Religion, ethnicity and citizenship: The role of Jain institutions in the social incorporation of young Jains in Britain and USA
Abstract

The on-going importance of religion as a marker of identity among young South Asians has provoked reflection on the relationship between religion and citizenship in the aftermath of events such as 9/11 and 7/7. In general European and American scholarship highlights different perspectives on the role of religion in the social incorporation of immigrants and their children. In this article I explore how religion shapes identity and citizenship among young Jains, a group that experiences successful socio-economic integration and material success in Britain and USA. This qualitative comparative analysis of Jain institutions oriented towards young Jains reveals the ways in which the intersection of transnational circulation of religious ideas and actors, national integration regimes, migration histories and place of religion in specific contexts differently shapes religious identities, religious group boundaries and religious discourses. These different Jain religious assemblages affirm views of religion in the USA as having a positive role in the social incorporation of immigrants their children but point to a more neutral role for religion in the incorporation of middle-class young Jains in Britain. 
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Introduction

Recent social science research on the South Asian diaspora across the globe highlights the on-going importance of religion as a marker of identity (Rai and Sankaran).  Scholarship on second-generation South Asians, particularly those living in Britain and USA, also finds that ‘inherited religion’ of parents and grandparents is increasingly significant for a growing, though by no means all, young South Asians (Berkeley; Joshi; Kurien Social Forces; Kurien Qualitative Sociology; Singh; Werbner). This religious diversity has provoked a reflection on the relationship between religion and citizenship, especially in the aftermath of the tragic events of September 11, 2001 in New York City and July 7, 2005 in London. These conversations about loyalty, belonging and citizenship with regard to particular immigrant groups have also illuminated differing perspectives on the role of religion in socio-political incorporation of immigrants and their children between Europe and the USA. Popular and political concerns about religious diversity in Europe have tended to centre on Islam and Muslim communities (Platt; Ricucci), with anxieties related to the development of ‘home-grown extremism’ among those second or third-generation who are alienated or who subscribe to identities in opposition to ‘national’ values (Platt; Statham). In general, European studies on immigrants’ religion and particularly Islam, focus on the problems and conflicts religion engenders for social incorporation (Foner and Alba).  In contrast, USA-based scholars  who have examined the role of religion in socio-political incorporation of immigrants and their children (Alba et al.; Ecklund; Joshi; Kurien Social Forces; Min) and generally view religion as having a positive function (Foner and Alba). In fact religion has historically been viewed as the most acceptable and non-threatening basis for community formation for immigrant groups in the USA (Warner).
In this article I explore the role of religion in the social incorporation of young Jains in Britain and the USA, a group that experiences a high degree of socio-economic success yet little public visibility and recognition at the national level in both countries. As a sociologist I am interested in the social form of Jain Dharma; particularly the role of Jain institutions in transmitting and transforming Jain Dharma, and their role in community formation among Jains in the diaspora. Though Jains are a minority ethno-religious community in both countries, they have used their considerable socio-economic success to build faith and community spaces, with over seventy Jain centres in the USA and six temples or places of worship in Britain. Anecdotal evidence also suggests that since the late 1990s there has been an increasing self-consciousness among young Jains, who have taken the initiative to create collective structures.1 I focus on Jain organisations oriented towards second-generation Jains, Young Jains UK (YJUK) and Young Jains of America (YJA). Certainly, not all young Jains in Britain and USA are active participants or members of these organisations. There are those who reject or shun such religiously oriented organisations, others who participate in them nominally, and others still who are actively involved in other smaller youth-oriented Jain groups. However, YJUK and YJA are marked by their longevity, level of organisational resources, and scale of activity. 
This comparative analysis of Jain organisations aimed at young Jains in the two countries highlights that despite a transnational circulation of Jain actors, ideas and practices between YJUK and YJA, the two organisations have come to emphasise different aspects of Jain Dharma and play different roles in community formation amongst Jains in the two countries. I argue that these differences highlight the specificities of Jain migration histories, national incorporation policies, and the place of religion in each society.  This comparative analysis reveals the ways in which the intersection of religion, ethnicity, national citizenship and migration histories in specific contexts differently shapes religious identities, religious group boundaries and religious discourses. These factors produce particular opportunity structures for the articulation of distinctive forms of Jain institutions and Dharma, which in turn play different roles in the social incorporation of young Jains in British and American societies.  

