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To Barley and Ryely, beloved golden dogs
and to Emily, sweet rabbit

A communion unbroken

P.W. and K.C.P.






“Indeed we must say that the universe is a communion of subjects
rather than a collection of objects.”

Thomas Berry
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Essay Abstracts

A very rare and difficult thing’:
Ecofeminism, Attention to Animal Suffering,
and the Disappearance of the Subject

CAROL ADAMS

This ecofeminist exploration addresses two out-
of-place cows and what they teach us about sev-
eral interrelated issues regarding the religious
imagination and human relations with non-
humans. The first cow was fashioned by film-
maker David Lynch for the “Cow Parade,” a
collection of artily-painted sculptured bovines
scattered throughout New York City. Lynch’s
painted cow, which had “Eat My Fear” writ-
ten across its hacked, decapitated and disem-
boweled body, was on display only two and a
half hours, but caused children to cry and sub-
sequently was kept under wraps in a warehouse.
The other cow, an actual cow, jumped a 6-foot
fence in Cincinnati in the winter of 2002 to es-
cape a meatpacking plantand then, until she was
captured, ran free in a city park for 10 days. The

day after Easter, she appeared in a parade that
celebrated the start of the baseball season. Now
called, “Cinci Freedom,” she received a key to
the city as part of the city’s festivities. She was
then transported to an animal sanctuary to live
out her natural life unmolested by meat packers,
while many of the humans who celebrated her
freedom headed to the ballpark to watch base-
ball and chomp down on some hot dogs. Eco-
feminist insights offer assistance in unraveling
the paradoxes concerning nonhuman suffering
inherent in these stories. Specifically, these in-
sights provide a conceptual understanding of
the dualistic opposition between “humans” and
“nonhumans/animals,” the issues of disembod-
ied versus embodied responses to suffering, and
the positive nature of grief as a response to the
death of nonhumans. This essay also reviews the
fruits of ecofeminist-animal rights theory, such
as found in the author’s application of the con-
cepts “absent referent” and “mass term” to the
fate of nonhuman animals to be consumed as
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food. It concludes by recommending the cul-
y g

tivation of “attention” to the suffering of non-

humans.

Human Exceptionalism Versus Cultural Elitism.:
“Three in the morning, four at night”
ROGER AMES

In classical Western thought, from Aristotle and
the Stoics through Aquinas and Descartes, the
notion of “human exceptionalism”—human be-
ings are an exception to nature, both in kind and
quality—has been a persistent theme. This as-
sumption has been reinforced by theological as-
sumptions that make the non-human world, in-
cluding animals, a means to a human end. The
chain of being, pathetical fallacy, the sanctity of
human life are all expressions of a world in which
animals have been essentially defined, and rele-
gated to the down side of a familiar dualism.

I want to identify and explore philosophical
assumptions in East Asian philosophies broadly,
that locate the animal world in a fundamentally
different natural cosmology. There are several
assumptions that inform this natural cosmology
that seem inclusive and liberating: yin-yang
correlative categories rather than exclusive dual-
isms, a this-world sensibility rather than a two-
world “reality/appearance” dichotomy, ars con-
textualis (“the art of contextualizing”) rather
than linear teleology, bottom-up emergent har-
mony rather than top-down exclusive righteous-
ness, philosophical syncretism rather than sys-
tematic philosophy, the way rather than the
truth. Unless we academics are willing to allow
that ideas have little determinative force, how
can we reconcile such seemingly liberating sen-
sibilities with the accusation that the Sinic cul-
tures must take some real responsibility for be-
ing a market that fuels the depletion of endan-
gered species?

There is a real human elitism in East Asian
hierarchical thinking. Confucius, in the face
of social and political turmoil, refuses to with-
draw because “I cannot run with the birds and

beasts. Am I not one among the people of this
world?” Mencius claims that the difference be-
tween the human being and the beast is “in-
finitesimal,” and that in the absence of culture,
the human being is deplorably animal. Xunzi ar-
gues that the human being is a “super-animal”
that has rescued itself from ugly animal behav-
iors through the creation of a moral mind. It cer-
tainly can be argued that in all three cases, the
human “becoming” is a cultural achievement
rather than a natural kind, but this achievement
still gives the human being privilege of place
within this world view.

Daoism and Animals
E. N. ANDERSON AND LISA RAPHALS

Animals are mentioned very frequently in Dao-
ist texts, but usually in a metaphoric or instruc-
tional way; animal parables are used to illus-
trate points. The world reflected in these stories
is largely pragmatic and rural; animals are for
food and work. However, it is also a world in
which imaginary and fantastic animals have a
large share, and in which ordinary animals have
moral, spiritual, or even shamanistic qualities.
The early sources that launched the Daoist tra-
dition use animals largely in teaching stories.
Later texts, especially in the Six Dynasties pe-
riod, often present Daoist figures as having spe-
cial relationships with animals. They keep tame
cranes and ride on them, or they can transform
into various animals for certain purposes. The
human and animal realms are not sharply sepa-
rated. Classical Chinese has no word translat-
ing the English “animal(s).” Little explicit moral
comment attaches to human use of animals. By
implication, it is the human dao (and therefore
natural and proper) for humans to eat animals
and utilize them for work. However, both wider
Daoist principles and the explicit conservation
ideology of early syncretic texts seem to imply
a general sense of respect for the animal world.
Wanton slaughter and waste would probably be
condemned.



xvii

ESSAY ABSTRACTS

On the Dynamis of Animals, Or How
Animalium Became Anthropos
DIANE APOSTOLOS-CAPPADONA

This essay offers a consideration of the visual
process of moving through predominantly
Western art history, acknowledging that the
earliest images reveal a recognition of the power
and dignity of animals in their own right, fol-
lowed by a gradual cultural shift toward the do-
mestication of the animals until they become
sympathetic images of the human condition and
thereby reflect a total impingement of their indi-
vidual dignity and integrity. Consequently, the
animal is no longer animalium but anthropos,
no longer icon but image, no longer symbol but
emblem. An analogous process can arguably be
detected in the humanization of religion, of re-
ligious ritual, and of (Western) culture. This is
not simply the issue of the human craving iden-
tification with the animal or a form of sympa-
thetic magic but, more important, a denigration
of the beauty, power, and integrity of the animal
until it is both owned and controlled by human
beings, a constructed creature rather than an au-
tonomous subject that was frequently ascribed
divine powers.

“Ob that I could be a bird and fly, I would rush
to the Beloved”: Birds in Islamic Mystical Poetry
ALI ASANI

This essay explores the principal themes and
imagery associated with birds in Islamic mys-
tical poetry. After a brief examination of the
Quranic basis for the special significance ac-
corded to birds in Sufi poetry, it discusses bird
symbolism in the poems of various Muslim
authors including the Persian poet Farid ad-
Din Attar (d.1220) who composed one of the
most brilliant mystical epics ever written on this

theme, The Conference of the Birds.

Wild Justice, Social Cognition, Fairness,
and Morality: A Deep Appreciation for
the Subjective Lives of Animals

MARC BEKOFF

In this essay I will consider various aspects of
the rapidly growing field called cognitive eth-
ology. I will conclude with discussion of some
moral implications of the study of animal cog-
nition that I call “wild justice.” I will not be
directly concerned with consciousness, per se,
for a concentration on consciousness deflects at-
tention from other, and in many cases more
interesting, tractable problems in the study of
nonhuman animal (hereafter animal) cognition.
After presenting some general background ma-
terial concerning the ethological approach to
the study of animal behavior, I will consider
how, when, where, and why individuals from
different taxa exchange social information con-
cerning their beliefs, desires, and goals. My main
examples come from studies of social play in
mammals and antipredator behavior in birds. I
will concentrate on nonprimates so as to give
readers a taste for broad comparative discussion.
Basically, I argue that although not all individu-
als always display behavior patterns that are best
explained by appeals to intentionality, it is mis-
leading to argue that such explanations have no
place in the study of animal cognition. A plural-
istic approach is needed and alternative explana-
tions all deserve equal consideration.

Prologue: Loneliness and Presence
THOMAS BERRY

The “communion of subjects” goes beyond the
obvious meanings of sharing and relation with
beings outside the human race. In fact, since we
cannot be truly ourselves in any adequate man-
ner without all our companion beings through-
out the earth, the larger community constitutes
our greater self. Thus, our own identities can
be drawn from such a connection. The presence
of other, nonhuman beings— the creatures with
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whom we share the planet—helps us see pre-
occupation with humans alone is not just debili-
tating, but also a betrayal of human possibility.
The recognition that the universe is composed
of subjects with whom to commune, not of ob-
jects to exploit, releases us from an isolated, de-
bilitating loneliness. It promotes recovery of an-
cient insights about the value of all life and even
of Earth itself. In such matters, religious tradi-
tions have a crucial role to play, raising awareness
of ethics, daily life choices, and wider ecology.

The Emergence of Vegetarianism in
Hindu Textual Sources
EDWIN BRYANT

The essay will examine the history of animals
in orthodox Hindu Sanskrit textual sources in
terms of their appropriateness as objects of hu-
man consumption. It will chart the develop-
ment of attitudes toward meat-eating from the
sacrificial culture of the oldest Vedic period to
the emergence of a vegetarian ethic in later peri-
ods. The essay will explore the tension between
the himsa, “violence,” constitutional to the sac-
rificial requirements of the Vedic age, and the
ahbimsa, “non-violence,” essential to most moksa
—“liberation-" centered religious cultures of

the post-Vedic age.

Inherent Value without Nostalgia:
Animals and the Jaina Tradition
CHRISTOPHER CHAPPLE

According to Jaina cosmology, the niche occu-
pied by animal life forms is continuous with the
human realm. Humans have experienced count-
less lifetimes as humans and, because no one can
enjoy more than seven consecutive births as a
human, will most likely experience animal life
in the future. In the stories of the Tirthankaras,
the twenty-four great teachers of the Jaina faith,
animals play an important role. Jaina iconog-
raphy depicts each of these Jaina leaders in as-

sociation with a particular animal. When he re-
nounced the world, Mahavira, the most recent
Tirthankara, descended from a palanquin orna-
mented with animals’ portraits. The tradition
describes his qualities, upon his awakening, as
evoking those of powerful animals. Animal tales
are used throughout the tradition to inspire ethi-
cal behavior. The Jainas have established an ex-
tensive network of animal hospitals and shel-
ters (pinjrapoles) for the care of aged or infirm
animals. However, this compassion for animals
is not sentimental. In general, because of their
“live and let live” philosophy, Jainas do not keep
pets, as this would be considered a form of slav-
ery or entrapment. Furthermore, they will not
engage in the practice of mercy killing of suffer-
ing animals, presuming that such action would
interfere with the natural karmic process earned
by the animal through past actions. Nonethe-
less, the Jainas have been champions of animal
protection in India and revere animals for their
actual and potential spiritual attainments.

Hope for the Animal Kingdom: A Jewish Vision

DAN COHN-SHERBOK

In this new millennium, serious questions are
being raised about the treatment of animals. In
the past, animals were viewed as provided for
human use. Yet, the Jewish tradition challenges
such a human-centered vision and promotes a
compassionate and sympathetic regard for the
animal world. This essay charts the development
of such an attitude from biblical times to the
present and explores its application in modern
society.

A Symbol in Search of an Object:
The Mythology of Horses in India
WENDY DONIGER

Most of the peoples who entered India entered
on horseback and then continued to import
horses into India: the people formerly known
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as Indo-Europeans (who brought their horses
with them), the people who became the Mu-
ghals (who imported Arabian horses from Cen-
tral Asia and Persia, overland and by sea) and
the British (who imported Australian Walers).
There is no native, village tradition of horses in
India as there is among the natives of Ireland
or Egypt, where the people kept horses. Yet the
symbol of the horse became embedded in the
folk consciousness and then stayed there even
after its referent, the horse, had vanished from
the scene, even after the foreigners had folded
their tents and gone away. To this day, horses
are worshipped all over India by people who do
not have horses and seldom even see a horse, in
places where the horse has never been truly a
part of the land.

A Marxist might view the survival of the my-
thology of the aristocratic horse as an imposi-
tion of the lies of the rulers upon the people,
an exploitation of the masses by saddling them
with a mythology that never was theirs nor
will ever be for their benefit, a foreign my-
thology that distorts the native conceptual sys-
tem, compounding the felony of the invasion
itself. But the horse-myths of non-horsey people
may pose a challenge to materialist or Marx-
ist interpretations of mythology: the symbolism
has power even where there can be no actual
material basis for its importance to the people.
A Freudian, on the other hand, might see in
the native acceptance of this foreign mythology
the process of projection or identification by
which one overcomes a feeling of anger or re-
sentment or impotence toward another person
by assimilating that person into oneself, be-
coming the other. Though there is much to be
said for these interpretations, I would want to
modify them in several respects. I would point
out that myths about oppressive foreigners and
their horses sometimes became a positive factor
in the lives of those whom they conquered or
dominated.

“This she-camel of God. is a sign to you™
Dimensions of Animals in Islamic
Tradition and Muslim Culture
RICHARD FOLTZ

Islam, as an Abrahamic faith, has much in com-
mon with Christianity and Judaism. All three
monotheistic faiths consider humans to have a
special status within the hierarchy of creation,
distinct from and above other animals. How-
ever, Islam offers some important differences.
Most notably, animals in Islam are believed to
have souls, and to differ from humans only
in that they lack volition. Islamic tradition in-
cludes important references to nonhuman ani-
mals in the areas of philosophy, literature, and
the sciences.

Agriculture, Livestock, and Biotechnology:
Values, Profits, and Ethics
MICHAEL FOX

The intensive production of animals on “fac-
tory farms” — the bioconcentration camps of the
agribusiness food industry —have many hidden
costs and serious long-term consequences for
consumers, the environment, and to rural com-
munities. The costs and consequences, now be-
ing compounded by the nascent “life science”
(biotechnology) industry, are documented with
two intentions: first, to demonstrate that they
are the product of an outmoded, if not patho-
logical, attitude toward life; second, to contrast
this attitude with the spirit and practice of or-
ganic agriculture, which provides basic bioethi-
cal principles for a more humane, sustainable,
socially just, and healthful approach to meet-
ing the nutritional needs of a growing consumer
populace.
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Caring for Farm Animals: Pastoralist Ideals
in an Industrialized World
DAVID FRASER

Animal agriculture in the West has traditionally
been guided by a pastoralist ethic, descended
from cultural traditions evident in the Bible,
which focuses on the relationship between ani-
mal keepers and domestic animals in their care.
Pastoralist ideals attach value to diligent care
of animals, and they create an unspoken moral
contract that allows people to use animals as
long as appropriate care is provided. Today, this
traditional value system is being severely chal-
lenged by competing industrial and market-
related values. Market pressures, combined with
technological innovation, have led to (1) restric-
tive environments for farm animals, (2) elimi-
nation of inessential amenities such as bedding
and exercise, and (3) increased automation and
less human-animal contact. These changes have
led to widespread public concern. Critics ac-
cuse animal producers of having callously aban-
doned traditional animal care values. Many ani-
mal producers, however, continue to espouse
traditional values, yet feel compelled by market
forces to use the predominant quasi-industrial
production methods. Animal producers, and so-
ciety generally, urgently need a new moral vision
of our relationship with animals to allow ani-
mal agriculture to proceed in a manner that
is ethically satisfactory for both producers and
consumers. To be effective, this new vision will
have to set limits on the ability of market forces
to override traditional ethical values. To be ac-
cepted, it will likely need to be compatible with
traditional pastoralist values.

Epilogue: The Dance of Awe
JANE GOODALL

Based on her extensive, now famous fieldwork
with the wild chimpanzees of Tanzania, this in-
terview with Jane Goodall offers her most fo-

cused reflections to date on the possibility of
a lived spiritual dimension of animal life. Sci-
entific prejudices regarding the “impossibility”
of animal consciousness and emotion, persist-
ing throughout her education at Cambridge in
the mid-twentieth century and up to this day,
forced Goodall while a student to suppress what
she believed to be true. Based on her encoun-
ters with chimpanzees’ unique, responsive ritual
dance on the occasion of heavy rainfall and
even more spectacularly to a jungle waterfall, she
speculates that animals may feel something akin
to what we call “religious awe.”

From Cognition to Consciousness
DONALD GRIFFIN

This essay proposes an extension of scien-
tific horizons in the study of animal behavior
and cognition to include conscious experiences.
From this perspective animals are best appre-
ciated as actors or active “subjects” rather than
as passive objects. A major adaptive function of
their central nervous systems may be simple, but
conscious and rational, thinking about alterna-
tive actions and choosing those the animal be-
lieves will get what it wants, or avoid what it dis-
likes or fears. Versatile adjustment of behavior
in response to unpredictable challenges provides
strongly suggestive evidence of simple but con-
scious thinking. Especially significant objective
data from animal thoughts and feelings are al-
ready available, once communicative signals are
recognized as evidence of the subjective experi-
ences they often convey to others. The scien-
tific investigation of human consciousness has
undergone a renaissance in the 1990s, as ex-
emplified by numerous symposia, books, and
two new journals. The neural correlates of cog-
nition appear to be basically similar in all cen-
tral nervous systems. Therefore, other species
equipped with very similar neurons, synapses,
and glia may well be conscious. Simple per-
ceptual and rational conscious thinking may be
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at least as important for small animals as for
those with large enough brains to store exten-
sive libraries of behavioral rules. Perhaps only
in “megabrains” is most of the information pro-
cessing unconscious.

Knowing and Being Known by Animals:
Indigenous Perspectives on Personhood
JOHN GRIM

This essay seeks to open understanding of such
central symbols as the horse and buffalo in
the formation of a healer among the Plains
Lakota, as well as ritual modes in sub-Arctic
Cree hunting divination, in which hunters speak
of hunted animals using the erotic languages
of human love. The essay also explores the Co-
lumbia River Plateau Salish Winter Dance, in
which visionary songs reenact the knowing of
animals in the acquisition of spiritual power,
and being known by animals in ethical reflec-
tion upon food and responsibility to the natural
world. Finally, this essay considers the embodied
speech relationships of ancestors and animals
among the Dogon peoples of sub-Saharan Af-
rica. These rituals draw attention to different
modes of human-animal interdependencies, or
communion, such as human sovereignty in the
context of animal “nations,” erotic intimacies,
an animal’s capacity to respond to human need
by transmitting cosmological forces in a song,
and the ways in which animals are understood
as assisting humans during the times and spaces
of transitions. In four words: person, intimacy,
transition, and ecstasy.

