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Abstract 

 

This qualitative study shows that religions enable humans realise their responsibilities to act, 

to listen, and to speak on behalf of the silence, vulnerable, deprived and excluded who are the 

hit hardest of climate change. Asserting scriptural mandates, ritual practices and daily life 

experiences, my informants emphasise the moral and ethical dimension of climate crises. 

They agreed that the environmental crises, losses of bio-diversity, eco-system failure, and 

climate change harsh impacts are the manifestations of underlying sustaining causes of 

humans mind i.e. selfishness, greed and indifference.  To address these aforementioned 

problems humans need to be transformed spiritually, religiously and culturally.   

 

Religions urge people to listen the cry of silent species, act on behalf of vulnerable and 

advocates on who are in the margin. The most affected by climate change are silent species, 

voiceless, deprived and vulnerable people who do not have equal access to the resources and 

opportunities. Religious codes and conducts obligate human to listen, speak, and act on 

behalf of to those who/which are silent, voiceless, and vulnerable or in the margin.  

 

My interview showed that religions do not only arouse ethical responsibility but also enable 

to take actions against climate injustices by supporting the affected. Religious institutions 

provide support connecting the local victims into their larger network. With larger social 

network capital religious institutions build resilience to the victim and local eco-system.   

 

They, in conclusion, focus religions inspiration to bio-centric and eco-centric ethics besides 

anthropocentric. Humans do not only have responsibilities to other human but equally non-

human sphere too. Religions motivate humans‟ behavioural change for the sustainability of 

environment, creating a just and fair inclusive/participatory society where every member 

enjoys sufficient sustenance being together. What scientists, economists and politicians‟ lapse 

that religions fill up.   
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Chapter One: Introduction and Contexts 

1.1 Introduction 

This study investigates a group of four different faith traditions associated 12 Nepali young 

adult respondents‟ perceptions of the relationship between religion and climate change. 

Religion and climate change cannot exist exclusively independent or autonomous from each 

other. Deeply held religious beliefs, values and cultural practices always interplay with 

natural environment/ecology and vice-versa. More explicitly, the religious values, cultural 

and ritual practices always influence climate change and the magnitude of 

environmental/climate change also affects our deep rooted beliefs, values and practices 

(Sachdeva, 2016, p. 2).  

 

It does not investigate their understandings/perceptions exclusively in terms of their own 

belief/faith systems, but it investigates how they perceive their religions‟ interplay with the 

social reality of climate change imposed injustices. In this connection, Stausberg and Engler 

(2011) opine that religions must be studied in connection with social reality rather exploring 

them solely in terms of their own belief systems (p. 85). 

 

Climate change has become a social reality thereby affecting everyday life of human beings. 

It has not only affected everyday life of humans but also equally disrupted 

environment/nature by challenging the existence of the many diverse life forms on the earth. 

It has disproportionately affected the vulnerable, marginalised and poor people thereby 

imposing social injustices of plural forms of discriminations, inequalities and exclusion. In 

this sense, it has also become an ethical issue.  

 

Regarding this, Posas (2007) argues that “climate change is not necessarily a tenet of faith, 

but is a deliberate choice likely to be influenced by an individuals or groups understanding of 

scriptural mandates” (p. 10). He accentuated the idea that climate change today has broadly 

been affected by how different faith based people perceive their scriptures‟ obligations even 

though climate change is not necessarily a part/characteristic of their religions.    

 

The investigation, in this connection, examines how young adults understand the 

intersectional relation between their religions and climate change. It emphasises how they 

perceive their religious values‟ and practices‟ influence over the ways of arguing and 

responding to climate change impacts on the environment; voiceless species of plant and 
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animals, and the people who are vulnerable. In other words, it explores young adult 

respondents‟ knowledge on how religious values and practices influence the way climate 

change events and consequences are understood and responded.  

 

Large numbers of voiceless animals and plants species, marginalised people and all natural 

systems have been affected severely due to climate change. Many scholars argue that human 

behaviours are more responsible behind the intensification of climate change and its 

consequences. “Religions have played a significant role in developing views and also 

defining relationships of the role of humans in nature, thereby creating a link between 

religious life and natural systems”(CBS, 2008 quoted in Niroula and Singh, 2015, p. 61). 

Religions, through the calling to stewardship of the creation, or through sanctifying different 

parts of creation as gods, contribute to rethinking humans‟ ways to behave with the 

environment/nature to reduce climate change impacts. 

 

Calling to stewardship about the environment requires adherents to change their habits, 

living/consumption patterns, and behaviour in a way to conserve the natural system. 

Likewise, sanctifying parts of environment equally supports to protect and conserve 

biodiversity and reduce climate change impacts. The call to act on behalf of voiceless and 

deifying nature equally inspire all to realize their responsibility and their potentials towards 

environment or nature.  

 

Thus, religious values and practices have played a seminal role to protect species of animals 

and plants; marginalised humans and their surroundings. At the same time, it is equally 

significant to mention that religions can mandate to disrupt environment and obstruct 

solutions of the environmental crisis. But the major focus here in this study is to explore how 

young adults perceive/understand religions‟ roles being based on their knowledge of religious 

values/practices and networks influence to the climate changes responses. 

 

1.2 Research Question and Assumptions 

 

The topic of this research aims at finding what informants‟ think religions‟ influence to 

environment/climate change in a religiously diversified and climate change impacts prone 

context of Nepal. In other words, this study aims at exploring how Nepalese young adults‟ 

understand religions‟ influence to climate change in a religiously pluralistic and climate 
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change vulnerable context of Nepal. For this the whole thesis revolves around exploring the 

answer of the following research question.  

 

How do Nepalese young adults perceive religions’ role to climate change? 

 

The interplay between religion and climate change reveals a great variations. Distinctive faith 

traditions have distinctive dynamics to deal with changes, challenges and adversities of 

climate change. Some operationalize socio-cultural, ritual and scriptural dynamics; some 

apply codified belief and some other use institutional network in their engagement/response 

to climate change. So, my research question centres on finding how Nepali young adults 

understand these different dynamics of religions to climate change.  

 

Distinctive scholars focus on religions role to climate change variously. They focus on the 

moral, ethical and social dynamics of religion to environment and climate change. In this 

respect, religion‟s role is depicted as “a critical linchpin of ethics that is often missing from 

science, economic, technology and policy discussions” (Posas, 2007, p. 2). Religions‟ such a 

“unique role in addressing climate change crisis stems primarily from religions‟ functions in 

society, ethical teachings, reach and influence and ability to inspire adherents to actions” 

(ibid, p.2). Hope and John (2014, p.52) emphasize how scriptures influence people‟s 

perception of the relationship between human and the environment; and impact to accept and 

reject the use of technology to carbon capture and storage. 

 

But my research question probes how young adults recognise/ understand the interaction of 

their religion with climate change and its impacts on environment, other species and future 

generations. How they understand religions‟ engagement with climate change is the major 

concern. In this connection, I have some assumptions regarding Nepalese young adults‟ 

perspectives of religions role to climate change.  

 

First, I assume that they may understand climate change and its consequences are the result of 

unjust socio-economic practices, and the commodification of natural resources for immediate 

profits and income. Politicians lobby to execute such policies and laws that support the 

commodification of intrinsic life value loaded natural resources. Putting it differently, to meet 

economic growth and politico-economic interest; politicians legalise the imposition of 

excessive injustices upon nature and its voiceless and vulnerable resources.  The desire for 
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economic growth replaces importance of intrinsic life values and natural resources thereby 

maximising ecological destruction. Distinctive religions in different ways support to find the 

roots of structuralised and systematised injustices.   

 

Secondly, the causes of climate change may depend on the exclusion of religious arguments 

from public sphere. Due to religions absent in the public spaces, people do not have faith in 

God, punishment and hell. Even they do not have faith in reincarnation and being penalised 

in the next life.  

 

Therefore, they only become engaged to fulfil their desire at the present, just forgetting 

tomorrow. Humans‟ minds have become source of insatiable desires and have prioritized 

monetary value/ materialism over spiritual, natural and intrinsic life value so climate change 

impacts are increasing. Religious values may be the antidote to the climate change crisis and 

enhance the natural value and intrinsic life value for survival of many diverse species on the 

earth. 

  

Thirdly, the unjust practice of deprivation, exclusion and marginalization of majority of 

people from decision making process has contributed to climate change. Climate change 

impacts hit hardest are poor, deprived, marginalised or excluded. So, religions‟ ethical values 

reinforce to rethink and reconceptualise unfair practice of exclusion for including 

/participating excluded in the decision making process. Religious values reinforce to adapt 

eco-friendly behaviours, habit and technologies that make human ecology integrity 

sustainable. 

 

1.3 Religious and Climate Change contexts 

Nepal is one of the religiously diversified, and at the same time secular country.  It is equally 

one of the most vulnerable countries to climate change impacts in the world. It is diversified 

because of its plural religious, and cultural context, and simultaneously vulnerable due to its 

geographic, ecological and climatic diversities and variations. 

  

1.3.1 Pluralistic Religious Context 

Nepal is prominent in its religious diversity and multiplicity. The National Population and 

Housing census (2011, p. 4) estimates that the diversified religious demography constitutes 
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81.3 % of Hindus, 9 % of Buddhists, 4.4 % of Muslims but some Muslim leaders claimed 

Muslims constitute at least 5.5 %. The majority of them are Sunni. Out of the total population 

of Nepal 1.4 % are Christians but the number is increasing. Some Christian groups claim that 

Christians constitutes 3 to 7% of the population. The vast majority of them are Protestant. 

Likewise, other groups, which together constitute less than 5 % of the population, include 

Kirats (an indigenous religion with Hindu influence), animists, adherents of Bon related with 

a Tibetan religious tradition, Jains, Bahais, and Sikhs.  

 

Most importantly the Nepali constitution declares Nepal as a secular state and provides the 

right to profess and practice one‟s own belief and cultural activities. But it prohibits converts 

from one religion to another religion. It also bans those religious behaviours that create 

disturbances in the social order or harmony. But, non-Hindu religious groups understand 

secularity in Nepal as a protection of their old-age religion and cultural practices.  

 

The tension between legal right/freedom to practice one‟s own religion and prohibition on 

conversion is rising. The quote “Hindu politicians made speeches attacking the „epidemic‟ of 

conversions and Christians who sought to „convert‟ Hindus, and local communities in the 

Kathmandu Valley opposed burials by perceived „outsiders‟[…]” (Pew Global Research, 

2017 quoted in ICJ, 2018, p. 3) exemplifies rising tussle. Both converting actions and 

restrictions on those conversions particularly from Hindu and other indigenous to Christianity 

are equally increasing. According to Nepali constitution both are illegal.  

 

Expect this newly emerged religious exception; Nepal is best known for its unity and 

harmony within religious diversity and plurality. This exception is also due to the 

politicization of religious issues. But in community level, people respect each-others 

religious, cultural and ritual practices.  

 

Most significantly in Nepal one religious group is clearly familiar with another and some of 

them have similar cultural and ritual practices due to mixed society. Buddhists and Hindus 

have some similar cultural and ritual practices in relation with understanding environment. 

Both Hindus and Buddhists worship nature like land, tress and river and so on. 

Christians are familiar with the all other religious groups‟ cultural and ritual practices 

particularly with Hindus and Buddhists because majority of them are converted. Hindus and 

Buddhists are also familiar with Christian practices because there are churches inside the 
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same mixed community. So, on the community level there is not the practice of someone 

being considered „other‟ however some of political parties and leaders politicise issues for 

their vested interests. 

 

Distinctive Nepali religious communities‟ values support to analyse the causes, dreadful 

impacts and responses of climate change. The severe changes on agriculture, natural 

resources, biodiversity etc. and responses against those changes can‟t be independent of 

religious influence. Religious values support to probe into the roots/origin of the sustaining 

causes of these changes.  

 

Religions, in general, influence people to choose behaviours, lifestyles and consumption 

patterns that are benign or hostile to ecology (Hulme, 2017, p. 15). They can spiritualise 

people to assist the survival of many diverse and beautiful forms of life around them 

(Buddhist response to climate change, 2016). Further, religions, intensifying individuals‟ 

ethical and moral duties, inspire to think about the prospect of future generations and other 

species share the ecology/atmosphere with humanity today (Posas, 2007, p. 13).  

 

Since Nepal is a multi-religious country, the distinctive faith tradition may have distinctive 

perspectives in the discussion of sustaining causes of the changes taking place now. These 

perspectives definitely contribute to interpret and respond to climate change impacts and risks 

in a diverse ways. They, further, assist in the efforts by central and local governments, 

NGOs‟ and INGOs‟ for capacity building. 

 

At the same time, ethical values advocate for the fair and equitable access to natural and 

economic resources and provision of equitable burden sharing thereby supporting to lessen 

the dire impact of climate change and ensure the justice, equality and human rights. They 

conclude emphasizing the religious beliefs‟ role to shape individuals perception towards the 

relationship between human and environment by illustrating how Islam, Christian and secular 

participants express their perception on human and environment connection. 

 

In the light of above references, it is easy to assume how religion is impacting climate change 

events globally. But, this study revolves around exploring how Nepalese young adults 

perceive religions dynamic role to climate change. 
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1.3.2 Climate Change Impacts and Vulnerability Context 

 

Nepal is experiencing severe challenges of a global complex problem of climate change. It 

has become a complex global problem affecting every aspect of humans and the 

surroundings. It has challenged the integrity between human and environment causing the 

long term changes in ecological conditions and extreme climate events (Eriksen et. al., 2015). 

Bringing the changes in ecological system and climate event, climate change has affected the 

mutual existence of human, non-human and other environmental systems globally.   

 

Climate change is not any abstract entity; rather it is a tangible problem. It has become an 

everyday reality affecting lives and livelihoods of the individuals. Such a dire effect can 

visibly be understood by its impacts on the agriculture, water and health along with the abrupt 

shift in the frequencies and magnitudes of storms, floods, and droughts (ibid, 2015). 

Nepal has been disproportionately affected by climate change impacts in comparison to its 

size and meagre contribution to green-house gases emissions. Neither Nepal has numerous 

industries nor excessive consumption of fossils fuels, but still it has been experiencing 

unusual climate events for last three decades.  

 

The rapid rise in temperature, rapidly retreating glaciers from Himalayan region, erratic 

rainfalls, untimely rainfalls, extremity in the events of floods, landslides, droughts are some 

of the impacts Nepal has been experiencing for last 30 years.  

 

These impacts have seriously been affected the major resources of survival of not only the 

Nepali people but also the survival of many diverse beautiful forms of life or species which 

share the common context. The water resources, agriculture, biodiversity, tourism, energy 

etc. have been affected seriously. Climate change is challenging the survival by affecting the 

major sectors of economy like agriculture, tourism, energy and so on as well as making them 

vulnerable. 

 

Nepal Climate Change Support Programme (NCCSP) with reference to Maplecroft report 

(2010) depicts that “Nepal is ranked as the fourth most vulnerable country in the world to the 

impacts of climate change” (UNDP, 2014, p. 2). Because of its fragile mountain eco-system, 
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diverse geography, low adaptive capacity and poverty, Nepal is the most vulnerable to 

climate change Impacts. 

 

Nepal has 8 of the 10 highest permanent snow -capped mountain peaks in the world, 

including Mount Everest (at 8848 m) and 65 meters low lying areas from the sea level. It has 

therefore extreme spatial climate variations – from a tropical to artic climate within a gap of 

merely about 200 kilometres. Nepal‟s vulnerability to climate change impacts is high due to 

its extreme geographic and climate variations ranging from tropical to artic climate with in 

only 200 km spatial gap. 

  

Similarly, Nepal‟s economy overwhelmingly depends on agriculture. “Agriculture is the 

mainstay of the economy: 70 percent of the active population is engaged in the sector that 

generates nearly one-third of the national gross domestic product” (MoAD, 2018, p. 1). It 

reflects that approximately 34% of the country‟s GDP depends upon agriculture and also 

provides a livelihood to nearly 70% of the labour force. But sadly the major crops like paddy, 

maize and wheat among others- on which Nepal‟s economy depends on- have experienced 

significant yield reduction.  

 

In addition, tourism is another significant sector of Nepal‟s economy which is dependent on 

the country‟s natural resources and cultural heritages. Those cultural heritages incorporate 

religious spaces. A heavy reliance on agriculture and tourism makes Nepal‟s economy very 

sensitive to climate variability (World Bank, 2018). 

 

Climate change has affected the agricultural sector and the livelihood of agro-based 

population unfairly. Crops failure, low-grain yielding, and reduction of soil fertility quality 

are the consequences taking place in Nepal due to long drought, flooding, landslide and 

topsoil erosion in last decade. The economic activity, primarily agriculture, has been 

adversely affected by floods. 

 

World Bank 2017 September report reflects that “over 1.7 million people have been affected 

by flooding and landslides affecting more than one-third of the country agricultural sector” 

(World Bank, 2017, p. 3). It has been hit whether by below-average rainfall or by severe 

flooding due to erratic rainfall. During Mid-August of 2017 the severe flood in the southern 

plains of Nepal destroyed 64,000 hectares of standing crops.  
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 MoAD (2018, p. I) further explicates that the erratic rainfall, severe floods, landslides, 

extended droughts, extended seasons and harvesting periods, emergence of diseases and 

proliferation of insects pests cause the loss of crops production. For example, the flood events 

occurred on August 11-14, 2017 destroyed crops worth Rs. 8.11 billion rupees in 14 districts 

of the southern part of the country which are known as bread basket of the country.  

 

Likewise, Climate Asia report (2012, p. 14) highlights on Nepali peoples‟ hardship in water 

resource due to decreased and more erratic or unpredictable rainfall. Nepali people 

particularly from the poorest groups struggled against lack of water, which affected their 

agricultural production and therefore their income and the availability of food. 

 

Climate change has equally impacted water resources. The sources of water glaciers, snow 

melts from the snow-capped mountains, rainfall as well as groundwater have badly been 

affected. Glacial lakes have been swollen unusually, water availability has be instable due to 

erratic monsoon, ground water has been dwindling due to drought as well as jungle 

destruction, water supply in the rivers has baldly affected. These impacts upon water 

resources, in turn, have affected bio-diversity, food production and supply, power (green 

energy) generations. These effects have challenged most significantly the sustainability of 

human –environment interconnectedness. 

 

Natural environment or ecology is a web of the thousands of voiceless sentient and non-

sentient beings as well as resources for future generations. Floods, draughts and landslides 

contribute to breakdown ecosystem, biodiversity and micro-climate system.  In other words, 

flood does not only affect the farmers but also other various voiceless beings that share the 

micro-ecology or micro-biosphere with local human commonly. Present is truly the one in 

which the future rely on, thus, flood‟s effect on micro-ecology at present will influence the 

future generations too.  

 

On these aforementioned contexts I present my empirical findings of how young adults 

observe, recognize or notice the interplay between beliefs or values the distinctive Nepali 

religious communities hold on and changes taking place in micro-ecology as well as climate 

system. 
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Youth adults observation of the interplay between religions and changes taking place now at 

micro-ecology work as catalyst to disseminate ideas and support to response impacts of the 

climate change. Youths, crucial force for positive change, are always eager to learn, willing 

to change and enthusiastic generating new ideas to respond effectively and efficiently. They 

are such human capital who prioritize on urgency/need based actions and focus to create 

alternatives to livelihoods, lifestyles, employment, and struggle for justice. They invest their 

energy to be resilient and support others to be resilient. 

     

1.4 Method and Theory 

Study method is a qualitative since this is the best way to explore a group of Nepalese young 

adult informants‟ understanding and their attitude of religions‟ role to climate change. I chose 

qualitative study over quantitative/mixed due to the nature of the research phenomena. 

Research phenomena (religion and climate change) are more descriptive and interpretive 

rather than prescriptive. Relatively small number of distinctive faith traditions (Hinduism, 

Buddhism, Christianity and Islam) associated 12 young adults were chosen for interview. 

Empirical data were selected from those 12 young adult informants. They were in between 20 

– 45 in their age range. 

 

Due to the challenge of finding a common definition of youth, I was confused either to call 

my informants „youth‟ or „young adults‟ because my research topic was previously youths 

understanding of religions‟ role to climate change but my informants age range goes beyond 

united nation‟s definition of youth. So, later I decided to call them „young adults‟ instead of 

youth.  

 

United Nation defined youth “as those persons between 15 and 24 years of age, without 

prejudice to other definitions of Member States” (United Nation, 1985 quoted in youth policy 

organization, 2001, p. 2). But, UN Indigenous forum (2015) states 

 

There is no universal definition of youth. For statistical purposes, the United Nation 

defines „youth‟ as those persons between the ages of 15 and 24 years. Many Member 

States as well as UN agencies have different definitions.  

 

 

Nepal categories people from 16 to 40 years of age as young albeit UN defines from 15 to 24 

years of age as young. In this regards, “the United Nations defines „youth‟ as persons 
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between the ages of 15-24 whereas the government of Nepal extends the definition to those 

between 16 and 40 years of age” (UNDEP Nepal, 2018, p. 2) which covers over 40% of the 

country‟s population. Similarly, why was 20-45 age range informants selected? 

I chose my informants in between 20-45 years of age because age is one of the most 

significant variables for data saturation. The way number of informants determines data 

saturation (the point no new code occurs in data), the way age factor affect data saturation. 

20-45 age range respondents might express mature and concrete ideas to my qualitative topic 

than informants below 20. 

 

Informants opinions on religion and climate change interconnection are categorized into 

different categories on the basis of foregrounded ideas in the materials. One of the categories 

is age. Topic of every discussion section was drawn from the dominantly foregrounded theme 

of respondents‟ responses and analysed exploiting Eco-justice signposts/toolbox.  

Why did I choose young adult informants is because they are assumed to be more competent, 

creative, and critical to the socio-economic and cultural dynamics of environment. Similarly, 

they are likely to provide independently precise data than adolescence and children. So, 

collected data from them are likely to be quality data to answer research question in a valid 

way. 

 

I sought to obtain the information or informants‟ understandings on the various roles of 

religion to climate change. In this connection “Qualitative research allows researchers to 

deeply explore behaviours, different perspectives, and life experiences to discover the 

complexities of the situation through holistic framework” (Holloway & Wheeler, 2002 

quoted in Khan, 2014, p. 300). Therefore, quality came before quantity to explain or discuss 

more characteristics.  

 

The focus was to get rich explanations rather than narrow structure categories. My intention 

thus was to get wide range of themes/ideas of participants on the topic rather than particular 

preoccupied view on the topic. Khan opines “rich and in-depth data can play a crucial in 

understanding the phenomenon under study and explain and resolve the research questions” 

(2014, p. 301). 

 

I originally planned to conduct interview myself but due to unexpected consequence and 

various other constraints, I recruited a contract person to conduct interviews. I supervised 
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contract person for gathering qualitative information. The obtained information help to 

illustrate informants‟ understanding/ perspective towards religions role to climate change 

impacts. They were deeply connected with their communities however they dwelled in the 

different places of Kathmandu, capital city of Nepal. Why they had connection with their 

communities because they were coming from different districts of Nepal. 