Analytical Framing
In order to investigate the role of Jain institutions in transmitting and transforming Jain Dharma, and their role in community formation among Jains in the diaspora, I draw on Knott’s (Religion) spatial methodology for examining religion in modernity. Knott advocates understanding religion in the space in which it is located in order to investigate the relationship between religion and the social, cultural, economic, political and physical arenas in which it is situated. Drawing on other critical theorists, Knott views space as dynamic and inscribed with economic, political and cultural social relations that are both locally derived as well as influenced by connections from national and transnational flows. In other words, spatializing religion views religion as linked with its context and interconnected with other sites through the movement of people, capital, communication flows and ideas. The emphasis on contexts and interconnections also brings into focus transnational ties among migrants and diasporas within a context of contemporary globalization. A transnational lens (Levitt) views migrants’ homelands and places of settlement as occupying the same social space, and emphasizes the simultaneous, complex and on-going intersection of the transnational, national and local social fields. Recognizing transnational links highlights both spatiality and temporality, capturing the processual and non-linear nature of transformations in religious beliefs, practices and institutions among migrant groups. Attention to the interaction between the national and the transnational in the assemblage of a religion at particular sites allows us to ask “what effect does the locality and local religious and other relationships have on the emerging character of religious bodies and the attitudes, practices and values of those who belong to them?” (Knott 159). Such an analytical framework highlights the transnational circulation of religious ideas, practices and beliefs while remaining attentive to local contexts, historicity and regimes of power (Levitt). 
Method

The discussion that follows is based on materials collated over a three year period (2008-2010) as part of a larger qualitative project on the children of Jain immigrants in Britain and USA.2 I triangulate data from interviews, participant observations and content analysis of published materials. Specifically, I interviewed four lay leaders in each country, identified on the basis of their long-term involvement with YJA or JAINA in the USA or YJUK in Britain. I conducted participant-observations at two YJA conventions and one convention organised by the umbrella organisation Federation of Jain Associations in North America (JAINA) in the USA, and one convention and five smaller events organised by YJUK. The discussion also draws on content analyses of YJUK and YJA print and web-based publications published during the research period. I draw on this data to discuss YJUK’s and YJA’s organisational histories and the Jain discourses they transmit to highlight spatiality (transnational, national, and local) and temporality in the assemblages of the Jain tradition and Jain community that YJUK and YJA represent.
Jains in Britain and USA 
As in India, 3 Jains are a minority ethno-religious community in both countries. The 2011 UK census recorded a figure of 20,000 Jains,4 and in the US there an estimated 100,000 Jains (Lee and Nadeau). In addition to size, British and American Jain communities also differ in relation to migration histories, settlement patterns, and linguistic and caste composition. In Britain the majority of Jains are Gujarati immigrants who had arrived from East Africa during the late 1960s, 1970s and early 1980s. Despite ‘forced’ migration from East African countries during a period of ‘Africanization’ in the post-independence period, many East African Asians brought substantial human capital and some arrived with significant financial capital. These capitals were translated into higher levels of educational and occupational achievements during the 1990s among East African Asians than those arriving from the Indian sub-continent (Vertovec). The largest Jain community is in London; the second largest is in Leicester and smaller numbers exist in Manchester, Birmingham and Northampton. While these Jains share a linguistic identity, they are divided by sect and caste, with the largest proportion belonging to the Oshwal caste and Shvetamber sect. 
In the USA the majority of Jain immigrants arrived in the USA after the passage of the 1965 Hart-Cellar immigration reform law, which lifted racial quotas on immigration. Smaller numbers of Jain families arrived in the 1990s as part of the family re-unification programme of the Immigration Act of 1990, which stipulated new selection criteria for migrants, particularly the possession of high skills in demand in the USA such as in medicine, scientific research, engineering and information technologies (Purkayastha). Though there are no official figures, like other Indian Americans (Kurien Social Forces), Jains in my study are among the wealthiest and most educated foreign-born group. In the United States Jains are dispersed throughout ten states dominated by New Jersey, California, and New York, with significant representations in Maryland, Massachusetts, Pennsylvania, Michigan, Ohio, and Texas (Gaustan and Barlow). Moreover, unlike the UK, Jains in the USA have diverse regional and language identities, such as Marwari Jains, Gujarati Jains and Punjabi Jains, and no one caste group dominates.
The Jain tradition


Jainism is one of several dharma-based religious traditions originating in South Asia, characterised by a distinctive ontology, which shapes religious action that is appropriate to an individual’s circumstances at a particular time (Mittal and Thursby 1). Specifically, the Jain path is concerned with spiritual deliverance (moksa) from the endless cycle of birth-death-rebirth. Jains believe that the soul has always been impure or burdened by accumulated karma, and remains caught up in a cycle of transmigration and a worldly existence.5 Since all aspects of the physical world are imbued with life, violence, in any form, to any one of these lives leads to the accumulation of negative karma and imprisons the soul, consequently decreasing the chance of moksa in this life and/or future lives. Positive karma, accumulated through benign or compassionate thoughts and actions, can counteract the effects of negative karma. However, all karmic influences, positive and negative, must be shed by cultivating detachment from one’s passions (anger, pride, ego, deceit, greed). As it is a non-theistic religion, god cannot help a Jain in this spiritual journey. Even the Tirthankaras, or twenty-four humans who have attained full enlightenment in the current Jain time-cycle, can only provide inspiration through their teachings. In other words, the Jain tradition emphasises an emotional commitment to self- reliance and individual effort towards transcending worldly existence. 