‘A vast unsupervised recycling plant”:
Animals and the Buddpist Cosmos
IAN HARRIS

Buddhism is a two and a half thousand year old
tradition that has flourished in most regions of
Asia. Its heritage has been preserved in written

texts, architectural structures, political systems,
and village customs. Not unsurprisingly, its view
of animals is complex and continually shifting.
Nevertheless, there are some underlying conti-
nuities, and this essay will provide a clear over-
view of the following central issues:

1. Sentience in Buddhist cosmology

2. Traditional classificatory models—human-
kind, animals, and other beings

3. Rebirth and the conservation of sentience

4. Ethical implications

5. Hostile and exemplary animals

6. Animals in Buddhist modernism

Are Animals Moral Agents? A History
of Tempration and Control
MARC HAUSER

In this essay I follow the footsteps of Immanuel
Kant and look at the problem of morality the
way a chemist would look at the structure of
a crystal. By decomposing morality into some
of its core ingredients, we can better assess the
capacities of animals to engage in moral action.
In particular, I begin by making a distinction be-
tween moral agents and patients, arguing that
the former depends upon the capacity to take
on responsibilities. I then explore the nature of
animal emotion, the capacity to inhibit actions,
and the ability to take into account what others
believe and desire. Although animals have some
of the core moral ingredients, they appear to
lack the capacity for understanding what others
think, have an impoverished capacity for inhi-
bition, and appear not to make the distinction
between right and wrong. In this sense, animals
are not moral agents. They do, however, deserve
our complete dedication as moral patients, or-
ganisms with emotion who deserve to be pro-
tected from harm.
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Hierarchy, Kinship, and Responsibility:
The Jewish Relationship to the Animal World
ROBERTA KALECHOFSKY

This essay will explore two basic tenets that
have guided Judaism’s relationship to the animal
world. The first tenet is that all animals share
in and reflect God’s justice and mercy. The sec-
ond tenet was developed within the parameters
of a hierarchy that posited the human race at
the center of the moral drama and, at the same
time, sustained a kinship with and responsibility
for, primarily, domestic animals. The essay will
demonstrate how this position gave rise to a
multitude of laws (commandments or mitzvor)
that regulated that human responsibility. This
position, however, was developed between two
poles of religious thought that will be exam-
ined: the belief that the animal was created “in
order that good should be done to it”; and the
tradition that human beings were given permis-
sion to eat meat. This permission is tradition-
ally viewed as related to conditions in the post-
flood world, as provisional, and ultimately con-
trary to a messianic and redeemed world. Eating
meat, though tolerated, has always been viewed
as morally debatable.

The Case of the Animals Versus Man:
Toward an Ecology of Being
ZAYN KASSAM

The Case of the Animals Versus Man, a tenth-
century work written by a group of philosophi-
cally minded Muslim authors called the Zkhwain
al-Safa’ (“the Brethren of Purity”) raises the is-
sue of human maltreatment of animals, and
whether it is at all justified for humans to mar-
shal the bodies of beasts for their own purpose.
Were animals created to serve humans as ar-
gued in sacred texts, and should they be sub-
jected to enslavement and maltreatment as a
consequence? While ultimately the text argues
in favor of the first (animals were created to serve

humans), the authors nonetheless subversively
draw attention to the symbiotic relationship be-
tween the world of humans and the animal king-
dom and give humans pause to think on how all
of God’s creatures might be treated regardless
of their rank in a divinely ordained ontological

hierarchy.

The Bestiary of Heretics: Imaging Medieval
Christian Heresy with Insects and Animals
BEVERLY KIENZLE

Twelfth-century Europe experienced a remark-
able upsurge of popular heresy and a vast pro-
duction of anti-heretical literature that adopted
creatures such as the moth and the wolf in the
search for biblical authorities to bolster its ar-
guments. The Western church, challenged by
charismatic itinerant preachers, lay apostolic
movements, and the Cathar counter-church, re-
sponded with pen, pulpit, and crusade. In so
doing, it relied on the learning of the “Twelfth-
Century Renaissance,” the flowering of cathe-
dral schools that continued and developed pa-
tristic exegesis and crystallized various genres of
books, such as bestiaries and aviaries. Medieval
authors drew from biblical, ancient, and patris-
tic sources to moralize animal lore and apply
it to preaching and writing against heresy. The
medieval imagination, in its inheritance of Pla-
tonism, possessed a “symbolist mentality” that
transformed animate creatures into figures for
heretics. From the lowly moth to the wily fox,
these creatures and their behavior patterns came
to symbolize dissident Christians and their con-
duct. This essay explores the imaging of heresy
with insects and animals during this key period
of European religious history and analyzes how
moral consequences were drawn from descrip-
tions of animal behavior.
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Sacrifice in Ancient Israel: Pure Bodies,
Domesticated Animals, and the Divine Shepherd
JONATHAN KLAWANS

Various biases, both religious and cultural, have
had a negative impact on scholarship on sacri-
fice in the Hebrew Bible. As a result, too many
analyses focus exclusively on the killing of the
animal, without recognizing that these rituals
had religious meaning to those who practiced
them. This study will examine the sacrificial pro-
cess broadly conceived, including both the pre-
paratory rites of purification and the prerequi-
site rearing of the animals to be offered. When
the scope is widened, it becomes much easier
to imagine what these rituals meant in ancient
Israel. By lording over their herds and flocks—
and by selecting which animals will be given to
the altar—ancient Israelites were reflecting on
their own relationship to their God, whom they
imagined as their shepherd.

Hunting the Wren: A Sacred Bird in Ritual
ELIZABETH LAWRENCE

The wren (Troglodytes troglodytes) was once the
object of an annual ritual carried out in cer-
tain areas of Britain and Europe in which the
bird was hunted and killed, generally around the
time of the winter solstice. The seasonal slaugh-
ter of this tiny song bird at first seems paradoxi-
cal, for throughout its range the wren is gener-
ally beloved and protected by strict prohibitions
against harming it. Killing the wren, however,
undoubtedly originated as the solemn ritual sac-
rifice of a revered creature performed in order to
bring about the spring return of the sun’s light
and warmth, ensuring the renewal of all life on
earth. Over time, the original motivation for the
sacrifice of the wren was lost, and new meanings
were superimposed upon a ritual that continued
to be carried out as an important part of popular
tradition. Vestiges of the wren-hunt ritual persist

today.

Analysis of the elements of the wren hunt
in conjunction with consideration of the bird’s
salient attributes and people’s reactions to those
attributes sheds light on the process whereby a
living creature in the natural world was trans-
formed into a sacred being who was the object of
beliefs that were expressed in an elaborate ritual.
Consideration of the wren’s visible character-
istics that were believed to indicate the pres-
ence of invisible inner power helps to elucidate
the process whereby a certain animal become
endowed with religious significance. The wren-
hunt ritual, with its various attendant ceremo-
nies, demonstrates that the input of both animal
and human in a particular human-animal inter-
action determines the symbolic status of that
animal, which in turn influences treatment of
the species in society. It is often the cognitive
image of a species, not its actual biological traits,
that motivates people’s interactions with ani-
mals. In today’s world, that image can influence
the fate of the species—determining whether it
will face extinction or be allowed to survive.

Practicing the Presence of God:
A Christian Approach to Animals
JAY MCDANIEL

A seventeenth-century Christian monk, now
known as Brother Lawrence, once spoke of
Christian living as “practicing the presence of
God.” The subject of my essay is “practicing
the presence of God” in relation to our closest
biological and spiritual kin, often called “the
animals.”

As I use the phrase, “practicing the presence”
is more than “thinking about animals” and “act-
ing compassionately toward animals.” It lies in
being aware of them, in seeing them, as subjects
of their own lives, as valued by God for their own
sakes, and as ways through which, in humility,
Christians receive divine presence. In Orthodox
Christianity, this way of seeing other creatures
is called “the contemplation of nature.” Accord-
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ing to Kallistos Ware, it involves an awareness
of other beings in their “suchness” and also an
awareness of these beings as sacramental pres-
ences through which holy light shines. This con-
templation is understood to be a complement
to that “contemplation of God” which occurs in
silent prayer.

My thesis is that, in the contemporary set-
ting, there are many theologies available within
Christianity that can help Christians “practice
the presence,” ranging from Orthodox to Evan-
gelical to Protestant. And there are several guide-
lines for compassionate acting in relation to ani-
mals, most specifically those developed by the
Annecy Conference in France under the aus-
pices of the World Council of Churches. But
what is most needed is an emphasis on prayer-
ful living, on fresh ways of seeing, that can com-
plement and support such thinking and acting.
I will discuss such ways of seeing, emphasizing
their connectedness to traditions of contempla-
tive prayer.

Ridiculus Mus: Of Mice and Men
in Roman Thought
CHRISTOPHER MCDONOUGH

Although the ominous significance of the mouse
in the classical world was frequently noted by
the ancients, no study has satisfactorily ex-
plained why in particular the mouse should be
so reckoned. Of great significance in under-
standing the foreboding status of the mouse is
the widespread belief in its autochthonous ori-
gin. As a creature of the earth, the mouse was
marked by tremendous fecundity, yet at the
same time it was intimately associated with
death. The appearance of mice in several Etrus-
can tombs is especially noteworthy in this con-
text. Likewise important is the association of
mice with domestic architecture: it was a sign of
ahouse’s imminent collapse when mice deserted
it, thus indicating the connection of mouse and
house. The mouse, living as it does within the
walls of the house, is easily seen as a creature

of borders, crossing without difficulty between
the realms of public and private, just as it passes
over the boundary of life and death. As a mar-
ginal entity, the mouse poses a problem for the
Roman religious system, which prefers definite
categories to ambiguity. This inability to fit into
traditional Roman taxonomy of thought brings
the mouse’s ominous status more sharply into
focus. While we might smile along with Horace
at the ridiculus mus, its liminality was a source
of Roman cultural anxiety, surely no laughing
matter.

“Why Umbulka Killed His Master”: Aboriginal
Reconciliation and the Australian Wild

Dog (Canis Lupus Dingo)

IAN MCINTOSH

Its origins are a mystery. About four thousand
years ago, the dingo appears in Australia and
eradicates the thylacine (zebra-striped native
dog). By the time of European colonization in
1788, the Tasmanian Tiger, as the thylacine was
known, was a memory in northern Australia.
The only evidence of its former presence was in
ancient Aboriginal rock paintings in places like
Kakadu National Park. Yet despite this demise,
the new invader inspired a richness and variety
of narratives almost unparalleled in Aboriginal
cosmology. Apart from the perhaps the water
snake or rainbow serpent, there is no other to-
temic symbol of such power and import. This
essay looks at the ways in which Aborigines
make reference to this animal in narratives that
convey a profound message about themselves
and their relationships with others—a nation-
wide movement of shared ideas that reached its
fullest expression at the time of first contact with
non-Aborigines.
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Raven Augury from Tibet to Alaska: Dialects,
Divine Agency, and the Bird’s-Eye View
ERIC MORTENSEN

Ravens (Corvus corax), through their speech and
behavior, serve as divinatory messengers in Tibet
and Mongolia, and among religious cultures as
diverse within Central Asia as the Naxi to the
Tuvinians. The morphology of raven folklore
across the various cultural regions of northeast-
ern Asia and northwestern native North Amer-
ica, across the Bering Strait, witnesses the raven
becoming a deity, a mischievous creator, a trans-
former. How and why and when did the raven
come to be seen and heard, religiously, in such
differing ways? Historical migration of peoples,
transmission of folklore, and the diffusion of di-
verse religions, all conspire to complicate a lucid
analysis of the changing role of the raven. Never-
theless, upon close scrutiny of textual and oral
evidence, we find that the distinction between
medium and divinity is itself inexact and mal-
leable. This essay scrutinizes the shifting role
of the raven, postulating that the speech and
behavior of the bird informs its diverse reli-
gious roles. Furthermore, given raven intelli-
gence, communication, and active participation
in the construction of human religious tradi-
tions, can we wonder about the raven’s divine
agency? Can ritual, with a syntax, reactivate

myth?

Cows, Elephants, Dogs, and other Lesser
Embodiments of Atman: Reflections on Hindu
Attitudes toward Nonhuman Animals

LANCE NELSON

This essay will explore dominant Hindu atti-
tudes toward nonhuman animals as revealed in
major Sanskrit texts of classical Hinduism, such
as the Hindu law books (dbarmasistras), the
epics, the Puranas, and the literature of Yoga
and Vedanta, as well as in other sources. It will
be shown that, from the point of view of con-
temporary ecological and animal-rights para-

digms, the Hindu material is ambivalent, par-
ticularly in terms of its notions of hierarchy.

Animals in African Mythology
KOFI OPOKU

The mythology of Africa is the product of the
unceasing wonder of our African ancestors who
raised essentially fundamental questions about
the origin and nature of the universe, human
destiny, and the meaning of the many experi-
ences we have in life. This wondering engen-
dered a reflection on the fundamental aspects of
human existence and experience. The answers to
the questions that they posed came in the form
of timeless stories that expressed profound and
multidimensional truths, which helped them to
understand their place in the cosmos and their
relations with their environment, both physical
and spiritual.

These timeless stories reflected a keen aware-
ness of their environment, and since they be-
lieved themselves to be interconnected with,
and interdependent on, all that existed they did
not consider themselves as separate beings.

Animals, who were credited with conscious-
ness and with whom humans could communi-
cate, feature prominently in African mythology
as agents in creation, companions of the first hu-
man beings, messengers of the spirits; and they
were considered to be altogether indispensable
in the human quest for meaning, which has not
been rendered obsolete by humanity’s increas-
ing technological advancement. These stories
continue to speak to the human condition.

Humans and Animals: The History from
a Religio-Ecological Perspective
JORDAN PAPER

Humans, being animals, have been intimately
interrelated with other animals from their in-
ception as a recognizable species. For most of
human history, humans understood the ani-
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mals, as well as plants, on which their lives de-
pended as superior numinous beings and related
to these beings ritually. Horticulture, agricul-
ture, herding, industrial, and postindustrial cul-
tures led to continuing changes in the nature of
the relationship. This essay analyzes the changes
in these relationships between humans and ani-
mals, with a focus on ritual, from the method-

ology of religio-ecology.

“Caught with ourselves in the net of life and
time”: Traditional Views of Animals in Religion
KIMBERLEY PATTON

The recent discovery of the powerful repre-
sentations of animals in the Paleolithic Chau-
vet Cave, particularly of predators as well as
the expected range of hunted prey, has recon-
firmed the enshrined symbiosis between ani-
mals and human beings. Delineating the con-
tours of the religious nature of that ancient
relationship, however, has long been an inter-
pretive challenge. Lévi-Strauss’s famous asser-
tion about indigenous forms of cognition that
“animals are good to think” can serve only as
one starting point in the kaleidoscope of se-
mantic fields traditionally played by animals
in human religiousness, even the most subli-
mated, including cosmogony, magic, sacrifice,
myth, metamorphosis, antinomianism, therio-
morphism, divination, and mimesis. Animals
both bear and make meaning for human beings.

Sacrifice: Metaphysics of the Sublimated Victim
KIMBERLEY PATTON

In a highly rationalistic contemporary idiom,
the paradoxical ritual realm of animal sacrifice
easily lends itself to caricature; rights-based ap-
proaches all too readily, without reflection, in-
terpret animal sacrifice as a kind of cruel reifica-
tion of the victim whose only role is as theologi-
cally (and anthropocentrically) exploited and
ultimately ruined object. In fact, a more tex-

tured analysis of sacrificial forms reveals the ani-
mal victim, at least in the lens of the sacrificing
tradition, as an clevated being whose unique-
ness, active agency, and metaphysical status are
guaranteed by the theurgic efficacy of the ritual
itself.

Interlocking Oppressions: The Nature of Cruelty
to Nonhuman Animals and Its Relationship

to Violence Toward Humans

KIM ROBERTS

The idea that there is a connection between the
way individuals treat animals and their treat-
ment of fellow human beings has a long history
in popular culture but a shorter history as the
subject of scientific research. Recently a growing
body of evidence has confirmed an association
between repeated, intentional abuse of animals
and a variety of antisocial behaviors including
child abuse, domestic violence, and other vio-
lent criminal activities. As a result of the research
and high-profile cases, animal abuse is begin-
ning to gain recognition as an indicator of expo-
sure to violence in the home, and a predictor of
increased risk of future acts of violence.

This essay explores the interconnections be-
tween violence against animals and violence
against people, using research findings and case
examples and briefly discusses how we can
address this connection through the develop-
ment of coordinated community responses to
violence.

Earth Charter Ethics and Animals
STEVEN ROCKEFELLER

The Earth Charter, the heart of which is an
ethic of respect and care for Earth and all life,
came out of the 1990s global ethics movement
and is now receiving growing worldwide sup-
port. This essay explores how the Earth Charter
views animals and how its ethic of respect and
care is applied to them. The discussion of the
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various Earth Charter principles relevant to rela-
tions between people and animals provides brief
accounts of some of the debates that influenced
the wording of these principles.

Biotechnology and Animals: Ethical Issues
in Genetic Engineering and Cloning
BERNARD ROLLIN

Since scientific ideology distances itself from
ethics in declaring science “value-free,” scien-
tists typically do not articulate the issues emerg-
ing from new developments. The advent of ge-
netic engineering has thus created a lacuna in
social ethics that demands filling in. Following
what I call “Gresham’s Law for Ethics,” bad ethi-
cal thinking tends to seize center stage. Promi-
nent amongst such thinking are the claims that
genetic engineering is intrinsically wrong, be-
cause it violates “God’s will” or the “natural
order.” It is difficult to find ethical sense in
such claims— they are either theological or else
they devolve into consequentialist claims, and
thus fail to claim intrinsic wrongness. The most
difficult ethical issues emerging from biotech-
nology are in fact the least discussed — the fate of
the animals developed by these modalities. Two
such issues are the sacrifice of animal welfare for
profit in commercial agriculture and the devel-
opment of genetically engineered models of hu-
man disease.

Animal Experimentation
KENNETH SHAPIRO

How can we evaluate animal research? Momen-
tarily bracketing the several ethical arguments,
how effective is the strategy of developing ani-
mal models of human disorders? I present a cri-
tique of the concept and current practice of vali-
dation of animal model research. The critique is
based on a published empirical study of animal
models of selected psychological disorders. I ar-
gue that validation studies are rarely undertaken

and, in any case, are less critical than assessment
of the degree to which the research is produc-
tive of further understanding and/or advances in
treatment. I suggest that such productive gen-
erativity is a broader and more relevant crite-
tion than validation for assessing animal model
research. In addition to some practical sugges-
tions for animal care committee members and
investigators, I conclude that the limited gen-
erativity found in the models evaluated strongly
suggests the need to reexamine the strategy of
animal model research itself. The primary theo-
logical implication of this project— “the devil is
in the details” —is discussed.