 

Questions might arise why 12 informants instead of 8 or less than 8? Informants‟ size 

(sample size) always affects in the search to achieve data saturation. In this connection 

Onwuegbuzie & Leech (2007) opine “sample sizes in qualitative research should not be too 

small that it is difficult to achieve saturation” (p. 116). They further opine that data saturation 

is also compatible with settings, contexts, locations, times, events, incidents, activities, 

experiences, and/or social processes. Data or information from less number of informants 

might be insufficient and unable to describe the religions influence over socio-economic, 

political, environmental, cultural domains in connection with climate change.  

 

Since one informant‟s opinions, feelings, thoughts and experiences cannot represent other 

informant of the same faith tradition. So, it is difficult to get concrete understanding of 

religions‟ role to climate change from small size of informants. Thus, aiming to capture 

concrete understandings I chose 12 informants of distinctive faith traditions. Large number of 

interviewee might provide large size of information and help to capture whole picture. 

To answer the research question I need most preferably primary data.  

 

I requested to conduct interview contextualising participants‟ real situations/ surroundings. In 

the meantime, why I requested him to conduct interview in real situation was because 

interview taken in the real situation would provide opportunity to the interviewer to capture 

nonverbal data. Informants may use body language to express some ideas that they can‟t 

express through verbal language.  

 

The selection of informants and their numbers is equally significant. I chose altogether 12 

informants from three of each four major faith traditions of Nepal such as Christianity, Islam, 

Hinduism, and Buddhism. 

 

At the same time, I involve in the process of making interview guides for collecting data 

through participants‟ real situation, inductive data discussion by interpretation and making 
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meaning of respondents‟ experiences or stories of natural setting. I sought to answer the 

research question focusing the themes/meanings that the participants express in the 

interviews about religion and climate change impacts than the meaning that I had on the 

issue.  

 

Likewise, the way Creswell argues "qualitative researcher collects data themselves through 

examining documents, observing behaviour, or interviewing participants" (Creswell, 2014, 

p.185), in qualitative study, multiple sources of data support to the rich description and 

explore the problem raised in the research question.  

 

The collected data need to be analysed exploiting appropriate theoretical framework or 

model. Theory in qualitative study works as a tool box to screw new knowledge. In this 

connection, Collins and Stockton argue that “a theoretical framework is the use of a theory 

(or theories) in a study that simultaneously conveys the deepest values of the researcher(s) 

and provides a clearly articulated signpost or lens for how the study will process new 

knowledge”( Collins and Stockton, 2018, p. 2). Theory, in their argument, offers different 

lens, signposts or tools to form a new knowledge by intersecting previously formed ideas and 

existing knowledge with researchers‟ knowledge on the qualitative study phenomena.  

 

For this I used „Eco-justice‟ theory. Remaining or restricting myself within the broad 

framework of justice theory, I use „Eco-justice‟ as the theoretical spectacle to explore the 

perspectives of religions role to climate change. I basically use sustainability, equity and 

equality, participation and inclusion, the eco-justice norms, to analyse collected data to 

answer the research.  

 

Eco-justice revolves around the illustration of merging the gap between the social justice and 

ecological justice ethics underscoring the intersection between social and ecological 

problems. The issues of class, gender, economics, politics, and religion are interconnected 

with the notion of eco-justice. Social justice concerned with human justice but ecological 

justice more widely concerned with justice to the creation of today and tomorrow.  

The social justice ethics focus analysing the social problems like class, gender, poverty, 

exclusion, marginalization and vulnerability through economic development or wealth 

generation. In other words, Social justice emphasizes that all kinds of social problems can be 
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overcome through economic development/ wealth generation that can be achieved via 

industrial development. 

 

But the environmental or ecological justice ethics - focusing on dwindling of natural 

resources and unjust practice of exclusion and marginalization- reflected that industrial 

development for economic growth is waste of Earth. The hope of human well-being through 

industrial economic growth has deepened injustices and ecological damaged.   

Eco-justice bridges the tension between the social and environmental/ecological ethics 

through the promotion of ethical norms of solidarity, sustainability, sufficiency and social just 

participation in decisions making (Hessel, 2011 and Lind, 2015) with the promotion of the 

principle of being just or equitable with respect to environmental protection or ecological 

sustainability and socio-economic issues. 

 

Hessel (2011) illustrates the ethical norms of solidarity as a tool to promote the respect 

towards the diversities of the creation for the mutual existence of all biotic or non-biotic 

beings. Similarly, sustainability enhances the transformation and adaptation of our living and 

working habits and use of technologies that befit with environment. In other words, the ethics 

of sustainability enables our socio-economic life style to be environment or ecology friendly 

or appropriate.  

 

Likewise, sufficiency ethics promotes the values of sharing, equal and equitable distribution 

of resources and opportunities and fair and impartial consumptions of the resources. The last 

ethics i.e. just participation in decision making illuminates how to obtain sustenance common 

good to all human beings and the creatures of the God‟s creation. 

What all these aforementioned four core values of eco-justice do is to guide personal 

behaviours, affecting policy making and support to examining and analysing the 

environmental/ecological impacts due to climate change that intersect with the social 

problems.   

    

1.5 Limitation of the study 

 

This research is a descriptive analysis of what Nepalese young adults opine on religions‟ 

impact to climate change. Respondents‟ scriptural, cultural and ritual experiences based 
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responses were emphasized to dig out perception. Similarly, holy books‟, scriptures‟, and 

religious settings‟ influence/ impression over respondent were prioritized while measuring 

their opinions. 

 

What this study does not focus is religions‟ influence in shaping perspectives to see climate 

change rather it focuses how young adults perceive/understand religions and their impacts to 

climate change from eco justice theoretical spectacles. Similarly, this research does not 

incorporate policy and legal framework for environment and climate change.  

The findings were basically based on the information, opinions, views, and perceptions 

provided by the 12 individual respondents belonging to different faith traditions and 

interviewed in Nepal.  

 

Researcher‟s inability in the empirical fieldwork and difficulties finding female informants 

for interview were the challenges. Previously, I planned to take interview myself with my 

respondents in their natural setting from 20
th

 of August 2017 to 25
th

 September 2017. But due 

to unexpected occurrences, neither I could prepare interview guides nor report to NSD during 

the period. With changed schedule I visited to Nepal in the mid of November to conduct 

interview from 20
th

 November 2017to 25
th

 December 2017. During this period too, I could 

not conduct interview due to prolonged unexpected occurrences. Due to which I could not 

submit my thesis in May 2018 and remained extended until May 2019. So, notifying NSD I 

recruited Devendra Kumar Kafley as my contract person on 1
st
 of August for empirical 

fieldwork from 20
th

 August 2018 to 25
th

 September 2018. 

 

Finding female respondents was another most challenging limitation of this study. Though I 

planned to include at least one female participant from each of four faith traditions, my 

contract person did not find any female ready for interview. Despite the fact that he came in 

contact with many potential female participants through his social network, he found all of 

them reluctant to face interview. Due to this challenge, all of my respondents are males. 

 

1.6 Structure of the Dissertation 

 

The first chapter is the introduction and contexts of this study. The successive second chapter 

illustrates the theoretical framework which I exploited to discuss informants‟ response. I 
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described and discussed the eco-justice theory focusing on its four norms i.e. sustainability, 

sufficiency, solidarity, inclusiveness as a tool box to dissect and analyse the discourses of 12 

informants. The chapter three reflects on methodology of this qualitative study thereby 

discussing the choice of method, selection of informants, ethical issues emphasizing data 

collector‟s role. Chapter four is all about findings and analysis. Or it is data presentation and 

analysis of how respondents perceive religions‟ role to climate change. The final chapter 

consists of concluding summary of what I found in the discussion of respondents‟ opinions.  

 

Cutting matters in short, this chapter illustrates what my project is about, in what context this 

project rest, who are the respondents, how the required information/data were collected and 

how collected data were measured/analysed. Besides, this also mentions the limitations of 

this study. 

 

The phenomena of this study are seemingly different but inescapably interconnected domains 

of human society. These are religion and climate change. On these phenomena, what this 

study aims at is to investigate/explore adult youths‟ understandings on religions role to 

climate change in a religiously diversified/plural and ecologically vulnerable context of 

Nepal. In today‟s secular and climate change threatening context, seeing/exploring adult 

youths understanding the interplay between religion and climate change through justice 

particularly eco-justice lens is interesting. 

  

The next chapter is about the theoretical frame work of this study. The theoretical lens that I 

used in this study is eco-justice. „Eco‟ means ecology and „justice‟ means fair treatment to 

both society and ecology.  
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Chapter Two: Theoretical Framework 

2.1 Introduction  

This chapter describes „Eco-justice‟ as the theoretical concepts of this qualitative study. The 

concepts of Eco-justice frame work are used as lens, signposts or tools to analyse the 12 

young adult respondents‟ discourses/data collected through interviews in Nepal. In other 

words, the conceptual framework of eco-justice is primarily used as a tool box to discuss the 

raw information provided by respondents to process a new knowledge on the phenomena of 

religion and climate change. 

 

Sustainability, sufficiency, solidarity and inclusion, four norms of eco-justice are used as 

tools to discuss respondents‟ opinions on their scriptures‟, rituals‟ and cultures‟ role to 

climate change.  As Collins and Stockton (2018, p. 2) stated, respondents‟ knowledge 

(opinions and views expressed in their interviews) was intersected with previously formed 

ideas (different sources, scholars‟ ideas) and my own knowledge on the complex phenomena 

of religion and climate change by using the aforementioned four norms of Eco-justice as 

signposts/tools. These tools helped to process new knowledge on Nepali young adults‟ 

understandings. So, it is important to discuss the concept of Justice to dig out Eco-justice 

concept and its norms. 

 

2.2 The concept of Justice 

 

The concept of justice is complex to pin down into a specific definition, however, “it is 

familiar and readily understood” (Raphael, 2004, p. 1). It is a social practice of attaining 

„just‟ or „fair‟ treatment on the basis of laws, rationality, morality, ethical or 

religious/spiritual values. All these values influence justice and the social order. Raphael, in 

this connection, opines that “Justice is a complex concept that pervades social thought to an 

unrivalled extent. It is basic to law, ethics and politics alike” (ibid, 2004, p.1). So, justice is 

the most fundamental virtue of society and its institutions.  

 

Justice, in this sense, is a virtue of a society in which everyone feels treated/ behaved fairly, 

equally and justly. It is also primarily quality of a society to regulate its order and maintain 

mutual relations of human. The just order of a society regulates humans‟ behaviours in a way 

that all human find their satisfaction and happiness. Man cannot find happiness alone in 
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isolation and seek society thus “justice is social happiness. It is happiness guaranteed by 

social order” Kelsen (2000, p. 2).  

 

The question of when humans become satisfied and feel happy definitely depends on whether 

humans can confirm the social structure, practices, regulations, and norms are fair, just and 

equal or not. In other words, a person becomes satisfied and happy only when he/she feels 

he/she is being treated fairly within a society where he/she is dwelling and a society 

simultaneously can treat every person fairly only when its structures/ norms can transcend 

any forms of injustices, exclusions, inequalities and discriminations.  

 

In this connection, Kelsen (2000, p. 3) argues that if justice is happiness and if it is an 

individual happiness, then a just, fair and equitable social order is impossible because the way 

one individual becomes happy may not be other. So, to maintain and regulate social order 

fairly, the maintaining and regulating ways should be based on an objective collective sense 

instead of a subjective individual sense. Here, the objective collective sense means 

satisfaction and happiness to the majority based on needs.  

 

Kelsenian arguments of justice go back to classical moral justice theory of utilitarianism 

which prescribed the design of social institutions and policies in a way to assure the greatest 

happiness to the greatest numbers (majority). Against which, during mid-twentieth century, 

Rawls complained as “happiness for a majority can best be attained by depriving a minority 

of persons of their […] happiness to the majority are greater than the loss of happiness 

suffered by minority” (Johnston 2011, p. 197). 

 

The utilitarian moral theory of justice, reiterating „happiness‟ and „good‟ as the only one 

crucial measure of the well-being (wealth and income), fails to protect human freedom and 

liberty. Only wealth or monetary success does not guarantee happiness and the good because 

“distinctive human capacity freely to formulate and to embrace a plurality of legitimate 

conception of the good” (ibid, 20011, p. 198). Rawls argues that the utilitarian conceptions of 

„happiness‟ and „the good‟ aggregate human well-being but not justice.    

 

Against utilitarian inadequacy to protect human liberty and freedom, Rawls propounded 

egalitarian premises to the theory of justice as fairness. According to Rawls, these premises 

constitute the basic principles of social justice, guaranteeing equal rights of liberty and 
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freedom to all whether they are advantaged, disadvantage, privileged and underprivileged, 

poor or rich, minorities or majorities. In this connection Rawls opines “each person is to have 

an equal right to the most extensive basic liberty compatible with a similar liberty for others.” 

(Rawls, 1973, p. 47-48 quoted in Melin, 2001, p. 27).  

 

Similarly, another egalitarian premise of social justice constitutes fair equality of opportunity 

and allocating greatest socio-economic benefits to the minorities, disadvantaged, excluded, 

underprivileged, marginalised members of society to reduce social and economic inequalities. 

In this connection Rawls further opines “social and economic inequalities are to be arranged 

so that they are both reasonably expected to be to everyone‟s advantage” (ibid, 2001, p. 27). 

A Theory of Justice illustrates “justice as fairness the right is prior to the good” (Rawls, 1971, 

p. 28 quoted in Johnston, 2011, p.199). Rawls‟s social justice theory envisions such a society 

where the free and equal inhabitants/citizens enjoy their full rights of equal opportunities and 

equitable access to resources and mainstream without having any feelings of discriminations, 

prejudices and biasness. 

 

But, Rawlsnian versions of justice, is often hard to experience in practice particularly in 

underdeveloped or developing countries. Rawls theory of justice has focused on the basic 

structures which encompasses all socio-economic and political institutions. In this connection 

 

Rawls describes the subject of his theory as the „basic structure‟ of society. A 

society‟s basic structure comprises its major social institutions, including its political 

constitution, its fundamental economic structures, and its principal social 

arrangements (201). 

 

Basic structure‟s institutions themselves are not so just and fair because they either are not 

inclusive or they do not prioritize the rights of those who are marginalised. Similarly, there is 

vast gap between constitutional/ legal provisions and their implementations/practices. What 

becomes dominant is authorise person‟s will over institutions‟ system. The privileged family 

members particularly politicians have easy access to opportunities rather than other. So, 

members of developing and underdeveloped societies are less able to do than developed 

societies because “society‟s basic structure determines how well the members of that society 

are able to do in life” (Johnston, 2011, p.202).  
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Most significantly Rawls social justice theory does not address the ecological issues however 

it addresses the issues of the margin, deprived, least advantaged members of society. But 

today “environmental crises have given new actualities to the traditional problems of justice 

between individuals and groups” (Melin, 2001, p.9).   

 

Melin asserts due to environmental crises the socio-economic injustices have become 

environmental/ecological injustices. In today‟s society ecological issues have directly 

affected the rights of the people. Similarly, Rawls has deeply discussed „rights‟ over „the 

good‟ or „well-being‟ of citizens of society but he has not given his due attention to discuss 

how the long term/short term ecological transformations/changes taking place around society 

influence the rights of citizens respectively.  

 

Albeit Rawls‟ social justice theory is successful valuing citizen‟s rights of equal opportunity, 

access to resources and social institutions, freedom of embracing a variety of conceptions of 

good and happiness; it fails to reflect the rights of silent and voiceless species of non-human 

sphere. It equally fails to see how ecological changes influence humans‟ freedom, rights and 

justice. His theory does not discuss the interconnection of ecology and human society.  

 

Today, from the perspective of laws there is not any problem of class, gender, race, 

deprivation, exclusion in the societies except ecological problems. It means, these social 

problems have become ecological problems and disruptions of natural systems, depletions of 

species, temperature increment, changes in raining patterns and cycle as well as climate 

events all have become social problems. Without attending ecological problems, the fair and 

just society can‟t be expected and without guaranteeing the rights of people particularly in the 

margin the ecological disruptions can‟t be solved. So, in this context it is significant to 

discuss eco-justice theory which integrates society and ecology equally.   

 

2.3 Eco-justice concept and its development 

 

The theoretical concept of Eco-justice “envisioning eco-just future” (Gibson, 2004, p. 9) was 

developed to challenge the injustices imposed upon ecology and society by modern 

developments in 1960
ties

. Likewise, it emerged arguing on the shortcomings of social justice 

theory. Social justice theory discusses the socio-economic rights of human without 

integrating ecological issues.  
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Eco-justice theory integrates social and ecological interests against current practices of 

economic growth via industrialization, commodification of natural and human 

resources/values and market liberalism. In this sense, it emphasises social and ecological 

interests against fossils fuel driven economic growth. In other words, it focuses on human and 

intrinsic life values (natural value) against monetary value or instrumental value. So, eco-

justice reflects the intersection between social injustices and ecological disruptions in 

connections with climate change.  

 

In this connection Gibson (2004) opines 

 

The term eco-justice retains the ancient claim upon human moral agents to build 

responsible, equitable, compassionate, relationships among humans in social orders. 

[…] human society can‟t flourish unless natural systems flourish too. It affirms, 

moreover, that the non-human realm is not merely instrumental to human well-being 

but intrinsically value laden in its own rights (7).  

 

In this sense, Eco-justice integrates social approaches of fairness with environmental 

preservation and vice versa. Putting it differently, it is difficult to address all sustaining forms 

of social injustices, inequalities, and exclusion/marginalization or human oppressions without 

attending ecological disruptions. At the same time, it is equally challenging to sustain 

ecology/environment without addressing all forms of social injustices of deprivation, 

exclusion, marginalization and other oppressions. 

 

2.3.1. How did Eco-justice concept develop? 

 

The origin of the Eco-justice concept goes back to the publication of American writer Rachel 

Carson‟s „Spring Silence’ in 1962. Carson, for the first time, illuminated how increasing 

social injustices cause environmental disruptions and examined how these environmental 

disruptions limited the survival of the people. She raised the voice against imposition of 

human injustices upon environment.  

 

She reflected the impacts of increasing industrial pollutions and use of chemicals on earth to 

meet the needs/rights of increasing populations. 

Carson‟s „Silent Spring’ (1962), thus, drawing attention of human intervention on earth 

resources and ecological devastation, advocates on how to restore the ecological damages. 

Later on, it forced American congress to pass environmental law/policy and environment 



 

22 
 

protection agency which Americans celebrated as first Earth day in 1970. In this connection, 

Linda Lear writes “Americans celebrated the first Earth Day and that Congress passed the 

National Environmental Policy Act establishing the Environmental Protection Agency” in 

1970 (Carson, 1962, p. XIX). Linda Lear further states “Silent Spring compels each 

generation to re-evaluate its relationship to the natural world” (ibid, 1962, p. XIX). 

 

Following Carson, after the Frist Earth Day, a group of North American Ecumenical 

Christian Ethicists and theologians – Norman Faramelli, William E. Gibson, Dieter T. Hessel 

and others- developed the concept of Eco-justice in 1970. By examining the new knowledge 

of ecological limitations and its implications on the justice, survival and living patterns of the 

people, theologians and ethicists promoted Eco-justice concept ahead. 

 

Hessel states “after the first Earth Day, Eco-justice became the theme of a group of North 

American, ecumenically-engaged Christian ethicists including myself” (Hessel, 2011, p. 

182). The leading American episcopal priest Faramelli, of the Boston industrial Mission, 

argued Eco-justice as “choosing [to work for] ecology instead of [against] poverty, or vice 

versa, is to make a bad choice, the way ahead is to choose both” (Faramelli, 1970 quoted in 

Lind 2007, and Hessel, 2011). 

 

Faramelli‟s argument reflects the inextricable interconnections of poverty and ecology. 

Thinking on the rights of poor people without thinking ecology and thinking over ecological 

disruptions without minding on the rights of poor is unfair and unsustainable. Focusing one 

over other further impoverish both spheres. What needs ahead is integrate both from eco-

justice perspective. This reflects how social approaches have become ecological approaches 

and vice-versa by asserting the idea that „social justice‟ theory can‟t alone assure fairness and 

justice excluding ecological issues.  

  

Likewise, the Presbyterian socio-ecological and ethicist William E. Gibson (2004), 

mentioning eco-justice as an unfinished journey, opined that it was begun in1970 and is still 

continuing today with new vigour, impetus and calls.  He mentioned that “it took place over 

the last several decades of twentieth century; it still continues into the twenty first century 

with new impetus and louder wakeup calls” (Gibson, 2004, p.1). For him, eco-justice is not 

just another version of justice but it broadly deals with world‟s two big problems i.e. social 

and ecological crisis together. It addresses environmental degradation, ecological constraint 
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and limitation together with massive deprivation, exclusion, hunger, sufferings, and 

inequalities of the people who are in the margin.  

 

Yale Forum on religion and ecology (2007) discussed solidarity, sustainability, sufficiency 

and inclusive or participation as ethical norms of eco-justice. These norms offer noble ways 

to assure fair and just treatment to human and ecology. These norms inspire to rethink the 

premises of existing socio-economic policies and social justice theory. Along the increment 

of ecological disruptions, the violations of citizens‟ and even non-human beings rights have 

been increasing. Thus, these aforementioned norms support to assure the protection of rights.  

Likewise, the moral frameworks of eco-justice ethics are evident in other religions too.  

 

Callicott and Mackere have chronicled the moral basis for environmental ethics within Hindu 

tradition by being based on the argument that “all livings are part of Brahman (ultimate 

reality-GOD- divine Spirit), they are all worthy of moral consideration” (2014, p. XXII). This 

moral ethical argument reflecting on the norm of solidarity and attributing intrinsic values to 

non-sentient beings promotes Eco justice values. 

 

Furthermore, Hindu tradition, depicting “earth as mother giving birth to trees, rivers, animals 

and goddesses, reveals the common rhythm in human, animal and vegetative life “ (Callicott 

and Mackere, 2014, p.7) emphasizes  the moral and ethical responsibility of human to protect 

such rhythm or cohesion from being irreversibly damaged. 

 

In the similar fashion, Buddhism- accentuating the virtue of compassion, harmony, kindness 

and humility; interprets natural environment as a living system rather than merely a resource 

to be exploited by resisting the materialism connected with modernization (Veldaman et. al., 

2014). In addition, the various forms of Buddhism, promote philosophical arguments as non-

anthropocentrism, non-injury or non-violence and non-hierarchal symbiotic relationship for 

environmental protection (Callicot and Mackere, 2014, p. XXiV). This is how, Buddhist 

tradition is reflecting on the norms of Eco-justice. 