A lay Jain’s commitment to this ascetic ideal is reflected in the religious practices s/he undertakes, in particular those involving various self-restraints. Jain texts identify five Lesser Vows (Dundas) for Jain laity, with non-violence or ahimsā as a central ethic in the Jain tradition and all the other vows of restraint follow from this. However, very few lay Jains formally take the Lesser Vows under the guidance of ascetics (Jaini; Dundas; Laidlaw); rather for the majority these vows provide an ethical disposition in daily living, including the observance of dietary rules, performing rituals and undertaking austerities. This brief discussion of the Jain tradition and worldview is not meant to imply that Jainism is a cohesive religion practiced in the same way by all Jains (see Author; Laidlaw; Cort; Vallely). 
Organisational Histories
YJUK

YJUK was founded in 1987 by Atul Shah, a young East African Gujarati Jain studying in London. Inspired by a visiting Indian Jain scholar, Atul brought together other young Jains students from East Africa to provide a forum where young Jains could learn and debate aspects of the Jain tradition and Gujarati Jain culture, as well as cultivate the sense of community they had experienced in East Africa. Atul had initially intended to create a youth wing of an established caste organisation, the Oshwal Association of UK (OAUK) to which the majority of Shvetamber Jains in UK belong. This strategy of aligning themselves with a caste-based organisation reflects the persistence of caste among East African Gujaratis in Britain despite the fact that they are twice migrants (Vertovec). However, when Atul and his colleagues were spurned by older members of OAUK and refused financial and moral support, they created an independent organisation that encompassed Jains of all castes and sects and that had a “modern”, professional and democratic organisational culture, and which “empowered young Jains” to be involved at all levels of the organisation.6  