Animal Protection and the Problem of Religion
PETER SINGER

I argue that the Judeo-Christian tradition is, to
its core, biased against giving equal consider-
ation to the interests of nonhuman animals. At-
tempts to reinterpret religion in a manner more
favorable to animals may do some good, but the
historical record suggests that, in the West, the
status of animals has been advanced more by
the decline in religious belief than by the reinter-
pretation of religious traditions.

Descartes, Christianity, and
Contemporary Speciesism
GARY STEINER

It is well known that Descartes considered ani-
mals to be organic machines and that as such
they may be used as resources in the general en-
deavor to render human beings “the masters and
possessors of nature.” What led Descartes to this
conception of the moral status of animals? In
order to get to the ethical roots of Descartes’s
views about animals, we must consider not only
his conception of mechanism but also the ex-
tent to which his conception of moral rights and
obligations regarding animals is influenced by
ancient and medieval philosophy in the West.
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Several key figures in that tradition of thought
are Christian thinkers, and it turns out to be im-
possible to understand Descartes’s views about
animals without acknowledging the influence
that these thinkers had on Descartes. Moreover,
Descartes’s desire to use animals as resources re-
flects a form of the “speciesism” that has domi-
nated thinking about animals from Aristotle to
the present, and a reflection on the historical
influences that shaped Descartes’s views about
animals promises to help us understand the his-
torical genesis as well as the specific nature of
contemporary speciesism.

“Of a tawny bull we make offering”:
Animals in Early Chinese Religion
ROEL STERCKX

This essay surveys the various roles of animals as
subjects and objects in early Chinese sacrificial
religion. We examine the question of zoolatry in
early China, the role of animals as mediums, and
the use of animal victims in sacrifice. The essay
focuses on religion in practice—in other words,
on the internal architecture of devotional wor-
ship, and is based on a close reading of the early
Chinese ritual canon.

Of Animals and Man:
The Confucian Perspective
RODNEY TAYLOR

The Confucian tradition, both in its classical
phase as well as its later development in Neo-
Confucianism, focuses upon the establishment
of moral order within the individual and the
world at large. While it has traditionally looked
to a set of specific moral relations, a set of
relations that excludes animals, to enact the
moral transformation of individual and world,
the broader agenda of Confucian learning and
self-cultivation precludes no living thing. With
a foundational moral injunction that no hu-

man being can bear to witness the suffering of
another living thing, the tradition recognizes a
unity of all life. Though priority historically has
always been played upon the relation of one per-
son to another, the tradition has also embraced
the sense of Heaven, earth, and humans as a
single entity. In this perspective, all people are
one’s brothers and sisters, and all living things
are one’s companions. The implications of this
fundamental moral axiom for the Confucian
should be apparent in how we interact with all

living things.

A Communion of Subjects and a
Multiplicity of Intelligences
MARY EVELYN TUCKER

Thomas Berry’s theme of identity through com-
munion with other, nonhuman subjectivities,
draws upon alifetime of work and insight. Weav-
ing together multiple themes and, ultimately,
drawing all of us, human and nonhuman alike,
together into a differentiated, diverse, and shar-
ing community, this view of the earth’s living
beings in concert helps us see our place in re-
lation to our world characterized by intercon-
nection, not separation. When we recognize that
we live amidst a multiplicity of intelligences—
hunting and foraging intelligences, courting and
mating intelligences, flying and swimming in-
telligences, migrating and molting intelligences,
communicating and playing intelligences—we
begin to appreciate that life is displayed in par-
ticular and differentiated forms throughout the
enormous array of species with whom we share
our planet. It is this vision that must be acti-
vated in our consciousness and experience if the
human venture is to continue. This will require
a shift from an anthropocentric sense of domi-
nation to an anthropocosmic sense of commu-
nion with all life forms. The implications of this
idea are richly refracted throughout this volume
through the lenses of multiple disciplines.
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Agribusiness: Farming Without Culture
GARY VALEN

Agriculture is an ancient relationship between
humans and nature that provides sustenance
and livelihood for all the generations we call
civilization. The foundations of human organi-
zations, from family units to empires, are based
on the ability to produce food. Through most
of history, interrelationships between animals
and humans, along with soils and climate, have
formed the cornerstones of agriculture.

The industrialization of food production and
the emergence of agribusiness is ending the deli-
cate balance between humans, animals, and
nature in modern farming systems. Machines,
technologies, and the use of animals as com-
modities now produce incredible profits for a
few powerful conglomerates. One half of the
United States’ favorable balance of trade comes
from the sale of agricultural products, technol-
ogy, and services. If we measure success as finan-
cial, then farming and farm businesses as well
as food processing and distribution are the most
successful enterprises in history. Few small-scale
and community-based farmers share in this eco-
nomic success.

Agribusiness is flourishing now and with new
technologies and factory-like systems promise
to make Western nations even richer in the com-
ing years as populations explode in places that
are not blessed with fertile soils, favorable cli-
mates, masses of animals, and wealthy landown-
ers. This is not agriculture! When viewed as a
culture or special set of human relationships
with Earth, agriculture weaves the elements of
people, animals, plants, and land into a fabric of
food production that will be passed intact to fu-
ture generations. Agriculture does not abuse or
destroy any of its crucial elements, for to do so
would bring the end to all that agriculture holds
up in human civilization.

As agribusiness gradually forces the elimi-
nation of agriculture as a special set of rela-
tionships, all people, and especially those who

treasure ethics, must raise a cry of alarm that
there is more to farming than profit. An agri-
cultural production ethic must be embraced so
that the culture and human relationships with
Earth that produce food are once again restored
to the land, the farmers and our partners, the
animals.

Snake-kings, Boars' Heads, Deer Parks,
Monkey Talk: Animals as Transmitters
and Transformers in Indian and Tibetan
Buddhist Narrative Literature

IVETTE VARGAS

Despite the complicated cross cultural transmis-
sion of Buddhism through diverse genres, Bud-
dhists have always told alot of stories, many con-
taining animals. Buddhist studies constructed
models of thinking about the rules of these
stories in terms of portraying Buddhist doc-
trines. One way of thinking usually portrayed
sophisticated Buddhists as employing stories to
communicate Buddhist doctrine to the ordinary
lay person who could not otherwise understand
the teachings. The implication was that such
stories could never be taken literally or as repre-
sentative of real Buddhist thought. Aside from
this model, an idea arose in another direction
going back to the nineteenth century that inter-
preted narratives like the Jazakas (birth stories
of Buddha’s previous lives) as mere childish folk
tales wherein animals were anthropocentrically
exploited. These views are now so embedded in
the general scholarly consensus about what con-
stitutes proper Buddhist thought and its suit-
able genre that it has become completely natu-
ralized in the scholarly literature about Bud-
dhism. However, such thinking is changing, and
animals should take center stage in the enlight-
enment that stories are sophisticated didactic
tools.

This essay draws attention to the continued
presence of animal figures historically in Indian

and Tibetan Buddhist literature. Animal fig-
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ures and narrative literature are important part-
ners in the spread of Buddhist doctrine cross-
culturally, and it is the special quality that these
figures and the genre of narrative hold that will
help scholars better understand the transmis-
sion process of doctrine and practice. By study-
ing a few select narrative genres, animals are
examined for their role as active transmitters
of Buddhist doctrine (transmitters of particu-
lar Buddhist philosophical movements and even
moral values) and transformers in their roles as
catalysts and participants of the paradoxically
ontological process of transformation—one of
the fundamental principles of Tibetan tantric
practice. They also reflect the struggles between
Buddhist and indigenous religious traditions
and political identities. The works of Buddhist
scholars and religious historians as well as liter-
ary theorists are consulted. Overall, this essay
highlights the wide scope that animals have tra-
ditionally played in human religiousness.

Seeing the Terrain We Walk: Features
of the Contemporary Landscape of
“Religion and Animals”

PAUL WALDAU

There is an astonishing range of issues that come
under the rubric “Religion and Animals.” In this
essay I survey such topics. I argue that it is im-
portant when addressing religious views of non-
human animals to take the following consider-
ations into account: (1) information about the
realities of other animals, (2) interdisciplinary
approaches to the diverse subject matter, (3) the
shortcomings of scientific approaches; (4) the
centrality of humans’ ethical abilities; and (5)
the interlocking nature of oppressions of mar-
ginalized humans and nonhuman animals. T ar-
gue further that the ability to see nonhuman
animals is critically related to the social dimen-
sions of human knowledge, and that consider-
ation of these dimensions pushes one to engage
problems of epistemology, sociology of knowl-

edge, traditional treatment of nonhuman ani-
mals, and pluralism.

Pushing Environmental Justice
to a Natural Limit
PAUL WALDAU

“Environmental justice,” like many prominent
terms used in contemporary circles engaging
problems of social justice and the expansion
of ethical discourse beyond the human realm,
is a term that has been used in a number of
different, and sometimes contrary, ways. This
essay identifies the range of uses, and then sug-
gests terminology and concepts for these re-
lated but distinguishable concerns. The group
of concerns as a whole is then related to the
concerns at the center of the study of religion
and nonhuman animals. Examples from within
and without religious traditions are used to show
that, across the history of ethical discussion,
there not infrequently has been an identifiable
conservativism that has limited many advocates
of social and environmental justice to a surpris-
ingly minimal expansion of the moral circle.
Two points are drawn from this. First, some very
prominent environmental justice advocates re-
flect this kind of conservativism, and thus fail
to notice and take seriously issues that are illu-
minating for their own work. Second, at the
same time, other proponents of environmental
justice advocate a much broader, more holistic
set of concerns also commonly called “environ-
mental justice” but in fact qualitatively different
than the concerns of the first set of “environ-
mental justice” advocates. The essay concludes
by reflecting on sociological studies pointing
out the interlocking nature of oppressions af-
fecting disempowered individuals, marginalized
groups, and nonhuman species generally in the

“developed” world.
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Five-Sensed Animals in Jainism
KRISTI WILEY

This essay treats the place of five-sensed ratio-
nal animals in the realm of all living beings (i.c.,
other animals and humans, excluding heavenly
beings and hell-beings). It focuses on the com-
mon experience of pleasure and pain of five-
sensed rational animals and humans, of animals
and humans as moral agents, and the basic in-
stincts and desires that are shared by all living
beings. With this as a basis, Jain approaches to
themes of conversion, suffering, communion,
cosmology and eschatology are examined.

Animal Law and Animal Sacrifice: Analysis of
the U.S. Supreme Court Ruling on Santeria
Animal Sacrifice in Hialeah

STEVEN WISE

This essay describes the oft-cited 1993 United
States Supreme Court case that addressed the
circumstances under which Santeria practition-
ers could be prohibited from ritually sacrificing
nonhuman animals. This important case is often
erroneously said to hold that religious sacrifice
cannot be regulated by American law. What the
case actually means is merely that religiously
motivated killing of nonhuman animals cannot
be prohibited while comparable secular prac-
tices are permitted.






A Communion of Subjects






Heritage of the Volume

MARY EVELYN TUCKER

This unique volume on world religions and ani-
mals arose in the context of a three-year inten-
sive conference series entitled “Religions of the
World and Ecology,” held at the Center for the
Study of World Religions at Harvard Divinity
School. The series critically examined attitudes
toward nature in the world’s religious traditions
in addition to highlighting environmental proj-
ects around the world inspired by religious val-
ues. From 1996 to 1998 the series of ten con-
ferences examined the traditions of Judaism,
Christianity, Islam, Hinduism, Jainism, Bud-
dhism, Daoism, Confucianism, Shinto, and in-
digenous religions. The conferences, organized
by Mary Evelyn Tucker and John Grim, at that
time of Bucknell University, in collaboration
with a team of area specialists, brought together
some eight hundred international scholars of the
world’s religions as well as environmental activ-
ists and leaders.

Recognizing that religions are key shapers
of people’s worldviews and formulators of their
most cherished values, this broad research proj-

ect has identified both ideas and practices sup-
porting a sustainable environmental future. The
papers from these conferences are published in
a series of ten volumes from the Center for the
Study of World Religions and Harvard Univer-
sity Press.

Three culminating conferences were also
held at the American Academy of Arts and Sci-
ences, at the United Nations, and at the Ameri-
can Museum of Natural History in New York
in October 1998. These events brought repre-
sentatives of the world’s religions into conversa-
tion with one another as well as into dialogue
with key scientists, economists, educators, and
policymakers in the environmental field.!

This volume by Columbia University Press
makes a distinctive contribution by extending
the research project to include attitudes of world
religions toward other species. The conference
on World Religions and Animals was held at the
Harvard-Yenching Institute in May 1999. It was
the intention of this gathering to build on the
earlier conferences involving both interreligious
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and multidisciplinary perspectives. A Commu-
nion of Subjects brings together a wide range of
scholars to illustrate the varied ways in which re-
ligions have portrayed animals in myths, sym-
bols, and rituals, as well as how such views were
translated into actual practice. The original con-
ference was highly unusual in that it was not lim-
ited to the study of religion, but also embraced
mulddisciplinary perspectives of religion, sci-
ence, law, agriculture, social justice, and global
stewardship. This volume reflects that unique
breadth as the papers include those from the
conferences as well as others that were specially
solicited to broaden the conversation.

The intention is to suggest the movement
outward of ethical concerns exclusively from the
human sphere to encompass other species and
the larger web of the natural world. Just as reli-
gions played an important role in creating socio-
political changes in the twentieth century
through moral challenges for the extension of
human rights, so too now, in the twenty-first
century, religions are contributing to the emer-
gence of a broader environmental ethics based
on diverse sensibilities regarding the sacred di-
mensions of the “more-than-human world.”?

The understanding of nature, and particu-
larly of animals as numinous realities to be rev-
erenced, is widespread in world religions and is
now being recovered. This ranges from the posi-
tions in the Western religions of Judaism, Chris-
tianity, and Islam that the earth and its species
are part of divine Creation and therefore should
be respected, to the views of indigenous tradi-
tions that nature and nonhuman animals are in-
fused with a sacred presence, to the perspectives
of particular Asian religions that earth and its
life forms participate in ongoing creative trans-
formations with which humans are in harmony.
In many ways the recovery of these perspec-
tives constitutes a reentry of the religions into
a range of cosmological issues that has been re-
linquished almost entirely to the scientific disci-
plines.

A Communion of Subjects makes a distinc-
tive contribution to these efforts. Its goals take

on a special urgency as scientists acknowledge
that we are now living amidst a sixth extinc-
tion period where an enormous, worldwide loss
of species is being documented. They acknowl-
edge as well that, unlike earlier ones, this ex-
tinction period is caused in large part by human
interference with ecosystems. The implications
of this massive loss of biodiversity are only be-
ginning to be understood, at the same time as we
are appreciating anew the unique kinds of intel-
ligences that distinguish the more-than-human
world. It is the subtle interactions of these intel-
ligences that constitute what Thomas Berry has
called “a communion of subjects.”

Berry’s keynote address at the Harvard con-
ference on world religions and animals high-
lighted this theme of experiencing the world as
“a communion of subjects, not a collection of
objects.” Berry has devoted a lifetime of think-
ing, writing, and teaching to articulating this
perspective. As a cultural historian who began
his work reflecting on Giambattista Vico’s phi-
losophy of history, he has been particularly con-
cerned with situating our historical moment in
the context of history of the earth and evolu-
tion of the universe. He is deeply committed to
opening the human community to our role as
participants in the larger earth community.?

A central aspect of Berry’s project is evoking
the numinous dimensions of the natural world.
In doing this he calls humans to awaken to the
unnumbered species with whom we share this
planet. The multiple intelligences and rich emo-
tional life of each species contributes to the
larger whole and creates the grounds for com-
munion, resonance, and relationship. Thus
clearly for Berry, the more-than-human world
is not simply an inert, dead world of objects to
be exploited by humans, but is a vital, alive, nu-
minous communion of subjects with which we
co-inhabit the earth.

Berry’s lifelong study of the world’s history
and religions and his particular attention to
Asian cultures and indigenous traditions have
given him a unique perspective from which to
critique our current situation. He is particularly
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eager for humans to resituate themselves in
communion with other species, no longer as de-
spoilers, dominators, or manipulators. The ob-
jectification of the natural world and its many
life forms has allowed for untold degradation of
ecosystems and the destruction of species and
their habitats. Berry is proposing a new story
of the unfolding display of the evolution of the
universe that awakens an understanding of our
profound connection to every life form. He sug-
gests that this comprehensive story of evolution
will provide the context for healing our alien-
ation from the natural world, from other species
and from one another. 4

As we recover again and discover anew our
kinship with life, from atoms to galaxies, there
will blossom forth a reinvigorated reverence for
life. It is this deep feeling for life that lies at
the heart of Berry’s phrase, “a communion of
subjects.” It is this affective, feeling dimension
that will help to carry us through our most dif-
ficult challenges ahead. As Berry notes, we can

place our confidence in the powers that have
shaped the universe through its 14 billion-year
journey to sustain the human in this transfor-
mative moment:

If the dynamics of the universe from the begin-
ning shaped the course of the heavens, lighted
the sun, and formed the earth, if this same dyna-
mism brought forth the continents and seas and
atmosphere, if it awakened life in the primor-
dial cell and then brought into being the un-
numbered variety of living beings, and finally
brought us into being and guided us safely
through the turbulent centuries, there is reason
to believe that this same guiding process is pre-
cisely what has awakened in us our present un-
derstanding of ourselves and our relation to this
stupendous process. Sensitized to such guidance
from the very structure and functioning of the
universe, we can have confidence in the future

that awaits the human venture.>

NOTES

1. A major result of these conferences was the
establishment of an ongoing Forum on Religion and
Ecology that was announced at the United Nations
press conference to continue the research, educa-
tion, and outreach begun at the earlier conferences.
A primary goal of the Forum is to develop a field
of study in religion and ecology that has implica-
tions for public policy. Toward this end the Forum
has continued to sponsor various conferences at
Harvard and on the West Coast as well as work-
shops for high school teachers. www.environment
.harvard.edu/religion

2. This term is used by David Abram in his book

The Spell of the Sensuous: Perception and Language
in a More-Than-Human World (New York: Vintage
Books, 1997).

3. Berry develops these ideas further in his latest
book, Evening Thoughts: Reflecting on the Earth as
Sacred Community (Berkeley: Sierra Club Books
and University of California Press, 2006).

4. He develops this perspective most fully in his
book with Brian Swimme, The Universe Story (San
Francisco: Harper San Francisco, 1992).

