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PREFACE 

The death of Professor Raffaele Pettazzoni, President of the 
I.A.H.R., in December of 1959, was made known to us by Dr. C. J. 
Bleeker. All of us here in Japan were greatly shocked and could not 
help feeling deeply grieved with the great loss to the I.A.H.R. The 
Japanese Organizing Committee for the Ninth I.C.H.R. should like to 
express our sincere regrets over his death. 

Without any hesitation it can be stated that Professor Pettazzoni 
has given of himself as an able president for nearly ten years to the 
continuing development of the I.A.H.R. As we all know, he showed 
himself as an eminent scholar in his studies in the history of ancient 
religions, and tried to bring forth a synthesis of both the historical and 
phenomenological studies. Moreover, the comprehensive work of 
Professor Pettazzoni about the elementary form of "god" was a good 
example of his extensive knowledge and of his projected work. 

At the Ninth congress Professor Pettazzoni took the trouble to visit 
Japan in spite of his advanced age. Dr. Pettazzoni was a little bit tired 
on his arrival and fearing become worse we took him to · a hospital for 
three days. After his recovery, he graciously received members of 
the congress which greatly expediated the proceedings. Surely he 
helped to make this congress possible, and for his generosity, we would 
like to express the heartfelt thanks. His memory will long live with us. 

On September 11, two days after the congress, Professor Pettazzoni 
left Japan for Rome where he passed away. 

\iVhen we look back in the history of the I. C. H. R., all eight 
congresses had been held in Europe since 1900. The fact that the 
Ninth congress was held outside Europe for the first time was epoch-
making in the history of the I.C.H.R. Even as early as the congress in 
Amsterdam, it was rumoured that we had been given honor to hold 
an international congress in Japan and at the Eighth congress in Rome, 
it was notified to hold the Ninth congress in Japan in 1958. 

\iVith the Japanese Association for Religious Studies, taking the 
initiative, a committee for preparation was established in 1950 and here-
after their preliminary plan for the congres.s was promoted on a national 
level by all the major groups concerned. 

Thereupon, the Japanese Organizing Committee for the Ninth 
International Congress was established in the Science Council of Japan 
in to a,nd carry out the congress, 
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THE HISTORY OF RELIGIONS AS A WAY 
TO UNITY OF RELIGIONS 

BY 

FRIEDRICH HEILER 

"Have we not all one father? Has not one God created us ? 
Why then are we faithless to one another?" These words of the 
prophet Malachi (2, 10) were repeated several decades ago by a Jewish 
rabbi as he extended his congratulations to a Catholic bishop on the 
occasion of his consecration. The belief in one God should indeed 
awaken in the faithful among all the high religions the consciousness 
of belonging together in one family and their obligation to stand 
together fraternally. But thus it has been in the history of religions. 
The faithful among the higher religions have opposed one another 
again and again, indeed if not engaging in bloody persecution, then 
despising the followers of other religions as deplorably ignorant who 
must be led with all possible speed to the true church and religion. 
How many human beings have become the victims of religious wars, 
how frequent was the oppression of other religious consciences, how 
numerous were the martyrdoms suffered in courageous confession of 
individual faith ! 

Although in more modern times religious persecution has passed 
from the hands of religious to totalitarian political powers, the deeply 
irrational contempt for other religions is still widespread. Indeed in 
Western Christianity to-day it has in certain respects become more 
widespread than in the eras of Enlightenment, Classicism, and Roman-
ticism. If we ask why the sense of unity should be most hindered 
from that quarter where it ought be most vitally fostered, we will find 
the reason for this paradox in the sense of absoluteness characteristic 
of one segment of the higher religions. In An Historian's Approach 
To Religion (the best theological book of the last ten years, though 
not written by a theologian), Arnold Toynbee suggests that those three 
religions of revelation which spring from a common historical root, 
Judaism, Islam, and Christianity, have a tendency toward exclusivism 
and intolerance. They ascribe to themselves an ultimate validity. 
While the faithful among the Indian and Far Eastern religions recog-
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nize the other religions in-so-far as they discern in them another 
manifestation of the essentials of their own religion, the three religions 
mentioned above are so exclusive that their followers often enough look 
upon other religions as the outgrowth of error and sin. Thereby they 
transfer the absoluteness which is an attribute alone of the divine and 
eternal to their own system of faith without seeing that this divine 
absolute can also be comprehended in entirely different forms of thought 
and devotion. 

There is indeed something essentially true in Toynbee's obj ection . 
The Indian religions are a bulwark of more than two thousand years 
of tolerance. Two hundred fifty years before Christ, King Asoka, 
one of the noblest figures in world history and the great promulgator of 
Buddhism, proclaimed to his subjects not only tolerance but also love 
for other religions. He states in one of his famous edicts carved in 
rock: 

The divinely favored King Piyadasi honors all sects, both the 
ascetic as well as the local. He honors them with gifts and 
tributes of all kinds. But the divinely favored one does not 
lay so much weight upon gifts and tributes, but rather that in 
all religions there might be a growth in essence. The reason 
for this is that no praise for one's own religion or reproach of 
other religions should take place on unsuitable occasions. On 
the contrary, every opportunity ought to be taken to honour 
other religions. If one proceeds in this way, he furthers his 
own religion and renders good to other religions. Otherwise 
he does harm to his own religion and reproaches other religions, 
and all of this out of admiration for his own religion. When 
he would magnify his own cause, he rather does all the more 
harm to his own religion. Unity alone profits, so that e\ eryone 
will listen and gladly list en to the other religion. 