Young Jains UK was established as a non-sectarian, independent charity with membership open to all age groups. While in the early years YJUK mainly attracted young Jains in their late twenties and thirties, at the time of this research the membership profile had shifted slightly so that the 800 members were mostly in their late teens and twenties. Despite its non-sectarian organisational charter, interviews with lay leaders suggest that the majority of members continue to be from the Oshwal caste, and the Shvetamber sect. Additionally, though YJUK’s name suggests a national organisation, its membership is mainly London-based, and organisational presence beyond London takes the form of YJUK nodes at universities such Cambridge, Warwick, and Manchester. 
YJUK was a pioneering Jain institution, transmitting Jain practice and identity to young Jains. Its establishment as an independent organisation reflects the fragmented nature the Jain organisational landscape in Britain. Prior to its formation, the Jain organisational landscape in Britain was sparsely populated. A Jain centre was established in Leicester in 1973 and a Jain Association was formed in Manchester in 1974. In the mid-1980s, the Institute of Jainology (IoJ) was founded as a charity in London, largely through private donations, to facilitate scholarly research, preserve Jain historical artefacts, and engage in interfaith activities. None of these early organisations were specifically oriented towards young Jains growing up in Britain. Additionally, as noted above, caste identities continued to remain important among Gujaratis in the UK with regard to status, marriage, social networks and formal institutions (Michaelson cited in Vertovec). Caste groups, such as Oshwals and Navnats, utilised their considerable experience in organising caste, sectarian and other communal organisations in East Africa to establish community centres in Britain (Vertovec) and deliver Gujarati language classes, often with the support of local authorities. Such local state support reflected British multiculturalist policies for integrating ethnic minorities (Grillo; Statham) and resulted in the formation of distinctive ethnic, caste or cultural community organisations, which has led to the development of segmented identities among ethnic minority groups (Vertovec). This phenomenon was aided by the particular migration histories and settlement patterns that led to concentrations of particular caste groups in cities such as London and Leicester. 
It is not until the latter half of the 1990s that we see the emergence of other Jain organisations and groups in Britain, oriented towards the transmission of Jainism to second and third-generation Jains. In the mid-1990s, Jain classes were established in London and Northampton under the spiritual sponsorship of Veerayatan, an organisation led by Acarya Chandanaji, a Jain nun based in India. Acarya Chandanaji has a distinctive interpretation of Jain Dharma, maintaining that the key message of the Jain tradition is not rituals but ‘compassion in action’ or selfless service.7  More recently, small study groups follow the teachings of Jain devotees drawing from Shrimad Rajchandra’s (1867-1901) writings have attracted large numbers of adults and many young Jains. Rajchandra was a lay Jain who advocated self-experience as a tool to cultivating detachment from the material world and the material body for lay Jains wishing to strive towards achieving spiritual liberation (Dundas 262-264). Two trainee Jain nuns from the reformist Jain subsect, Terāpanthī, reside at the Jain Vishwa Bharati Centre in London and have held a series of classes for young Jains. During the early part of the twenty-first century several Jain temples have been built in London by specific caste or sect groups (see Author). The two largest caste groups among Gujarati Jains, the Oshwal Association of UK and Navnat Vanik Association, also organise the observance and celebration of key Jain religious festivals, and make a concerted effort to provide an English explanation of the rituals for the young Jains attending. However, their primary concern remains with cementing caste identities and community.
The growth, expansion and fragmentation of the Jain organisational landscape in Britain illustrates the successful socio-economic integration and growing confidence among British Jain communities in the twenty-first century, as well as the widening of symbolic space for diasporic religious groups. Since the mid-1980s a number of developments have served to bring religion into public sphere (Knott Journal of Religion in Europe). During the 1990s and beyond the Anglican Church has used its relative power to be inclusive and foster inter-faith relations (Statham). Moreover, ‘New Labour’ increasingly viewed faith communities as having a pivotal role in urban regeneration and community cohesion (Furbey and Macey) and provided a platform for religious groups to strengthen interfaith relations (Grillo 59). Throughout the 1990s local authorities also supported the establishment of religious and cultural centres and provided state-aid for Muslim, Sikh and Hindu faith schools (Grillo 60). Shifts in British multicultural polices from ‘race’ to ‘faith’ (Grillo 57) have provided symbolic and material resources for the proliferation of Jain organisations in Britain. These developments highlight the local contexts, historicity and regimes of power that shape the organisational landscape within which YJUK has continued to operate as an independent Jain organisation, and which has encouraged it to reflect on what is distinctive about it and to develop and transmit a Jain discourse that differentiates it from other British Jain organizations as I discuss below. 
YJA
The transnational circulation of actors and ideas are demonstrated in the beginnings of YJUK but also in the establishment of YJA. Saurabh Dalal, long time veteran of YJA and JAINA, recounted that when people heard about YJUK’s activities and experiences from Atul Shah at the 1989 JAINA convention they responded positively.8 Two years later Saurabh and Atul organised a youth exchange involving twenty members of YJUK who toured six cities in the USA. Atul described this exchange as “the first bridge between these two Jain communities”. YJA was formally launched at a youth convention in 1993 as one of 30 committees of JAINA, itself a continental wide umbrella organisation established in 1981 to link local Jain societies and centres across North America.9  Within this hierarchical structure YJA is not a “standard committee” of JAINA (Saurabh Dalal) but has adapted YJUK’s model so that it operates as a semi-independent committee run by young Jains with its activities specifically aimed at those aged fourteen to twenty-nine to “build that place that they come to” (Saurabh). Though Saurabh alluded to the growing interest in JAINA to have “young people involved in an organisational capacity,” and generate interest in Jainism among their peers, Seema Jain, one of the founders of YJA, recounted another motive for establishing a committee for youth within JAINA:

the purpose is always to keep the Jain community together. If we give the kids an opportunity to be together they might marry within the community...it is a way for the Jain community and kids to have a place to go.109
Similarly, Yogendra Jain and Manoj Jain, 11 with long involvement in YJA and JAINA, also expressed concern with a growing number of young Jains marrying non-Jains, suggesting that the primary goal for establishing YJA in the USA was to provide a vehicle to transmit Jain Dharma to young Jains and create a sense of community and belonging, but also to ensure the social reproduction of the Jain community. 
In contrast to the fragmented Jain organisational landscape in Britain, JAINA has dominated the Jain organisational landscape in the USA since 1981 and represents Jains from a range of sects, castes and language groups. JAINA organises numerous social, educational, religious and political activities, including three-day biennial conventions mainly for adults in odd number years. Operating within the JAINA structure, YJA educational activities, biennial conventions in even number years, which attract 600-800 young Jains aged 14 to 29, and expression of the Jain tradition are influenced by the parent organisation. Additionally, though the numerous Jain centres in North America are independent tax entities, and serve as spaces to hold regular religious education classes for adults and children, observe religious festivals, and construct community (Joshi; Purkayastha), they are all linked to JAINA. In this way, JAINA is the key driver for the organisation of a cohesive public Jain identity and institution-building amongst Jains in the USA (see also Kumar). 
The focus on creating a unified public Jain identity that brings together Jains of all castes, language and regional identities can be understood in relation to local contexts, historicity and regimes of power in the USA. Government policy and resources remain focused on managing the entry of immigrants into the country; there is little official involvement with later processes of integration and incorporation though there is a strong assimilative pressure emitted especially through schools. At the same time, American multiculturalism, born of the civil rights struggles of the 1960s, is framed in terms of racial categories and expects new immigrants to shed their cultural heritage and blend into pan-racial groups such as Asian American (Author). However, South Asians do not see themselves as fitting into the Asian American category, which is associated with East Asians in the popular imagination, and others often view South Asians as black, Latino, or “Muslim” but rarely as Asian American (Purkayastha Ch 2). Within this context, religion has been seen as the most acceptable marker of difference and a strategy to construct a non-threatening basis for community formation in the USA (Warner 1993) for immigrant groups in the past and the present (Foner and Alba; Hinnels; Kurien Social Forces). The development of YJA, Jain religious education classes at Jain centres, and the youth stream at JAINA conventions thus represent elaborate strategies to ensure that future generations of Jains resist assimilative pressures and remain within the folds of a unified Jain community and heritage. 
Expressions of the Jain Tradition 
Since the Jain tradition can no longer be taken for granted in diasporic contexts, both YJUK and YJA are engaged in conscious reflection on what it means to be a practicing Jain. In this section I discuss Jain discourses emanating from YJUK and YJA since the 1990s, highlighting the similarities and differences resulting from intersections between the transnational circulation of actors, ideas and practices, and national and local contexts. These discourses mark particular, and shifting, boundaries of Jain Dharma and practice for young Jains in each country.
Atul Shah characterised YJUK in its early years as not “a heavily spiritual movement” but one that focused on the “socialisation” of young Jains into Jain culture and community. In keeping with this early goal, YJUK activities at that time included writing and performing plays, organising religious retreats, yoga sessions, and an exhibition at the Victoria and Albert Museum. Additionally Atul described a project called ‘Experiments with Truth’, inspired by Mohandas K. Gandhi’s experiences and experiments narrated in his autobiographical book The Story of My Experiments with Truth. Atul explained that Gandhi would first test potentially good ideas on himself, and then if they worked, he would promote them more widely. Following this practice, twenty YJUK members applied this method for a week to test the relevance of principles such as ahimsā and aparigraha to life in twentieth century London. These experiments with truth are an example of the transnational circulation of ideas and values, which drew from India, were applied in Britain and then transmitted to the US when Atul captured these modern day experiments with Jain principles in ‘Experiments with Jainism’, a book launched at the 1989 JAINA convention. Atul Shah continued to have a strong influence on YJUK throughout the 1990s, during which time he also attended every JAINA convention in the USA, and participated in academic conferences there.
This synopsis of Atul Shah’s involvement with YJUK suggests that there was a constant transatlantic circulation of ideas with Atul as a key actor in this flow. He was influenced by Jain perspectives prevalent in the US, particularly those promoted by Chitrabhanu, a former monk who left his order and has been resident in the USA since the 1970s (Dundas 273) where he is a spiritual leader of JAINA. A congratulatory message from Chitrabhanu on the occasion of YJUK’s 20th anniversary emphasised the “practice of ahimsā, anekantvad and aparigraha in thoughts, words and actions” and “an eco-friendly lifestyle” (Messages from Spiritual Leaders, Young Jains International Newsletter 2008, p. 6). These Jain discourses were transmitted back to Britain by Atul, and are evident in the biennial YJUK conventions held throughout the 1990s. For example, the 1994 convention focused on linking ahimsā and aparigraha to environmental concerns. The 1996 convention highlighted the future development of the Jain community in Britain. The 1998 convention drew inspiration from Shri Shri Ravi Shankar’s philosophy to help participants look at the Jain tradition as a living philosophy and tool for self –development (Young Jains International Newsletter 2008). Additionally, YJUK invited individuals and organisations with whom it had an ethical and spiritual affinity (Brahma Kumaris, Young Indian Vegetarians, British poet Benjamin Zephaniah and US-based filmmaker Michael Tobias) to speak at the conventions (Atul Shah). 