5. Thomas Berry, The Dream of the Earth (San
Francisco: Sierra Club Books, 1988), p. 137.






Prologue

Loneliness and Presence

THOMAS BERRY

At the time of his treaty with the European
settlers in 1854, Chief Seattle of the Suquam-
ish tribe along the North Pacific coast is re-
ported to have said that when the last animals
will have perished “humans would die of loneli-
ness.”! This was an insight that might never have
occurred to a European settler. Yet this need for
more-than-human companionship has a signifi-
cance and an urgency that we begin to appreci-
ate in more recent times. To understand this pri-
mordial need that humans have for the natural
world and its animal inhabitants we need only
reflect on the needs of our children, the two-,
three-, and four-year-olds especially. We can
hardly communicate with them in any mean-
ingful way except through pictures and stories
of humans and animals and fields and trees, of
flowers, birds and butterflies, of sea and sky.
These present to the child a world of wonderand
beauty and intimacy, a world sufficiently entic-
ing to enable the child to overcome the sorrows
that they necessarily experience from their earli-
est years. This is the world in which we all grow

up, in, to some extent in reality, to some extent
through pictures and stories.

The child experiences the “friendship rela-
tion” that exists among all things throughout
the universe, the universe spoken of by Thomas
Aquinas in his commentary on the writings of
Pseudo-Dionysius the Areopagite, the mystical
Christian neoplatonist of the fifth or sixth cen-
tury. Indeed we cannot be truly ourselves in any
adequate manner withoutall our companion be-
ings throughout the earth. This larger commu-
nity constitutes our greater self. Even beyond
the earth we have an intimate presence to the
universe in its comprehensive reality. The scien-
tists’ quest for their greater selves is what evokes
their relentless drive toward an ever greater un-
derstanding of the world around them.

Our intimacy with the universe demands an
intimate presence to the smallest particles as
well as to the vast range of the stars splashed
across the skies in every direction. More im-
mediately present to our consciousness here on
Earth are the landscapes; the sky above, the
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earth below; the grasses, the flowers, the forests
and fauna that present themselves to our open-
ing senses. Each in its own distinctive perfection
fills our mind, our imagination, our emotional
attraction.

Of these diverse modes of being, the animals
in the full range of their diversity belong within
our conscious human world in a special man-
ner. A few years ago Joanne Lausch wrote a book
concerned with the smaller animals, the insects.
The title, The Voice of the Infinite in the Small,
indicates that even those living forms to which
we are least attracted still have their own special
role in the grand design of the universe. They
speak to us and must not be slighted or treated
with contempt. If we assault them with chemi-
cal sprays they will mutate and defeat us time
after time.

As humans we come into being as an integral
part of this million-fold diversity of life expres-
sion. Earlier peoples celebrated the whole of the
universe in its integrity and in its every mode
of expression. From the moment of awaken-
ing consciousness, the universe strikes wonder
and fulfillment throughout our human mode of
being. Humans and the universe were made for
each other. Our experience of the universe finds
festive expression in the great moments of sea-
sonal transformation such as the dark of win-
ter, the exuberance of springtime, the warmth
and brightness of summer, the lush abundance
of autumn. These are the ever-renewing mo-
ments of celebration of the universe, moments
when the universe is in some depth of com-
munion with itself in the intimacy of all its
components.

Even with this comprehensive presence of
the universe to itself and to its varied compo-
nents, there is a challenging, even a threatening
aspect experienced in every component. Each
individual life form has its own historical ap-
pearance, a moment when it mustassert its iden-
tity, fulfill its role, and then give way to other
individuals in the processes of the phenomenal
world. In our Western tradition, this passing of
our own being is experienced as something to be

avoided absolutely. Because we are so sensitive
to any personal affliction, because we avoid any
threats to our personal existence, we dedicate
ourselves to individual survival above all else. In
the process of extending the limits of our own
lives, we imperil the entire community of life
systems on the planet. This leads eventually to
failure in fulfilling our own proper role within
the larger purposes of the universe.

Rather than become integral with this larger
celebration-sacrificial aspect of the universe, we
have elected to assert our human well-being and
survival as the supreme values. For us, here in the
Western world, the human becomes the basic
norm of reference for good and evil in the uni-
verse. All other modes of being become trivial
in comparison. Their reality and their value are
found in their use relationship to our own well-
being. In this context we lose the intimacy that
originally we had with the larger community of
life. We are ourselves only to the extent of our
unity with the universe to which we belong and
in which alone we discover our fulfillment. Inti-
macy exists only in terms of wonder, admira-
tion, and emotional sympathy when beings give
themselves to each other in a single psychic em-
brace, an embrace in which each mode of being
experiences its fulfillment.

Such observations as these are needed be-
cause our reduction of the entire universe to
subservience to the human hasled to our present
situation. As Norman Myers observes, in terms
of species extinction we are in the process of cre-
ating the greatest impasse to the development of
life on earth since the beginning of life almost
four billion years ago.? Niles Eldredge suggests
we are in the midst of the sixth great extinction
period due to loss of species.?

Here we might observe an awakening to our
present situation and the structuring of a new
guiding vision for our Western civilization
through an event that occurred in the early de-
cades of this century. While hunting in Arizona,
the forester Aldo Leopold shot a female wolf
with a pup. He tells us that he reached the wolf

in time to watch “a fierce green fire dying in



7

PROLOGUE

her eyes.” “I realized then, and have known ever
since that there was something new to me in
those eyes—something known only to her and
to the mountain.”4 From then on his perspec-
tive on human relations with the natural world
was utterly changed.

Our own lives too were changed, for that
event and the reflections born of it have pro-
vided a new ethic—one never known previously
in any formal way to the European-American
people, an ethic that Aldo Leopold designated
as “aland ethic.”” His basic statement is simply
that “A land ethic changes the role of Homo sapi-
ens from conqueror of the land-community to
plain member and citizen of it. It implies re-
spect for his fellow-members, and also respect
for the community as such.”¢ This simple pro-
saic statement carries implications that chal-
lenge the entire range of Western civilization.
It challenges all the governmental, educational,
economic and religious institutions of our so-
ciety as regards the ethical basis of what they are
doing.

Another fascinating moment in human-
animal intimacy is when, after a night’s sleep on
abeach, Loren Eiseley awakened in the presence
of a young fox who had wandered from its den.
He tells us: Here was “a wide-eyed innocent fox
inviting me to play, with the innate courtesy
of its two forepaws placed appealingly together,
along with a mock shake of the head. Gravely I
arranged my forepaws while the puppy whim-
pered with ill-concealed excitement. I drew the
breath of the fox’s den into my nostrils. ...
Round and round we tumbled for one ecstatic
moment.””

This sense of intimacy with the land has
found comprehensive expression in the life of
Henry David Thoreau when he became at-
tracted to a field of special beauty in the region
where he often walked. He even put down a de-
posit in anticipation of buying the field. Later
Thoreau decided not to buy the land, realizing
that he already possessed the region in its beauty
and its spiritual integrity and did not really need
to gain physical possession. Whoever owned it

physically could not keep him from intimacy
with this region in its wonder and its beauty.

In such discussion as this we might go to
the world of literature, where the deeper inter-
pretation of our human experiences is generally
found. In the Rime of the Ancient Mariner by
Samuel Taylor Coleridge we read of the mariner
who got himself, the ship, and the entire crew
into an agonizing experience by his revulsion at
the sight of the slimy creatures of the sea. He
received a healing from his deep sorrow of soul
only when he learned to bless the sea-serpents
and all living beings: “A spring of love gushed
from my heart, / And I blessed them unaware.”
The curse of the doldrums of the sea was lifted,
the wind arose, the sailors came back to life: joy
was theirs once again.

There are also the numerous passages in
Fyodor Dostoevsky’s The Brothers Karamazov.
“Love the animals. God has given them the rudi-
ments of thought and joy untroubled. Do not
trouble them. Do not harm them, don’t deprive
them of their happiness, don’t work against
God’s intent.” Often Dostoevsky speaks of the
innocence of the animals in contrast to the loss
of innocence in humans. We need to be inspired
by the birds especially: “My brother asked the
birds to forgive him; that sounds senseless but it
is right; for all is like an ocean, all is flowing and
blending, touch in one place sets up movement
at the other end of the earth. It may be senseless
to beg forgiveness of the birds, but birds would
be happier at your side—a little happier anyway
—and children and all animals, if you yourself
were nobler than you are now.”

Even with all our technological accomplish-
ments and urban sophistication we consider
ourselves blessed, healed in some manner, for-
given and for a moment transported into some
other world, when we catch a passing glimpse
of an animal in the wild: a deer in some wood-
land, a fox crossing a field, a butterfly in its danc-
ing flight southward to its wintering region, a
hawk soaring in the distant sky, a humming-
bird come into our garden, fireflies signaling to
each other in the evening. So we might describe
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the thousand-fold moments when we experi-
ence our meetings with the animals in their un-
restrained and undomesticated status.

Such incidents as these remind us that “The
universe is composed of subjects to be com-
muned with, not of objects to be exploited.”®
For with all the other benefits that we receive
from the world about us, none can replace these
deeper moments that we experience somewhere
within the depths of our being. These are the
moments when we are truly ourselves, when we
attain a rare self-realization in the truly human
mode of our being.

To me it seems that the universe as a whole
and in each of its individual components has an
intangible inner form as well as a tangible physi-
cal structure. It is this deep form expressed in
its physical manifestation that so entrances us
in these moments. When Aldo Leopold looked
into those “fierce green eyes” of the dying wolf,
he saw something more than the physical light
reflected there. The wolf and the human came
to an intimacy with each other beyond descrip-
tion. That is the fascination, the mystery, the im-
measurable depths of the universe into which we
are plunged with each of our experiences of the
world about us. Such are the experiences spo-
ken of by Aldo Leopold, Loren Eiseley, Henry
David Thoreau, Samuel Taylor Coleridge, Fyo-
dor Dostoevsky and more recently by Rachel
Carson, Annie Dillard, and Terry Tempest Wil-
liams. What they experienced was something so
significant in the course of human life that it
would be difficult to imagine that human life
would be truly satisfying in any other context.

Although this intimacy exists with the stars
in the heavens and with the flowering forms of
earth, this presence of humans with the other
members of the animal world has a mutual re-
sponsiveness unknown to these other modes of
being throughout the universe. Our relation
with the animals finds its expression especially
in the amazing variety of benefits they provide
for us in their guidance, protection, and com-
panionship. Beyond these modes of assistance,
they provide a world of wonder and meaning

for the mind —beauty for the imagination. Even
beyond all these they provide an emotional inti-
macy so unique that it can come to us from no
other source. The animals can do for us, in both
the physical and the spiritual orders, what we
cannot do for ourselves or for each other. These
more precious gifts they provide through their
presence and their responsiveness to our inner
needs.

The difficulty in our relation with the ani-
mals comes from the sense of use as our primary
relationship with the world about us. Hardly any
other attitude so betrays ourselves and the en-
tire universe in which we live. Every being exists
in intimate relation with other beings and in
a constant exchange of gifts to each other. But
this relationship is something beyond pragmatic
use. It is rather a mutual sharing of existence in
the grand venture of the universe itself. By in-
digenous peoples, the universe is perceived as
a single gorgeous celebration, a cosmic liturgy
that humans enter through their ritual dances
at those moments of daily and seasonal change,
at dawn and sunset, at the equinox and solstice
moments.
the

achieves its validation in the universe and the

At such moments human venture
universe receives its validation in the human.
The grand expression of wonder, beauty, and
intimacy is achieved. As Henri Frankfurt, an
archeologist of the Near East observed, the vari-
ous modes of being of the universe were ad-
dressed as “thou” rather than “it.

» <«

Natural phe-
nomena were regularly conceived in terms of
human experience and human experience was
conceived in terms of cosmic events.”® As hu-
mans we awaken to this wonder that stands
there before us. We must discover our role in this
grand spectacle.

Recovery of Western civilization from its
present addiction to use, as our primary relation
to each other and to the world about us, must
begin with the discovery of the world within, the
world of the psyche as designated by the Greeks,
aword translated by the term anima in the Latin
world, or by the term sox/ in the English world.
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The term anima is the word used to identify a
living or animated or ensouled being from the
carliest period in European thought. While the
word soulhas been abandoned by scientists lest it
compromise the empirical foundations of their
study, the reality of the thought expressed re-
mains forever embedded in the very language
that we use. The term animal will forever in-
dicate an ensouled being. This interior world
of the psyche, the anima, the soul, the spiri,
or the mind provides the basis for that interior
presence that we experience with each other
throughout the world of the living. Simply in
their physical dimensions things cannot occupy
the same space while remaining their individual
selves. This mutual indwelling in the same psy-
chic space is a distinctive capacity of the trans-
material dimension of any living being. Not
only can two psychic forms be present to each
other in the same psychic space, but an un-
limited number of forms can be present. Indeed
the entire universe can be present, for as Thomas
Aquinas tells us: “The mind in a certain manner
is all things.” Even so, this inner presence, while
distinct from, is not separate from the outer
experience. This capacity for indwelling each
other, while remaining distinct from each other,
is a capacity of soul or mind or the realm of the
psyche. In this integration of both the inner and
outer realms we discover our fulfillment.

To reduce any mode of being simply to that
of a commodity as its primary status or rela-
tion within the community of existence is a be-
trayal. While the nonliving world does not have
a living soul as a principle of life, each member
of the nonliving world does have the equivalent
as its inner principle of its being. This is an 7nner
form that communicates a power, an enduring

quality, and a majesty that even the living world
cannot convey. In a more intimate way, the non-
living world provides the mysterious substance
that transforms into life. Throughout this en-
tire process a communion takes place that be-
longs to the realm of spirit. There is a spirit of
the mountain, a spirit surely of the rivers and
of the great blue sea. This spirit mode has been
recognized by indigenous peoples everywhere,
also in the classical civilizations of the past where
such spirits were recognized as modes of per-
sonal presence.

Both to know and to be known are activities
of the inner form, not of the outer structure of
things. This inner form is a distinct dimension
of; not a separate reality from, the visible world
about us. To trivialize this inner form, to reduce
it to a dualism, or to consider it a crude form of
animism is as unacceptable as it would be to at-
tribute the experience of sight to a refinement of
the physical impression carried by the light that
strikes the eye, or to reduce the communication
made by a Mozart symphony to vibrations of the
instruments on which it is played.

One of the most regrettable aspects of West-
ern civilization is the manner in which this ca-
pacity for inner presence to other modes of be-
ing has diminished in these past few centuries. It
would seem that the capacity for interior com-
munion with the other-than-human modes of
being has severely diminished in Western civili-
zation. While the full expression of this dimin-
ished capacity has come in recent centuries, it
is grounded in the deeper tendencies in our cul-
tural traditions to emphasize the spiritual aspect
of the human over against the so-called non-
spiritual aspect of the other modes of being.

NOTES

1. [Editors” note: This story is likely apocry-
phal. Regarding the fact that the standard quote
by “Chief Seattle” is not composed of the actual
words of the historical individual Seeathl (1786-

1866), a chief of the Squamish and Duwamish
tribes of the northwest United States, see the ex-
planation advanced first by Rudolph Kaiser in 1984,
which is published in his essay, “Chief Seattle’s
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Speech(es): American Origin and European Recep-
tion,” in Brian Swann and Arnold Krupat, eds., Re-
covering the Word: Essays in Native American Lit-
erature (Berkeley: University of California Press,
1987). The issue is also explained in David Suzuki
and Peter Knudtson, Wisdom of the Elders: Honor-
ing Sacred Native Visions of Nature, New York: Ban-
tam, 1992, pp. xx-xxiii. Nevertheless the sentiment
is surely emblematic of the Native American view
—and hence of Thomas Berry’s view—of an in-
tensive web of relationship between human be-
ings and animals, whose rupture would be fatal to
both.]

2. Norman Myers, cited in E. O. Wilson, Biodi-
versity (Cambridge: Science Center, Harvard Uni-
versity, 1989), p. 34.

3. Niles Eldredge, Life in the Balance: Humanity

and the Biodiversity Crisis (Princeton: Princeton
University Press, 1998), p. X.

4. Aldo Leopold, A Sand County Almanac: And
Sketches Here and There (New York: Oxford Univer-
sity Press, 1949, 1968), p. 138.

5. Leopold, Almanac, pp. 237-264.

6. Ibid, p. 240.

7. Loren Eisley, The Unexpected Universe (New
York: Harcourt Brace Jovanovich, 1969), p. 210.

8. [Editors’ note: Berry has expressed this theme
in various ways. See, for example, the epigraph that
prefaces this book.]

9. Henri Frankfurt, et. al, Before Philosophy: The
Intellectual Adventure of Ancient Man: An Essay on
Speculative Thought in the Ancient Near East (Chi-
cago: University of Chicago Press, 1946; Baltimore:
Penguin Books, 1974).



Introduction

PAUL WALDAU AND KIMBERLEY PATTON

Who are the animals and what do they mean to
us? The radical intimacy between human beings
and the multiple animal worlds that surround
and penetrate our own, an intimacy suggested
by Thomas Berry, is both catalyst and center of
meaning for this wide-ranging volume. Berry’s
challenge to see the world as a “communion of
subjects” rather than as a “collection of objects”
moves the ground for our relationship to ani-
mals away from use, away from commodifica-
tion, and even away from sentimentality. If ani-
mals are, in their own right, the subjects of ex-
perience, beings with consciousness, emotional
and moral range, ontological status, theological
value, or pain comparable to our own, rather
than the objecss of human perception or usage,
then we must approach the topic of animals with
new lenses and new questions.

Thomas Berry is a cultural historian, or, as
he is sometimes called, a “geologian”—a theo-
logian of the earth. In our “Enlightenment-
vectored” Western intellectual world, as Huston

Smith has called it, the religious dimensions of
any question are often treated at best as a color-
ful sidebar, and at worst as features that are
distorted, oppressive, polemical, romantic, or
anti-rational, whose effect is to undermine the
progressive evaluation of the fruits of scientific
and sociological research. Rather than seeing
religion as a problematic addendum to public
thought about the status of animals, however,
this volume uniquely takes the study of “Reli-
gion and Animals” as its principal focus. It then
invites additional reflection upon its central
themes from scientists, ethicists, and thinkers
from related fields such as law and philosophy.
The volume’s conceptual center in the theme
of animals in religion is due in part to its heritage
as part of the series of conferences sponsored by
the Forum on Religion and Ecology, which has
resulted in an important series of publications,
Religions of the World and Ecology! The confer-
ence held at Harvard University in May 1999
(described by Mary Evelyn Tucker in her essay,
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“Heritage of the Volume”) was the initial stage
foran inspiring although sometimes strenuously
difficult interchange between religionists, ethi-
cists, and scientists around the topic of religion
and animals. Our intellectual commitments are
complex. This is nota book about animal rights.
Nor is it a book about environmentalism. It is
not a book about ritual, or about Darwinian
controversies. All of these topics emerge, but
they are part of a scope of enquiry ranging from
the role of the horse in ancient Indian religious
imagination to the social construction in science
of the laboratory rat. This is a book abouts the
religious implications of animal subjectivities. We
use the plural form because of the diversity with
which subjectivity exists in the animal realms,
and the ways in which the subjectivity of each
species and each individual within that species
differs from that of others, and from that of hu-
man beings. What if the world is indeed “a com-
munion of subjects” What would that mean,
and what would it require of us?