 

The Quran and the Hadith, canonical sources of Islamic jurisprudence or God‟s voices and 

tools understand why and how to protect environment. These sources informed the Islamic 

worldview of treating nature, flora and fauna or animals and plants. Islam believes that every 

beings with or without life exists by virtue of its worth. Everything owed its due in 
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accordance with its nature.  “In dealing with nature, human beings must respect and pay what 

is due to each creature, and each creature has its rights accordingly” (Foltz et.al., 2003, p. 97). 

The way human beings have their due, the way animals, trees; even mountains, hills and 

rivers do have their own distinctive worth.  

 

Likewise, the world leading secular actor United Nation‟s articulation on a just, inclusive, 

participatory and sustainable society contributes to accentuate the strength of Eco-justice 

ethics, norms, and values for ensuring the needs of present without negotiating with the future 

generations‟ capacity to meet needs and face the crisis.  

 

United Nation‟s series of conferences and consecutive reports on „Environment and 

Development‟ further enhance the significance of Eco-justice norms. The Stockholm 

conference on 1972, the World Commission on Environment and Development in 1983 or 

Brundtland Commission and its report titled “our Common Future” on 1987 advanced the 

norm of sustainability proposing for sustainable development. The successive Rio de Janerio 

conference in 1992 also known as Earth Summit and the Rio Declaration 

(http://ec.europa.eu/environment/international_issues/relations_un_en.htm) and other UN 

conferences explicitly revolve around the elaboration of the norms of sustainability, 

sufficiency, solidarity, inclusiveness or participation, equality and equity s to actualize the 

slogan of human well-being on a thriving earth. Similarly, the World Council of Churches 

Nairobi Assembly involved focusing on a “just, participatory and sustainable society” in 

1975 (WCC 1975 cited in Lind 2007:1).   

 

2.3.2 What is Eco-justice concept? 

 

Discussing on Eco-justice Gibson explicates “ the „eco‟ is for ecology and „justice‟ is for […] 

the creator‟s creation encompasses the long evolutionary process and the cycles, systems, 

independencies, and beauty that makes life possible and good” (2004, p. 7). What this quote 

reflects is the Eco justice theory‟s breadth concern. It is broadly concerned with „the creation‟ 

which is the common house of myriads of beings- human and non-human beings, cycles, 

systems connected in the web of relationship. 
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All those beings and systems are connected, interrelated and interdependent with each other. 

So, Eco-justice concept envisioning and valuing „ecology‟ and „justice‟ together, broadly 

seeks „the happy existence of the creation‟ or the good of the human and non-human spheres.  

Likewise, Brown (2016, p.8) illustrates the concept of eco justice as 

 

„Eco‟, whose roots rest in the Latin word oikos, refers to the household or 

home. Oikos implies taking care of the household, which is made up of a 

variety of relationships including people, creatures, eco-systems, economy, 

environment, food, water, air, and rules facilitating social, cultural, spiritual, 

and emotional well-being of all in the home, which is held in common.   

 

What the above quote depicts is that environment/ecology is the common house of many 

diverse forms of life, all connected sentient and non-sentient beings, things and variety of 

organisms in the myriad web of relationships. It is the common home of all which/who are 

silent, have no voice and can‟t do anything for themselves.  

 

Humans‟ justice (rights to live a free, happy or good life) is connected with all non-human 

beings‟ justice of the common home. All they are equally deserve to live a value laden life 

and exist for future generation too. So, humans have responsibility to assure all species rights 

to survive and healthy existence of earth.  To assure justice to „the creation and its creature‟ 

humans have to act on behalf them, to be their voice, and hear their silence or cry. Humans 

must assist their survival and preserve humans‟ right to rights to live a free, happy or good 

life.  

 

For assisting the survival of these silent and voiceless beings or entities, humans must reduce 

their impacts on environment. To reduce humans‟ impacts on the environment, first of all, 

social injustices induced humans cry must be heard. Humans must act to reduce the structural 

and systemic socio-economic injustices of class, gender, race and other forms of human 

oppressions and violence. In this respect, Eco-justice concept reflects on “advocacy and 

action on urgent environmental issues in ways that connect with struggles for social and 

economic justice” (Yale Forum on religion and ecology at Yale, 2007, page not specified). 

 

So, Eco-justice - incorporating concern of natural world and socio-economic life experiences- 

reflects on the significance of humans‟ ecological responsibility in struggle for socio-

economic justice so as to live a healthy life in a blossoming common planet earth.  By this 

sense, Eco-justice promotes the eco-centric concept. Pepper states (1993, P. 32) eco-centric 
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concept perceive human, as a part of ecosystem, is subject to ecological laws, ecologically-

based morality and constrain action particularly imposing constraint to economic 

growth/activities. Equally human is required to respect nature in its own right.  

What Eco-justice concept discusses is that the dignified existence of human or human 

societies is inextricably intertwined with the sustainability of the ecology or natural 

environment.  

 

In other words, Eco-justice accentuates the idea of fair and just treatment both to human and 

non-human realms of creatures (ecological/natural) by raising the voices against the unfair 

and unjust exploitation of natural and human resources. The unfair exploitation either of   

natural resources or human capitals does not only intensify injustices but also devastation. 

The social injustices and ecological decadence are always directly proportional affecting 

each-other. The well accepted fact is that the increasing scale of systemic and structural 

injustices like exclusion, marginalization, deprivation etc. always supports to increase the 

scale of ecological breakdown and vice-versa.  

 

Similarly, the discriminations like class, gender, race, cast etc. always increase reliance on 

natural world and its exploitation contributing to environmental degradation. In this respect, 

Eco-justice envisions “a world with various forms and level of communities in which all 

members participate in obtaining and enjoying sufficient sustenance from nature” (Gibson, 

2004, p. 9).  

 

Here, the above quote reflects a world resonated just and inclusive societies/communities 

with sustainable/healthy ecologies. Eco-justice envisions a fair, just and inclusive society in 

which members of all communities live a free and happy life with equal opportunities. The 

assurance of equal opportunity supports to reduce the much dependence on nature for 

livelihoods and promote sustainability of nature/environment.  

 

Eco-justice, acknowledging the interdependence of poor and vulnerable people upon natural 

resources, advocates on the right and mutual well-being of both realms. So, social injustices 

not only increase dependency on natural resources to live a life but also increase unjust 

exploitation of natural capitals. Unfair exploitations of natural resources decrease ecological 

soundness and promote vulnerability thereby increasing intra and inter human conflict and 

causing the destruction of web of inter-human relationship. So, spiritual and religious ground 
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of eco justice supports decrease the unjust treatment both to human and non-human. In this 

connection, Hessel states  

 

vision and values of eco-justice ethics express a spiritually grounded moral posture of 

respect and fairness toward all creation, human and nonhuman E-J ethics are shaped 

by religious insights and scientific knowledge, interwoven with social, economic and 

political experience ( Hessel, 2011, p. 182). 

 

 

The spiritual acknowledgement of the mutual existence of human and non-human, living and 

non-living and the biotic and non-biotic on the earth and the realization of the linkage 

between socio-economic behaviour and ecological decadence will strengthen the knowledge 

of choosing both in the way ahead of restoring the ecological damage.  

 

What we need to do is to uphold the intrinsic worth of Earth and exploit natural resources up 

to the point where the rate of consumption /extractions equals to the rate of renewal, 

restoration, or top up while planning to address social problems like poverty, gender and 

racial injustices. 

 

In this ground, Eco-justice framework has become both social and ecological approaches. Or, 

social approach has interchangeably become ecological and vice-versa to attend what 

humanity today is facing.  

 

2.4 Materialistic Well-being, Social Injustice and Environmental Disruption 

 

Eco-justice rejects the unjust and unsustainable ways of achieving the materialistic wellbeing 

(happiness/good) through rapid industrialisation, fossil fuel driven economic growth and 

commodification of nature. Such ways do not only intensify social injustices and 

consumerism but also drive the natural world on an unsustainable course amplifying 

ecological adversity and vulnerability.  

 

Gibson (2004) argues Eco-justice, envisioning eco-just future, promotes fair and sustainable 

ways of achieving mutual well-being (happiness in a thriving earth/ environment) through 

inclusive and participatory  
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arrangement for drawing sustenance, not only by human needs and wants but also by 

appreciation of the natural world and respect for the rightful places for non-human 

creatures and integrity of natural systems, and the claim for a viable habitat that all the 

future generations of creatures, human and non-human make upon the present (p. 9). 

 

But, persisting unjust human practices have been challenging the envisioned eco-just future 

by contributing climate change impacts. The existing practices of economic growth, the 

aspirations of good/happiness (materialistic well-being), on the one hand, have been 

intensifying climate change impacts and on the other social injustices. Those, who are 

suffered by social injustice, have further been hit hardest by climate change. So, social 

injustices and climate change have driven the integrity of human and non-human sphere into 

unsustainable course.  

 

Ecological unsustainability and vulnerability occurred variously through the advent of 

agrarian economy to settled agriculture and the era of capitalistic mode of production, 

particularly from the industrial capitalism.  

 

The unsustainable efforts of meeting the growing materialistic demands of growing 

population on the one hand destabilise mutual existence and climate events on the other hand. 

This also increases sufferings of poor, women, children, old, minorities and marginalized 

people of the vulnerable spaces, by magnifying the natural calamities such as floods, 

landslides, hurricanes, droughts and famine, warming surroundings, acidifying ocean and 

making rise of seas.   

 

2.4.1 Climate Change: Challenges to Mutual Well-being  

 

Increasing global temperature, rising sea level, ocean acidification, erratic raining, flooding, 

hurricane patterns and  rapid snow melting via current trajectories of greenhouse gases 

(GHG) emissions (IPCC, 2014a), have not only been contributing to affect the socio-

economic and ecological systems (Eriksen et.al., 2015) but also intensifying a challenge to 

mutual existence of the human and natural realms. Since, climate change injustice has 

imposed threat to the solidarity between human and environment in global scale, climate has 

become the most urgent environmental issue of our times (IPCC, 2014).   
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Climate change impacts in micro-level or local context is not less grave. In local context it 

has tangibly caused the breakdown of micro-ecology through flood, landslide, long drought, 

top-soil erosion and affected the poor, farmers, women by declining grain yields.  

 

Who are the most affected in the local level are those who have already been socio-

economically beaten, marginalised and vulnerable, as well as much dependent on natural 

environment. So, ecological issues have become social issues and vice-versa. Hence, eco-

justice theory conceptualised urgency of solving the social injustices so as to solve the crisis 

of ecological breakdown.  

 

The magnitude of climate change and its socio-economic and ecological impacts are linked 

with justice issues. It has a disproportionate effect on the poor, marginalized, and deprived. 

Comparatively, the poorest and most vulnerable people are affected the most by climate 

change impacts.  

 

In this connection, “increased implications of global climate change add to the complexity of 

Eco-Justice […] women and girls are impacted disproportionally by climate change” (Brown 

2016, p. 8). What brown opined is that climate change has challenged Eco justice concept by 

affecting unfairly to those who are already impacted by social injustices of gender and class 

injustices. Climate changed affected women, girls, poor; who are hit hard.  

 

The most affected by climate change induced disasters like floods, landslides, droughts; are 

farmers, disadvantaged group, and lower class people. But, sadly they are unrepresented in 

decision/policy making level regarding environmental/ecological change. Brown further 

argues “implications of rising sea levels, increased heat waves, droughts, floods, storms, food 

insecurity, and an increase in violence” (ibid, 2016, p.8).  These aversive consequences have 

threatened the vision of eco-just future by affecting vulnerable like women, children, and 

future generations disproportionately.  

 

2.5 Eco-justice four norms here as community capitals combating against climate 

change imposed injustices and adversities. 

 

William E. Gibson and the team of Eco-justice Project and Network (1973), who contributed 

to draft Eco justice ethics, introduced four normative values or norms of Eco justice. In this 
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connection Gibson himself states that “we in the eco-justice project participated in the 

development of eco-justice ethics […] four eco justice normative values emerged […] these 

normative values provide the basis for envisioning an eco-just future”(Gibson, 2004, p 8).  

These four normative values are sustainability, solidarity, sufficiency, and participation. 

 

Climate change induced various disasters have hit hardest to the poor communities and the 

poorest of those communities disproportionally. By the disproportional impacts to the 

poorest, climate change has challenged the hope of fair and just society/communities. So, to 

fight against disproportional or unjust implications of climate change and building a resilient 

community as well as assuring the right of future generations, these four norms are of 

paramount significance. Advocating on the affluent ecology, equitable distribution and access 

of/to social services and economic resources, and inclusive society; the eco-justice norms 

enhance justice. 

 

a. Sustainability 

 

Sustainability, one of the basic norms of Eco-justice, contributes a base for seeing an eco-just 

future. It motivates human to think, act, and behave in a way that not only guarantees the 

rights of all dependents /connected beings at present but also in the future. It inspire to 

cultivate or foster habits of behaving, consuming, living, and working that sustain the 

interconnectedness, well-functioning of natural systems and communities.  

 

In other words, it provides an ethical base to rethink and reconceptualise human socio-

economic practices, behaviours, habits and their relationship with ecology for the assurance 

of rights of non-human beings and future generations. In this respect, “Sustainability gives 

high visibility to ecological integrity and wise behaviour throughout the resource-use cycle” 

(Hessel, 2011, p 183).  

 

In the above quote Hessel argues that the ethical norms of sustainability stimulates to adapt 

environment friendly living  and working patterns that supports natural world to be 

flourished. It equally obliges human using the technologies which are ecology friendly and 

socially appropriate.  
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So, sustainability enforces society to design its all socio-economic institutions and other 

social arrangements like production, transportation, distributions and the likes not only on the 

basis of the needs of present‟s human sphere but also equally valuing non-human sphere and 

its significance to the future generations. In this sense, sustainability advocates meeting the 

needs of humankind without harming the rights or well-being of non-human beings thereby 

rejecting the instrumentalization of non-human spheres. 

 

Sustainability encourages cultivating ethical and responsible economic, cultural, political and 

ecological behaviour / habits for the just and fair treatment to the non-human sphere.  The 

norm sustainability inspires to modify the current existing policies, laws, technologies, values 

or practices if they are hostile to the ecology/environment and future.  

 

It envisions modifying human society and environment together by ensuring justice both 

human and non-human accordingly. It broadly envisions an inclusive, participatory and a just 

society which meets the needs of present without violating the rights of future generations of 

human and non-human creatures.  

 

Sustainability has great significance to discuss how climate change has imposed injustices 

and challenged the integrity of human and non-human spheres. 

In this context, acknowledging the unfair and unjust disruption of ecology and its impacts on 

the resiliency of present and future generations, United Nation defined sustainability as 

"meeting the needs of the present without compromising the ability of future generations to 

meet their own needs." (Brundtland Commission Report, 1987).   

 

Sustainability advocates on creating a just and fair society thereby eliminating all forms of 

injustices and violence like poverty, deprivation, inequalities which are hostile to vision of 

eco-just future.   

 

b. Sufficiency 

 

Sufficiency is another key ethical value to assure the unalienable rights of gaining and 

enjoying the sufficient food/nourishment from the nature. Every life forms as a member of a 

common house is entitled the right to enjoy sufficient sustenance but without harming the 
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well-being of it and the rights of the future generations of human beings and non-human 

creatures.  

 

Sufficiency inspires to internalise the fact that ecology is the common house of diverse life 

forms and has equal right to exist in the affluent ecological web by enjoying sufficient 

sustenance. So, it advocates on just and fair production, distribution, consumption thereby 

ensuring resource equity to the weakest of the god‟s creation and reconceptualise existing 

patterns of consumption and distribution. In this connection, “sufficiency is a standard of 

organized sharing, which requires basic floors and definite ceilings for equitable or fair 

consumption” (The Forum on Religion and Ecology at Yale, 2007). 

 

It equally challenges the existing „economic efficiency‟ approaches which encourage 

immediately high profit with little investment and maximum exploitation of resources 

(human and non-human) thereby imposing injustices upon vulnerable human and non-human 

spheres. In this sense, it motivates to rethink on the existing efficient economic approaches 

for immediate profits and definition of „the good‟ or „happiness‟ on the basis of Gross 

Domestic Product (GDP) economic index as well. 

 

It equally advocates halting commodification of natural and human resources for immediate 

profit thereby enforcing to adapt efficient and eco-friendly technologies in the extraction, 

production and distribution of resources and goods. As well, it encourages providing 

equitable access and sharing of sufficient survival resources with the weakest, deprived, 

marginalised and vulnerable to build a just and fair society.  

 

It, thus, enhances the vision of well-being of human beings in a prosperous nature by 

enforcing the fair and just production, distributions, and consumption values. It equally 

promotes the idea of sharing and sustainable sufficiency for all beings of the larger common 

house in today‟s context of climate change. The hit hardest of climate change are poor, 

deprived, excluded and marginalised.  

 

The norm sufficiency advocates on resource equity for building the competent communities 

and individuals. In disproportionate hit-hardest to the weakest, the ethical norm of sufficiency 

has significant role to ensure the right to assure access of survival/subsistence resources. 
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c. Solidarity 

 

Solidarity, one of the basic norms of eco-justice, evokes human moral and ethical 

responsibility of caring the interdependent kinships. Hessel, (2011) states “solidarity with 

other people and creatures – companions, victims, and allies – in earth community, reflecting 

deep respect for diverse creation” (p. 183). What solidarity affirms is that people and 

creatures everywhere are the members of the common house of plural forms of communities 

(human and non-human beings) in which all members have equal rights to live a free life with 

sufficient means of survival.  

 

Solidarity, accentuating the rights of the various beings of the common house, inspires to 

transform existing practice of focusing the rights of human over non-human natural beings 

and tendency of prioritising the centre/ mainstream over the margin or marginalised. To 

create fair and sustainable society and fight against the existing injustices, solidarity inspires 

taking actions to focus the voices, cry and plight of the margins.  

 

Similarly, solidarity advocates building alliances with excluded and marginalised so as to 

strengthen the human‟s integrity with non-human and combating against all sorts of 

persisting injustices, oppressions and discriminations. Hessel opines “solidarity comprehends 

the full dimensions of earth community and of inter-human obligations” (Hessel, 2011, p. 

183). In this sense, solidarity as social/community capital supports to combat against climate 

change threat for making eco-just vision real. 

Emphasising on the network, link, connection, interconnection and intersection of all existed 

on the earth, solidarity focuses on mutual support to the interconnected beings so as to 

preserve their rights of life, happiness, and freedom without having the fear of extinguish. 

Stressing on the interrelationship the solidarity norm promotes the ideas of social capital that 

is “individuals invest, access, and use resources embedded in social networks to gain returns 

(Lin 2001 cited in Norris et al, 2007, p.137). 

Here, individual means every sentient and non-sentient beings of the connected whole/web of 

kinship. As a member of bigger network and being embedded into a web of relationships 

every individual member is supposed to get actual assistance, love, care and readily available 

in times of crisis and need.  
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Solidarity significantly focuses on the internal relational bonds and external relational 

networks of people and organizations, including collective identity, communal action, and a 

sense of a shared future (Flora, 2007, p. 137). Such intra and inter relational network plays 

significant role to fight against or cope with climate impacts and disasters. Individual member 

feels capable enough to face and response stresses of calamities being connected into the 

network.   

The planet earth is a common house of myriad of life and non-life beings which are 

connected in the web of kinship. All are equally value laden with their distinctive role to the 

self-regulation of the nature irrespective of their status, rationality, birth, species, gender, 

class, race, and so on. Every part has its own value and role to regulate the living earth in its 

course.  

 

Solidarity as an ethical norm- assisting both self-regulating Nature and human driving society 

- supports to systematize the relationship web so as to lessen harm upon the ecology and 

correct human misdeeds imposed upon nature and fellow creatures.        

The norm of solidarity accentuates on the human moral and ethical responsibility of 

preserving the rights, esteeming the worth/due, caring the prospect and revering 

interconnectedness of all sentient and non-sentient beings belonging to a larger community of 

natural and social life. Upholding the planet earth as a common house of all having and 

sharing common fundamentals, it intensifies the idea that every life and lifeless beings is 

endowed with the worth of healthy existence.  

 

In other words, it expresses on interconnectedness of fate of human world and the non-human 

sphere and vice-versa by advocating on creating a just and sustainable web of relationship.  

Advocating to create a just and sustainable relationship it enforces the politicians, 

economists, social activists and environmentalists  to work on building just sustainable 

community that can resist the fragmentation, separation and division intensifying policies.   

Solidarity, strengthening the truth of inextricable interdependence between human and non-

human sphere, stimulates changing policies, thinking and actions to create a just and 

sustainable community.  

 

It inspires to think from the grassroots level while executing socio-economic and justice 

policies. It amplifies hope for human good in the environmentally sound earth by motivating 
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the powerful, rich, privileged, and strong joining their hands with powerless, poor, 

underprivileged and vulnerable in the struggle of the concretization of social justice and the 

preservation ecology. 

 

d. Inclusion/Participation  

 

The ethical norm of participation supports to reduce unfair or unjust practice of exclusion 

thereby reinforcing ethical obligation to include the excluded. In other sense, the ethical norm 

of participation obliges the social, economic and political systems to be inclusive or 

participatory by evoking the sense that non-participatory or non-inclusive systems are unjust 

that cannot ensure justice.  

 

Participation, as an ethical norm, offers a base for a just and fair society thereby reinforcing 

the ethical responsibility and accountability of privileged over deprived, centre over margin, 

human over non-human/nature, present over future, and the like. In this sense, participation 

reinforces to rethink and reconceptualise the human practice of exclusion for creating a fair 

and inclusive society to protect environment and the rights of diverse forms of life and future 

generations.    

 

Hessel argues “socially just participation in decisions about how to obtain sustenance and to 

manage community life for the good in common and the good of the commons” (2011, p 

183). For, him participation means being included in decision making, managing and getting 

the goods for enjoying the good/prosperity or well-being together with other silent and 

voiceless beings commonly. Getting opportunity to be participated in decision making level 

or enjoying the goods for good (happiness) is the unalienable rights of every members of 

extended human family of the common house (god‟s creation).  

 

Participation is the right means to preserve the integrity and plurality of god‟s creation. In 

other words, it is the wise way to create or build the just and fair society by including the 

representatives of deprived, marginalised, women, disadvantaged, minorities and the likes so 

as to care common house to actualise eco-just future. 

 

Participatory norm is the wise way for reconceptualising the prevalent socio-economic 

policies and practices which are unjust and unfair. Similarly, it supports to promote 
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democratic legacy in every aspects of society thereby empowering the excluded to be 

resilient enough both to the social and natural adversities (Brown, 2016, p 8). 

The norm inclusion explicates on creating resilient individuals, communities and societies 

thereby rejecting the barriers of empowerment. Participation norms , advocating  for ensuring 

equal opportunities to all, accentuates on vulnerable or marginalised people‟s empowerment 

or capacity building through providing opportunity to be participated in decision making 

processes. 

 

Similarly, it advocates on the assurance of marginalised, disadvantaged, deprived, vulnerable 

and minorities‟ participations in all aspects of life like politics, socio-economic activities. 