In the early part of the twenty-first century YJUK’s focus shifted under the influence of another key actor, Ashik Shah, also of East African family heritage but having grown up in the UK. Ashik described himself as a spiritual seeker and follower of Shrimad Rajchandra’s teachings. His spiritual practice went beyond Jain ethical values; he understood the notion that the body and soul are separate, emphasised introspection and focused on his “internal journey”.12 In 1999 YJUK committee members invited Ashik to become involved in developing content for the convention that year, and for YJUK activities more generally. This invitation was not without heated internal debate, according to Ashik Shah, suggesting that Ashik’s interpretation of Jain Dharma and practice would lead to a shift in the boundaries of Jain discourses transmitted by YJUK. Conventions and smaller events organised by YJUK throughout the twenty-first century demonstrate the influence of Ashik Shah and several other like-minded individuals. YJUK now emphasised what Priti Shah, active in YJUK for more than a decade at the time of the interview, as the fourth ‘A’ or the atma or soul (Interview, 17 January 2007). In such an expression of the Jain tradition the ethic of ahimsā, and related principles of anekantvad (multi-faceted nature of reality) and aparigraha, are perceived as laws that a Jain can live by to help remove all karmic bonds attached to the soul and to achieve knowledge of the true self. In other words, the emphasis shifted to purifying the soul as a key focus of Jain practice rather than simply living ethically. Additionally, as I observed at the 2009 YJUK Convention attended by 150 young Jains, another key message embedded in YJUK discourses in the twenty-first century is that all Jains, no matter what their age, can begin to work towards a higher spiritual state; it is not just a preserve of Jain ascetics. 
In order to attract young Jains to these philosophical concepts, which may be alien to a generation exposed to a rational, scientific education and lifestyle in late modernity, they are presented in a unique style. Shaileen Shah, another long-time active member of YJUK, recounted that since 2002 YJUK convention planning teams have drawn from personal development seminars presented by Anthony Robbins and Stephen Covey. They have used “a combination of stories, workshops, skits, music, and psychology and physiology. So, it’s not just about sitting passively listening but getting people a lot more engaged” (Interview, 16 September 2009). YJUK conventions have drawn on popular culture, such as the Star Wars series, music from the likes of Michael Jackson, Phil Collins and Band-Aid, as well as the life histories of figures such as Victor Frankl, Princess Diana and Mother Teresa to develop what Shaileen terms “our key recipe for presentations” to share key concepts in Jain philosophy. Thus, in the twenty-first century, the boundaries of Jain Dharma that YJUK transmitted not only shifted, but the manner in which Jain Dharma was transmitted to young Jains demonstrates the transnational and national intersection and inter-mixing of another set of ideas and practices to heighten the appeal of Jain Dharma for young Jains in Britain. 

This focus on spirituality and Jain philosophy is also evident in the Young Jains International Magazine, a quarterly publication with colour photos and graphics, and a strap-line of “opening eyes to Jain dharma”. Each issue published in the period 2008 to 2010 had articles devoted to a thematic focus such as devotional love, knowledge of the Jain tradition, the concept of charity in the Jain tradition, finding true happiness, pilgrimages, and cultivating spirituality in children. During the period of the research YJUK also organised smaller scale activities such as Jain classes for toddlers, sessions exploring the spiritual meanings of Jain rituals, and monthly one-day dharma trainings on the nature of happiness, developing radical forgiveness, and ways to defeat negative emotions that contribute to binding karma, all drawing on elements of Jain philosophy. These trainings, which attracted twenty to thirty young Jains, served to identify lay young Jains interested in delivering peer-to-peer teaching of the Jain tradition at YJUK international conventions rather than relying on Jain scholars or spiritual leaders. Annually, YJUK also co-sponsors with other Jain or caste organisations events related to the religious festival of paryushan and dash lakshana parva (depending on the Jain sect), when Jains repent for any violence they may have caused during the year. These events include English explanations of pratikraman, or the rituals, prayers and chants performed to observe this festival, as well as lectures by visiting lay Jain scholars. 