Religious traditions have, in fact, had impact
in countless ways on how ezch human being now
engages the worlds about us and amidst which
we live. And animals, both human and non-
human, are rich worlds unto themselves. The
realm of “Religion and Animals,” whether as a
personal inquiry or as an academic field, seeks
the intersection of these worlds. Such attempts
to engage the surrounding world are both an-
cient and new, reflecting humans’ constant urge
to situate ourselves, our families, and our hu-
man, animal, and ecological communities. “Re-
ligion and Animals,” then, arises directly from
deep, daily concerns about who we are, who our
companions are, the places in which we live, and
the choices we make about the “others,” human
and nonhuman, in our lives.

This volume collects multiple voices speak-
ing about this extraordinary intersection. Our
authors express their concerns in many lan-
guages, various traditions of description, and vo-
cabularies unfamiliar to many in their respec-
tive attempts to describe one facet or another of
this complex tale. To some, the multiplicity will

seem Babel-like, because the authors in this col-
lection speak in so many different ways about
our relationship with the rest of the world’s liv-
ing beings. The sheer variety, at times dissonant
and at other times contrapuntal, makes obvi-
ous the essential point that this story, when well
told, is the richest of songs. It is, at once, awe-
inspiring, awful, astonishing, sad, elevating, and
humbling. In the music is the heroic and de-
monic, the ethical and arrogant. Whether one
hears chorus or cacophony, it will be clear to all
that much still needs to be said about this ex-
traordinary intersection of worlds. In the spirit
of the Zen Buddhist counsel that the traveler
who has one hundred miles to travel would do
well to count ninety miles as the halfway point,
we should speak humbly about the many steps
we have yet to take in our attempt to describe
either the ordinary or the fabulous in the matter
before us.

As a collective whole our human commu-
nities, and in particular those subcommunities
concerned with education and morality, are only
now beginning to reveal and to consciously at-
tend to the intersection of religion and animals.
The human side of the song is often very famil-
iar, the nonhuman side too often unfamiliar.
That we have tried for so long to express this re-
lationship bespeaks its fundamental relevance to
us. That we remain at a rudimentary stage of the
process, most particularly in our contemporary
academic and political worlds, says much about
the need for humility as we give voice to the ways
in which the vast universe of religion and the
equally vast world of nonhuman animals play
into, and with, one another. The history of “Re-
ligion and Animals” is an engaging one. It will,
no doubt, be told again and again, and this de-
spite millennia of efforts to narrate and analyze
the obvious concerns that religions have regard-
ing views about and actions toward other living
beings.

Despite the radical commitment of A Com-
munion of Subjects to a multidisciplinary range
of offerings, all of our authors respond to the

challenge raised by Thomas Berry in his open-
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ing address to our conference: “The world is a
communion of subjects, not a collection of ob-
jects.” Berry’s words unexpectedly electrified his
scholarly audience, already alive with the ten-
sion of coming together as historians of reli-
gion, theologians, research scientists, veterinari-
ans, ethicists, and social analysts—a very un-
orthodox juxtaposition in the academy. Even
though they were hearing his words for the first
time, speakers continued to return to “a com-
munion of subjects” in their talks during the
days that followed —in meditation, inspiration,
or counter-challenge.

In revising these essays our authors were
asked to reflect in a more formal and system-
atic way the power of Berry’s naturally organiz-
ing idea. Throughout the book, we see how as
living beings, animals have often been “objecti-
fied” in some forms of religion, science, ethics
—how they have been construed as things of
aesthetic “value” or, conversely, expendable and
abusable. We also see how in realms as diverse as
mythology, the legal sphere, and cogpnitive zool-
ogy, animals emerge not as passive objects but
as actors or “subjects” in their own right— that
is, as autonomous entities with consciousness,
agency, or rights, as well as moral, emotional, or
even devotional capabilities. We asked the au-
thors to reflect upon the word “communion,”
with its overtones of profound interrelationship
and participation between animals, between hu-
man beings, and between these multiple worlds.
We asked them all to reflect from the standpoint
of their separate disciplines on the issue of the
“constructed” (or “projected”) nature of animals
versus their lived and living realities. Finally, we
asked them to bear in mind the multiplicity of
views of animals within particular religious tra-
ditions, ethical trajectories, social histories, or
research methods. In other words, our authors
confront the fact that variability in ideas about
animals comes not just from different lenses, in
that those lenses are not homogeneous, that is,
“of a piece.”

Complexities, Tensions, and

Perspectival Challenges

Any account of religious traditions’ engagement
with other animals will swell into a multitude of
complex issues. Some of the complexities stem
from the well-known fact that over the millen-
nia of their existence, religious traditions have
provided an array of views and materials on vir-
tually any general subject that believers, scholars
and other interested parties might explore. This
variety is made all the more challenging because
even within any one religious tradition, such
views and materials can be in significant tension.

A very different set of complexities arises
from the fact that the living beings outside our
own species can be startlingly different from one
another. Many are mentally, socially, and indi-
vidually very simple, but others are so mentally
and socially enigmatic that we may not have
the ability to understand their lived experience
well, if at all. Ignorance of these differences has
often led, both within and without religion, to
crass oversimplifications. Indeed, many of our
most familiar ways of talking about the non-
human living beings upon the earth turn out
to be, upon careful examination, coarse cari-
catures and profoundly inaccurate descriptions:
“projections” that may go well beyond anthro-
pomorphizing. Indeed, a number of our scien-
tific authors demonstrate that the resistance of
research methodologies to so-called “anthropo-
morphizing” really has at its heart a passionate
ideological commitment to the difference be-
tween species, between humans and other kinds
of animals. Once that blinding commitment is
laid aside, as animal researchers like Jane Good-
all and Donald Griffin have done in their de-
cades of work with chimpanzees, bats, and other
animals, deep affinities as well as important dif-
ferences between human beings and animals
emerge. As the relatively recent field of ani-
mal personality research reveals, not only crea-
tures “higher” on the evolutionary scale but also
those “lower” (e.g., invertebrates such as octopi,

stickleback fish, or drosophilia [fruit flies]) mani-
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fest ranges of temperament. These various per-
sonalities can not only be individually differenti-
ated within a given population but also, mirror-
ing human types, tend to remain consistent in
each individual’s characteristic response to vari-
ous types of stimuli. The picture is then far more
nuanced. The animals, our nonhuman compan-
ions on the earth, challenge us to try to imagine
their world, and to see how we have affected it,
even as they continue to affect us so profoundly.

Whatever else may be said of religions in
the matter of nonhuman animals, these ancient
and enduring cultural, social, and transcenden-
tal systems have unquestionably driven count-
less human actions. In fact, religion has often
been the primary source for answers to ques-
tions such as, “Which living beings really should
matter to me and my community?” The answers
to such questions given by, for example, the
early Jains and Buddhists and the early Chris-
tians have had, in their respective milieux and
beyond, great influence on how the living be-
ings outside the human species have been under-
stood and treated.

Symbolic Thought and Inberited Conceptions

Readers of this volume will not have turned
many pages before noticing that some religious
believers’ perspectives on nonhuman animals
have been dominated by something other than
a careful engagement with the animals them-
selves. For example, inherited preconceptions,
which often have taken the form of either ideal-
ized or dismissive generalizations found in docu-
ments held to be revealed, operate in some cases
as definitive assessments of #// nonhuman ani-
mals’ nature, abilities, and moral significance.
Heritages of this kind can present severe prob-
lems for historians, theologians, and believers
who wish to engage readily available, empiri-
cally based evidence that contradicts, in letter or
spirit, inherited views that are inaccurate or in
some other way misleading.

Images of nonhuman living beings, which

abound in religious art, writing, and oral tradi-
tions, have been important in myriad ways for
religious believers. Animals are not marginalia
in the great illuminated manuscripts of religion;
they lurk not only in the woods beyond the fire,
but at its very burning heart as well. As so many
essays in this volume suggest, one cannot ex-
plore religious traditions adequately, nor really
understand them well, without coming to terms
with the diverse roles played out in their ideas
about animals. Yet while some of these ideas are
connected in one way or another to the animals
portrayed, many are only remotely related, if
at all, to the animals pictured, named, or alle-
gorically deployed. Some studies of “Religion
and Animals” are confined solely to the study
of religious images of other animals, in no way
raising the issue of the actual biological beings
themselves. This volume is different, continually
interesting itself in, for example, the relation-
ship between Raven and raven, the mercurial
trickster and the great black, canny predator
who still haunts the trees of the land where his
mythological forms evolved.

Ethics and Institutions: Treatment of
“The Others”

Religious traditions characteristically fore-
ground ethical concerns for “others.” These
others can, of course, include both humans and
nonhumans. Some religious traditions insist that
the universe of morally considerable beings in-
cludes all living beings. Other religious tradi-
tions have had a pronounced human-centered
bias because they assert that only humans truly
matter. Ironically problematizing this assertion,
Paul Shephard entitled his controversial book,
The Others: How Animals Made Us Human?
Note, however, that even if proponents of these
competing claims differ radically as to the extent
to which human caring abilities should reach
outside the human species, they share the con-
viction that humans are characterized by ex-
traordinary ethical abilities to care for “others.”
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A central question in the study of religion and
animals is, “Who are the others?”

Although in many circles there is a tendency
to equate religious views with factual proposi-
tions about the world, most religious traditions
include the insight that actions speak louder
about what one really believes than do spoken or
written words. Accordingly, what religious tra-
ditions truly “think” about other animals is, at
least in part, represented by believers’ treatment
“on the ground,” as it were, of other living be-
ings. A religion that features, say, bull worship
in its temples while in no way addressing the
brutal treatment of cattle in the daily world out-
side the temple, will, quite naturally, seem to
some to have aless positive attitude toward cattle
than does a religion that unequivocally prohibits
harsh treatment or even killing of bulls and cows
even though such animals do not appear in any
places of worship or traditions of iconography.

In the official pronouncements of some or-
ganized religions, themes may be sounded that
are much more one-dimensional than the nu-
anced behavior of believers in their everyday
interactions with nonhuman living beings.
Thus, even if at times anthropocentric biases
dominate a modern religious institution’s dis-
course and conceptual generalities about non-
human animals, the tradition in question may
well honor additional insights regarding which
“others” are appropriate subjects for humans’
considerable ethical abilities. The study of reli-
gion and animals naturally accommodates ana-
lyses of institutional ideologies, but such views
can most clearly be seen enacted in the far vaster
realm of individual believers’ actions and pet-
spectives toward the many lives, the multiple
intelligences and subjectivities, the “parallel na-
tions” that surround them.

It is widely recognized in contemporary so-
cial sciences that oppression of humans and op-
pression of other animals are often linked. The
oppression of one kind of living being seems to
lead to the oppression of other kinds of living
beings. For this reason, the study of religion
and animals can be closely tied to the powerful

concern with social justice found in most (al-
though admittedly not all) religious traditions,
even when those traditions seem to be exclu-
sively human-centered.

As vessels of meaning and educators in mat-
ters cultural, intellectual, ethical, social, and
ecological, religious traditions mediate views of
the world around us across time and place. It is
natural then that, since nonhuman animals are
truly around and with us in our ecological com-
munities, religious traditions have had a major
role in passing along basic ideas about these be-
ings’ place in, or exclusion from, our commu-
nities of concern. Understanding this feature of
religion, particularly as it is a highly contextu-
alized piece in the large puzzle of any religious
tradition, is an essential task in the study of re-
ligion and animals.

The Scope and Content of this Volume

In the essays that follow, the profundity of
Thomas Berry’s notions of “loneliness and pres-
ence” are sounded in extraordinarily diverse
ways regarding our relations to, communities
with, and alienations from the rich menagerie
we commonly call “animals.”

Part I, “Animals in Religion, Science and
Ethics: In and Out of Time,” comprises two
essays by the editors that we hope will offer a
broad overview of what is at stake in our vol-
ume. In “Caught with Ourselves in the Net of
Life and Time,” Kimberley Patton writes on the
mythic, ritual, and epistemological dimensions
of traditional “animal worlds” historically detet-
mined by —and determinative of —lived human
experience. These are the ways in which animals
have added religious depth to human lives, and
have been understood religiously. The animal,
no longer numinous, power—bearing, swarming,
or part of the intimate habitus of the farming or
hunting family, has been assigned to sharply di-
vided categories: beloved family pet, abandoned
victim, zoo exhibit, urban pest, domesticated
food unit, object of the bourgeois hunt, en-
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dangered denizen of a fragile, shrinking wilder-
ness, and so on. Patton argues that the power
of that “charged” relationship remains, despite
its utilitarian suppression or rational sublima-
tion. In a counter-challenge to the positive value
of religious systems vis-a-vis animals, Paul Wal-
dau attempts to survey “the terrain we walk” —
to critically appraise in the twenty-first century
the role of the worlds’ religions in the landscape
of human-animal relations, the ways in which
animals have been treated as “others,” and to
ask what questions can best illumine the ethical
challenges inherent in this history of religions.
Parts II-V offer focused scholarly studies of
animals in many of the great religious tradi-
tions of the world. The place of various crea-
tures in the diverse and influential Abrahamic
traditions, tensions in the ancient and ethically
inclusive South Asian traditions, and aspects of
the complex Chinese traditions are treated. East
then meets West in several broad discussions of
nonhuman animals in various philosophical tra-
ditions and cultural trajectories. The place of
myth in the recurring intersection of religious
belief and our engagement with other animals
is broached, followed by reflections on the place
of the earth’s other living beings in a diverse set
of rituals, social thought, and arts traditions.
“Animals in Abrahamic Traditions” begins
with Judaism and its ancient tradition of the
ritualized slaughter of animals, traced from the
Genesis account of the Lord’s preference for
Abel’s animal offering to Cain’s first fruits, up
through the elaborate sacrificial cultus of the
Jerusalem Temple. Jonathan Klawans considers
the unexpectedly intimate, theologically allego-
rized relationship between the pastoralist an-
cient Israelites and the animals they offered for
sacrifice: “By lording over their herds and flocks
—and by selecting which animals will be given
to the altar—ancient Israclites were reflecting
on their own relationship to their God, whom
they imagined as their shepherd.” Rabbi Dan
Cohn-Sherbok offers a different but comple-
mentary perspective in his panoramic view of
Biblical and Rabbinic sources on the treatment

of animals, as well as later medieval philosophi-
cal, mystical, and commentarial traditions, all
of which he argues promote compassion for
animals as expressed in the ancient principle
of tsa'ar balei chayim (forbearance of harm to
living things, “kindness to animals”). Roberta
Kalechofsky elaborates on the themes developed
by Cohn-Sherbok by examining the principles
behind Jewish legal norms up to the present,
including the demythologization of animals in
Israel and the age-old strand of human protec-
tive responsibility for animals as developed in
halachah; her essay takes the reader up to the
teachings of Rav Kuk and the modern Jewish
vegetarian movement.

Christian attitudes to animals are thoroughly
treated in the next section as Beverly Kienzle’s
essay, “The Bestiary of Heretics,” lays out the
symbolization of particular animals (moth, wolf,
and cat, among others) as representations of
witchcraft and heretical movements in medi-
eval Christian Europe, as well as the dire con-
sequences of such thought for the treatment of
the actual animals whose lore was thus moral-
ized. Gary Steiner demonstrates the Aristotelian
and Christian intellectual heritage of Descartes’
famous view of animals as organic machines.
By way of constructive theology, Jay McDaniel
draws from the history of monastic contempla-
tive thought to offer resources within main-
stream Christianity for a “Franciscan” alterna-
tive to the “instrumentalist” attitude to animals
he sees as prevalent in the contemporary tradi-
tion, drawing heavily from the views of Aquinas
and Descartes manifest in the previous article.

Richard Foltz opens the section on Islam
with a comprehensive survey of a wide range—
Qur’anic, hadithic, and mystical teachings on
animals, as well as the contemporary tensions
involved with the expression of such teachings
in Muslim culture. God’s providence for all liv-
ing things and its corollary of human steward-
ship, based on the Qur’an, echoes Jewish themes
explored in Part I: “Everything in Creation is a
miraculous sign (#ya), inviting Muslims to con-

.. ‘This she-camel of

template their Creator .



17

INTRODUCTION

God is a sign of God to you; so leave her to graze
in God’s earth, and let her come to no harm,
or you shall be seized with a grievous punish-

3%

ment.”” (§ 7:73). The provocative tenth-century
The Case of the Animals versus Man, written by a
group known as the Jkhwain al-Safi’ (“the Breth-
ren of Purity”), shows the animals complaining
to the King of the Jinn about their enslavement
and maltreatment by human beings; this fasci-
nating text is exegeted by Zayn Kassam in light
of Berry’s notion of the communion of subjects.
Isma’ili scholar Ali Asani concludes this section
with an essay on the breathtakingly beautiful
use of birds as metaphors for the soul and for
spiritual aspiration that pervades Sufi poetry in
every language from Arabic to Swahili: “Oh that
I could be a bird and fly, I would rush to the
Beloved.”

Judaism, Christianity, and Islam all insist on
the ontological and moral gulf between hu-
mans and the rest of earth’s living beings. This
is why some animal rights activists and scholars
often dismiss these traditions as “bad for ani-
mals,” and why, conversely, animal rights rhe-
toric often does not reach or affect traditional
monotheistic religious agendas, standing as it
does, as David Carlin points out, in the “long
tradition of trying to narrow the gap between
humans and lower animals.” Carlin attributes
the motive behind this move to “a strong ani-
mosity toward the view of human nature taken
both by biblical religions and by the great classi-
cal schools of philosophy. ... To reduce human
nature to nothing more than its biological status
is to attack this ancient and exalted conception
of human nature.”3 A Communion of Subjects re-
veals the problems with Carlin’s critique: major
sources in the biblical and classical western tra-
ditions, like many animal protectionists, often
condemned human arrogance, and for their part
many animal protectionists find it abhorrent to
“reduce human nature to nothing more than its
biological status.” But there can be no question
that, for better or for worse, classical monotheis-
tic theologies grow out of hierarchical valuation:
in keeping with the Genesis account of creation

of human beings in the zselem of God (the divine
image), these theologies say that we human be-
ings are infinitely more valuable than animals—
just as is true in the Buddhist or Jain systems of
thought, although there, driven by the metem-
psychotic principle, for highly different reasons.