Inclusion, functioning as a social asset, provides opportunity to be participated by which 

individuals can identify their potentials. Such potentiality might work as a means to response 

climate change stressors or disasters. 

 

Inclusion, raising the voice against capacity diminishing social injustice of exclusion, 

emphasizes on an active participation/involvement in the process, not only having access to 

society‟s activities, but also engaging in them, and building and maintaining a social network. 

Such social network, as asset or capital, supports to amplify a sense of responsibility towards 

others, community or social institutions.     

  

Hence, in conclusion, the core ethical values of eco-justice-sustainability, sufficiency, 

solidarity, and participation; reinforce to rethink and reconceptualise the current practices of 

decision making which influence behaviour, habit and human-nature relationship. The 

influence of these four values ranges from personal practice to government, human to nature 

and present to future since these values guide human. These values influence decision making 

for building a just, participatory, inclusive, and sustainable society. These values provide base 

for a resilient society that can combat against gloomy environmental threats and major social 

injustices thereby envisioning an eco-just future.  

 

In summing up, this whole chapter revolves around the depictions of the theoretical frame 

work of Eco-justice. It illustrates the concepts of justice particularly focusing on social justice 

in contrast with classical moral theory of utilitarian justice. Utilitarian justice standards i.e. 

good and happiness to „majority‟ have been problematized by social justice theory of 

fairness. Social justice theory complained utilitarian justice standards of good and happiness 



 

37 
 

to majority as only aggregation of „human well-being‟ but not justice. Against which social 

justice theory introduced egalitarian premises of social justice focusing the rights of human 

than good. 

 

These egalitarian premises resonated with inclusive, participatory, distributive standards. But 

later eco-justice theoretical concept problematized social justice theory there by arguing the 

interconnection of social injustices and ecological disruptions. It argued that a just and fair 

society never be expected without attending ecological disruptions. Environmental 

disruptions have been intensified by social injustices and social problems have been 

intensified by climate change and ecological disruptions. Hence, in this context, the 

application of four core values of eco-justice i.e. sustainability, sufficiency, solidarity and 

participation in practice is must.  

 

These values do not only reinforce the ethical responsibility of rethinking and 

reconceptualising current socio-economic and to somehow political practices to attend 

ecological crisis but also envision a fair, just, inclusive, participatory society where all 

members enjoy mutual wellbeing in the affluent common house i.e. earth.   

The successive chapter discusses the methodology. The whole chapter is about what and how 

did I do for gathering empirical data.  
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Chapter Three: Methodology  

 

3.1 Introduction 

This chapter illustrates the overall strategy of how and what research design I chose for 

collecting data from research field. I chose empirical fieldwork for collecting essential data 

by semi-structure interview to explore the validate answer of my qualitative research 

question:  how do Nepalese young adults’ perceive religions’ role to the climate change? 

Empirical field work incorporates qualitative research focusing what a relatively small 

number of 12 young adult informants hold in their mind in detail.  

 

Though I chose empirical field work I could not present in the field, so I recruited contract 

person. My contract person approached the fieldwork and he shared all experiences and 

impressions that he had during fieldwork with me through messenger call. So, this chapter 

describes how and what ethical considerations my contract person (data collector) and I 

(researcher) gave rise during fieldwork/data collection and assessment. How did my contract 

person take consent with respondents? How did he ensure respondents‟ volitional 

participation? How did he assure their confidentiality/anonymity? How collected data were 

sent to researcher? How were data protected and handled? These are some of ethical 

questions among other are highly prioritised in this section.  

 

3.2 Research Design 

 

As per Stausberg and Engler (2011, p. 69) illustration, this study‟s design comprises all 

constituents of research methodology like research question, research method, plan and tools 

for gathering and analysing data to get information for validate findings. As part of the 

broader methodology, research design illustrates the overall strategy of achieving the aim to 

answer the enquiry/research question.    

 

3.2.1 Research Question 

  

The study aims at finding the validate answer of the research question: how do Nepalese 

young adults perceive religions’ role to the climate change? For this fairly a small number of 

12 young adults belonging to Hinduism, Buddhism, Christianity and Islam were interviewed 

and produced the raw data to be analysed. I sought to answer the research question focusing 
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the themes/meanings that participants foregrounded in their responses to religion and climate 

change relationship than the meaning that I had on the issue. 

 

3.2.2 Research Method 

 

What a scientific research study requires is data. “Data are not simply „out there‟, 

independent of the observer and the observation. There are no data without methods and 

theories” (Stausberg and Engler, 2011, p.5). What they argue is that data findings depend on 

the researcher and his planned strategy of fieldworks/ observations.  

 

So, researcher needs to have a theory based strategic plan (method) to gather information/data 

for research study. Ground, epistemological, and phenomenological theories are some of 

theories upon which research method depends. Being grounded on those theories, methods 

support to produce data with partial reality which, further, needs to be analysed for a new 

knowledge/ accepted reality. In this regard, research method is a strategic plan/technique for 

collecting and analysing data to process a new knowledge.  

 

I chose qualitative method over quantitative/mixed to explore my informants understandings 

of seemingly distinctive but interconnected elusive phenomenon i.e. religion and today‟s 

visible climate change impacts. Stausberg and Engler (2011, p. 69) opine that studying on 

religion is elusive and hard to pin down since religious believers themselves have their 

context based interpretive frames with both first-order and second- order meanings. Likewise, 

it is simply not agreeable to measure young adults‟ perception into numerical unit.  

   

Due to the descriptive and interpretive nature of the research phenomena, a group of 

informants from Hinduism, Buddhism, Christianity and Islam were selected and participated 

in the interviews. I sought to obtain the information on various aspects of individual styles of 

faith and spirituality i.e. rituals, scriptural, cultural, religious and institutional experiences 

towards climate crises. Therefore, quality came before quantity to describe and interpret 

respondents‟ experienced based opinions to investigate their understandings of religion and 

climate change relation.  

 

England (1994, p. 82) opined that qualitative “research is a process, not just a product.” In 

this respect, I followed the qualitative process of constructing research question, interview 
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guides for collecting data through participants‟ real situation, inductive data discussion by 

interpretation and making meaning of respondents experiences or stories of natural setting.  

My research question was the outset of the exploration of what was there in the mind of my 

12 informants. 

 

To enter into the mind of my interviewee I drafted a set of interview guides being based on 

research question. It was through semi-structured interview, those interview guides supported 

to explore what my informants‟ viewed to religion and climate change. 

In this regard "[…] information gathered by actually talking directly to people and seeing 

them behave and act within their context is a major characteristic of qualitative 

research"(Creswell 2014, p. 185).  

 

Information gathered by semi-structured interview supported me to study informant's 

experiences in-depth. Gathered data helped me to examine how 12 respondents understood 

the dynamic of religion and climate change. I examined their perspectives on their own ritual, 

scriptural and cultural context with rich description and interpretation of what they 

opined/viewed the connection of their religion and climate change to explore the problem 

raised in the research question.  

 

Qualitative, as an interpretive approach, interprets information or data given by participants 

on the basis of the socio- cultural, environmental and physical context of the participants. 

During, interpretation I was open-minded, flexible, and curious to informants‟ opinions to 

see/find how they were influenced by their rituals, scriptures, and cultures. I focused to get 

the meaning of the informants‟ opinions in connection with the research issue. 

 

Creswell (2014) states qualitative research inculcates both features of positivism and 

interpretivism. Positivism speaks for ontological truth, fact and reality while interpretivism 

stands for subjective reality as it is. Positivistic though also sometime can't reflect objective 

reality as it should do and interpretivism does not always reflect absolutely individual or 

personal/subjective thought as it is criticized.  

 

Similarly, it focused on ontological, epistemological, and methodological assumption for 

information. It means how the informants understand issues of the world can be studied by 
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collecting information associated with the knowledge of participants by exploiting certain 

tools like questionnaire, interview, and biography. 

 

So, I focused participants ontological or lived experiences regarding climate impacts, unjust 

social practices and religions role to those unfair social practices to examine their 

perspectives. For which, informants‟ foregrounded ideas were picked up respectively.  

Eco-justice theory was used to interpret informants‟ opinion to dig out what informants hold 

on unfair social practices, climate change impacts on silence and voiceless species and 

religions role against climate change imposed injustices. To discuss what informants hold on 

religions‟ position to climate change effect, their ontological experiences were primarily 

emphasised. 

 

The focus was given to explore rich and detailed narratives or explanations rather than 

narrow structure categories that strengthen interpretive dimensions for constructing variables 

to investigate the meaning that Nepalese young adults attributed/ascribed to religion and 

climate change. My intention, thus, was to get wide range of themes/ideas on the topic rather 

than particular view on the topic on the basis of first hand data.   

 

3.2.3 Data Collection and recruiting data collector 

 

Albeit I planned conducting semi-structure face to face interview myself with my participants 

for gathering raw data, I couldn‟t conduct the interviews due to unexpected occurrence. The 

prolonged unexpected occurrence constrained me however I visited to Nepal for collecting 

data from 20
th

 November 2017to 25
th

 December 2017. Due to which I could not submit my 

thesis in May 2018 and remained extended until May 2019. 

 

So, notifying NSD I recruited Devendra Kumar Kafley as my contract person on 1
st
 of 

August 2018. When I contacted him for acting on behalf me and my supervisor, he gave his 

consent. He decently took his responsibility of empirical fieldwork from 20
th 

August 2018 to 

25
th

 September 2018 for gathering empirical data through semi-structure qualitative 

interview. 

 

Due to long distance travel nuisance, time and economic constraints, I did not visit Nepal 

again for interview. In this respect, “the clearest components of interviewer context are time 
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and financial costs. Several authors note that face-to-face interviewing can accrue substantial 

time and financial expenses, due to the need to travel to respondent”( Oltmann, 2016, not 

specified page number).   

 

I could collect through telephone interview. But, Nepal‟s weak or instable telephone network 

and almost 4 hours‟ time difference between Norway and Nepal as well as challenge to 

finding respondents discourage me taking telephone interview too.   

 

The process of data collection began with “emerging questions and procedures, data typically 

collected in the participant‟s setting […]” (Creswell, 2009, p. 4).  I prepared a set of interview 

guides targeting young adults belonging to different religious traditions so as to examine the 

research question on the basis of primary data.  I edited semi structured interview guides and 

sent to the contract person/data collector.   

 

The interview guides, thus, incorporated open ended questions concerning participants‟ 

perception/viewpoints towards their religion. Some questions tended to examine the 

connection/intricacy between respondents‟ religion and ecology, and some other questions 

sought to elicit narratives about the justice issues in relation with marginalization, 

deprivations and social discriminations‟ impacts.  

 

Data were collected from the religiously diversified and climate change risk prone context of 

Nepal through interviewing young adults. The nature of the research requires investigating 

individual young adults‟ understandings or perceptions to religions role to climate change in 

the spectrum of eco-justice. I concerned to explore what my informants understand religions‟ 

impact in connection with exclusion, deprivation and marginalization. As well as I was 

curious to know what respondents understand religions influence to sustainability, solidarity, 

and inclusion.  

 

For this reason, narrative inquiry was concerned with respondents‟ scriptural, ritual and 

cultural understandings in relation with ecological/environmental devastation. Interpretation 

and representation of storied accounts of lived experiences of rituals‟ religious institutions 

was also equally focused. Since there is inadequate research in this field, first-hand 

information from the young adults were collected to response the research question. 
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The challenge that I faced recruiting contract person for interview was the absences of non-

verbal language capture. Non-verbal language capture was very important since it could 

provide extra information to the verbal language. In this connection, “In the face-to-face 

mode, nonverbal language and cues can be very rich, including dress, body language, 

mannerisms, and so on” (Oltmann, 2016) and these aspects "can give the interviewer a lot of 

extra information that can be added to the verbal answer of the interviewee"(Opdenakker, 

2006, quoted in Oltmann, 2016).  

 

I would have opportunity observing respondents‟ body language besides recording their 

verbal language, if I could do the interview in the real setting of respondents. Body language- 

gestures and bodily movement or expressions - always supported to express which verbal 

language can‟t express. Oltmann (2016) further states that in face to face mode there are 

always a lot of non-verbal data to collect. I missed non-verbal data due to my inability to take 

face to face interview. 

 

3.2.3.1 Searching for Informants 

 

Since research project‟s topic is Nepali young adults‟ ways to see religions‟ influence to 

climate change, the fieldwork was held in Nepal through qualitative semi-structure interview 

for required material.   

 

Minding on the breadth of research topic, contract person started finding required number of 

relevant informants from multi-religious and climate change impact affected communities. 

But he could not visit the specific local community and house for searching informants 

because of his busy schedule. Instead, he visited different renowned holy spaces of distinctive 

religions of Kathmandu valley looking for informants. He visited the areas which were 

religiously famous either for Buddhists, or Christians, or Hindus or Islam. He met many 

people and talked about the project but no one became ready for interview. He felt challenges 

finding all required number of respondents in his a week-long effort.  

 

A week after, by means of his social network, he came in contact with four informants 

representing four major faith traditions i.e. Hinduism, Buddhism, Christianity and Islam 

respectively. These four respondents supported him to recruit/find rest of informants. 

According to Bryman (2008) this way of coming in contact with informants and gathering 
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information is snowball way of sampling. He argues “with this approach the researcher make 

contact with a small group of people who are relevant to research topic and then uses these 

established contacts with others” (2008, p. 245).  

 

All 12 informants, according to contract person, were in-between 20 to 45 years old age. 

Informants‟ age range confused me what to call them young or young adults since I planned 

to study youths‟ perceptions. Then I visited UN definition which supported me to call them 

young adults. United Nation defined youth “as those persons between 15 and 24 years of age, 

without prejudice to other definitions of Member States” (United Nation, 1985 quoted in 

youth policy organization, 2001, p. 2). Nepal categories people from 16 to 40 age as young 

albeit UN defines from 15 to 24 years of age as young.  

 

By this definition I understood that in UN standard youth must be in between age 15-24 

however the regional or country wise definition may be different. In this regards, “the United 

Nations defines „youth‟ as persons between the ages of 15-24 whereas the government of 

Nepal extends the definition to those between 16 and 40 years of age” (UNDEP Nepal, 2018, 

p. 2) which covers over 40% of the country‟s population.  

 

But all my respondents were in their 20 -45 years age range, so I and my supervisor replaced 

the word „youths‟ with „young adult‟. All of my respondents were male. Though I planned to 

include at least one female participant from each of four faith traditions, my contract person 

did not find any female ready for interview. Despite the fact that he came in contact with 

several potential female participants through his social network, he felt finding them ready to 

interview a serious challenge. He found all of them reluctant to face interview. Due to this 

challenge, all of my respondents were males.  

 

Why he had challenge to find female respondents is because of Nepali society‟s dominant 

patriarchal structures‟ unjust practice. Pervasively dominant patriarchal structure did not only 

exclude females from the socio-cultural, economic and political mainstream but also forced 

them to internalise that females are subordination of male for long. Albeit today female‟s 

socio-economic, political position is improving in Nepal, the impact of internalised 

patriarchal legacy is still there in grass root. In this connection, Luitel (2001, p. 101) opines   
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One can observe the world of women and men quite distinguished and different rather 

complete in itself that emphasizes in maintaining the patriarchal values of domination 

and subordination where some are seen more powerful than the others. 

 

Due to which majority of them feel disempowered and become reluctant to participate in 

dialogue. This is due to the imposition of culture-based gender discriminations. 

All male respondents were not only from distinctive religious background but also from 

different climate change affected communities too. Though they lived in the different places 

of Kathmandu, capital city of Nepal, they were in connection with their families and 

communities out of Kathmandu. This means, families and communities experiences were 

respondents‟ experiences and vice –versa.  

 

Most of the communities are religiously diversified and mixed in Nepal. Members of one 

religious group are familiar with another. So, community‟s every groups are familiar with 

each- others rituals, customs, cultures and traditions, however, they follow distinctive 

religions. They respect and adapt each-others‟ practices too. But, these days the converting 

trend is rising tangibly particularly from cast-based discriminated Hindu groups and other 

socially marginalised indigenous religious groups to Christianity after the promulgation of 

Nepali constitution 2015. Thus, conversion is also supporting community people to be 

familiar with each-others‟ religious, cultural and ritual practices.  

 

In this ground, all of the informants were acquainted with each-other‟s religious practices 

because of Nepal‟s multi-religious and multicultural context. Buddhist and Hindu 

respondents have some of common ritual and cultural practices. Most of Christian 

respondents are converted whether from indigenous or Hindu or Buddhist religions. Islam 

respondents were not converted but they came in Nepal from India as businessmen in the 15
th

 

century A.D. They were from immigrant origin and have been living in Nepal for centuries. 

After contacting all of respondents, my contract person met them and finalised the interview 

settings into different four religious spaces where respondents felt comfortable for interview. 

Those spaces were beneficial and useful then to exemplifying their opinions.   
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3.3. Data Collection Tool: Interview 

 

Kathmandu valley‟s four different places named Pasupati, Swoyambhunath, Balkumari and 

Jamal were selected for interviews. These four different places are renowned holy places for 

Hindus, Buddhists, Christians and Islam. Frist two are surrounded or covered by trees or 

jungles which are habitats of monkeys as well as other sentient and non-sentient beings and 

Pasupati is flowed with Bagmati River which is polluted. Rest two places are surrounded by 

concrete jungles.  

 

Though there are various ways to do interviews, my contract person conducted a semi-

structure face to face interview with respondents using a set of pre-set open-ended interview 

guides. It was the best way to explore what informants hold into their mind regarding the 

interplay between religion and climate change. Direct interactions with informants provided 

the opportunity to inter into their mind and find what perspectives they hold in their mind. In 

this connection, Oltmann (2016) illustrated that interview is the research-focused interaction 

to "enter into the other person's perspective" (Patton, 2002, p.341, Cisneros-Puebla, Faux and 

Mey, 2004 quoted in Oltmann 2016) and develop "thick descriptions of a given social world 

analysed for cultural patterns and themes" (Warren, 2002, p.85 cited in Oltmann, 2016).  

 

As Bryman (2008, p. 470) states, he was more focused to explore respondents point of view 

on the issues of religion and climate change. He emphasised to find out what respondents 

would foreground as more relevant and important in regard to the topic. He allowed 

informants to speak/interact freely and express their point of view or ideas what they think as 

relevant and significant. He let them interact flexibly expressing their own perspectives in 

orders to obtain rich interpretation of on the topic information.  

 

But those young who were below 30, particularly in between 20-25, they spoke less though 

he encouraged them to speak. He promoted them to speak as much as they could but young 

respondents expressed very few. In comparison to young, respondents above 30 spoke more. 

They let out more ideas that they held in their mind. Contract person being flexible provided 

more opportunity to the respondents thinking on the topic and construct their own opinions.  
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Though my contract person did have outlined interview guide, he did not follow them water 

tightly exactly in the way they were outlined rather he gave importance to respondents 

replying flexibly or comfortably (Bryman, 2008, p. 471). Why he did not slavishly follow the 

outlined questions was to find how respondents frame and understand the relationship 

between religion and climate change. This flexibility of semi-structures interview provided 

me rich insights to understand how my respondents viewed/understood the dynamic 

relationship between religion and climate change. Similarly, contract person empowered 

respondents being. 

 

Though all informants lived away from families and communities, they were not far from the 

impressions and experiences due to their attachment with their family and communities. 

Thus, qualitative interviews‟ aim of capturing the natural/authentic experiences and 

impressions by visiting respondents‟ real settings i.e. houses, communities was not so much 

affected even though interviews were taken away from respondents real settings.  

 

My informants did not have to feel more invasive as interviews were taken out of their 

houses. They did not have to take stress of being captured non-verbal data inside of their 

houses. Interviews out of respondents‟ houses or offices reduced their fear of privacy 

intrusion. It also reduced surveillance fears.  

 

My contract person was aware how to explore the depth of respondents‟ mind. So, he 

encouraged them to speak, talk or interact as much as they could and to share their ideas, 

experiences, feelings and understandings as much as possible by using open ended questions 

and creating respondents friendly interview environment.  

 

Frist of all, contract person opened up interview by greeting respondents and introducing 

himself. After that, he mentioned what the interview was about and its purpose, 

communicated volitional participation or participants‟ choices to withdraw their consent if 

they did not like to participate and he asked permission recording their interviews by assuring 

their confidentiality.  

 

The way Bryman (2008, p. 482) opined, my contract person was highly aware to record what 

they say following their interesting ideas, encouraging and making them curious for other 

interesting ideas, and drawing their attention in their inconsistency. Similarly, he was highly 
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alert not to distract respondents‟ attention or he was aware to make them feel comfort while 

using recording devices and taking notes of the details.  He encouraged respondents if they 

felt hesitant and shy while interacting on the topic. He empowered them.   

 

He recorded interview in Nepali language and sent all those recorded interviews to me 

through his personal email that was created only for this purpose. I listen all recoded 

interviews repeatedly with due attention. Along decent listening, I transcribed them. 

Transcribing was really time consuming (ibid, p. 484) and listening what informants say 

repeatedly is sometime boring. After transcription, I read respondents transcribed discourses 

carefully and translated most of the foregrounded ideas of my respondents into English 

language. During translation I used both English and Nepali dictionaries. 

 

3.4. Data Collector and Researchers’ Role 

 

Since I myself could not involve in the field work and recruited contract person for collecting 

data. Discussing data collector‟s role, here, is appreciable.  

He was fully aware of his responsibility and conscious how to respect and appreciate 

different faiths associated respondents‟ dignity. Every distinctive respondent‟s faith or 

religion was their identity and dignity. Since he was collecting data from distinctive faith 

based respondents, he was aware not to harm any respondents‟ dignity. It means he respected 

every distinctive respondent‟s narratives of their symbols, rituals, texts, and cultures. He was 

equally sensitive to potential controversies.  

 

There were not any tangible/visible challenges but he was sensitive if he could hurt 

informants‟ unknowingly. He was careful in the selection of language, words/dictions, and 

sentences that could unknowingly controversial to distinctive faith based respondents. So, he 

did not use any questions that potentially could create controversies. At the same time, he did 

not link any respondent‟s identifying information to their responses and particularly to 

controversial responses. 

 

He promoted/encouraged every distinctive respondent‟s opinions, views, expressions and 

values equally. He did not interfere and influence any of the respondent‟s expressions. Rather 

he encouraged them to express/narrate their stories on their own frame of reference. He was 

curious to find uniquely plural roles of religion in relation with climate change.  
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Likewise he honestly communicated with them. He described what the research was about 

and its aim. Why he was taking interviews instead of researcher?  Why their opinions would 

be significant? How their recorded voice would be sent to Norway? How their confidentiality 

would be protected? He honestly shared all information with them and he did not do anything 

without their permission.  

 

He was serious to their confidentiality. He did not disclose any respondent‟s personal 

information and views with other respondents. He was aware of the respondents‟ critiquing 

against each other‟s faith and its consequences.  So, he took respondents‟ confidentiality 

seriously. He did not link any respondent‟s identifying information to their responses.  