What is evident from the above discussion is that, in the twenty-first century, Jain discourses transmitted by YJUK represent shift away from a focus on living by Jain ethics as the goal of Jain practice, and an emphasis on purifying the atma or soul through developing a greater understanding of Jain philosophy, introspection and becoming a spiritual seeker. These discourses mark shifting boundaries of Jain Dharma transmitted by YJUK, a shift that has come about through the confluence of two factors: a change in key actors involved in YJUK influenced by a different set of Jain discourses emanating from India, and the proliferation of Jain organisations in Britain through the 1990s. The fragmentation of the Jain organisational landscape in Britain has, I suggest, provided opportunities for key actors in YJUK to focus on the ultimate goal in Jain Dharma, and to deliver this message in a style borrowed from personal development gurus in the West. YJUK does not engage in inter-faith activities, or in promoting Jain values in the wider society; this is left to other Jain and caste-based organisations. Nor, is it overly concerned about creating a space of belonging for young Jains; the numerous caste, cultural, and more recently professional organisations, also provide spaces of belonging for young Jains in Britain. In this social environment, YJUK transmits an understanding of Jain Dharma as a private matter and one that focuses on facilitating an individual’s spiritual journey through an understanding of Jain philosophy and introspection.
In contrast to the significant shifts within YJUK, YJA’s discourses on Jain Dharma suggest that the boundaries have remained largely consistent since its inception, with a focus on Jain ethics and their application in daily living. Seema Jain described the contents of YJA conventions as always having a mix of “religion and social”.  She recalled that day-time content included lectures by religious scholars as well as discussions on topics such as “careers and Jainism”, incorporating a Jain way of life in corporate and professional occupations such as medicine, engineering, IT and pharmaceuticals, or vegetarianism to provide resources for young Jains on how to “handle it in the day-to day life”. According to Seema the early conventions presented the Jain tradition in terms of the five vows by which a lay Jain should live, though, as noted earlier, very few lay Jains formally take the vows under the guidance of ascetics. Additionally, an emphasis on diet as a way to practice Jainism has been an important element in all YJA conventions. Saurabh Dalal, a long-time vegan and animal rights activist, recalled the key message at sessions on diet and veganism at the 1996 YJA convention: “it is very cool…it’s all the rage, this is what you got to do, this is what’s cool, this is what’s happening.” This focus was also evident at the 2008 convention with convention packs including a vivid booklet from PETA2 (People for the Ethical Treatment of Animals) on the commercial meat and dairy industries. Twelve sessions, with titles such as ‘The power of vegetarianism’, ‘Veganism in a nutshell’ or ‘The vegan lifestyle as great ahinsa for today’s world’, directly addressed diet and animal rights.  
However, both Seema Jain and Saurabh Dalal highlighted two shifts in the expression of the Jain tradition at recent YJA conventions. They noted that ecology and “going green” was not addressed ten years ago but has become significant in the twenty-first century. My observations at the 2008 Convention highlighted the ways in which the ethics of ahimsā and aparigraha were linked to environmental concerns. Eight sessions, with titles such as ‘The consumer footprint’, ‘Being Jain and living green’, or Jainism and environment’ addressed consumption patterns and/or the environment. All convention attendees received T-shirts made of eighty percent recycled cotton. Efforts to link Jain ethics and ecology were also visible in many sessions at the 2010 YJA convention, and the overarching theme of the 2009 JAINA convention where Gary Francione, a professor of law and a vegan delivered a keynote address was titled ‘Ecology – the Jain Way’. Making links to concerns in the wider society and to non-Jains who convey similar ethical and moral values is a second shift visible in the expression of the Jain tradition at YJA. Saurabh Dalal noted that while a few non-Jains were always present at early YJA conventions, in recent years their numbers and involvement have expanded. One of the keynote addresses at the 2008 YJA convention was delivered by Will Tuttle, author of ‘The World Peace Diet’ and a long time practicing vegan and animal rights activist; at the 2010 convention it was delivered by Michael Tobias, author and filmmaker on global ecological issues. Others sessions included non-Jain presenters who challenged young Jains to become active in social justice movements and fighting hate crimes, or who engaged young Jains in a mural project to explore links between the principle of ahimsā and peace. 
The focus of YJA conventions, and the youth sessions at the JAINA conventions exemplify Chitrabhanu’s vision “to make Jain Dharma universal and not parochial” (Messages from Spiritual Leaders, Young Jains International Newsletter, 2008). The boundaries of Jain discourse transmitted to young Jains in USA is marked by the ethical values of ahimsā, aparigraha and anekantvad, what Seema Jain referred to as the three ‘As’. Manoj Jain asserted that participation in YJA conventions allows young Jains to make connections between Jain ethics and their everyday lives, giving the following examples:
I didn’t realise that not killing, not hurting or not even thinking about getting angry was part of my roots. The whole idea, if I am sitting in a meeting, the very concept of listening before you talk is anekantvad (Manoj Jain).
Furthermore, a focus on Jain ethics enabled YJA to make links with social justice movements in the wider society. Saurabh Dalal observed that young Jains attending recent conventions  “respond well” to these linkages “because it shows that we are really making efforts to try and not just be an isolated community but believe in part of the what is the greater US and Canadian society.” In other words, a focus on the ethical basis of the Jain tradition provides a moral basis to make connections with wider society yet keeping young Jains within the folds of the Jain community.

During the time of the research the YJA Executive Board also published a quarterly on-line newsletter, ‘Young Minds’, which focused on linking Jain ethics to everyday life,  but also covered social and cultural topics. Each issue addressed one element of Jain philosophy related to ahimsā, such as non-stealing, celibacy and managing one’s passions, in a couple of short articles and through brief interviews with YJA committee members who explained how they applied the ethic in everyday life. The newsletter also regularly included recipes, news of activities in the six regions, introduction of the newly elected YJA Executive Board, and a page requesting donations to YJA. There was an annual focus on paryushan, its meaning, and appropriate ways to perform rituals and observe this religious festival. On occasion the newsletters contained advice on how to ensure one’s celebrations are ecologically friendly, and the summer 2010 issue encouraged young Jains aged 18 and over to register to vote. These national level activities were supplemented by small scale activities at the regional level such as picnics, dinners, camping and ski-trips and occasional regional conferences and weekend retreats. These activities are organised by regional YJA representatives in conjunction with young Jains on the youth committees at local Jain centres. The emphasis on creating identity and community by providing a social space for young Jains is also given spectacular expression at the conventions where evenings are dedicated to social events such as an elaborately themed black-tie dinner serving ‘mocktails’, or an evening of raas garba or Gujarati folk dancing. My observations at the two YJA conventions and the youth stream of the JAINA convention suggest that attendees look forward to these events, and plan for them by bringing along appropriate clothing. For many young Jains in the USA who do not live in close proximity to Jain centres, attendance at these conventions provides opportunities to interact with several hundred other young Jains. In all of these ways, YJA acts to keep young Jains within the folds of Jain community and culture and promote a Jain discourse that emphasises the universal values espoused by one of its key spiritual leaders, Chitrabhanu.
Conclusion