Pace both sides of the debate, often both en-
trenched as well as unfairly parodied by each
other, we try to show in the essays we present
here that dwelling on the primacy of humanity
in Judaism, Christianity, and Islam is not heu-
ristically useful in comprehending the theologi-
cal status and religious significance of animals.
Nor, for that matter, is such a principle any
more helpful in exegeting the same issue in the
Eastern traditions. The Abrahamic traditions are
not classically “anthropocentric” in the sense
by which they are so often indicted. Instead,
there is a way in which the Abrahamic tradi-
tions rather might be understood as theocentric,
that is, they place God, not man—the God of
Abraham and Sarah and Hagar, the God who
created the Earth, who gave the Law, and who
then spoke in history through His prophets,
the final and greatest one of whom according
to Islam was Muhammad; God, the uncreated
light, the source of all being—at the center of
their cosmological construction. All other forms
of meaning thus derive from this source, despite
the deep tensions that arise as a result.

In their various recombinations of the doc-
trine of samsdra, religious traditions which have
their origins in South Asia add a special dimen-
sion to the framing of the universal moral order
as a divine-human-animal hierarchy: through
karmic dictate, the human being can face an ani-
mal rebirth; indeed, as the Jatakamadlas narrate,
even the Buddha himself experienced countless
prior animal lives.* Part III, “Animals in In-
dian Traditions,” includes essays on Hinduism,
Buddhism, and Jainism. In a provocative essay,
Lance Nelson invites the reader to reflect upon
the frequent gulf in Hindu India between, on
the one hand, religious or mythological ideals
concerning animals, and on the other, lived
practice, which frequently appears to under-



18

WALDAU AND PATTON

mine those ideals. Continuing the theme of
internal tensions, Edwin Bryant in an impor-
tant and original study traces the history of the
emergence of a vegetarian ethic in Hindu San-
skrit textual sources, showing the development
of attitudes toward the consumption of meat,
starting with the early Vedic sacrificial culture
up to the later affirmation of the liberation-
centered post-Vedic ethic of ahimsa, “nonvio-
lence,” with particular attention to caste-based
dietary expectations.

Animal, human, divine, and demonic beings
oscillate between bodies in the Buddhist cos-
mos, “a vast unsupervised recycling plant in
which unstable but sentient entities circulate
from one form of existence to the next,” as de-
scribed by Buddhologist Ian Harris, and by stan-
dard Mahayana teaching: “All beings through-
out the six realms can be considered as our father
and mother.” The implications of this for Bud-
dhist ethics, in particular for the practice of
mend (“loving-kindness”), are drawn out and
brought into a discussion of contemporary
issues of Buddhist values vis-a-vis animal and
environmental protection in Asia; perhaps not
surprisingly, the tensions between ideal and
praxis are similar to those described by Lance
Nelson in Hinduism. Picking up on the “stigma
of animal rebirth” ingrained in the Buddhist
wheel of karma and samsara, Tibetan studies
scholar Ivette Vargas eloquently shows how ani-
mals nevertheless served as “vehicles” for the
transmission of doctrine in Indian and Tibetan
narratives and in Buddhist iconography from
the earliest stages of the tradition: the lion who
represents the Buddha himself, the deer who
flank the wheel of Dharma, the Nagas (great ser-
pents) to whom the Buddha entrusts the guar-
dianship of the Prajaparamiti (“Perfection of
Wisdom”) texts until they are recovered by the
missionary scholar Nagarjuna in the first cen-
tury, among many others.

The implications of a radically applied doc-
trine of @himsa are perhaps nowhere so startling
as in Jainism, as Christopher Chapple shows in
his essay, “Inherent Value Without Nostalgia:

Animals and the Jaina Tradition.” The Jain af-
firmation of the purificatory process of karma,
and the Jains’ refusal to interfere with this sacred
mechanism of ultimate salvation, results in such
apparently contradictory directions as the main-
tenance of an extensive network of pinjrapoles,
hospitals for aging or ill animals, throughout
India, and a refusal to engage in “mercy kill-
ing” for suffering animals. Kristi Wiley further
explains how Jain beliefs about “five-sensed ani-
mals” have played out in traditional texts with
respect to moral agency, cruelty, and violence.
Part IV, “Animals in Chinese Traditions,”
turns to the religious traditions of East Asia.
An ancient sacrificial liturgy in China’s oldest
poetry collection, The Book of Odes (Shijing)

reads:

Of a tawny bull we make offering;
It is accepted, it is approved,

Many blessings are sent down.

The role of animals in the religious culture
of early China is the focus of Roel Sterckx’s
study of such phenomena as spirit mediums,
oracles, healing and sacrificial rituals. Address-
ing Daoism in particular, E.N. Anderson and
Lisa Raphals show how thoroughly the an-
cient Chinese knew local fauna and thus ac-
corded other animals “a general sense of re-
spect.” Touching on animals used for work and
food, imaginary animals, and ordinary animals
that “have moral, spiritual, or even shaman-
istic qualities,” Anderson and Raphals suggest
that in the Daoist tradition, “The human and
animal realms are not sharply separated.” In
“Of Animals and Man: The Confucian Per-
spective,” Rodney Taylor reveals how the lens
of the human-animal relationship can offer
perspectives that reveal important—and some-
times forgotten—dimensions of religious tra-
ditions. Treating ancient and modern think-
ers, Taylor challenges “the prevailing tendency
to classify the Confucian ethic as just another
species of humanism.” A close reading of Con-
fucian sources with an eye to the tradition’s con-
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cern for other living beings leads Taylor to con-
clude that “Confucianism does not restrict the
realm of value or the scope of moral relations to
human beings.”

“East Meets West” in Part V as two wide-
ranging analyses look at the large issue of “Ani-
mals in Philosophy and Cultural History.” Not-
ing “the entrenched ambiguity that attends any
attempt to separate out the animal and human
worlds,” Roger Ames ably weaves observations
about classical Western thinking and the mod-
ern animal rights movement in order to “recover
the philosophical assumptions that have influ-
enced the sinitic narrative in locating animals in
a fundamentally different natural cosmology.”
The interdisciplinary and cross-cultural impli-
cations of the intersection of religion and ani-
mals are broad indeed, and Jordan Paper’s “Hu-
mans and Animals: The History from a Religio-
Ecological Perspective” reveals just how vast the
sweep of this field can be. His essay moves from
gathering-hunting cultures to agricultural soci-
eties to modern industrialized societies, from
Mengzi of ancient China and Aristotle to mod-
ern Canadians and the contemporary Makah
people hunting whales on the Pacific Coast of
North America. In this encompassing journey,
Paper asks the reader to consider the significance
of shifts “in the relationship between humans
and animals in different parts of the world from
a communion between related beings to con-
structed notions of the inferiority, subservience,
and/or enemy nature of animals to the projec-
tion of an utterly unreal anthropomorphic per-
sonality onto animals.”

The chronic presence of other animals in our
human mythology is the subject of Part VI,
Animals in Myth. In her “The Mythology of
Horses in India,” Wendy Doniger treats the po-
tent and mutable role of animal images in myth
and religious understanding. Discussing com-
plex shifts in horses as, in turn, a potent symbol
of political power, fertility, and beauty, Doni-
ger observes, “The history of the mythology
of horses in India demonstrates the ways in

which the people of India first identified horses

with the people who invaded them on horse-
back and then identified themselves with the
horses, in effect positioning themselves as their
own exploiters.” The theme of multivalent ani-
mal symbols is also sounded in Kofi Opoku’s
wide-ranging review, “Animals in African My-
thology.” Touching on myths about the origin of
the world, of food and death, and of the socio-
political order of human communities, Opoku
describes the centrality of nonhuman beings in
African worldviews as stemming from “an ab-
sorbing and seemingly inexhaustible fascination
with animals.” Importantly, the appearance of
other living beings in mythologies is far more
than mere imagery, for Opoku returns again and
again to the interrelatedness of, on the one hand,
the roles allocated in various stories to particu-
lar animals, and, on the other hand, the named
animals’ observable characteristics. Opoku con-
cludes, “[Bly observing animals and thinking
about them, humans discovered an abundant
source of wisdom that was already there.” The
theme of animals as both valued “others” and
also symbolic vehicles of cultural tensions (as in
Kienzle’s contribution) pervades Ian Mclntosh’s
essay on aboriginal reconciliation and the Aus-
tralian dingo. Mclntosh addresses the complex
ways in which native Australian mythmakers
used the dingo as a symbol of a-sociality to
account for the dislocation and “intercultural
mayhem” brought on by the arrival of European
peoples.

In Part VII, Animals in Ritual, John Grim
takes on the challenge “to understand from a
Western intellectual perspective ... the mutu-
ality of knowing between humans and animals”
in his “Knowing and Being Known by Animals:
Indigenous Perspectives on Personhood.” Grim
masterfully explores Berry’s “communion of
subjects” notion through a discussion of “per-
sonhood” as a developmental process integrally
related to the human person’s encounter of non-
human living beings. Kimberley Patton raises
fundamental questions in “Sacrifice: Meta-
physics of the Sublimated Victim” about the fa-

cile representation of animal sacrifice as a one-



20

WALDAU AND PATTON

dimensional act that honors only human inter-
ests and thus dismisses animal victims as mere
ritual objects. Patton’s work reflects the impor-
tance of putting ritual acts in context by means
of analysis that pays attention to their multiple
aspects, approaching the ritual, at least initially,
on its own terms before ethical judgments are
made. When this is done in the case of sacri-
fice, the victim usually emerges, at least through
the lens of the sacrificing tradition, as an active
rather than a passive being, metaphysically sig-
nificant—a sublimated agent rather than a de-
graded or exploited player in the ritual drama.
The paper that generated perhaps the most
discussion during the conference was Elizabeth
Lawrence’s “Hunting the Wren: A Sacred Bird
in Ritual.” A respected veterinarian pioneer and
anthropologist who to our sorrow passed away
in the autumn of 2003, before the publication of
this volume, Lawrence works out a riddle: why,
for centuries of English history, was the famil-
iar and beloved wren chased and killed on the
day after Christmas, St. Stephen’s Day, in reli-
giously framed and sanctioned hunts? This piece
reveals the potential of both tradition and meta-
phor for paradox, for this tiny bird attracted at-
tention “not by means of noble or grandiose
qualities, nor by fearsomeness, but rather be-
cause of its striking and idiosyncratic traits and
certain characteristics that seem contradictory
or incongruous.” Baffling marginality and ambi-
guity are also the theme of Chris McDonough’s
scholarly historical jaunt, “Ridiculus Mus: Of
Mice and Men in Roman Thought.” This essay
thoroughly engages the details of a seemingly
bizarre preoccupation in the classical Mediter-
ranean world with creatures that many of us in
modern society might view as vermin, unworthy
of any regard. Butanimal species have often held
divinatory or therapeutic powers we cannot now
comprehend, and exploring these values across
time and place is what currently drives some of
the best work in the field of religion and animals.
The exploration of divinatory ritual con-
tinues in Eric Mortensen’s “Raven Augury from

Tibet to Alaska: Dialects, Divine Agency, and

the Bird’s-Eye View,” which explores the sensi-
tivity of various religious traditions (the Naxi,
Tibetan indigenous peoples, Pacific Native
Americans) to the uncanny intelligence of
ravens (now documented by modern scientific
work). By asking why so many cultures scrupu-
lously watched corvids and accorded them
oracular signiﬁcance, Mortensen grants a pro-
found epistemological respect to the observa-
tions of other peoples. To seriously engage such
accounts of animal powers in traditional reli-
gious systems is to envision better possible an-
swers to questions about who animals are and
what they can mean to us.

Part VIII, Animals in Art, complements
the foregoing sections by turning to influential
iconographic traditions of animals in our cul-
ture. Focusing on the important truth that “the
image is the most natural and foundational
form of the human question for meaning,” in
her “On the Dynamis of Animals, or how Ani-
malium became Anthropos,” Diane Apostolos-
Cappadona describes an important transforma-
tion of animal images in western art history.
Such images shifted gradually from an early
recognition of the power and dignity of ani-
mals in their own right to images of domesti-
cated animals, and then later to animal images
as sympathetic emblems of the human condi-
tion. Apostolos-Cappadona draws the parallel
between these shifts and larger Western culture’s
gradual “loss of awe” and denigration of the
beauty, power, and integrity of nonhuman ani-
mals until they were owned and controlled by
humans.

In Parts IX-XI we turn our gaze to the ethi-
cal implications of nonhuman animals’ undeni-
able existential complexity for scientific tradi-
tions. The implications of these rich topics are
explored by research scientists, lawyers, philoso-
phers, scholars of social thought, and bioethi-
cists who hold central places in the contempo-
rary discussion of our current values, both in-
clusivist and exclusivist, regarding life outside
our species.

Part IX, “Animals as Subjects: Ethical
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Implications for Science,” highlights the
dual meanings of the word “subject” —both as
Thomas Berry uses it (an autonomous, living
entity who generates particular, individual per-
spective and undergoes experience) and as sci-
entific experimentation has used it (the will-
ing or unwilling human and nonhuman animal
participants in clinical trials, i.e., far closer to
“object”). In his essay, “Wild Justice,” animal
behaviorist and “deep ethologist” Mark Bekoff
plunges into the mental “worlds” of other ani-
mals, describing what research has illumined of
animal emotion: joy, grief, even depression; of
animal empathy: social play, cooperation, fair-
ness, trust, even forgiveness, both intra-species
and extra-species. These are all capabilities that
many contemporary human beings tend to as-
cribe only to our own kind, contra millennia
of experience, and more recently, contra sci-
entific observation in both artificial and natu-
ral settings. Naturalists such as John Hay have
long questioned our use of consciousness as a
gold standard criterion to distinguish man from
beast: “Do men belabor the special nature of
consciousness too much, as if it ... separated
mankind from the rest of animal creation? Con-
sciousness must be infinitely more mysterious,
more connective, than any attributes we may as-
sign it of personal distinction.”> Substantiating
Hay’s protest, the late comparative zoologist
David Griffin argues in one of his most impor-
tant articles, “From Cognition to Conscious-
ness,” that animals do, in fact, exhibit all the fea-
tures of rational, evaluative, and in some cases
even self-reflective mentation that we associate
with conscious thinking. Griffin further sug-
gests that the correlation between neural fea-
tures of human beings and those of animals fully
supports a move into the possibility of animal
consciousness. Issues of temptation, control, and
agency ground the essay of primatologist Mark
Hauser, who asks the provocative question, “Are
animals moral agents?” He answers in surpris-
ing ways that highlight the necessity of our con-
stant qualification and nuance of human cate-
gories when applied to animals. Ethical issues

raised in genetic engineering and cloning are
addressed by Bernard Rollin, tracking the shift
from the traditional, biblically based constraint
of non-cruelty, whereby the suffering of animals
deemed “normal” or “necessary” in the course of
normal human economic or medical enterprise
might be accepted, to a “more adequate” moral
code that shifts the perspective to the animal’s
own: can religious institutions serve as a sup-
port for this shift? Finally, psychologist Kenneth
Shapiro offers a historically based critique of
the ethical, and by extension the spiritual, di-
mensions of animal experimentation: “the ani-
mal is a conduit, a vehicle, for the study of cer-
tain relations between brain functions, external
stimuli, and movement. The animal has lost his
or her integrity in that only parts of the animal
are the focus of interest. The rats are ‘laboratory
animals’ in the sense that they are parr of the
laboratory.”

“Are Animals ‘for’ Humans?” is the prob-
lematic of Part X, which focuses specifically on
the theological and ethical implications of fac-
tory farming in three essays by “animal agricul-
ture specialists” David Fraser and Gary Valen
and veterinarian Michael Fox. This section ex-
plores the ways in which industrial ideals and
the Western high-fat, high-protein diet have co-
opted the intimate, ancient practice of animal
husbandry, and cross-examines the validity of
Lynn White’s claim that the roots of today’s en-
vironmental crisis lie in Jewish and Christian
scriptural claims of human mastery over nature.
These essays expose the economic pressures fac-
ing small independent and large corporate pro-
ducers alike who wish to adhere to “pastoral-
ist ethics” (whose roots, Fraser argues, are every
bit as biblical) whereby animals are treated with
ethical sensitivity, and not only to maximize
profits through the use of confinement tech-
nologies. “Only that which we regard as sacred is
secure,” writes Fox of global agribusiness, “and
our reverence must be total, or it is not at all.”
“Life forms,” he asserts, are not “living resources.
... In the process of transforming the ecos into a
bio-industrialized wasteland, and transforming
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the telos of animals to serve our own ends, we will
unwittingly transform ourselves into something
less than human that does not recognize con-
tempt and indifference toward life as a disease
of the soul.” Gary Valen’s “The Soul of Agricul-
ture” project, which attempts to revision food
and fiber production in the United States, serves
as a platform for difficult questions: “Does it
matter how animals are treated in intensive live-
stock and poultry systems? Are we comfortable
knowing that factory farm sows spend their lives
in tiny crates on concrete- or metal-slatted floors
where they must eat, sleep, eliminate, give birth,
and nurse their babies in the same small space?”

Part XI turns to some of the most impor-
tant contemporary challenges surrounding ani-
mals and religious issues: law, social justice, and
the environment. Steven Wise, a scholar spe-
cializing in animal law, unpacks the Supreme
Court ruling upholding the legality of the sac-
rifice of animals in private home shrines of
Santerfa practitioners in Hialeah, Florida, as a
protected form of religious expression. Carol
Adams trains the lens of ecofeminist theory
upon the issue of animal suffering in the food
industry and elsewhere, arguing that its essen-
tial questions are those of subjectivity—in par-
ticular, “the disappearance of the subject of non-
human suffering,” which follows from what she
calls the move of “hyper-separation” by which
human beings see themselves as “not-animals”:
something must not be seen as having been
someone. The religious imagination that would
restore such awareness, she says, following the
thought of Simone Weil, is “the capacity to rec-
ognize the possibility of relationships and bring
attention to suffering.” Kim Roberts of the Hu-
mane Society courageously addresses the reli-
gious and gender-based aspects of the inter-
locked history of violence against animals and
against people, and the ways in which animal
cruelty almost invariably serves as a social indi-
cator of potential domestic abuse or even mass
murder. Co-editor Paul Waldau’s interview with
philosopher and ethicist Peter Singer, author of
Animal Liberation, elicits from Singer with un-

precedented clarity his views on the moral chal-
lenges posed to communities of faith and the
modern animal movement. The current director
of the drafting of a document for global ethics,
The Earth Charter, Steven Rockefeller, explains
in his essay the implications of this highly in-
fluential document for the lives of animals and
their place in the future of the planet, includ-
ing the exposition of multicultural differences
raised by indigenous peoples over seemingly in-
nocuous terms in the Charter advocating “com-
passion” in hunting, or the case of Jains pro-
testing language itself protesting “wanton de-
struction” of living beings (for no destruction
of living beings is acceptable in the thorough-
going Jain applied ethic of @himsi). Paul Wal-
dau paints the implications of “pushing envi-
ronmental justice to a natural limit” by imply-
ing that the basic moral question “who are the
others?” can be illumined by religious insights.