Besides, his role should be taken into consideration in this study for impartial and neutral 

empirical finding. The person who I chose as my contract person was my brother. He worked 

as artist/cartoonist, journalist and lecturer.  

 

Choosing him as a data collector may have both advantage and disadvantage. Being a 

journalist and lecturer, he would consider the gravity of the research study and would choose 

the relevant interviewee. He would select knowledgeable interviewee to the topic from 

distinctive faith community so that they could open up more than unknowledgeable. 

Similarly, he would understand the theme of interview guide and conduct interview 

effectively although a journalistic interview is different from a research interview. Similarly, 

as being lecturer and journalist, he might have known research ethics and would follow 

ethical criteria during field work.  

 

At the meantime, due to his busy schedule I felt fear if he could conduct interview on planned 

schedule or not. Likewise, since he was a professional journalist, he might apply the same 

technique for this research interview. But, in research interview interviewer must encourage, 

promote and support interviewee. Interviewer must assure the flexibility thereby providing 

more talking and speaking opportunity to interviewee. So, in research interview interviewees 

opinions must be dominant than different genre. If he applied journalistic interviewing 

technique/ method, respondents would not be encouraged, promoted, feel free and could not 

express what they hold in the mind. In this sense there would be chances of twisting 

respondents‟ authentic views.  
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Significantly, he did not have any formal/informal training in religious study; therefore, 

interview by him might not be as effective as trained interviewer‟s. Another equally 

significant challenge was nepotistic influence. Since, he was my brother; he might manipulate 

respondents by asking them answering questions in a way that favours me.   

 

I continuously monitored him throughout field work. Most often I monitored him through 

messenger calls. I wrote many emails mentioning how to behave with respondents, what 

questions to be focused from interview guides, how to empower respondents and so on. He 

took interview under my monitoring and supervision.  

 

As Bremborg opines in qualitative interview there is “… risk the risk of subjectivity with 

regard to both the interviews and the analysis” (2011, p. 319), my contract person was aware 

to take account his subjective influence during interview he became neutral, unbiased, 

impartial. He took consideration of ethical issues. He did not violate any ethical premises of 

research. He took consent from respondents before interviews; he assured their freedom to 

terminate consent without stating the reason. Their confidentiality and data were highly 

prioritized.  

 

As researcher my role was also significant. The way my contract person was aware and 

sensitive to respect respondents‟ dignity, assure confidentiality, ensure their consent and 

permission, the way I was serious to my respondents‟ confidentiality. I was conscious 

towards leaking of respondents‟ personal information. 

 

 So, I did not attach respondents identifying information with their responses. I anonymously 

presented them by using 12 different uppercases of English alphabet for assuring my 

respondents confidentiality.  

 

Likewise, I prioritised respondents‟ views and opinions over my own. I was seriously 

conscious to the fabrication and falsifications of respondents‟ discourses during transcription, 

translation and discussion. I was highly alert to a tiny twist in respondents‟ stories during 

transcription, translation and discussion. 

 

Similarly, during the interpretation of data, I was conscious towards informants‟ biasness and 

impartiality. At the meantime, informants belonging to one tradition might undermine other 
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tradition and vice-versa. Overstatement over one‟s own and understatement over others was 

given much attention during data presentation and interpretation. Informants might twist the 

truth and be biased. Equal justice to all informants was almost impossible. 

 

3.5. Ethical Issues and Informants Consent 

 

Ethical issues are indispensable part of research. It is very crucial to be aware of the ethical 

principles during research. Violation of ethical principles is wrong in moral sense and 

damaging the research (Bryman, 2008, p. 133). Taking respondents‟ consent/ permission, 

providing detail information of research, ensuring volitional participations and assuring 

confidentiality are the ways to take ethical issues in effect. On this ground, I discussed how I 

and my contract person gave rise to ethical principles during data collection and data 

management.  

 

Being comply with the principles of research ethics this research project moved ahead.  I and 

my contract person were highly aware to the ethical principles of “harm to participants, lack 

of consent, invasion of privacy and deception” (Bryman, 2008, p. 133). Data collector was 

highly alert to guard against the harm to the participants‟ esteem (ibid, p. 134).  Respect to 

informants‟ esteem is moral principle and researcher‟s or data collector‟s duty. Data collector 

or researcher should take his/her duty being honest to informants. 

 

My contract person informed the purpose of the project, its significance, risk, benefits to the 

respondents. At the same time, he informed the volitional participation and choice to 

withdraw consent without stating reasons if informants want. He clearly mentioned the goal 

of study to explore young adults‟ understandings of relationship between religion and climate 

change. He also notified them that the research only for the academic purpose. He honestly 

informed them why he was attending the fieldwork instead of researcher himself. He notified 

them that he was attending field work under the supervision of researcher and being comply 

with research ethics.  

 

Since he was involving with different faith based informants, he was highly aware to respect 

every informant‟s opinions equally. He took decent consideration of distinctive respondent 

opinions, feelings, and experiences. He empowered them without imposing his belief. He 
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encouraged every participant to express their scriptural, ritual and cultural understandings, 

stories, and experiences spontaneously without having any hesitation.  

 

He notified them that their experiences and stories would be of great significance to the 

researcher and asked respondents‟ permission to record their interview. He produced consent 

paper to every respondent for their signature. Bryman argues that “researchers prefer to 

obtain the informed consent of research participants by getting them to sign informed consent 

forms” (ibid, p. 140). He assured anonymity of their opinions or experiences or stories. For 

data protection computer was kept in locked room; the printed interviews and the consent 

form were stored separately without any identifiable information in locked location‟s shelves. 

Interviews and consent form were given same identifiable number. 

 

The risk of someone tapping the data was reduced by imparting each interview a neutral title 

with different numbers. If I needed the information on relevant personal details of any 

respondent to be included in this thesis, that would be provided from ordinary post by the 

data collector/contract person. 

 

Consent letters were separated and locked separately until the submission of thesis. After the 

submission of thesis separately locked letters were destroyed. Regarding recorded interviews, 

all recorded interviews data were deleted from collector‟s/ contract persons‟ computers. His 

temporarily created email address was also deactivated when field work finished and all 

recorded interviews were sent to me. I deleted all mailed data from my computer and 

deactivate temporarily created email address.  

 

3.6.  Informants Presentation 

 

I presented my informants anonymously considering their confidentiality. I categorized them 

into two categories as „active believer‟ and „passive believer‟ or inactive believer. Here, 

active believers are those respondents who identified themselves with any faith 

tradition/religion and look for their religions impacts practical life. Active believers practice 

words (faith or what they believe) into actions. They involve in social work or civic duty.  

They also visited holy places like church, masjid, temple or monasteries/stupas to attend 

religious services frequently. But, minding my context, I categorised those who were actively 
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working as leaders whether in temple, church, mosque or stupas, as active believer and those 

who 

Inactive or passive believer are those respondents who identify with any faith tradition or 

religion and do not look their religions impacts on practical life. They just believe. They are 

unlikely to go beyond faith. They only believe in words but do not try words in actions. They 

attend religious services rarely. Pew Research centre (2019) illustrates that the actively 

religious are those who identify with a religion and attend religious services at least once a 

month and inactive are those who identify with a religion and attend less often. 

 

Here, it looks significant to discuss how one active and two passive respondents did come 

from each of the groups? And why all four active men of each group were between 34 – 38 

years? Did not this look risk fabrication?  

 

All those active males came in contact due to my contract person‟s social network. His 

different sector‟s professions supported him finding all active males. He met Christian and 

Buddhist leaders in the course of group paintings exhibitions under the title „religious 

symbols and peace building‟. But they were totally strangers/ unfamiliar to them. 

 

His university college‟s one of the colleagues supported finding Hindu male active 

respondent with whom interviewer was totally unfamiliar. Hindu active male respondent used 

to work as Hindu priest and delivered services visiting people‟s doors. He met Muslim active 

respondents by the network of his journalist friend. His friend met many Muslims besides 

other during his reporting flood hit occurred in 2017.  

 

Regarding their age variation between from 34 to 38 was quite coincidental. It was not any 

planned result rather strikingly coincidental because interviewer was highly aware to research 

ethics.  

 

I think respondents sub categories as active and passive was a bit more vague and 

problematic because how active role was understood in one religion might be different to 

another group. To be active in one religion would be different to other. However, I planned 

categorising active and passive on the basis of my contexts‟ understanding; I knew it was 

different to rest of groups and their sects, denominations and problematic to them. 
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 So, I decided to drop the watertight active and passive distinctions and could be placed on 

different places differently on active and passive measure.  

 

Previously I was categorised respondents B, D, G and K as active respondents and rest of as 

passive. And their views could be presented on different topics on active and passive scale.  

 

Informants Faith Traditions Categories Age 

1) Informant A Hindu Passive/Active 

believer 

26 

2) Informant B Hindu Active/passive 

believer 

38 

3) Informant C Hindu Passive/active 

believer 

43 

4) Informant D Christian Active/passive 

believer 

37 

5) Informant E Christian Passive/Active 

believer  

4o 

6) Informant F Christian Passive/Active  

believer  

24 

7) Informant G Buddhist Active/passive  

Believer 

35 

8) Informant H Buddhist Passive/Active  

believer 

21 

9) Informant I Buddhist Passive/Active 

believer 

45 

10) Informant J Islam Passive/Active  

believer 

21  

11) Informant K Islam Active /passive 

believer 

34 

12) Informant L Islam Passive/Active 

believer 

20 
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Summing up, the whole chapter describes how and what qualitative strategic plan I used to 

get the required data from the field. Besides, it describes how ethical considerations were 

taken into account during data collection and analysis.  

 

Since I could not attend the field work, I recruited a contract person for field work on behalf 

of me. Taking responsibility, contract person searched required four different faith associated 

12 young adult respondents. For which, first he visited different religious places of 

Kathmandu valley but he could not find anyone ready for interview though he met many and 

talked about the project.  

 

Later, through his social network, he came in contact with four informants representing 

Nepal‟s four major faith traditions: Hinduism, Buddhism, Islam and Christianity. They 

supported him to find rest of respondents. Though I planned including at least one female 

respondent from each of faith traditions, he felt challenge to find female respondents ready 

for interview. Despite the fact of availability of many potential female respondents from his 

social network, they were not ready for interview. He found respondents in a snowball way. 

 

Contract person created a flexible situation letting more opportunities to the interviewee. But 

those young who were below 30, particularly in between 20-25, they spoke less though he 

encouraged them to speak. He promoted them to speak as much as they can but young 

respondents expressed very few. In comparison to young, respondents above 30 spoke more. 

They let out more ideas that they held in their mind.  

 

The challenge that I felt recruiting contract person for fieldwork was the absence of non-

verbal language capture. I missed respondents‟ dressings, body language, gestures, habits etc. 

which could provide me extra information. Those non-verbal language and cues could be rich 

adding extra information to recorded verbal answers of my informants during analysis. I 

missed non-verbal data during analysis. 

The successive chapter discusses the findings out of the recorded verbal data. At the absence 

of non-verbal data, chapter four discusses findings being based on recoded data and analyse 

findings using Eco-justice theoretical concepts. 
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Chapter four: Findings and Analysis 

 

4.1 Introduction  

This qualitative study/research investigates how Nepalese young adults perceive/ understand 

religions influence to climate change with respect to their scriptural, cultural and ritual 

experiences. It focused to see how they relate scriptural, cultural and ritual dimensions of 

their religions in response to climate change impacts and environmental/ecological 

protection. 

 

I engage exploring on what informants‟ foregrounded regarding their rituals, cultures and 

scriptures‟ influence over environment and climate change. These sources of religion 

explicitly or tacitly affect behaviour, life patterns and thoughts that tangibly or intangibly 

intersect with environment and climate change events. I executed eco-justice theoretical 

framework to discuss respondents understanding to religion, environment, and climate 

change connections. 

 

For which , I asked several different types of questions connected with what they think 

religion is, how religion influences human and issues of marginalization, how their religion 

and ecology/climate change are connected, what they know about justice and what ritualistic 

and cultural experiences they have had in connection with climate change and justice in their 

practical life etc.  

 

In many of my respondents discourses‟ religion is foregrounded as a source of ecology/ 

environment or climate protection. It is equally foregrounded as a community capital to 

response climate disasters as well. But, the factors like age, discrepancies of religions 

perceiving God inside and outside of creation constitutes thematic basis in the interpretation 

of informant‟s understanding.  

 

In this chapter, thus, I will present how the variables like informants‟ age, discrepancy in 

viewing God and discrepancy in opinion of environmental protection etc. affects 

foregrounding religion as a source of environment, climate protection as well as function as a 

community capital. I will discuss these ideas into different subtopics by picking the ideas 

respondents highlighted as significant in their discourses that describe the ways religion or 

sources of religion appear influencing climate change. 
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4.2 Age and Understanding   

 

To get into respondents mind, I asked all of respondents several different types of questions 

connected with what they think religion are, how their religion and ecology/climate change 

are connected, what they know about justice and what experiences they have had with 

religion, climate change and justice in their practical life. A great variation is found in 

respondents‟ responses albeit some opinions in the responses of Hindu and Buddhists 

informants are same due to some ritualistic proximity. For such variations amidst other age is 

one of the significant variables.  

 

Age, one of the seminal variables, is found conditioning respondents level of understanding 

of how religions influence to climate change. Putting differently, age is influencing 

respondents‟ ways of understanding religions role to climate change.  

 

Differences in understanding religion and climate change relationship are found between 

below and above 30 years respondents. Informants below 30 years particularly in between 

20-25 seemed less serious or reluctant to speak religions‟ impact to climate change. They also 

found less curious to speak religions‟ impact on them, environment and climate activities.  

They just negate speaking religions‟ role to them/environment either due to their immaturity 

or reliance on technology for their knowledge over socio- ritual or cultural experiences. 

 

But, respondents above 30 seemed serious to climate change and worried about increasing 

injustice or violence due to reduction of religions‟ influence in practical life. 

Each religion‟s 30 years below respondents are found less curious/knowledgeable to 

understand their religions‟ influence to environment and climate change. Below 30 

particularly between 20-25 years informants are reluctant to speak about their religions‟ 

influence to environment and climate change than respondents above 30.  

 

30 years above informants have expressed comparatively a lot of thoughts regarding their 

religions role to climate change. They opined that their scriptures disseminate a lot of 

information or ways to protect environment (see below Christian respondent E age 40). They 

not only speak about the ways of protection but also opine how to protect (see below Hindu 

respondent C age 43). They highlighted that their scriptures have given ways to behave, live 
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and treat others to get rid of the crisis. If people adapt behaviour and manners as mentioned in 

the scriptures, these behaviours and manners will support solving climate change problems. 

I think 30 years above respondents believe that climate change is anthropogenic.  

 

In other words, they believe that climate change consequences are the result of human 

irresponsible activities. In today‟s secular context majority of people or individuals are 

unaware of religions impact and adapting anti-environment or ecology friendly behaviour, 

life pattern and style. Being unaware to religions‟ teachings of humans‟ ethical responsibility 

to other, individuals‟ todays are taking those behaviours/actions which are intensifying 

climate change and environmental degradations. But respondents below 30 years are carefree 

to see religions‟ such role. 

 

In this connection, all of the young informants below 30 have given negative responses to the 

questions that were asked to find religions‟ influence on human behaviour/ lifestyle, 

environment and religion‟s engagement with climate response.  

 

Hindu Informant A aged 26 answered most of the questions as “I don‟t know” and “I do not 

have any specific perspective on religion, ecology and climate change connection”.  

His negative responses support me to understand that he is careless both to religion and 

climate change. He might have heard the changes taking place in the environment but he 

seems less serious telling how religion influences those changes.   

 

He might not be attentive towards human behaviours that are responsible for increasing CO2 

emission, fossil fuel economy as well as consumerism and destruction of biosphere, 

lithosphere and hydrosphere. At same vein, he may not be paying attention that religion 

supports individuals to changing behaviours, to be humane, good, responsible for the future.  

Similarly, the Islam respondents below 25 have answered such questions in a plain way. 

Aged 20 Islam respondent J answered as “I am Muslim and my religion is good … my 

religion and environment are good”.  

 

Respondent J opined that both his religion and environment are good but he has not spoken 

anything about why his religion is good. He is also not paying his attention to his religion‟s 

impact on him, his community and environment. He may not be mature to speak about the 

interplay between religion and climate change. He does not speak about his rituals or 
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scriptures that provide knowledge to protect environment. His rituals and scripture may have 

illustrated how to protect the climate, environment, and eco-system as well as how to live an 

eco-friendly life. But he seems inattentive towards those aspects of religion. 

 

Likewise, Christian and Buddhists informants below 25 have not expressed logical ideas.  

Christian informant F aged 24 opined “… religion is for human salvation but I don‟t think … 

religion is for environments‟ salvation”. 

 

Christian informant F opines that religion is only for human salvation. There is no room for 

environmental salvation. Here, he understands religions influences only for human salvation 

but he is unaware to the ways of getting salvation supports to promote good relationship 

between human and environment. Good relation with every being is the way to get salvation. 

But he seems unaware to realise that human salvation depends on the stewardship of all 

aspects of natural environment.  

 

Christian scripture reflects that human are told to use environment carefully and called to take 

care for future use. The way human survival indispensably depends upon the survival of 

many diverse beautiful forms of species, I think, the way human salvation also depends on 

environmental protection. So, environmental protection depends on human salvation and vice 

versa. Environmental protection today means protection of the rights of poor, deprived, 

homeless, excluded and so on. Salvation depends on service to the poor and real service to 

the poor today can be provided through environmental protection.  

 

 As well as Buddhist respondent H aged 21 responded that “I am Buddhist and I believe that 

Buddhism is a religion of non-violence but I don‟t know how worshipping trees, land, stone 

etc. is non-violence in practical life”.   

 

The Buddhist respondent reflects non-violence is the crux of his religion. He is familiar with 

Buddhist‟s ritual of worshipping nature but carefree to understand the underlying significance 

of nature worshipping ritual. He takes it lightly and doubts how worshipping parts of nature 

promote non-violence. It is just meaningless for him. 

 

I think he narrows down the extensiveness of non-violence within human domain. May be he 

relates his understanding of violence merely killing of human persons or individuals. He 
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seems unaware extending violence with the destruction of nature and its consequences. At the 

same time, he seems to be neglecting that worshipping the different part of nature is to 

preserve nature from being destroyed or over consumption.  

 

He does not seem to be giving importance to nature worshipping ritual and it is meaningless 

to him. Worshipping trees, land, water and other may have a broader message to reduce 

human impact upon them.  

 

Informants below 30 years particularly in between 20-25 do not relate/connect religion‟s 

impact in their life, environment and climate change. Why youths are responding negatively 

is a thinkable matter. Youths are supposed to give creative responses conceived with potential 

solutions to the problem since they are considered as pillars of positive change. They are also 

considered as the key agents of resilience building. 

 

 I think their un-mindfulness towards religion‟s impacts on human life or carefree notion to 

climate change impacts do not help bringing change. If they are too ignorant or immature to 

understand what religion is, what its significance in human life and climate change, it is risk 

supporting the environmental devastation rampantly.  

 

The opportunities available to today‟s youth in terms of communicating, acting and 

influencing are unprecedented, as are the challenges they face. From climate change, to 

unemployment, to multiple forms of inequality, discrimination and exclusion, young people, 

particularly those belonging to vulnerable or marginalized groups, have many hurdles to 

overcome. 

 

Youths ideas or opinions are taken as influencing for change. In Nepali context, where 

climate change has become everyday reality, youths are supposed to be communicating, 

acting and influencing to reduce climate change impacts.  

 

Climate change has intensified social injustices by hitting hardest to the marginalised, 

excluded, marginalised and the poor. Majority of the people are ignorant to understand how 

climate change is increasing injustices. So, youths are supposed to communicate about how 

climate change is intensifying injustices, discriminations and inequalities to make ignorant 

people knowledgeable. They are also supposed to be communicating the root causes of 
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climate change and making aware to acknowledge how human are responsible and how 

climate change impacts can be reduced.    

 

They are not only supposed to be communicating but also acting to build a resilient 

community. They are expected to act influencing policies for an inclusive, equal and just 

society with equal access to resources and opportunity. Their actions are the keys to 

sustainable community and sustainability of human-ecological. They are understood as 

leaders of positive change.  

 

Their negation understanding religions‟ influence over human-ecological relationship in 

today‟s climate change impacts rusted context is really thinkable. When they are unwilling / 

carefree to understand religions influence in human and behaviour change, they cannot 

communicate the climate change causes effectively.  

 

However, respondents above 30 particularly 35 -45 are more serious towards increasing non-

religiosity and climate change impacts. Christian respondent E aged 40 opines 

 

omm … I think if people follow the Jesus and have friendship even with their enemies. 

This will discourage invention and a test of destructive nuclear, biological and 

chemical weapons. Everybody knows environmental or climate effects of the 

invention and test of these deadly weapons. I think Jesus call to steward the creation is 

the solution of the crisis.  

 

Christian respondent aged 40 opined that the cause behind the crisis is disobeying the call to 

steward the creation. He has linked the climate/environmental crisis with biblical reference of 

stewardship. The underlying meaning of it care, responsibility and sustainability of creation. 

Stewardship broadly denotes welfare of all beings in long-term or it is the responsibility to 

others far beyond self-interest. 

 

But people today are prioritising self-interest and engaging to invent and test deadly weapons 

on Nature. These actions are not only enforcing moral degradation but also destroying 

environmental/climate system. 

 

In this sense, I think for him climate change is anthropogenic. It is a serious problem for 

which human activities are responsible. Worldly human activities of inventing and testing 
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destructive weapons are contributing it. Why invention and test of destructive weapons is 

increasing due to decrement of religious influence. 

 

Along decreasing religions‟ influence, humans‟ ethical responsibility to non-human beings 

and entities is also decreasing. Destructive weapons invention and testing increment implies 

the decrement of taking responsibility of the survival of many diverse species sharing the 

planet earth with human beings. Humans have responsibilities to care the creation but not 

utilise or exploit it for fulfilling selfish purposes and destroy unethically. 

 

Human are obliged to care not only to human persons but also non-human. If caring and 

loving responsibility extends from interpersonal level to extra-personal level, the destructive 

aspect of experimentation of deadly weapons will reduce.  

 

I think my respondent has focused on ethical dimension of religion. Religion‟s ethical 

dimension obliges to discuss and acknowledge the harm thereby promoting a responsibility 

taking culture.  Why humans have to take creation caring responsibility is for mutual well-

being of human and non-human realms within the affluent earth.   

 

I think my respondent has focused on anti-anthropocentric ethic of stewardship. He has 

focused the root cause of environmental crisis does not lie in religion but in human attitude or 

behaviour. Humans, being motivated by personal/individual desires and forgetting their 

responsibility to other non-human, are engaged to promote destructive technologies. 

 

And to fulfil their desires humans are misinterpreting and misunderstanding religions. 