A focus on organisational histories, landscapes, and Jain discourses reveals the transnational circulation of actors, ideas, and materials link Jains in India, Britain and USA. However, application of a spatial methodology to study the social form of Jainism in Britain and USA reveals that the particular social assemblage of the Jain tradition produced differs in each country. What is clear from this discussion is that the particular assemblage created is not stable, nor does it develop in a linear fashion. The confluence of key actors, migration histories, national integration regimes and local religious relations create particular opportunity structures that shape Jain identities, boundaries and discourses. These different assemblages play different roles in the social incorporation of young Jains, a group experiencing successful socio-economic integration in both countries. In the USA, where religious freedom has been embedded in the constitution, religion, even non-Christian religions, is hailed as a source of positive values and as promoting the incorporation of new immigrants into America’s civic and political culture. The place of religion in the USA has led to the development of an ethnic Jain identity that serves as the most acceptable marker of difference and basis for community formation. Furthermore, the specific migration histories and settlement of Jains in the USA has facilitated a particular institutional structure that highlights a corporate Jain identity and which transmits a Jain discourse to young Jains that emphasises Jain ethical values of ahimsā, aparigraha and anekantvad.  Marking the boundaries of Jain Dharma in this way portrays the Jain tradition as a “modern and progressive” (Dundas 273) religion that has common values with other moral traditions. An emphasis on Jain ethics serves to blur boundaries between Jains and non-Jains around specific issues such as animal rights and environmental concerns. In these ways, YJA facilitates the affirmation of a positive Jain identity but also enables young Jains to locate themselves as Americans.
In the UK, multicultural policies and the migration histories and settlement experiences of Jains have led to the development of segmented caste or communal identities, and a proliferation of Jain organisations in the twenty-first century. The fragmented Jain organisational landscape discourages further institutional development within YJUK or the development of a corporate Jain identity in Britain. This social context has created opportunities for YJUK in the twenty-first century to express the Jain tradition in ways that emphasises in-depth philosophical and metaphysical knowledge, introspection and the immediate commencement of one’s spiritual journey no matter one’s age. Marking the boundaries of Jain Dharma in this way does not encourage linkages to other social groups or debate of contemporary social issues from a Jain perspective. As in the USA, successful social incorporation means young Jains in Britain are less likely to experience social exclusion and disadvantage. But even the role of making non-material claims on behalf of Jains is left to other Jain organisations or to caste organisations (Author). The proliferation of segmented identities under British multicultural discourse allows YJUK to focus on encouraging young Jains to maintain their religious identity and practice as separate and individualised, but without threatening their sense of community and belonging in caste, communal and/or national groups. 
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Notes

1. The author has lived in both Britain and USA since the 1970s and has observed the establishment of Jain organisations and religious classes specifically aimed at young Jains in both countries during the late 1980s and early 1990s, and the subsequent growth in interest among second-generation Jains in cultivating a greater understanding and practice of Jainism.
2. This article is based on a research project funded by the Economic and Social Science Research council, ‘Ethnicity, Religion & Citizenship among the children of immigrants in the UK and USA’.
3. http://www.censusindia.gov.in/Census_And_You/religion.aspx [Accessed 18 August 2012)
4. http://www.ons.gov.uk/ons/rel/census/2011-census/key-statistics-for-local-authorities-in-england-and-wales/rpt-religion.html [Accessed 19 August 2013]

5. While the notion of karma is an integral part of dharma-based religions there are differences in understandings of karma in the Hindu, Jain and Buddhist traditions (see Jaini).
6. All quotes from interview with Atul Shah, 17 September 2008.
7. See Veerayatan, http://veerayatan.org/aboutus/mission.html [Accessed 19 August 2013.

8. All quotes from interview with Saurabh Dalal, 3 July 2009.
9. JAINA. Available from: http://www.jaina.org/ [Accessed 20 August, 2012].
10. All quotes from interview with Seema Jain, 4 July 2009.
11. Yogendra Jain  and Manoj Jain, interview 4 July 2008.
12. All quotes from interview with Ashik Shah, 25 July 2008.
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