Finally, these multiple voices are joined by
two of the most profound voices of our time
in this arena—of Mary Evelyn Tucker, who
for years has raised awareness of the rele-
vance of religious insights and communities to
environmental issues, and Jane Goodall, the
best-known primatologist in the world, who
has been described as “one of the intellec-
tual heroes of the century.” In her Conclusion,
Tucker links Berry’s “communion of subjects”
with David Abram’s notion of the “more-than-
human world”: “In our preoccupation to iden-
tify the ways in which we as humans are dis-
tinctive among the myriad species of life, we
have forgotten to highlight the ways in which
we are related. ... We have thus become like
a species that has lost its familiar migratory
route.” Tucker’s hope is that “with some hu-
mility ... we may be able to participate again
in the patterned and transformative life of the
animal world that we share.” In the book’s Epi-
logue, Goodall speculates on the final frontier of
animal subjectivity: the capacity for religious re-
sponse. Describing the ritualized dance of chim-
panzees before a waterfall deep in the jungle in
Tanzania, which she alone has witnessed (the
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“waterfall display”), she says, “What I saw was
an expression of what I think is a spiritual
reality.” Unbhesitatingly affirming that, like us,
animals have souls, she calls this “awe.”

A Communion of Subjects, then, summons
voices that collectively invite believers, non-
believers, ethicists, scientists, consumers, and all
other humans to meet the challenge of asking
and answering how the two important topics
of “religion” and “animals” are joined. At the
very least, meeting this challenge offers the pros-
pect of deepening our questions about our own
sometimes arrogant, sometimes compassionate,

and sometimes ignorant claims about the other
biological beings on this planet and their worlds.
All of this is, of course, a venture of a funda-
mentally ecological nature, for we cannot know
about the lives of these fellow living beings with-
out knowing about their communities, habitats,
and wider ecological webs. Above all, though,
careful answers to questions about whether and
in what ways our world is a “communion of
subjects” rather than a “collection of objects”
offer prospects for a deeper understanding of the
place of all beings within our cosmos.
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“Caught with Ourselves in the Net of Life and Time”

Traditional Views of Animals in Religion

KIMBERLEY PATTON

In a world older and more complete than ours, they move finished

and complete, gifted with extensions of the senses we have lost or

never attained, living by voices we shall never hear. They are not

brethren; they are not underlings; they are other nations, caught

with ourselves in the net of life and time, fellow prisoners of the

splendor and travail of the earth.

On the first floor of the Israel Museum in Jeru-
salem, the skeleton of an adult male excavated
at Eynan in the Hula Valley in Galilee is on dis-
play. The remains are Natufian, and date any-
where from 10,500 to 8,300 BCE. Very close by
the upper body lie the bones of a small dog.
The man was buried on his side in a fetal po-
sition with his head facing, and one arm ex-
tended toward, the similarly curled skeleton of
the dog. It is very difficult, if not impossible, to
exegete the meaning of this particular burial ar-
rangement, which could range from an expres-
sion of mutual affection in life to the type of
sympathetic destruction known in countless fu-
nerary contexts from around the world, both
prehistoric and historic. Intentional canine buri-
als, particularly in groups, emerge in later Medi-
terranean archaeology, for example at Ashkelon
and Sardis, as an ongoing enigma in the cultic
history of these regions.! But it is not difficult to
sense that, no matter how obscure the nuances
of the relationship between this particular hu-

—Henri Beston

man being and this animal in the Galilee, it was
strong and deep, leaving them entwined even in
death. “Until one has loved an animal,” wrote
Anatole France, “a part of one’s soul remains
unawakened.”

For most of us, it can be no mystery that
in a large majority of religious traditions, ani-
mals have been of supreme signifying impor-
tance. The depth of our response to them re-
veals a kind of connection that is ancient and
abiding. When they —animals, birds, insects—
appear before or around us in huge numbers,
creating a kind of re-enactment of primordial
“swarming” during the earth’s earlier histories,
we are amazed. Mixed with our awe or horror,
there is a kind of nostalgia that may have no
objective correlative in any urban or suburban
experience. When we encounter millions of mi-
grating monarch butterflies, or hundreds of pink
flamingoes, balancing on elegantly thin legs as
they wade, or stampeding bison, or endless, ma-
jestic heaps of braying sea lions at the ocean’s
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edge—even when we see hordes of locusts de-
stroying months of labor in the fields in a mat-
ter of minutes—human beings think at some
level, this was how it used to be. This was what
our ancestors saw: this was the world they knew.
It is no accident that such encounters some-
times give rise to metaphors of the First Time.
As wildlife photographer Fred Bruemmer writes
in his recent book Glimpses of Paradise: The Mar-
vel of Massed Animals,> “Humans have multi-
plied prodigiously and most of the ancient ani-
mal wealth of our world has been destroyed. ...
But here and there, for a variety of reasons, some
animal species still exist in huge numbers and
convey in their multitude a vision of Eden, of a
world that once existed. I have searched for para-
dise for more than 30 years. I've sought out those
magic places where animals congregate in large
numbers, places that teem with the fullness of
life.”3

Apart from their epiphanies en masse, indi-
vidual animals have been central players in hu-
man lives in one manner or another. Their lives,
idiosyncrasies, and destinies affect us deeply
from the time of childhood; this is not the result
of modern, wilderness-starved sentimentality,
but instead, as the late human ecologist Paul
Shepard argued in The Others: How Animals
Made Us Human,* represents a crucial arena for
our cognitive, moral, and emotional develop-
ment. And when they die, if we have known
and cared for them, we are shattered. My young
daughter still cannot bear to talk about the crip-
pled squirrel baby she rescued from our Sa-
moyed at the foot of a tree over two years ago.
We could not find a trace of his mother; but
had she ever accepted him in the first place?
In shifts, every four hours, through five long
days and nights, we nursed little Shadow using a
medicine dropper filled with ridiculously expen-
sive orphaned-kitten formula. Still, one after-
noon, for no apparent reason, he wrapped his
tiny question-mark tail around himself in his
nest of old socks and stopped crying. Using one
of the nicer socks as a shroud, we buried him

in the backyard and set a concrete angel above
him. This was very sad—but, as it turned out,
not gover. Now none of my family sees squirrels
the same way. We know what their very young
look and smell like, and what their piercing cries
sound like; how they cling like burrs to sweat-
ers and how they passionately guzzle their milk
between slender clawed feet. We know because
we tried to parent one of their tribe. As a result
of our brief intimacy with Shadow, and our dis-
proportionate, aching sorrow at his death, squir-
rels weirdly changed for us from furry pests into
relatives.

Animal-loss counselors have long known and
stated that the grieving we do at the death of be-
loved animals often runs to the same depths that
it does for our human dead.> That this equiva-
lency is often socially unacceptable or even un-
recognized has not helped human beings to deal
with such grief. Our hearts, apparently, do not
honor the Darwinian degrees of evolution of
which ouracculturated minds are cognizant: the
“categorically human self”¢ that is allegedly su-
perior in every way to the animal’s lost self is
nevertheless undone by its demise. And in in-
dustrialized American and European societies,
it is not only evolutionary values, but also our
religious heritage that countermands such grief:
“It was only a cat.” (A frog, a gerbil, a parakeet.)
Yet on some level, scientific and theological dis-
criminations between species crumble when an
animal we loved is lost to us. We are reminded
of the etymology of “totem,” from the Ojibwa
“ototeman,” a verbal phrase expressing member-
ship in an exogamous group: “he is a relative
of mine.” In totemic societies, the animal is not
merely a symbolic conveyer of identity: be is a
relative of mine. The cat was a crabby old uncle,
or a beloved little brother, or my heart’s com-
panion. The relationship was rich and real, al-
though the relational participants were of dif-
ferent species. Cat’s death, and the loss of the
unique, irreplaceable communion between us
two, is thus unbearable. Contra the mindless
thetoric of media and a great deal of popular
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psychology on tragedy, the wound left by Cat’s
absence will not “heal” in my lifetime, any more
than will its human analogue: change, but not
heal. And contra the well-meaning nonsense of
popular wisdom, “getting another cat” will not
salve the original wound any better than “get-
ting another brother” would.

This is hard to face, and harder still to ar-
ticulate given the cultural taboos that constrain
full lamentation, but our souls know its inher-
ent truth. The denial of the depth of this almost
universal experience contributes to the kind
of spiritual disassociation referred to by Vaclav
Havel in 1994, when he told Philadelphians on
the fourth of July, “the world of our experi-
ences seems chaotic, disconnected, confusing.
... We do not know exactly what to do with
ourselves.” What is missing? Havel answered
his own question simply: “The awareness of
our being anchored in the earth and the uni-
verse, the awareness that we are not alone nor
for ourselves alone.” Our inextricable relation-
ship with animals is one of the elements of this
awareness, this anchor. Relegated to sentimen-
tality or to managed brutality, it has lost some
cultural legitimacy. Yet it has not diminished
in power. Hurricane Katrina’s legacy of human
faces twisted in grief as beloved animals named
Trouble or Snowball were separated from their
owners by rescuers bears witness.

How old are these associations in human reli-
gious experience? The new locus classicus for the
contemplation of animals in primeval religion
has become the Chauvet Cave, discovered in the
Ardeche region in Southern France in 1995 by
three local speleologists, whose initial response
to what they saw within was to kneel. The Chau-
vet paintings represent the oldest collection of
created animal images in the world, with most of
the paintings radiocarbon-dated to 31,000 BCE.
These fluid, astonishing images of lions, bears,
horses, rhinos, aurochs, wooly mammoths and
even an owl thus belong squarely in the Au-
rignacean period, upsetting for good the art

historical chronology of Henri Breuil that had
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‘CAUGHT WITH OURSELVES’

>

dated such perspectival ability millennia later.
The iconography and archaeology of the cave
testify to an extraordinarily complex relation-
ship between animals and human beings. The
existential nature of that relationship cannot be
ignored, but neither can it be satisfactorily in-
terpreted. Theories of hunting magic do noten-
tirely help us here; these murals show hunting as
well as hunted animals. The cave contains a high
percentage of depictions of carnivorous preda-
tors, as well as animals that, as far as we know,
were never hunted.

Furthermore, the Chauvet cave was clearly
inhabited by bears, not only before the paint-
ings were made, as bear nests and bear claw
marks on their surfaces attest, but clearly after-
ward as well, as claw marks scratched over the
paintings make clear; perhaps there were even
times when bears and humans were cohabitants
of the cave. The presence of a figure that is
half-human, half-bison portrayed on a hang-
ing rock perpendicular to the Lion Panel in
the most remote chamber of the cave, perhaps
that of a human wearing ritual animal garb,
seems phenomenologically comparable to the
so-called “sorcerer” figure at Les Trois Freres.
But are we dealing with “proto-shamanism”?”
The leading Paleolithic archaeologist Paul Bahn
cautions vehemently—and justifiably —against
the reckless universal application of shamanis-
tic models to explain prehistoric art. Neverthe-
less the corrective of a “literal” interpretation as
the default category may be just as misleading,
and what are we to make of this figure? Even
more problematic at Chauvet is the speleolo-
gists’ discovery of the so-called “bear altar.” At
some point in time, a bear skull was deliberately
placed at the edge of a fallen stone from the ceil-
ing of the cave next to the Panel of the Horses.
At least thirty disarticulated bear skulls without
skeletons seemed to have been arranged around
the circumference of the stone. The French dis-
coverers write, “This intentional arrangement
troubled us because of its solemn particularity.”
Bahn dismisses such ideas of bear cults as fan-
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tasy, arguing that the assemblage could “just as
easily be explained by a bored child playing in
the cave while the adults were painting!”®

The Chauvet Cave also shows a feature
known from other Paleolithic sites, namely the
reduplication of features— backs, bellies, horns,
or entire individuals drawn eight or nine times,
for example, not just re-traced (as are Austra-
lian aboriginal petroglyphs of the Dreamtime
heroes, to this day), but drawn with each new
line slightly separated from its predecessor. Were
the artists trying to depict a herd? Or motion, a
stampede, just as animated panels use successive
positions to show protracted action? Or, as pale-
ontologist Alexander Marshack argues, does the
impulse toward reduplication try to effect ritual
renewal, so that the animal’s presence as a source
of food might not be exhausted?® Does the re-
peated portrait magico-religiously “re-create” or
resurrect its subject, the slain animal?

We know that the Chauvet artists hunted
animals. But did they love them? Fear them?
Worship them? Do these murals belong to
the realm of religion? If, following Geertz and
Zuesse, we accept a broad definition of religion
as systematic thought that orients human ex-
istential experience to metaphysical powers
through external, culturally accepted forms, I
think there can be no doubt on this point. The
cave offers us a cognitive, spiritual map of part
of the observable world: a world lost to us, but
peopled by animal powers—or “powerful ani-
mals.” What exactly the relationship was be-
tween the images of animals and the living,
breathing animals known to the Aurignacean
groups of ancient southern France remains a
matter of (re-) constructive theology. As archae-
ologist and cognitive theorist Colin Renfrew
asks of prehistoric peoples, whose ideologies are
known to us only through fragmented material
artifacts, “What did they think?”*° Animals and
human thought belong together, for the latter
seems to require the former.

In his work 7otemism, Claude Lévi-Strauss
made a celebrated remark, explaining why cer-
tain animals but not others are chosen as to-

temic signifiers. “Natural species,” he wrote, “are
chosen not because they are ‘good to eat’ but
because they are ‘good to think.”"" By this he
meant that certain animals can “stand for” so-
cial arrangements, kinship relations, and mo-
dalities of thinking and interpretation. We can
extend this notion of animals as a kind of cog-
nitive language to the sphere of religion, in that
they so efficaciously seem to bear ideas of, in
Stanley Walens’ words, “selfness and otherness
that lie at the basis of human and religious
thought,” as well as “analogies that can represent
the relationship of the human to divine.”'? We
find throughout world religions a tendency for
humans to define themselves, their own char-
acteristics, their values, their laws, their im-
mediate world and even their gods in terms
of these species that are so other—so different
from us and yet, so hauntingly related. Animals
can carry, as psychoanalyst James Hillman says,
“the shadow of the culture,” like the monkey,
the pig—or the dog, as David Gordon White
shows in his wide-ranging historical and ideo-
logical study from Europe to Northern Africa to
China: Myths of the Dog-Man."®

“Animals are good to think”: this is true not
only anthropologically, but apparently also de-
velopmentally; but here the process of significa-
tion collapses. In the experience of human chil-
dren, animals while “good to think” stand for
themselves: in their own right, they are peers,
friends, enemies, or mysteries. They are as vitally
important to children as other human beings,
and the child seems almost to require their pres-
ence, both in reality and in play, in order to
construct her world meaningfully. Paul Shep-
ard traces the “profound, inescapable need for
animals” as part of a critical stage in children’s
psychological development.!4 Children see ani-
mals without symbolism, he argues, and thus
the characteristic behaviors of each appear to
correspond with aspects of their own humanity.
So contact with animals allows children to inter-
nally undertake a kind of matching game that
allows the emerging self to be synthesized. From
around our second year, we become “ecstati-
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cally absorbed with animals, not only as beings
but as types with names.”"> Very young chil-
dren, when they encounter a new kind of ani-
mal, intently engage in classification and per-
ceptual discrimination, what psychology calls
“cognitive mapping”—the process of making
sense of what is unknown by extrapolating from
what is known.!'® Later, Shepard argues, the
mimicking of animals, and even the anthropo-
morphizing of them, is essential for the child:
“By pretending that animals speak to one an-
other, he imposes on them a pseudo-humanity
which, although illusory, is the glue of real kin-
ship.” As observable, living, non-abstract co-
inhabitants of the world that are like the child
butalso different from her and also different from
one another, they help her mentally to create the
cosmos, to map terrain, and to begin to estab-
lish identity.

Shepard goes on to argue that animal lives
are also an appropriate metaphor for the evolv-
ing, transgressive, and ambiguous psychological
state of adolescence. “Then in maturity, [ani-
mals] are the perfect tutors for ... adult realities;
metamorphosis, birth, puberty, healing, court-
ship, fertility, and protection.” Participation in
animal nature, through mimesis, ritual, dance,
and totemism allows for a continual interrela-
tionship with cosmos. In contemporary indus-
trialized societies we encourage the childhood
stage of Shepard’s model. The adolescent stage
is lost to all but a few, such as the notorious
love of adolescent girls for horses. But surely we
have lost the value of animal spirituality to adult
life in all but the most fetishistic forms. Dreams
alone insist on adults” original orientation to-
ward animals, and will not relinquish childhood
memories:

By zealously repudiating the animal form, omit-
ting the middle matrix, we retreat from the poly-
morphic ambiguity of life. The beatless cosmos
deprives us of personal experience of the sacred
paradigm, substituting for it an abstract, verbal
exegesis. ... The carrying of a positivistic, lit-

eral attitude toward animals into the adultsphere
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marks the failure of initiation and maturity in
human life. ... Our dreams, however, remain
true to a different world from that in which we

now live.l”

Gail Melson takes up the theme from a psy-
chological angle, a significant amplification of
her earlier investigations of the developmental
impact of relationships exclusively between hu-
man beings. Ubiquity and identification had led
to a kind of curious snow-blindness: “Animals
were so there as part of the woof and web of
childhood, including my own, that I had never
noticed them ...”'"® Melson’s research, con-
ducted through interviews, reveals a web of at-
tachment and identification so profound as to
be often expressed by children as deeper than
their affection for their human best friends. As
she argues:

I propose a “biocentric” view of development,
one that recognizes the pervasiveness of real and
symbolic animals in children’s lives. I argue that
the study of children has been largely “humano-
centric,” assuming that only human relation-
ships—with parents, siblings, relatives, friends,
teachers, other children—are consequential for
development. This humanocentric perspective
on development is at best a seriously incomplete
portrait of the ecology of children. ... animal
presence in all its forms merits neither facile sen-
timentalizing nor quick dismissal, but serious in-

vestigation.!?