Religions particularly Christianity has not encouraged inventing and testing deadly weapons 

rather humans desires to be powerful motivated invention and test of deadly weapons. 

Christianity has strongly emphasised on the ethics of stewardship. Why humans are engaging 

to exploit/dominate environment rather than stewarding it? Why humans are not engaging to 

steward environment in a percentage they are involving to disrupt it? Answer lies in human 

attitude which is motivated by materialism.  

 

Similarly, Hindu respondent C aged 43 opined  
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Ummm! My religion teaches Matrudevo bhava, Pitrudevo bhava, atithidevo bhava. 

Ommm…this cultivates inside me respecting the Mother, Father and the Guest as 

living Gods. I respect Mother, Father and Guests. All begins are offsprings of God 

and have their relation with each other 

 

What my informant has foregrounded in the above quote is how Hindu scriptures i.e. Vedas 

illustrate the essence of Hindu religion. According to my informant Hindu Vedas reflect the 

crux of Hindu religion as Matrudevo bhava, Pitrudevo bhava, atithidevo bhava which 

literally means respect/ love your Mother, Father, and Guest as God.  

 

But the underlying meaning of Matrudevo bhava, Pitrudevo bhava, atithidevo bhava is to 

care or love all of many diverse and beautiful species, forms of life, all connected sentient 

and non-sentient beings, things and variety of organisms existed in the earth. Hindu scriptures 

depict earth as mother and nature as father and all parts of earth/nature as children as well as 

guests.  

 

I think scriptural implication to love or worship mother, father and guests as God underlies 

the preservation of mother earth and father nature as the common home of all silent, voiceless 

and even breathless sentient and non-sentient beings who/which are children and guests. All 

they are equally deserve to live a value laden life and have a value laden existence for future 

generation because mother is equally deserved to the future generations.  

 

Similarly, my informant highlights that the way a real mother nurtures, loves and cares about 

her children, the way mother earth feeds, loves and cares to its progenies. The way a father is 

supposed to be a protector in real life, the way father Nature makes it‟s all parts self-

regulatory and provides security to its dependent and interconnected children.  

 

The way mother earth and father nature feed, care and provide security to their children, we 

human children also have responsibility to care and protect them without being selfish and 

seeking personal benefits. We are supposed not to violate the natural law of justice just to 

fulfil our needs, wishes and desires. In other words, the way mother earth treats all her 

children equally we are also supposed to behave with all beings equally. Equal treatment to 

mother earth and father nature is also required from human.  
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I think my respondent has offered eco-centric and bio-centric point of view regarding the 

environmental crisis. The crisis that we are facing today is due violation of rights of non-

human beings and entities. We violate the law of nature by placing our selfish choices, 

interest and benefit ahead of the love of mother earth, prioritizing our needs, wishes and 

desires ahead of equal treatment to all silent and voiceless and vulnerable  beings.  

 

Stressing on respecting the mother earth, father nature and their different parts as 

guest/neighbour, I think, my respondent has promoted eco-centric and bio-centric argument 

for the preservation of multiple diverse forms of species and plural natural system from being 

disrupted. Natural systems and many diverse species animals and plants have facing 

challenges not because of their faults but because of humans‟ faults.  

 

We human are doing opposite of what we are supposed to do. We are supposed to listen to 

those who/which are connected silent and voiceless but we are listening vibration of our own 

selfish interest, desires and wishes instead. We are supposed to prioritize the needs of 

voiceless, rights of marginalised and vulnerable but we are placing our own needs in priority 

instead. We are supposed to act on behalf of those many diverse silent, voiceless and 

vulnerable beings and entities of ecology, but we are acting on behalf of our own choices, 

benefits and immediate profits instead. 

 

Similarly, my informant argues that all parts of earth and nature are neighbours to each other. 

These three mother earth, father nature and neighbours or their parts (mother, father and 

guest) are equivalent to God. Or they are God equal and revering them is to revere God. If 

you care and love others the way your mother does to you this is the true respect to your 

mother God, and so do with Father and Guest.‟ Respecting mother is to caring and loving to 

every parts of god, revering to father means protecting them and respecting guest means 

being together with all beings.  

 

I think the deep internalization of matrudevo bhava, pitrudevo, and atithidevo bhava instils 

revering culture, cultivates sense of familial bonds with every beings and nurtures 

togetherness, connectedness and solidarity. This also calls for individual‟s moral 

environmental responsibility and is likely to influence changing individuals‟ attitude, 

behaviours and manners. This calls humans to put aside all their selfish motivations and 



 

65 
 

behave or act to save mother earth, father nature, and all their guests/neighbouring parts for 

the future. 

 

This also promotes the value of solidarity.  The essence of Hindu religion, calling for 

solidarity between human and non-human and solidarity among humans, inspires to act 

together for the protection of earth, nature, and current and future many diverse forms of 

species. This essence, reinforcing to respect earth, nature and all their parts as gods, motivates 

to shaping abiding values for the future of earth, nature and many diverse forms of life. 

 

Summing up, what I find is that age plays a crucial role in level of understanding and 

reflection, more than religious affiliation. In many of cultures or societies such as in Nepal, 

older people get revered than younger because of their experience based knowledge, practical 

skills and ability to apply their value mediated intelligence as well as creativity for common 

good. They get revered because of their capacity to balance interpersonal, intrapersonal and 

extra-personal interests for long term impacts. All these attributes support to improve level of 

understanding and reflection in older than younger.  

 

I think informants above 30 have given more thoughts than informants below 25 and in 

between 25-30 because of their maturity. Their practical experiences, skills and capacity to 

internalise ethical values make them to be mature and support to think differently than too 

younger ones. Maturity supports them changing their perspectives in the light of new 

information and aspiration to generate acceptable arguments to the long term problem. 

They might realise their ethical responsibility to others. 

 

Internalised responsibility might influence them thinking differently than too young 

respondents. Such influence does not only limit with them rather it expands to their family 

and community. The skill of internalization of all attributions is not only the characteristic of 

maturity but also opportunity to take leadership in addressing and solving climate change 

threat.  

 

However, 30 years below particularly in between 20-25 younger informants are no more 

likely than 30 above older ones to understand the influence of religion to climate change. 30 

below younger informants are more carefree to report on religions‟ influence to individual 

human persons, environment and climate change than 30 above older ones. They seem more 
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ignorant about religion climate change engagement, less serious/worry towards climate 

change impacts and carefree towards a causative human role. I think they rely more on 

technology to get knowledge than in the experiences of practical life but 30 above respondent 

may rely on both technology and experiences for their knowledge. 

 

Too (25 years below) young informants‟ carefree responses (attitude/behaviour) towards 

religion and climate change surprised me because youths are one of the hit hardest groups of 

climate change impacts in Nepal. Youths are suffered by climate change intensified social 

injustices of exclusion, marginalization, deprivation, inequalities, limited opportunities and 

resources, and insufficient resources to livelihood but still they are unaware/ carefree to these 

challenging facts. Climate change intensified injustices/ challenges are unparalleled to the 

opportunities available to them. Climate change is supporting to increase injustices but they 

are surprisingly unmindful to these injustices.  

 

4.3 God as Creator vs. Creation as God 

 

In my material, I have found another oppositional theme concerning God, earth/environment 

and climate/environmental change. Some informants particularly from Christian background 

have foregrounded the idea that God is the creator of the world. They opined that 

Earth/environment as part of the world is His creation. In a sense, it is His extension. In other 

words, it is an extension of God‟s body and every part has been connected with His body. 

God, hence, acts to connect or link each and every parts of the creation as well as loves them. 

Human is god‟s moral agency to care and control the creation. 

 

Some other respondents from Hindu and Buddhist background have underlined the idea that 

the natural environment and its different parts themselves are gods. Natural environment and 

its different parts are manifestation of different gods. They opined that God is not outside of 

environment but He is inside of environment and all beings no matter living or non-living 

beings. Tress, land, water and other many more are gods and are deserved to be worshipped 

for their intrinsic value. All living or non-living, animate or non-animate biotic or non-biotic 

have intrinsic value and thus interconnected and interdependent.  
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Putting these opinions together, informants have foregrounded the contesting ideas in regard 

to God, Creation and crisis of climate change opining environment/earth as extension of 

God‟s body and environment and its parts themselves as god.  

 

But all informants argue that there is interconnectedness or interrelationship of all living 

creatures of the creations no matter they are human or non-human and they are connected 

with god. Every part has its own intrinsic value whether it is a part of the God‟s body or itself 

as god. So, there is an inherent integrity in creation. But such inherent integrity of the 

creation is in crisis today due to lack of mutuality and reciprocity as well as denial of God‟s 

call to care of each other and of the creation.  

 

In this connection the Christian respondent D Illustrates  

Both Earth and Human are God‟s creation and God always reveals through 

them. He created Environment first and then Human in His own image to care 

and control His body. You know environment, infinite part of god‟s body, 

human is responsible to love His creation for infinite future. But, oops! 

Humans are dishonouring the God and making crisis to the Creation.  

 

In the aforementioned quote respondent D explicitly foregrounded the biblical idea of 

Creation. The earth and environment as its part are God‟s creation and human in God‟s 

likeliness. He further opined that Earth is God‟s body and environment is one of connected 

parts of his body.  

Environment as part of earth, for him, is God‟s creation and human is accountable or 

responsible to care and control it. But human today, instead of being faithful to god‟s call of 

caring and protecting environment, are disobeying and dishonouring the God through their 

corrupted deeds of exploiting resources. He has also highlighted that such corrupted deeds 

cause the crisis to the creation through climate change impacts. 

 

I think, since both environment and human are God‟s creation and thus have same intrinsic 

value or dignity. But when human, is created in the image and likeliness of God, is more 

responsible and accountable to preserve non-human sphere‟s intrinsic value/dignity by 

treating it in a harmless and sustainable way so as to handover or sustain such intrinsic life 

value to the future generations. 

 

But the word „control‟ has become problematic because humans today have been taking the 

word „control‟ as a licence to disrupt environment. For them it is a scriptural licence to 
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exploit natural/environmental resources as much as they can. Controlling license has de-

emphasised the significance of environment. It has also equally shadowed its counterpart i.e. 

steward the creation. The controlling perception of scriptural license to exploit environment 

rather than steward it has arguably caused the great deal of environmental disruption thereby 

intensifying climate change.  

 

I think from eco-justice point-of-view, environment or God‟s creation is not just a store house 

of the resources or commodities to be exploited for human benefits and wellbeing. Rather, it 

is the common house of many diverse and beautiful forms of life/species and their future 

generations whether they are human or non-human, biotic or non-biotic and living or non-

living beings. All these are equally intrinsic value laden and deserved to exist.  

 

At the same time, they do not exist autonomously. They are interconnected and 

interdependent with each other and human. The future of human rests on the sustainable 

existence of all these value loaded non-human entities. But, these entities have already been 

affected and they do not have their own voices to speak against such violence. They are 

experiencing unexpected challenges but still are silent. I think their silence does not mean 

they keep quiet but they are speaking in silence.  

 

Question arises here who can listen to their silence? Who can be their voice? And who acts 

on behalf of them? Obviously answer is human. Humans, only having the internalization of 

the significance of intrinsic life value or natural value with religious and spiritual 

understanding and transcending the desires for monetary value, can possibly listen to the 

voice of silent. 

 

Furthermore, I think, God‟s every creations do have same intrinsic value and dignity. This 

value/dignity is neither based solely on humankind‟s capacities, abilities or rationalities nor 

likeliness or resemblance to the God but it is based on the mutual and reciprocal relationship 

between the God and creations. Human being at the centre of creation is responsible to care 

each other and all beings. 

 

No beings is worthless and created to be exploited in the judgments of God, therefore nothing 

should be worthless in humankind‟s senses. But due the lack of internalization and practice of 

this principle of equal value of all beings causes the degradation of environment and 
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increases discrimination or injustice between human and non-human domains and within 

human domain between privileged and underprivileged, vulnerable and resilient and 

powerful/rich and powerless/poor.  So, the mutual or reciprocal care and love irrespective 

with human and non-human, status, class, or birth is likely to reduce environmental 

degradation, violence and injustices.  

 

The words mutual or reciprocal „care‟ and „love‟ here approximate with sustainability. Caring 

and loving refer to preservation and conservation. Why we love and care something or 

somebody is to protect from the danger of being extinction, release from the crisis and 

providing comfortable atmosphere to sustain even in the days to come.  Similarly, there is not 

true worship or reverence to God without service to those who are in crisis or need whether 

they are human or non-humankind. For the true service to god it needs to protect environment 

from being further degraded. 

 

I think if we become able to replace the word „control‟ by „care‟ permanently then envisioned 

sustainability and eco-just future can be concretised. If we can‟t then present anthropogenic 

climate change furthers unprecedented problems by impacting the vulnerable species and 

people. Similarly, humans today have problematized the word „infinite‟ by misinterpreting it 

as infiniteness of natural resources. Misunderstandings of „infiniteness‟ of environmental 

resources motivate them exploiting natural resources without thinking their devastation. 

 

Misinterpretation inspires cultivating anti-environmental behaviour transcending ethical 

responsibility of preserving environmental resources for infinite future. Future is infinite but 

natural/environmental resources are finite, so humans need to cultivate religious or spiritual 

values mediated environment friendly behaviours.  

  

As respondent opines environment today is in crisis, it needs care and love for our future 

generations. William E. Gibson (2004) underlines that today to take care and love mean to 

reduce human impact on environment by which it can sustain itself through its resilience and 

restorative drive. 

 

Humans are heedlessly impacting environment on such a scale that upsets climate system by 

affecting ecological balance. The abrupt upsetting in climate system has caused crisis in the 

creation particularly to the vulnerable. So, what my informant underscores is that it is through 
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the religious values (love and care) reckless impacts can be reduced and creation can be 

protected. 

 

As Gibson opines „our time‟ or present is truly one in which the future hangs out in balance 

so reduction of human impacts on environment is crucial. To continue the existence of all 

living and non-living, human and non-human, and biotic or non-biotic in the future and 

preservation of the rights of future generations, the destructive and rampant violence of 

today‟s human upon the environment needs to be halted via the loving and caring.  

Both human and the earth are God‟s creation and belong to their creator. 

 

The love of environment, all beings and the vulnerable people begins with the obeying or 

honouring the God. But, my informant opines human today are dishonouring the God and 

harbouring the crisis on environment. Dishonouring God means to be self-centred, selfish, 

and materialistic as well as being less serious for loving and caring to those who are in need 

of care and love truly. 

 

Dishonouring to the God is supporting to decrease human responsibility towards non-living, 

non-human and vulnerable people and promotion of violence polluting air, water, and 

devastating chain of species. Through the expression of „crisis on environment‟, my 

informant may be referring to climate change impacts. 

 

Due to shameful disrespect to God‟s claim of loving and caring the creation, the future of 

creation is in problem today. The thoughtless exploitation of natural resources not only 

support to degrade the eco-system but also promotion of warming scale letting almost 

irreversible or profound impacts on rainfall, water, air, agriculture and other sources of 

livelihood.   

 

Similarly, respondent E opines  

omm! If you go through the Bible, you will find only way to bring the end of 

the hostile relation between human and environment is reawakening of love 

and care virtue. The care and love virtue inspire to halt the invention of 

destructive weapons and the establishment of industries. Caring virtue equally 

inspires to build the righteous way of brotherhood [can be gender inclusive in 

Nepali word] togetherness, inclusive and harmony with non-human sphere 

too.  
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In the line of respondent D, informant E also underlines reawakening of love and care so as to 

protect the god‟s creation from the crisis. The interconnection between human and 

environment has been disrupted or violated due to the invention of different weapons and 

establishment of industries. He has emphasised on stewarding ethics against dominion or 

mastering practice. Here, „care and love‟ are stewarding ethics and „invention of destructive 

weapons and establishment of industries‟ are indications of dominion or mastering practice. 

  

Weapons and industries cause for mass destruction by intensifying CO2 emissions. Today the 

environment is imperilled by the wastes of industrial production and weapons constructions. 

The invention and experimentation of different nuclear, chemical and biological weapons, not 

only provokes warfare but also damages the natural environment and social integrity of 

brotherhood, solidarity between human and non-human spheres.  

 

I think by prioritising steward ethics over dominion tendency, my respondent underlined to 

recognise and internalise the ethical and religious implications of climate change induced 

environmental crisis. So, climate change and environmental disruptions are matters of care, 

matters of love and matters of justice.  

 

Thus, the reawakening of love and care supports building the integrity and solidarity between 

human and non-human, reducing human intentional repression of rest of the parts of the 

creation and revitalization of the resiliency of the nature.  

These two Christian background respondents have foregrounded the biblical idea of God as 

the Creator of the earth in general and environment in particular. They also foregrounded that 

now god‟s creation is in crisis due to climate change impact. What they viewed behind such 

crisis is human behaviour or activities. 

 

 Human behaviour, deeds, violations are at the centre of the crisis. Amidst god‟s creation 

human is endowed with intelligence, wisdom, freedom and rationality to promote the creation 

by the means of love and care. But, human being selfish plays the problematic role of 

fulfilling the intentional materialistic passions by exploiting and devastating natural 

resources. Both of them advocated against wrongly supposed scriptural licence to dominion 

or mastering tendency thereby promoting the arguments of stewarding ethics to preserve the 

justice for silence.  
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In my material I found another equally dominant them i.e. environment or creation as God. 

Hindu and Buddhist background respondents foregrounded the idea that environment or 

nature and its different parts are manifestation of different Gods and Goddesses. Reflecting 

on their religions‟ cultural and ritualistic dimensions anchored with environment, they 

illustrate on how environment is revered as God. For them, nature/environment is divine.  

Hindu informant B expresses that 

 

We have ritual to worship Agni, Vayau, Prithivi, Akas and Jal. These are five 

different Gods associated with different five aspects of environment. These sacred 

aspects nurture all living and non/living beings. We get air to breathe, water to drink, 

fruits and raw foods to eat from Environment. Worshipping the sacredness of 

environment is the true respect to Gods. But today‟s people even Hindu have not 

understood the significance of this ritual may be due to increasing non-religiosity or 

materialistic thought. 

 

Respondent B in the above quote illustrates Hindu religion‟s Vedic ritual of worshipping 

different parts of nature or environment as gods. He expresses that in Vedas different 

environmental parts have been personified as gods and worshipped. Agni is worshipped as the 

fire god, Vayu as the wind god, Prithivi as the earth or land god, Akas as the space god and 

Jal as the water god. Worshipping them as God is making them sacred and divine. 

 

He reflects Hindu religion‟s ritual framework and its environmental/ ecological significance. 

In other words, referring to different aspects of nature as different Vedic gods, he reflects 

how Hindu religion‟s ritual framework plays a significant role not only preserving 

environment but also defining humans‟ role and relationship with environment.  

I think my respondent has focused eco-centric point of view in defining human nature 

relationship.  

 

Environment/nature for him is an intrinsic values laden entity so we human have ethical 

duties towards all individual living beings and ecology. The act of sanctifying different 

aspects of nature and worshipping them as gods is to carrying our ethical duties of 

maintaining/preserving ecological wholeness. He focuses on how Hindu religion‟s ritual 

practices of sanctifying or deifying different parts as sacred/gods affect the way environment 

and its species/ resources are understood, utilized and managed. 
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Similarly, sanctification involves in purifying, protecting and restoring from defilements and 

sin respectively. It equally discourages or deters people imposing their defilements, bad 

intensions and sins on the environment. I believe people feel fear to enforce their sin and 

violation on gods, thus, environment becomes protected. Such ritual practice contributes 

rethinking on present anthropocentric approach of defining human nature/environmental 

relationship. Environment is not only instrument to fulfil human needs rather environment 

itself is an intrinsic value laden entity, thus, we owe ethical duties to preserve diverse life 

forms of it.  

 

The act of sanctification along with preserving environment and its intrinsic value supports to 

enliven and promote the religious identity. Since different aspects of environment become 

connected with religious identity, their preservation definitely supports to enliven such 

identity. So, protecting environment from being exploited, polluted, contaminated and 

damaged in a sense is to protect identity from being destroyed.   

 

At the same time, these different aspects of environment are the means to experience the 

divine and often have symbolic as well as pragmatic role. Agni as fire god symbolically 

stands for the source of energy that can be fossils fuel, firewood or jungle and the sun. 

Worshipping Agni or fire does mean sanctifying it and preserving the sources of energy i.e. 

fossils fuel and jungle from being over used and dwindled. It also suggests reduction in the 

consumption of fossils fuel and destruction of forest that definitely supports to lessen the 

increment of warming, snow melting, irregular raining pattern as well as flooding and 

landslides. 

 

Worshipping Viyau as air/wind god symbolically refers to preserving air from being polluted. 

Air is a source of life and green energy. Air, a composition of different gases mainly nitrogen 

and oxygen along with carbon dioxide, supports to sustain the existence of all living beings. 

It protects all life forms from the heat and radiation from the sun and balance the warmth and 

cold of the planet. Likewise, air is the source of oxygen that is used to seriously sick patients 

in hospitals. 

 

In addition, Air/wind as a source of renewable green energy contributes to sustainable 

development. It equally contributes to reduce the exploitation and consumption of fossil fuels 

which are the main contributor of CO2 gases that intensify climate change. Wind energy most 
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significantly contributes reducing air contamination by reducing co2 toxic emission through 

the reduction of fossil fuels. It does not emit toxic gases the way fossil fuels do. Similarly, 

since it does not emit toxic substance, it helps to protect land and water ecosystem from the 

acidification harm.  

 

Similarly, it does not generate waste the way fossil fuels and nuclear power plant generate 

and contaminate water, land and air as well as affect wild life and habitat loss. Wind energy, 

in this way, supports to protect environment and survival of other diverse species of the 

planet from being destroyed.  

 

Worshipping Jal/water as god is also not less significant. In Hindu tradition water is believed 

such a god who washes away all impurities of a person and purifies him/her physically and 

spiritually as well as it purifies the objects or places for ritual use. But the underlying 

meaning of water worshipping ritual/practice is the security of water resources. In other 

words, it implies the preservation and conservation of water resources.  

 

Today devastation of natural water sources and scarcity in water supply or inadequate access 

to water resources has caused a serious threat to the sustainable development and thus 

become one of the central issues in the global discussion. Water is one of significant factors 

in each of the three pillars of sustainable development. 

  

Who are the most affected by the devastation of water resources/water scarcity are farmers or 

poor people of the poor countries. At same time, the disproportionate water distribution and 

access to water resources equally contributes a challenge to solidarity. Deprivation to the 

access of water resources also contributes environmental degradation. Priority to provide 

access to safe water to those who are affected and deprived helps to promote the common 

good of human and environment.  

 

So, participation of the poor, deprived or women in water resources management decision 

making or policy level supports to consolidate sustainable water use for common good which 

is known as solidarity. Solidarity presupposes the effort for a more just society in which 

preferences have been given to the poor, marginalised, deprived and affected people.  