In classic children’s works such as Kenneth
Grahame’s The Wind in the Willows, animals are
outrageously anthropomorphized. This trend
continues unabated today, not only in books
but also in Disney films and many stuffed ani-
mals; even if they are realistically made, children
turn them into litde people in their imagina-
tive play. Perhaps there is a reason for this. The
genre of children’s literature around the world
seems to reflect a kind of yearning for a lost
age when animals and human beings could in-
deed speak the same language, and co-existed
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without the antagonism and complicated ten-
sions of the predator—prey relationships that are
now expected between them, both for biological
and cultural reasons.?? The child, whether as the
story’s protagonist or as its reader, is somehow
seen as the symbolic catalyst and center of this
picture of peace, as in the Isaianic vision of the
wolf dwelling with the lamb and the lion with
the calf, “and a little child shall lead them.”?!

The affinity between children and animals
has probably contributed to a persistent ten-
dency in the discipline of the European and
American history of religions known as develop-
mentalism. Developmentalist theory posits that
religions have “evolved” from theological nai-
veté or crudity to theological sophistication. The
bigger the role that nature, but particularly that
animals, played in a given tradition, whether in
the form of totemism, a belief in animal spirits
or gods, or strong human ritual identification
with animals, the more likely it was up until re-
cently to be taken as literally, “childish.”?? Ani-
mal cults were and still are sometimes seen as
atavisms — survivals, throwbacks to the hunting
heritage, to shamanistic identification or cove-
nant through slaughter and represented as ir-
rational, emotional, and immoral. Partly this
is very specifically due, of course, to mono-
theistic triumphalism. It was also strongly in-
fluenced by Freud, for whom all religious belief
was the neurotic sublimation of unresolved in-
fantile conflicts and desires. In ZTotem and Taboo,
Freud called any separation from animals “still
as foreign to the child as it is to the savage
or primitive man.”?® The equation of child-
hood with “primitive” religions through the link
of an ingrained affinity for animals logically
leads to a developmentalist model, with this af-
finity serving as a kind of index of theologi-
cal or philosophical sophistication. For Freud,
true maturity, “outgrowing” childhood, would
entail shedding our need for both gods and
animals. Historically, of course, supremely ad-
vanced civilizations with theriomorphic gods
like ancient Egypt stand as stark challenges to
this calculus.

If, rather than Freud, we follow Shepard,
Hillman, or Walens in viewing religions that
“demote” animals as in some way impoverished,
rather than as more differentiated, we are never-
theless left with a spectacular challenge in try-
ing to think comparatively about animals in reli-
gion. Why do animals attract such a rich history
of religious response? It is hard to avoid their
special powers and their autonomy as sources
of their apparent power. However socially con-
structed, animals are nevertheless also, always
mysteriously, themselves, living lives in their
own cultures that intertwine with our own to
a greater or lesser extent, but are nevertheless
beyond our complete control. As the cruel tsu-
nami tore across the Indian Ocean on Decem-
ber 26, 2004, coastal animals everywhere some-
how sensed its advent and sought higher ground.
A sense of this awe-inspiring autonomy courses
through Henry Beston’s words. In ancient and
indigenous traditions, animals seemed to be able
to transcend the “net of life and time.” Wild ani-
mals in particular were observed to move out-
side human physical constraints, and their imi-
tation in ritual had initiatory value in that it po-
tentially made possible a human integration of
this antinomian and potent identity. Metamor-
phosis in myth is the temporary or permanent
instantiation of this value, even when the change
is punitive and represents a new social condition
—as in the transformation of the Athenian sis-
ters Procne and Philomela into, respectively, a a
swallow and a nightingale, after their ordeal of
rape and revenge. In Gitxsan legend, a boy who
will not stop shooting squirrels is returned to
his family by the chief of squirrels as a skeleton
hung in a tree. When sung back to life through
sacrifice and fasting, the resurrected boy orders
the flesh of the squirrels he hunted to be burned,
thus becoming a great shaman whose name is
Squirrel: “Ia heiaha a, heiaaya negwa iaha!1 be-
come accustomed to this side; I become accus-
tomed to the other side.” 24

The concept of the varieties of creatures as
“other nations,” paralleling ours, is mirrored
in the visionary traditions of northern native
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Americans, as for example in the famous child-
hood dream, narrated in old age, of the Oglala
Sioux leader Black Elk: “I was taken away from
this world into a vast tipi, which seemed to
be as large as the world itself, and painted on
the inside were every kind of four-legged being,
winged being, and all the crawling peoples. The
peoples that were there in that lodge, they talked
to me, just as I am talking to you.”?> But such
an idea is also found in the Qur’anic refer-
ences to animal species as “communities,” as
in Surih 6:38: “There is not an animal (that
lives) on the earth, nor a being that flies on its
wings, but (forms part of) communities (um-
mam) like you.” The uncanny idea that animals
have their own societies and their own relation-
ship to the greater powers is by no means limited
to nonliterate, nonurban, or animistic religious
systems.

Semiotically, animal images in myth are
always complex and dynamic, never one-
dimensional or static. In other words, such
images are like their zoological prototypes.
Walens reminds us that animals, especially fan-
tastic ones like the Australian aboriginal Rain-
bow Serpent, do not have a solitary meaning
that can be “plugged in” on a substitutionary
one-to-one basis. Rather, Rainbow Serpent un-
dulates through a complex range of symbol do-
mains, and mediates between other domains as
well. The ecological situatedness of the animal is
an invariable part of its symbolism. For example,
it is not just the orca whale as static “thing” that
carries symbolic value for Northwestern native
peoples, but also the whale as contextualized
verb, as living subject rising from the depths into
the light of the upper world. Thus the orca, not
qua orca, but as it is observed to inhabit its own
world evokes the “process of emergence: insight,
birth, or the supernatural intrusion into human
affairs.” 26

In the interaction between “animal ethics”
and that of the history of religion, the self-
righteous, untextured imposition of secular
ethical frameworks is seldom helpful. It is true
that the hierarchical triptych in the Abrahamic
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traditions demarcating strict boundaries be-
tween the divine, human, and animal worlds
was and is foreign to most other traditions,
whether classical or indigenous. However, even
here, things are more complex than they seem.
One often finds that once a tradition seems clear
enough with respect to where it stands on ani-
mals, a paradox, an exception, or an internal in-
consistency will suddenly surface, one that
threatens to invert completely one’s neat judg-
ment about whether that tradition “values” or
“exploits” animals. Ritualizing cultures that sac-
rificed selected animals such as the Celtic or
Vedic seemed to hold animals in far more awe
and reverence and to have far more knowledge
of them “on the ground” than many nonsacri-
ficing cultures like our own, where some ani-
mals are cherished as pets while others, like veal
calves, are raised as commodities without re-
gard for their well-being. A text such as Genesis
1:20-28%7 that is excoriated by many as anthro-
pocentric and unfairly oppressive to animals,
may in the treatment of a conservative Christian
theologian like Andrew Linzey reveal instead a
divine mandate for human stewardship of non-
human creatures.?® Do certain Eastern tradi-
tions, because they are firm advocates of ahimsa,
or the radical principle of nonviolence toward all
living things, necessarily treat animals more com-
passionately than so-called Western traditions?
Lance Nelson’s essay on Hinduism in this vol-
ume answers negatively. Does the construction
of animals as karmic agents also caught in the
wheel of rebirth elevate them, or does it deni-
grate them by subjecting them to clearly hu-
man ethical expectations, behaviorally foreign
to them? The Jain version of ahimsa, seemingly
infinitely humane, may seem infinitely cruel
after one has seen nonintervention in action in
Jain “animal hospitals” for dying creatures, in
order to allow them to suffer through their kar-
mic residue and ultimately achieve liberation.?®

In the case of the monotheistic traditions,
Western scholars, particularly those working in
feminist theology, animal theology, and deep
ecology, chronically complain that these tradi-
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tions are anthropocentric, that s, that they place
human beings at the center of matrices of mean-
ing and value, with animals below human be-
ings, or on the periphery of the Creation. In
fact, this is inaccurate. These traditions are theo-
centric, that is, they historically have placed at
the center of their cosmological construction
God, the God of Abraham who acts in history
and yet is also unbound by “the net of life and
time,” with everything else deriving from that
tenet. There is no question that we are dealing
with hierarchical valuation, that is, the ideology
that finds human beings infinitely more valu-
able than animals, just as they are in the Bud-
dhist or Jain systems of thought, because they
are capable of a moral range that animals do not
possess.

However, having said this, we must search for
the metaphysical animal in other highways and
byways in monotheisms. And sure enough that
animal emerges, perhaps even more powerful
because at the periphery—in the biblical eagle-
hood of the Lord as she stirs her nest, giving her
young no rest; in the talmudic glory of Levia-
than playing with his Creator in the afternoon;
in the breath of the ox, donkey, and sheep who
blew on the shivering Christ child in Bethle-
hem barnyard animals who still, at the stroke
of midnight each Christmas eve, can speak; in
the Holy Spirit descending “like a dove” from
the heavens over the Jordan; in the prophetic
white birds who sang to the Irish saint Bren-
dan and his monks in their circling sea-coracle
in The Voyage of St. Brendan, in the hadith of
the spider who spun the web across the cave’s
mouth to save Muhimmad and A’isha from the
hostile Quraysh as they thundered by; in the
thirty birds in Farid ud-din Attar’s great poem
who struggle on cruel pilgrimage to find their
king, discovering his shining radiance to be
none other than a transfigured mirror of them-
selves, Simorgh: “Thirty Birds.” It is true that
the Abrahamic traditions do not centralize ani-
mals in their constructions of truth or Law, but
neither do they peripheralize them ethically, de-

votionally, or in the religious imagination. Ani-

mals remain in these traditions players in their
own right, with distinct and unique relation-
ships to God.3°

The triadic analogue (“triptych”) that ani-
mals are to human beings as human beings are
to gods, although useful to some extent in in-
terpreting monotheistic forms, is inadequate as
a universal principle. “Otherness” of course is
philosophically fashionable, as the title of Paul
Shepard’s book reminds us, but closer examina-
tion of the features of many traditional thought
systems reveals perhaps a far greater weight to
sameness between these three realms. Bear with
White Paw, a Sioux, commented in the early
twentieth century, “The bear has a soul like
ours, and his soul talks to mine in my sleep and
tells me what to do.”3! In many traditions, ani-
mals are not merely people, but actually meta-
morphosed human beings, echoing what children
in most cultures seem naturally to think. The
Celtic pantheon contains deities, like Rhiannon,
who spend so much of their time in animal form
that the very term “metamorphosis” is prob-
ably inadequate. Furthermore, things were not
always so fixed as they are now. Consider the
eloquent Inuit statement transcribed in Knud
Rasmussen’s notes from the same time period:
“In the very earliest time, when both people and
animals lived on earth, a person could become
an animal if he wanted to and an animal could
become a human being. Sometimes they were
people and sometimes animals and there was no
difference. All spoke the same language. That
was the time when words were like magic. The
human mind had mysterious powers. A word
spoken by chance might have strange conse-
quences. It might suddenly come alive and what
people wanted to happen could happen—all
you had to do was say it. Nobody could explain
this: That’s the way it was.” That this ontological
fluidity between animal and human states is so
closely associated with a lost performative effi-
cacy of words cannot be accidental.

The “identification” between the hunter and
the hunted animal is often far more than sympa-
thetic imagination or guilt; instead, it is existen-
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tially construed. They are both human. Thus here
again, the concept of “otherness” must be care-
fully parsed, or even set aside. A Barren Land
Inuit told Raymond de Coccola, “Fish have
souls like all human beings. They have to be
killed in a certain way, and they have to be
killed at once, or they will speak evil words to
the hunter. We fear the souls of the dead—hu-
man or animal, bird or fish—for they bring star-
vation, sickness, and suffering. That’s why we
must obey the rules of taboo.”3? The inua, the
human essence of the animal, even and espe-
cially the hunted animal, is shown in (among
myriad examples of circumpolar Inuit art) Alas-
kan Yup’ik masks, worn in a range of ceremonial
contexts.>®> Wooden doors open in the carved
mask-faces of fox or bear to show the human
within. By divine decree animals can also substi-
tute more than adequately for human beings as
sacrificial victims — the white hind, for example,
that Artemis provides in the place of Iphigenia,
daughter of Agamemnon, stretched upon the
altar at Aulis, or the roan mare that appears mi-
raculously on the Beeotian plain instead of the
virgin demanded by two vengeful slain maidens
in Plutarch’s Life of Pelopidas, or the rabbinical
ram caught in the thicket that begins its jour-
ney at the dawn of time to the site of the agedah.
This is not a matter of simple subtraction (God
accepts a “lesser offering”); this bespeaks instead
a ritual, or even ontological, interchangeability
of human and animal, as well as the substitu-
tionary value of the latter, no matter what relief
attends the averted human sacrifice. Nuer young
men are identified from the time of puberty with
particular oxen; they are even given “ox-names,”
and their oral poetry focuses on the attributes
of their individual oxen. In Nuer sacrifice, one
gives oneself as an offering back to God (Kwoth);
this self-giving is best represented by the immo-
lation of the precious and beloved ox who, above
all, bears the identity of the sacrifier. “Men and
oxen have a symbolic equivalence in the logic of
sacrifice,” wrote Evans-Pritchard, “so that what-
ever sacrificed is an ‘ox.” If there were enough
oxen one might always sacrifice an ox, and in
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symbol and by surrogate, one does so, but as
there are not enough, other offerings have to
take their place and oxen be kept for the greater
crises.” 34

In traditions for which metempsychosis is a
crucial tenet, of course, the collapse of the dis-
tinctions between human being and animal be-
comes even more acute, at the same time that
they are upheld and theologically re-inscribed.
Hindu ideas of samsara, of the cycling succes-
sive reincarnations of a soul, renders the ani-
mal/human distinction on one level a purely ex-
ternal one, although not one without a criti-
cal index of spiritual merit. Animal birth always
represents a moral, and ultimately a metem-
psychotic, regression. The same is true of Bud-
dhism, although the Jtaka tales of the Buddha’s
previous lives as a bodhisattva in animal form
make it clear that however stylized these par-
ables, m0ksa may still be elegantly overcome and
spiritual salvation attained in the animal world
—among fish, or even water buffaloes. “Once
the Buddha was a monkey,” begins one of the
tales, and because there are so many variations
on this formulaic opening one tends to forget
their startling premise. A transposition of the
theme into another tradition with a radically dif-
ferent orientation toward incarnation is all that
is necessary to make the point, for therein lies
heresy: “Once Jesus was a blue heron. Once
Muhammad was a tiger.”

Creatures mediate between divine and hu-
man realms in the myth and ritual of most tradi-
tions. Prophecy, omens, and divination are their
special province; the liver of the slaughtered
sheep was the forecasting device of the ancient
Near East, and the carapace of the tortoise that
of Bronze Age China, but living birds are ubiq-
uitous oracles. As Eric Mortensen shows in this
volume, the highly intelligent raven, for exam-
ple, is credited with knowledge of the future in
religious complexes from ancient Ireland to the
Naxi of Tibet and across the Bering Strait to the
Pacific Coast. But it is more than this; in the re-
ligious imagination, animals a7e in some sense
not merely “sacred” but divine; the divine self-
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manifests in animal form; animals bear the god-
head. Phenomenal animals are only one mani-
festation of this relationship; particularly in the
American continents, there was and is a strong
belief, as noted by Joseph Epes Brown, in ar-
chetypal “essences” appearing in animal form,
that not only guard or even own real animals
but are also available through dreams and vision
quests. The Cree elder Raining Bird explains,
“Each animal has its own Master Spirit which
owns all the animals of its kind ... so all the ani-
mals are the children of the Master Spirit that
owns them. It is just like a large family.”3> The
Mayan jaguar as iconographically represented
is hypostasized, numinous; each rea/ jaguar is
therefore in some sense theophoric, and the cir-
cumstances of its appearance and behavior are
crucially important.

James Hillman speaks radically about ani-
mals that appear in the human religious imagi-
nation or in dreams; he says they are neither
symbols of the developing self nor attributes of
human qualities. They are not even “represen-
tatives” of the divine.?® In many religious tradi-
tions, he recalls, animals were gods. So to dream
of a pig ora wolf ora dog does not reveal the pig-
gish or wolfish or doggish nature of the dreamer
—that is, it does not indicate the unconscious
assertion of lower, instinctual nature. In describ-
ing such a dream, he remarks, both a modern
child and an ancient Egyptian would say that
she had been visited by an animal. “There’s a pig
in my room; I saw a wolf last night.” That visit,
instead, says Hillman, is a theophany. The ani-
mal, that is, the god, wants something: wants to
do something for or to the dreamer, or wants to
communicate. “Being saved by an animal makes
the dreamer feel that there’s something special
or holy about them.” Interestingly, he also re-
jects much of a difference, so cherished by many,
between the “animal out there,” that is, the real
animal, and the animal of the religious or dream-
ing imagination. He reverses the tables instead:
“I would rather think that the animal out there
is also a psychic fact.”

Why are animals gods? Or why, in the cases
of Hathor or Hanuman, are gods animals? Hill-
man speculates that it is their apparent quality of
eternality, their permanent and cyclic stability,
their unchangeability: “Animals are always the
same, always returning like the sun.” He also ob-
serves their autonomy, the theme that we con-
sidered earlier. Animals have an apparent alle-
giance to a realm other than that of human
culture and response. While this self-sufficiency
may have been sacred to the Egyptians, he offers
that to the later Western mind, it was demonic
and threatening. Againstanimals’ independence
from the human sphere, he speculates, came
compensatory moves, born out of a sense of
threat: the legal degradation of animals into
the category of property, the theological view
that animals do not have souls, and the Carte-
sian view that animals are not only inferior to
human beings, but also are animated objects
that cannot think and are incapable of feeling
pain. Hillman argues that this putative ontologi-
cal difference is so collectively internalized that
we react to animals at opposite ends of a bi-
polar spectrum: we exterminate them, consume
them, or alternatively, de-nature them and senti-
mentalize them: “I think the pet has become an
anthropomorphized little animal, a little freak.
It’s completely in the human world. That’s no
longer an animal as totem or fetish or familiarus
or tribe member. It’s like a having a eunuch, as
in the middle ages.”” People have pets as an un-
conscious religious activity, as a shamanistic me-
diation of the spirit world so repressed in our
culture. Pet owners? “Whether they know it or
not they’re still in the cult.”

Would Hillman say the same of Natufian
man from Galilee, buried with his arm reaching
to his little dog? Does this burial reflect attenu-
ated affection fora “pet” or rather some vanished
eschatological association between the two? It is
hard to know. All that seems clear is that the
deep rapport still clinging after twelve millen-
nia to the bones of these two interlocked be-
ings must surely be something charged, some-
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thing holy, something that social construction
can only partially interpret, but to which the re-
ligious imagination, with its unflinching reach
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into the depths of the human heart, must in-
stead respond.
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