Water is equally important for future generations too.  
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For the assurance of the right to safe water and access to water of the generations in the days 

to come, it is necessary sustainable preservation of water resources from being damaged. 

Participation or inclusion of affected deprived and marginalised in the sharing/distribution of 

water resources supports to preserve them for the future generations.  

 

Water is a source of clean energy i.e. hydro-electricity. The green energy not only help for 

economy generation to the affected but also support to reduce the impact of CO2 gases on the 

planet and other thousands of voiceless species. So, worshipping water as God has deserved 

to continue. 

 

Similarly, worshipping Pritive god or earth/land does also have significant impact in the 

protection of planet earth. Earth is the common house of forest, biodiversity, eco-system, 

water resources, and agriculture. The underlying impact of this practice is to make people 

aware to preserve and sustainable use of sources available on the earth.  

 

Sanctifying earth means intensifying need of forest, eco-system, biodiversity more to the 

future and urgency of their conservation at present. These have already been affected and if 

continue to be affected then future will be in dark.  

 

The internalization of sacredness of these resources contribute to reduce air and  water  

pollution and increase the promotion of green energy to contribute sustainability of forest, 

biodiversity, ecosystem, water resources, agriculture and promote the solidarity between 

human and non-human beings. In this ground, my respondent has highlighted Hindu 

religion‟s eco-centric as well as bio-centric scriptural license of defining human 

nature/environment relationships and human moral duties to ecology. 

 

Likewise, Buddhist informants G views that 

 

If you visit Buddhists monasteries and temples around Kathmandu, you will find all 

our temples and monasteries being surrounded by jungles, streams, and gardens. 

Where, other thousands of living beings are dwelling. All trees, animals, stream are 

gods along humans because Buddha was human but not God. All we human and non-

human are interconnected and interdependent. Buddha teaches to do good Karma and 

live a simple life without greed, desires and violence to sustain interconnected 

relation. But, now, all trees, streams and even gardens have been polluted and other 
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depended beings are in critical situation due to people‟s bad karmas with injustice and 

violence. 

 

In the above quote the Buddhist respondent foregrounded the idea that environment and its 

parts are gods but not God‟s creation. He has depicted that all trees, streams or water, flowers 

and all animals are gods which are interconnected and interdependent having equal worth. 

God is not outside of the environment but inside of all beings. Similarly, gods can‟t be 

outside of the nature to manage or control it rather being a component of a complex whole of 

interrelationship or interconnectedness. 

 

He also illustrates about the good Karma and it is the true respect to gods inside of all beings. 

Good karmas, beyond human greed, desires and violence and mediated with compassion, 

love, kind, generosity and simplicity, always promotes solidarity and sustainability. But 

respondent portrays that today the external environment has been polluted due to people‟s 

internal pollution interceded with injustice and violence. For him, environment/ecology is 

experiencing unwholesome unpleasant challenges due to consequences of human collective 

bad Karmas.  

 

I think may be respondent is denoting bad karmas as underlying sustaining causes of the 

ecological crisis. These causes are greed, desires, and wants for materialistic/monetary well-

being at the cost of mutual well-being. Much prioritization over human wellbeing through 

economic development has amplified greed for immediate profits.  

 

My respondent, by the images of polluted trees, streams, and garden, has exemplified how the 

greed for materialistic well-being has dominated the domain of mutual well-being. Due to 

subjugation of spiritual values, intrinsic life values and natural values by materialistic values 

or monetary values people today are not ready to accept every part of nature as god. As a 

result the natural environment and its resources have been commoditised for immediate 

profit.  

 

I think good karmas mediated with compassion, love, generosity and simplicity support to 

transform humans‟ materialistic ways living or lifestyle pattern into spiritual one. Such 

transformation not only supports to wash internal pollution/impurities of greed, desires and 

wants that drive violence and injustice but also reduce external/environmental pollution and 

help to repair the damage. 
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I believe that my respondent‟s depiction of interdependence and interconnectedness of all 

beings elucidates on Buddhist view of horizontal relation among beings having equal worth 

as god. The horizontal structure of relationship supports to promote the practice of equality 

thereby reducing environmental exploitation and oppression of innocent beings which are at 

the bottom in the array of vertical structure of relationship.  

 

Every being is equally worth to be protected. The trend of seeing everything existed in the 

environment/nature as god promotes the conservation of environment and questions on the 

vertical structures of relationship of beings. Similarly, opining on horizontal relationship of 

all beings he has centralised or focused on „Karma‟. In Buddhism Karma stands for action 

means what one does. At the same time „Karma‟ is always influenced by greed, desires and 

living styles.  

 

In conclusion, the whole sub-chapter revolves around depiction of oppositional religious 

ideas i.e. God as creator and creation as god. Some informants particularly from Christian 

background have foregrounded the idea that God is the creator of the 

world/earth/environment.  

 

God is the creator of the world and is distinct from creation, independently rules over it. 

Human is god‟s moral agency to care and control the creation. 

 

Some other respondents from Hindu and Buddhist background have underlined the idea that 

the natural environment and its different parts themselves are gods.  They opined that God 

does not exist out of environment but He is inside of environment and all beings no matter 

living or non-living beings. Tress, land, water and other many more are gods and are 

deserved to be worshipped for their intrinsic value. All living or non-living, animate or non-

animate biotic or non-biotic have intrinsic value and thus interconnected and interdependent. 

  

Respondents‟ understandings of their scriptural mandates surprised me in this oppositional 

finding. Those who argued „God as Creator‟ tend to promote anthropocentric view thereby 

opining to „control‟ over „infinite‟ part of god i.e. environment.  
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At the same time they focused stewardship of it simultaneously for future generation. In the 

contrary of it, those who argued „Creation as God‟ tend to promote both eco-centric and bio-

centric views opining environment and it‟s all parts are intrinsic value laden. Though they 

have distinctive scriptural mandates/license to understand environment, they agreed on the 

changes taking place in the environment due to climate change its impacts. As well as they 

equally focused human responsibilities.  

 

4.4 Religious communities and global network/Faith systems as Climate Change 

Response Resource 

 

Another most significant idea that I found in my material is illustration of religion as resource 

for climate change response. Informants expressed religion‟s multidimensional impacts to 

climate change response. Religions‟ impacts to climate change response ranges from 

identifying causes to adaptation and mitigation of climate change impacts.  

Islam respondent K elucidates that 

 

The flood that came on 2017 mid of Vadra destroyed all our paddy crops. It affected 

paddy field too. We were badly affected and troubled living our life. Paddy crop 

was/is main source of our livelihood. Ommm In those post-flooding days we visited 

Masjid most frequently than pre-flooding days to get relief from the adversity.  Prayer 

at local Masjid really supported to solace the torture. Masjid served us food as well as 

provided monetary assistance to the most affected. Most importantly Masjid 

institutionally talked about potential remedies of the repeatedly occuring flooding 

with local government. 

 

 

In the above the quote respondent has elucidated the role of Masjid during natural calamity 

i.e. flooding and its impact on people‟s livelihood. Respondent‟s experience based 

elucidation supports to reflect on how religious institution has been working in response to 

climate change impact. In Nepal heavy rainfall normally occurs in June and July and Vadra 

i.e. August is the month of very low rainfall. But flooding destroyed respondent household 

economy driving paddy crops due to untimely heavy rainfall of August month. Untimely rain 

induced flooding triggered pain by destroying source of living or economy. 

 

In the crucial crisis time even secular people throw themselves in the mercy of God thinking 

that He only rescues them from the melancholy, pain and suffering. As respondent reflects 

that all flood victims visited to their Masjid more frequently than other normal days, I think 
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the purpose behind their frequent gathering at their local Masjid is to pacify their pain and 

melancholy caused by unexpected flooding.  

Here the respondent has highlighted how religion plays the role as a social capital to make the 

victim capable enough to fight against the flooding adversity.  

 

When all victims come together that support reducing the deep rooted trauma through the 

sharing of stories of painful experiences of losing source of household economy. At the same 

time, the victims must have full trust on Masjid‟s social network; it‟s affiliation with its other 

national and international Masjids or mosques and chain of communication than their own. 

They might have believed that their Masjid utilising its social capital collect funds which can 

be shared for immediate, short-term and long-term solutions of the climate change induced 

flooding problem. 

 

Hindu respondent C highlighting on the impact of religious space in fund raising campaign 

for supporting flooding victim opines 

 

Being a volunteer of a Climate Action Volunteers-Nepal we (I and other volunteers) 

initiated fund collecting campaigns into different places of the country. Fund was 

collected for supporting flood, landslide and even drought affected people of Taria as 

well as mountain area of eastern Nepal that happened on 2017. Surprisingly, 

donations from religious spaces i.e. temples, churches, monasteries and mosques were 

more than other public places. I think it was because of people‟s trust on God‟s 

presence on those spaces.     

 

     

In the above quote informant has vividly elucidated religious settings‟ impact for fund 

collecting campaigns for supporting climate change affected people of eastern Nepal? The 

Hindu background informant, being volunteer of a local youth led NGO named Climate 

Action Volunteers-Nepal initiated fund collecting campaigns into different religious and non-

religious spaces so as to be with landslide, flood and even drought victims through collecting 

money. 

According to him more donations was collected from the campaigns initiated into the holy or 

religious spaces like temple, churches, stupas, and mosques than other public spaces.  

Why more donations were collected in religious spaces than other public? I think religious 

spaces like temples, churches, stupas and mosques are the places where distinctive 

community people gathered or meet together. 
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These holy places have been inscribed with distinctive images and symbols in respect with 

specific religious and mythological themes of specific faith tradition. Such religious and 

mythological cues inscribed on the walls of respective holy spaces triggered people‟s sharing, 

cooperating, helping, donating motivations. 

 

Similarly, sufficient mythological and religious narratives of generosity and altruism 

illuminated on these respective religious settings evoke the donating behaviour in people for 

solidarity. Likewise, the virtue of generosity and altruism not only evoke donating behaviour 

but also support to promote the norms of cooperation and moral obligation to others for 

fairness. The religious spaces triggered people‟s moral obligations to those who are in true 

need of support.  

 

In this connection, with reference to Shariff & Norenzayan, (2007) Xygalatas (2012) opines 

that the holy space contextual signals archetypally connected with religion can motivate pro-

social behaviour independently of religious inclination. In other words, religion may in fact 

promote pro-sociality; however, this effect is not due to intrinsic religiosity but typically 

inscribed contextual cues. Religious images and symbols represent the supernatural agents 

who are revered or seen as powerful moral judges and mediator of human behaviour. Thus 

exposition of such images on the one hand invokes sense of altruism, generosity and on the 

other hand reinforces socio-moral norms thereby promoting pro-social behaviour.  

 

In today‟s climate change impacts affected context, the promotion of pro-social behaviour is 

of paramount significance. Climate change has challenged the notion of sustainable fairness, 

equality, solidarity and so on by affecting vulnerable. As respondent opines on 2017 in Nepal 

people with agro-based economic livelihood were one who have been affected badly by 

flooding, landslide and drought. They have meagre contribution to the climate change but 

they have been affected worst. They are in need of selfless, fair and moral support whether 

from individual or governmental level. For which that state or individual needs to carry out 

their moral obligation to others who are encountering the adversity so as to be resilient. 

  

In this regard Humle (2015) seems correct to say that religious responses to climate change 

involve the community of believers and since one of the abiding goals of most religious 

communities is the pursuit of pro-socio-environmental behaviour so as to creating solidarity 

between human-non-human, a society with equality and sustainable fairness. One can ask 
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how is virtue to be acquired and exercised.  It is through the promotion of pro-social and 

environmental behaviour, in every individual who selflessly shares his/her fortune with the 

affected fairly, such holiness can be acquired.   

 

Christian respondent E opines 

 

Churches in local levels, in partnership with the acts alliance members of different 

international church aids, have been working to mitigate climate change impacts. The 

Lutheran Church in partnership of Lutheran World Federation Nepal has long been 

working to mitigate flood impacts to the people of Jhapa district. Church has been 

applying the biblical stewarding concept through bio-engineering and conservation 

project.  

 

In the above quote the Christian respondent has elucidated that how churches in Nepal at 

local level have been working to response climate change impacts. According to him, it is 

through Lutheran church flood impacted local people of Jhapa district have been connected 

within the wide network of Lutheran World Federation Nepal‟s support. LWF has its 

connection with international church aids.   

 

LWF being propelled with the biblical theme of stewardship the neighbourhood and utilising 

resources from its wide embedded network, has been providing assistance to the Jhapa 

district local people who have been badly affected by flooding. According to the respondent, 

so as to support local affected people LWF has launched bio-engineering project.  

The Finn Church Aid Act Alliance (2011) writes that its member LWF in partnership and 

interaction with local people has been providing the actual support to the affected people by 

reducing the devastating effects of floods of the local river. 

 

The church project is caring the local natural vegetation through planting local trees, grasses, 

and land erosion protecting technologies. The plantation of bamboo and bamboo mesh 

technology not only supported to revive back natural vegetation but also reduce the 

destructive effects. Regenerated vegetation supported to increase wetland area and decrease 

the empty area covered by the river or width of river. Increment of wetland supported to 

increase the volume of water has in the river even in the dry season. Bio-engineering project 

has also supported to improve the micro-climate of the area having positive impact to 

livelihood of people.  
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Buddhist respondent G opines 

  

I heard my father and uncle talk, last year there was untimely little snowfall. Soil 

turned to be dry and infertile. Crops production was less. If there was timely sufficient 

enough snowfall, the soil would be wet or moistures and crops production also 

increase. But people today being greedy for money do not see god in the nature and 

believe nature worshipping ritual. I think the little snow fall is the consequences of 

human greed.   

 

In the above quote what my Buddhist respondent reflects is the suffering of community 

people due to ecological crisis. The local people, according to my informant, have been 

suffering from the problems of less snow falling, soil‟s fertility quality reductions, and lower 

grain yields. For him, these sufferings/problems are the consequences of the global human 

greed for monetary value.  

 

Here, the respondent on the basis of Buddhist understanding of climate change has underlined 

global human greed as the root cause of community people‟s suffering. And their suffering is 

the sign of ecological suffering. Human activities, resonated with the greed for monetary 

gain, are triggering such sufferings affecting snow pattern at local level.  

 

I think local people suffered due to the ecological consequences and the changes taking place 

in the eco-climatic system. But all these consequences are result of irresponsible or unethical 

behaviours of human beings. Buddhist Responses to Climate change (2016) says  crops 

failure, soil erosion, or land vanish, water shortage etc. are the manifestation of ecological 

sufferings by which humanity today has been affected. Human greed to achieve materialistic 

well-being by the means of monetary value is primarily responsible for ecological and human 

suffering.  

 

Monetary value … instrumental value is exulted in position of ultimate value and all 

the domains of intrinsic life values, natural, human and spiritual values are colonised, 

subjugated and turned into instruments for maximising monetary value (Buddhist 

Responses to Climate change,  2016,  34: 47- 35:29). 

 

The greed for prioritising monetary value undermined other values as result nature and 

individual persons have been objectified and commoditised as a resource for consumption 

and generating money. This tendency of objectification and commodification of living 

intrinsic value as resource for consumption results into the promotion of carbon economy.  



 

83 
 

It would be infallible to talk about economic behaviour that human today are adhering.  

 

The economic behaviour of today‟s people primarily rests on fossils fuel which 

systematically connected with free market economic system. Such free market economic 

system prioritizes immediate profits and quick returns over justifiable long term gain. Free 

market economy rejoices short-term profit and quick returns over sustainable long term 

economy and promotes consumer culture.  

 

The consumer culture acculturates people to adapt a habit of consuming more than more 

material commodities for the wellbeing of life. Which on the one hand supports dwindling 

natural resources and other hand multiplies the greed of possessing material commodities 

more than necessary. With reference to Buddhist Responses to Climate Change (2016), I 

argue human greed of accumulating more than enough is one of the underlying causes of the 

crisis that the local people are facing with. 

 

Furthermore, why people or ecology today is destined to face crisis or changes is due to 

political, structural and systemic manifestations or embodiments of greed besides other roots. 

The politicians are greedy to hold on power, the corporate businessmen are greedy to earn 

more profits through the cycle of investment and reinvestment. Everyone is greedy to 

maximise his/her own private interest through the commodification, objectification and 

consumption of natural as well as human resources. Greed, thus, an underlying cause for the 

changes in the pattern of snowfall, soil‟s fertility quality, and quantity of grains yielding, has 

its political, structural and systemic embeddedness and manifestations.  

 

Buddhists understanding of climate change reinforces us to cultivate wholesome tendency of 

non-greed thereby controlling the unwholesome tendency of Greed that cause the crisis in 

ecology and human sphere. So Buddhism as a climate response resource advocates on our 

behaviour change.  

 

Cutting the matters in short, this subtext depicts how religions are acting as a resource to 

climate change responses. I found religions are not only teaching ethics, stewardship and 

responsibility but also acting as maintaining connection through institutional arrangement, 

providing financial supports, counselling the affected, and connecting the locally affected 

people with larger international network. Religions are acting in response to climate change 
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by assisting with different aids and projects to mitigate impacts and making local ecosystem 

resilient.  All these findings surprised me. 

 

4.5 Reward and Punishment belief and climate protection 

 

What I find another interesting idea in my materials is respondents‟ elucidation on „reward 

and punishment‟ belief as one of the key sources of climate protection. They perceive that the 

motivation to people or activists behind climate protection is the reward and punishment 

belief. They opine that the reward and punishment belief influences the state of environment, 

climate and this world‟s present situation.  

 

Christian respondent D views 

  

What problem we are facing today is because of our inherited sin. Our 

ancestor disobeyed God. He penalized making them fall into this world. I 

believe, we are penalized for the continuation of such inherited sin through the 

climate consequences. We may get exempted from further punishment by 

repenting on our sinful activities that are making our surrounding rusted. 

 

 

In the above quote the Christian respondent D reflects that the reward and punishment  

associated with sin and salvation. For him sin relates to the Creation of the natural world too. 

Why this world has been existed today is due to the first created humans‟ sin that is 

disobedience to the God. The first created humans did not obey the command of the creator 

and get penalised of fall from the paradise to this world. This sin or spiritual erosion is the 

reason for human fallen and continuation of fallen reason is likely to harbour the hellish 

consequences in the natural world. The natural world devastating humans actions are deserve 

to be penalised.  

 

Christian respondents‟ extrapolation of biblical story of human fall with climate change 

stressors is interesting. The way our ancestors were penalised for their disobedience to god, 

the way today‟s people are penalised with climate change impacts. They ways our forefathers 

suffered with toils and sweat the way today we are suffering from increasing temperature, 

decreasing crops yield. Temptation was the main cause behind the suffering our forefather, 

the way toady‟s people‟s temptation for power, money and materialistic lifestyle caused the 

penalty of climate change. 
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Christian respondent‟s application of the concept of reward and punishment in connection 

with his knowledge of biblical story on sin, fall, sinful or fallen human tendency supports to 

deter people involving into climate destructing activities. His equalization of ancestors‟ sin 

and its consequent penalty of fall with today‟s humans‟ climate violating activities of nature 

destruction supports to the transformation of human sinful tendency. The fundamental 

problem behind climate consequences is the gap between God and individual in which 

individuals distance themselves and do not take responsibility of their actions that have 

negative impacts on climate system. The root cause of toady‟s problem is individuals and 

their tendencies.   

 

Here, the word righteousness and transcendental concepts like god, heaven, hell and sin 

intensifying the ideas of reward and punishment reinforce behavior patterns. Since, people do 

not believe in heaven, hell and even in the God, they can‟t differentiate virtue and vices, good 

and bad deeds consequently we are suffering from hellish warm. 

 

Religion supports to shape individuals‟ behaviour and influences their ways to see and 

interact with the world by triggering notion of punishments and rewards by supernatural 

agents who are all pervasive and powerful moral judge i.e. God in social context. Here, what 

informant B with reference to transcendental concepts wants to trigger is that Climate change 

is the punishment to humanity to their misdeeds and disobedience to God. 

In this connection Hindu C respondent opines 

In time of religious law people had fear of suffering in the hell even after death. That 

fear led them to involve in good activities in the hope of heaven. But today people 

believe in science and do not believe in reincarnation. Today life on earth has become 

almost hellish because of increasing heat wave. This is the punishment to their 

activities.  

 

My respondent has used the contrastive rhetoric of past and present so as to reflect on how 

the concept of punishment and rewards influences climate change. He opines that in the past 

when there was domination of religion‟s law people used to believe the existence of heaven 

and hell. Heaven was the place for rewarded people. In a sense, those people who involved in 

the good deeds, their soul would get in to the heaven. And those who involved in sinful 

activities their soul would be penalised into the hell. So, due to the fear to be penalised into 

hell, people used to involve into the good deeds. 
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But, due to the influence of science and technology, people do not believe in the existence of 

heaven and hell and reincarnation. It means they do not have fear to be penalised into the 

hell. They do not even believe in the reincarnation.  

 

In Hindu religion reincarnation is also taken as determinant of reward and punishment. It is 

believed that those are benevolent, generous, cooperative, non-violent, altruist; their soul 

directly inter into the heaven and gets salvation. Salvation, in Hindu tradition, is liberation 

from the chain of birth and rebirth.  

 

Similarly, those who are selfish, liars, cheaters, non-benevolent, non-cooperative, they are 

penalised with rebirth. The quality of their present life depends on what deeds and actions or 

behaviour they have had in their previous life.  Falling into the chain of births and rebirths is 

punishment to the wrongdoers of their life time.  

 

In past this belief used to deter people involving violence, exploitation and unjust activities 

thereby encouraging living a virtuous life. Since people do not have fear to be penalised in 

the next life, it increases the destructions of environment. 

 

Buddhist respondents I mentions 

Human mind itself is the cause of good and evil. Love, compassion and fairness 

always inspire mutual benefits. Mutual benefits provide happiness and pleasure to all. 

Greed, hatred and selfishness promote personal benefits. I don‟t think personal benefit 

provides pleasure to all. We have pain, sufferings and trauma because there is climate 

change. Climate change is the result of greed, self-centredness and desire for material 

well-being than thinking of mutual well-being. 

 

In the above quote Buddhist respondent I illustrates how his religion describes ethical 

guidance to the followers. This is the Buddhist sorts of ethical guidance guiding humans 

towards simple and beneficial living transcending all anti-social, environmental behaviours. 

This is the Buddhist guidance to ethical living against unethical/hellish living. 

 

Human mind is the source of „right‟ and „wrong‟ or ethical and unethical. He illustrated that 

climate change is the consequences on evilness of human mind which led to unethical living 

unnecessarily devastating environment. due to this evilness of human mind „greed‟, „hatred‟ 

and „selfishness‟, humans have been penalised by climate change imposed injustices.  
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The poisons of human mind „greed‟, hatred and selfishness are contributing to increase 

impacts of climate change and disruptions of environment.  

 

Climate change is the consequences of wrong actions and continuations of bad habits. To get 

rid of these poisons humans need to live an ethical life mediated with love, compassions and 

fairness. To get rid of greed, hatred, and selfishness mediated the climate change penalty of 

pain, suffering and trauma; humans must change unethical living patterns.  

 

In conclusion, the reward and punishment belief systems differentiating „right‟ and „wrong‟ 

guides humans living an ethical and moral life.  Which inspire discontinue the perpetuated 

bad habits so as preserve environment and its dependents. This belief deters people 

cultivating nature/environment disruptive behaviour.  

4.6 Religions’ Disparity in viewing environment and climate change 

Religious discrepancy or incongruity is another interesting theme that I found in respondents‟ 

understandings to religions position to climate. Putting differently, respondents understand 

that there is discrepancy among religions in their position to climate change or distinctive 

religions influence climate change distinctively. More interestingly, respondents blame each-

others‟ scriptural mandates while illustrating religions‟ position to climate change. In this 

respect, Christian respondents are more tend to report Hindu and Buddhists‟ unjust or 

discriminatory practices i.e. untouchability system, CO2 gas and deforestation intensifying 

rituals i.e. Havan/Homa or votive and cremation. They focused these aforementioned aspects 

of Hindu and Buddhists practices and rituals as climate change contributing factors.   

The Christian respondent E, reflecting Hindu traditions cast system‟s impact to environment 

and climate change argues  

[… ] don‟t you know about some religion‟s ritualistic practices of burning of a 

mixture of ghee, different types of grain seeds and leaves of trees into the wood fire. 

Have you ever thought about the effect of co2 gas out of at least more than hundreds 

of burning dead body in a single day?” you will know about it if you visit to Pasupati 

Aryaghat. Ooph! I can‟t explain the Bagmati Rivers‟ pollution due to left over of 

cremation. Nobody think about the consequence of throwing the ashes in copper pot 

into the sacred river. What happens if big fish or crocodile swallow the ashes pot? 

 

Informant E illustrates the potential effects of Havan/Homa rituals that contribute 

deforestation and CO2 gas release. But what makes me interesting is respondent E deep 
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linkage of Hindu and Buddhists cremation impact on environment, climate change and 

aquatic bio-diversity. His Bagmati River‟s pollution example and questioning on the potential 

impact to big fish or crocodile due to cremation are equally interesting. Why Nepali 

Christians are more familiar with Hindu and Buddhists cultures and rituals as if they are 

insiders is because of the opportunities to have close observation and due to their dwelling 

proximity. Similarly, most of them are converted either from Buddhism or Hinduism.  

 

At the same time, Hindu and Buddhists respondents are likely to pointing the biblical notion 

of human dominion over environment or earth. Human mastery over environment notion is 

contributing to promote climate change. In this regards, Hindu respondent B reflects 

 

Omm…Why Christianity dominated countries are more developed than other, you 

know, this is because of Christianity‟s influence to extract natural resources for 

development. I think Christianity dominated developed countries get motivated from 

human dominion over environment story and extracted resources from their 

surroundings accordingly causing environmental problem.  

 

Here, what informant B has foregrounded is the disparity between Christianity and Hinduism 

in respect to environment. His argument reflects a tangible gap in the ground of religions‟ 

understanding of environment. 

Disparity is more tangible between Hindu and Christian respondents than other. Hindu and 

Buddhists have almost same rituals of worshipping the trees, stones, land, air and rivers as the 

manifestation of God and Goddess. They considered   environment itself as the God. In the 

contrary, Christian respondents stressed the idea that Environment is the creation of god. 

However, Islam and Buddhists respondents have disparity in understanding environment; 

they have not spoken against others the ways Hindu and Christian respondents have blamed 

each other.  

4.7. Eco-justice Four Norms, Religions and Findings  

On the ground of the aforementioned findings, I discuss how my informants perceive eco-

justice norms to climate change and environmental disruptions. Albeit different faith based 

respondents opine religion, climate change and environments‟ interconnection differently, 
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majority of them except some below 30 years too young respondents, argue ethical role to 

climate change and environmental disruptions. 

In my material it appears that majority of my informants perceive religions have significant 

ethical roles to play enabling/obliging humans to take the actions necessary to create a just 

fair and inclusive society with sustainable environment. Such sustainable and inclusive 

society empowers its members to struggle against climate change. 

 

Climate change has posed severe crises to God‟s creation thereby hitting hardest to the 

innocent species, poor, marginalised. In a sense, it has intensified humans‟ ethical 

responsibility for the sustainable existence of various human and non-human communities 

obtaining sufficient sustenance from the sustainable nature/environment.  

 

Many of my respondents being based on the knowledge/information of their scriptures, 

cultural and ritual practises, argued that environment is the common house of diverse forms 

and levels of communities and their future generations. Many species along poor, excluded, 

marginalised and vulnerable people of the common house are facing the challenges. So as to 

preserve their rights and assure justice to them, environmental sustainability has become 

urgent and for the sustainability of environment a just, fair, and inclusive society is 

required. For which, religions role is pivotal. 

My informants emphasizing environment, either as god‟s creation or itself as divine, argue 

their scriptures‟ mandate of taking ethical responsibility. Such responsibility does not only 

enable them to think, act, and behave in a way that  guarantees the rights of all dependents 

/connected beings but also to cultivate or foster habits of behaving, consuming, living, and 

working that sustain the interconnectedness, well-functioning of natural systems and 

communities.  

Buddhist respondent D opines “all we human and non-human are interconnected and 

interdependent. Buddha teaches to do good Karma and live a simple life without greed, 

desires and violence to sustain interconnected relation”. 

In other words, they argue ethical responsibility empowers them to rethink and 

reconceptualise their socio-economic practices, behaviours, habits and their relationship with 

ecology for the assurance of rights of poor, marginalised, deprived, excluded, non-human 

beings and future generations. In this connection, Christian informant E argues “omm! If you 
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go through the Bible, you will find only way to bring the end of the hostile relation between 

human and environment is reawakening of love and care virtue”. Here, respondent E opines 

his scriptures mandate to stewardship of creation’s sustainability.  

They further argue that religions enable to internalise the fact that ecology is the common 

house of diverse life forms and has equal right to exist in the affluent ecological web by 

enjoying sufficient sustenance. In this connection Buddhist informant G opines “But, now, 

all trees, streams and even gardens have been polluted and other depended beings are in 

critical situation due to people‟s bad karmas with injustice and violence”. He reflects that due 

to human unfair/unjust activities all parts of environment or all members of the common 

house (environment) have badly been affected. To reduce such unjust treatment to voiceless 

species and empower socially marginalised people, his rituals, or scriptures advocate taking 

the ethical responsibility through adapting simple life style and ensuring resource equity to 

the weakest of the creation.  

 

In this sense, religion enables taking the ethical responsibility of sustenance sufficiency. 

Every life forms as a member of a common house is entitled the right to enjoy sufficient 

sustenance but without harming the well-being of planet earth and the rights of the future 

generations of human beings and non-human creatures. Ethical responsibility motivates for 

just and fair production, distribution, consumption thereby ensuring resource equity to the 

weakest of the god‟s creation and reconceptualise existing patterns of consumption and 

distribution.  

 

Islam respondent K “Most importantly Masjid institutionally talked about potential remedies 

of the repeatedly occurring flood with local government.” Informant K highlights the theme 

of solidarity through this opinion. Here, he illustrates how his religious institution Masjid 

arranged to connect them with local governmental body to reduce trauma caused by flood. 

This illustration supports to understand how his religion inspires building solidarity with the 

affected to reduce trauma. In general, this exemplifies how religions enable creating 

solidarity to fight against injustices by arranging connections to the local level and hearing 

the traumatic voices of affected.  

 

Religion inspires building companions, allies or to be a part of larger network for supporting 

all affected communities of the planet earth. So, Solidarity is the scriptural license of ensuring 
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the dignified existence of all diverse creatures. For example Christian respondent E reflects 

“The Lutheran Church in partnership of Lutheran World Federation Nepal has long been 

working to mitigate flood impacts to the people of Jhapa district. Church has been applying 

the biblical stewarding concept through bio-engineering and conservation project”.  

 

But in practical life, people may misinterpret scriptural mandate and impose injustice instead.  

What solidarity affirms is that people and creatures everywhere are the members of the 

common house of plural forms of communities (human and non-human beings) in which all 

members have equal rights to live a free life with sufficient means of survival. Religion, 

evoking humans‟ moral and ethical responsibility of caring the interdependent kinships, 

encourages recognizing the full extents of earth community and of inter-human 

responsibilities. 

Religion potentially encourages its adherents to be united and fight against climate injustice 

together. In this connection Hindu respondent C states “Surprisingly, donations from 

religious spaces i.e. temples, churches, monasteries and mosques were more than other public 

places. I think it was because of people‟s trust on God‟s presence on those spaces.    

      

Religious scriptures narrating the virtuous deeds of historical persons inspire to be together to 

follow the historical person‟s footsteps to fight against the present and future injustices. My 

Christians respondents have emphasized to follow the Jesus Christ to fight against climate 

crises.   

 

Climate change has further intensified the social injustice of exclusion thereby hitting the 

hardest to those who were already excluded. Religion plays significant role helping to find, 

identify and promote the ethical responsibility towards climate change impacts. Posas (2007, 

P. 13) opines religions always far ahead discussing and acting on the issues of ethics, social 

and environmental justice.  

 

In this ground, religion supports to create an inclusive and participatory society to fight 

against climate change. My Christian respondents E asserts “. Caring virtue equally inspires 

to build the righteous way of brotherhood [can be gender inclusive in Nepali word] 

togetherness, inclusive and harmony with non-human sphere too”. 
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The ethical norm of participation supports to reduce unfair or unjust practice of exclusion 

thereby reinforcing ethical obligation to include the excluded. In other sense, the ethical norm 

of participation obliges the social, economic and political systems to be inclusive or 

participatory by evoking the sense that non-participatory or non-inclusive systems are unjust 

that cannot ensure justice.  

 

Participation, as an ethical norm, offers a base for a just and fair society thereby reinforcing 

the ethical responsibility and accountability of privileged over deprived, centre over margin, 

human over non-human/nature, present over future, and the like. In this sense, participation 

reinforces to rethink and reconceptualise the human practice of exclusion for creating a fair 

and inclusive society to protect environment and the rights of diverse forms of life and future 

generations.    

But, it does not necessarily mean that religions always inspire their respondents to act on 

behalf of environmental preservation. The distinctive faiths traditions have distinctive anti-

environmental rituals and scriptural mandates.  

 

Thus, distinctive religions‟ distinctive teachings on ethics, responsibility, stewardship and 

human nature relationship enable their adherents to act, speak, and listen on behalf of to those 

who are vulnerable and marginalised to fight against climate imposed injustices. 
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Conclusion 

 

The majority of my respondents have foregrounded either the scriptural, ritual or cultural 

aspects of their religions so as to reflect how their religions inspire to act on behalf the 

affected one. For this, they have reflected the interplay of their scriptural, ritual and cultural 

aspects with environment. Environment broadly comprises biodiversity, ecosystem, micro-

climate, habitant of many diverse forms of species and livelihood sources of the 

marginalised, poor and vulnerable people.  

 

Christian respondents have emphasised on their scriptural mandates of stewardship of the 

creation. Hindu respondents have focused on the implementation of Matrudevo bhav, 

pitrudevo bhav and athitidevo bhav into practice for the protection of ecology from being 

further damaged. Likewise both Buddhist and Hindu respondents stressed on scriptural 

mandates of nature worshipping ritual or culture to reflect on religions inspiration to act, 

speak and listen the cry of environments and its dependents species.  

 

Respondents have also foregrounded the ideas how religious institutions have been acting in 

response to climate impacts induced disaster. In post disaster situation religious institutions 

are found to empower the affected providing support whether by money or counselling to 

cope with the situation. In addition, these institutions are also involved climate change 

impacts mitigating actions. 

 

Religious institutions function as a social capital to bounce back the affected if people, any 

species or micro-ecology or ecosystem to their previous state through providing monetary 

support, projecting mitigating projects like bio-engineering and even counselling. Religious 

institutions interacting with affected individuals or people provide them actual assistance by 

embedding them into a wide network of socio-religious relationships perceived to be loving, 

caring, and readily available in the times of need.  

  

One of the Islam respondents has reflected the experience of being supported from his local 

Masjid and its‟ network during flood induced trauma. Similarly Christian respondent also 

reflected how his local church is acting to mitigate climate change induced flood 

reoccurrences and its severe impacts to the local people, micro-climate, ecosystem and bio-
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diversity. On the light of these views religion is understood as resource to response climate 

change impacts.  

Respondents‟ understandings of their scriptural mandates are surprisingly intrusting in the 

oppositional finding. Those who argued „God as Creator‟ tend to promote anthropocentric 

view thereby opining to „control‟ over „infinite‟ part of god i.e. environment. Simultaneously, 

they focused stewardship of environment for future generation. In the contrary of it, those 

who argued „Creation as God‟ tend to promote both eco-centric and bio-centric 

responsibilities opining environment and it‟s all parts are intrinsic value laden. Though they 

have distinctive scriptural mandates/license to understand environment, they agreed on the 

crises taking place in the environment due to climate change and its impacts.  

 

Religions illuminate the ideas of life and reflect through the values and norms of societies 

thereby shaping the behaviour and practices of individuals and peoples. Religions, through 

their set of forms like traditions, rituals, institutions etc., bind a specific community of 

followers together around socio-cultural practices.  

 

Religions today have broader impact on individual and community for their behaviour. It 

means religions influence individual in regard to living his/her life, establishing relation with 

other human and non-human. Religions‟ support to rise from the selfish thinking of „me‟ to 

„us‟ as well. Thinking of „us‟, here, incorporates even non-human realms of many diverse 

forms of species share the planet with human beings. Similarly, religion being binding force 

creates a community and promotes solidarity not only among human but also between human 

and non-human. 

 

 In this regard religions “encompass a complex set of forms: institutions, traditions, new 

movements, sacred texts, religious nationalism, alternative spiritual practices and so forth” 

(Stausberg and Engler 2011:70) and enable people to bring their modes of conduct in the 

ways to righteousness by “restraining them from the activities harmful to the species and 

guiding them to the performance of safe to all of life” (Howerth 1903:198).  

These above quotes elucidate that religion is not an autonomous entity exclusively exist for 

transcendental realm and supernatural beings but a complex set of different forms exist in 

human societies.  
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Every forms of religion whether institutions, rituals, holy books or traditions guide human to 

follow righteousness and restrain their harmful activities for the well-being of all life forms. 

By this what I conclude is that religions by means of distinctive forms raise the voice for 

voiceless, silence, and vulnerable.  

 

Nevertheless, people may misinterpret or misunderstand the underlying meaning of religious 

practices manifested through cultures, rituals and customs and create such outlook which is 

antithesis to real meaning. Religion, as such, manifests through cultural activities of daily life 

and hence culture is viewed “… as the symbols that express meaning, including beliefs, 

rituals, art and stories that create collective outlooks and behaviours …” (Adger 2012:1). 

Culture, being  entangled with dominant modes of production, consumption, lifestyles and 

social organizations, supports to increase CO2 emissions and its dire consequences as well as 

influences adaptation and mitigation polices of climate change impacts.(ibid: 1).  

 

Just as Sachdeva illustrates that religious “cosmologies and perceptions of climate change are 

a set of interrelated concepts, reinforced and shaped by one another” (Sachdeva 2016: 2), 

there is no doubt on religions‟ influence over climate change whether positively or 

negatively. But in the investigation youths understanding of religions position to climate 

change, some of below 30 age respondents are found having no knowledge in regard to the 

interplay between religion and climate change and some other respondents‟ opinions are 

sometimes found contesting. In a sense, they are found to blaming to others‟ cultural, 

ritualistic and scriptural practices and their negative influences on the environment rather 

than focusing on their own religions‟ impact. 

 

Hindu respondents have highlighted on Christian‟s dominion orientation of man as master or 

having authority to control environment but not Christians call to action or steward 

environment which have some positive influences on climate change perception. Likewise, 

Christian respondents have also highlighted on Hindus‟ cast system or untouchability 

practices, cremation and votive rituals are being more hostile to environment.  

 

Furthermore, through the depiction of every parts of environment as the manifestation of 

different gods Buddhist and Hindu respondents claim that their religions support to dismantle 

the colonization of monetary value over intrinsic life values and natural values. In other 

words, worshipping nature as a god challenges the tendency of prioritising monetary value by 
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exploiting nature as a commodity and instrument for immediate profit thereby promoting the 

intrinsic life value and natural value. Hinduism and Buddhism‟s nature worshipping ritual 

does not only question the subjugation of monetary value over intrinsic life value and natural 

value but also spiritualise the human-nature relationship thereby contributing to reduce 

climate impact.   

 

What sufferings vulnerable human and species today are experiencing due to climate change 

impacts is understood as the result of commoditisation of natural values and intrinsic life 

value in addition to colonization of human value, spiritual value and societal values. 

Prioritization of monetary value has supported to promote fossils fuel driven economy, 

financial institutions and the cycle of investment and re-investment for immediate profits 

thereby intensifying CO2 emission. Consequently, who suffered a lot are the most vulnerable 

people and many diverse beautiful life forms of species.  

 

Why domination of monetary value over other values is incessantly increasing is because of 

less impact/influence of religious values‟ intervention upon people‟s life, community and 

society.  To make intervention more effective it is needed to reawakening the moral and 

ethical aspects religious values in connection with environment, ecology and silent species as 

well as future generations. For this disparity among religions in the perception of climate 

change must be bridged up. So, interreligious dialogue is of paramount significance. 

 

Christian call to steward the environment is not less significant to build solidarity, create an 

inclusive community/society with equity in the distribution of resources for the sustainability 

of environment. Climate change has impaired the most to those who are already weak 

community and societies are poor, marginalised, and vulnerable and other voiceless species. 

Christian calls to steward particularly focus on help those who are in need.  

 

Religion has always significant impacts in shaping the visions and functioning of individuals, 

communities and societies. Religion comprises the ethical and moral codes, values, rituals, 

scriptures, institutions and practices that influence every aspects of socio-political, economic 

and cultural life. By means of values, cultures, rituals, institutions, codes and conducts, 

religions not only motivate behavioural change but also provide supports to those who are in 

need or particularly to the marginalised,  deprived and vulnerable. The ethical and moral 

aspects of religions inspire to listen, speak and act on behalf of silence. 
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Religions in fact motivate people to act on behalf of those who are in need, to be the voice of 

those who/which do not have voice and to listen to those who are silent. In other words, 

religion urges people to listen the cry of silent species, act on behalf of vulnerable and 

advocates on who are on the margin. The most affected by climate change are silent species, 

voiceless, deprived and vulnerable people who do not have equal access to the resources and 

opportunities. Religious codes and conducts obligate human to listen, speak, and act on 

behalf of to those who/which are silent, voiceless, and vulnerable or in the margin.  

 

Interreligious Interaction bridges environmental and climate change reception gap 

 

Since the topic of this research is study of Nepalese young adults‟ perceptions towards 

religions role climate change. The aim was to study more about what young adults think 

about religions‟ role to climate change in a climate change vulnerable and a religiously 

diversified or pluralistic context in Nepal. When respondents are found expressing some 

contesting opinions, the need of interreligious dialogue seems significant to improve the 

blaming relations between members of different religious groups particularly of Hindu and 

Christians so as to contribute solving climate crisis and reduce climate impacts induced 

sufferings of the victims. 

 

Religions‟ disparity viewing environmental/ climate change has amplified significance of 

interreligious interactions. Nepal is the country of religious diversity and different religions 

co-existed reflecting environment and human relationship distinctively for long. Their 

divergent or incongruous opinions on environment/ecology are regarded as one of the 

important cultural resources for finding some potential solutions to climate change but 

blaming one other is problematic.  

 

However, respondents of different religions understand religions position to 

environment/climate change differently  their responses create a kind of dialogue opening up 

different perspectives to understand how each-others‟ rituals, customs and cultures have been 

contributing environmental/climate change. They share the aspects of their respective 

religions and struggle to highlight how others cultures or rituals have been affecting ecology.  

Making others religion negative to environment or climate change tendency needs to be 

addressed to work/ encounter with environmental/climate change together in a mutual 
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understanding. Inter-faith interaction is essential to bridge the misunderstanding of each-

others‟ faiths‟ assumptions towards environment and climate change as well as analysing if 

these assumptions are really environment friendly or anti-environmental. Interactions should 

not merely reflect different faiths oriented talks or assumptions but include human 

interactions and relationships with non-human realm too.  

 

Participants‟ interaction helps to bridge inter-religious divides, build alliances, and challenge 

discriminations, injustice and poverty that promote climate change. Similarly, interfaith 

dialogue supports building awareness about the experiences and needs of vulnerable and 

minorities. Strengthening relationship between human and non-human, communities of 

different faiths and reducing the practice of exclusion what needs is interreligious 

interactions.  

 

Interreligious interactions create platform not just for talk or exchange of words but for 

human interactions and relationships to encounter or to act against climate change thereby 

transforming injustice and discrimination intensifying social practices. Through interfaith 

dialogue it is possible to find the causes of divide, injustices, discrimination and 

marginalization as well as the decadence of environment. It also equally finds the ways of 

building togetherness or solidarity and repairing the relationship so as to fight against conflict 

intensifying injustices and discriminations. Interfaith interactions promote togetherness that 

brings transformation and transformation makes empowered and empowerment always 

supports to be resilient. 

 

Transformation is a complex and dynamic process of changing understanding, perception, 

behaviour, attitude and relationship which are responsible for injustice, discrimination and 

ecological decadence. Empowerment is strengthening discriminated, marginalised and 

voiceless raising the voice against the causes of discrimination or marginalization and 

mainstreaming the marginalised and vulnerable through economic and social justice 

provisions, making easy access to resources by reforming existing laws. 

 

Each belief system or faith tradition has a variety of moral and spiritual assets that can enable 

transformation by building/rebuilding trust amidst misunderstandings, stereotype and 

negative relationship. Interreligious dialogue works as the antidote to defunct mistrust, 

conflict/tensions and suspicion intensifying behaviours of the different groups so as to build 
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solidarity, harmony and decent relation. Distinctive traditions‟ distinctive scriptures may hold 

a variety of mandates that can motivate building a participatory inclusive, just and sustainable 

society having sustainable relation with sustainable ecology.  

 

Interreligious dialogue is not merely a mechanical talk or just words rather it is human 

interaction for building relationship/togetherness to fight against misunderstandings, 

disparities, and injustices. As well as making commitment to listen, speak, and act together 

against climate change injustices for the sake of voiceless, powerless, and innocents. 

 

However there are some differences among religions in Nepal, now is the time to put aside all 

these differences and become united to fight against climate change impacts. My Hindu and 

Christian respondents and 30 below too young respondents, were ignorant to understand the 

values of four eco-justice norms, climate change itself urged to create a platform of solidarity, 

inclusiveness, sufficiency and sustainability through interreligious dialogue. 
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