Even among the Christian theologians of all periods there have also 
been those who have noted the revelation of God in the non-Christian 
world. Thus Justin, the martyr-philosopher of the second century , 
stated , "All those who have lived by the Logos, i. e. by the et ernal , 
divine World-Reason, are Christians, even if they have been taken as 
atheists, as Socrates and H eraclitus. " 

Thus Origen who not only held the view that God has sent prophets 
to all peoples in all times, but who also admonished his fellow Christian. 
to respect heathen forms of worship and sacred images. Thus Nicolaus 
of Cues, a cardinal of the Roman Church who regarded all religions as 
different expressions of the Word of God. Thus the Swiss reformer 
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Huldrych Zwingli who believed all great heathen to be found in 
heaven - to Luther' s consternation ! Thus the spiritualists of the 
sixteenth century, above all Sebastian Franck, who confessed that God 
had spoken more clearly in such heathern personalities as Plato and 
Plotinus than through Moses. Thus Friedrich Schleiermacher who 
glorified the great unity of all religions in his Reden and affirmed that 
true Christianity is free of that drive toward exclusive rule and 
"despotism". Thus the Swedish Lutheran Archbishop Nathan 
Soderblom, who declared on his death-bed, "God lives, I can prove it by 
the history of Religions' ' . And as there are such examples in 
Christianity, so also in Judaism and Islam there are pious men of 
thought who are free of exclusivism and who succeed in understanding 
the revelation of God in other religions. We may find examples 
among the J ewish Chassidim and the representatives of Reform Judaism, 
and also among the Muslim Sufi of Arabia, P ersia, and Turkey. 

But Toynbee's reproach remains correct, that the majority of the 
representatives of the Church and Christian theology are exclusivists, 
and that may indeed look upon intolerance as a necessity and glory of 
Christian doctrine. The reigning tendency of current protestantism,_ 
the so-called dialectical theology, denies every revelation of God outside 
the Christian Bible and looks upon the non-Christian religions as merely 
the attempts of self-apotheosis which are under the judgment of God. 
They say there is no unity of Gospel and religions, and a unity of 
religions is conceivable only in the sense of a perversion of all the forms 
of extra-Bibhcal piety whether Christian or non-Christian. 

This gloomy picture of religions, however, does not correspond to 
the truth. Modern science of religion, analyzing the totality of the 
religions out of their immediate living expressions in word, t ext, and 
art, shows us an entirely different perspective . Through the corporate 
efforts of various modern scientific disciplines such as philology, 
ethnology, prehistory and history, archeology, sociology, 
and philosophy, the methods of the science of religion have become 
increasingly broadened and refined. In this manner we are brought to 
a more comprehensive and profound view of religion and the r eligions 
than was possible in past generations, particularly those of the 
Enlightenment and Romanticism which advanced so far in the science 
of religion. This study, in which scholars of greatest stature participat-
ed, men like Friedrich Max Muller, Nathan Soderblom, Rudolf Otto, 
Tor Andrae, Alfred Loisy, Gerardus van der Leeuw, Raffaele Pettazzoni, 
has given us a host of insights by which century-old prejudices have 
been removed. 
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The first impression conveyed by the study of the history of religion 
is that of the wondrous wealth of religions. That ancient saying, that 
awe is the beginning of philosophy, applies also to the science of 
religion. This sense of awe in the presence of the vast many-sideness 
of religious phenomena permeates Schleiermacher's immortal Reden 
iiber die Religion. This sense of awe, however, is related not only to 
the fullness of religious forms, ideas, and experiences, which Schleier-
macher described as "having developed out of the eternally present 
bosom of the universe". It is also related to the individual phenomena 
of the high religions now open to our spiritual world . 

Think of the enthusiasm with which Leibniz praised reUgion and 
philosophy, the boundless accolade Schopenhauer heaped upon the 
mysticism of the Vedic Upanishads, and the soaring hymn which August 
Wilhelm Schlegel and Wilhelm von Humboldt sang of that great 
mystic poem of Indian teaching, the Bhagavadgita ! With what devo-
tion did Max Muller reveal to the West the beauties of the oldest bible 
of man, the Rigveda, and with what wonderment did Richard Wagner 
and Anatole France speak of Gotama Buddha! And with what enthu-
siasm has Walther Eidlitz lately disclosed the miraculous world of 
Hindu Bhakti, i.e. Krishna mysticism, to the West ern world ! 

. The second fruit of the religious quest is esteem for other reli 
gions. Hindus and Buddhists, Muslims and Mazdayasnas, J ews and 
Christians are filled with the same earnestness, sincerity, ardent love, 
obedience, and readiness to sacrifice. Often enough Christians have been 
put to shame by the deep piety, courageous confession, and active love 
for the brother demonstrated in other religions. Thus did the fiery 
Florentine prophet Savonarola declare to his countrymen : "Jews and 
Turks observe their religion much better than Christians, who ought 
to take a lesson from the way the Turks bear witness to the name of 
God." And in Lessing's "N a than the J ewish Wise" we read the 
exclamation, " N a than, N a than, you ar a Chri tian ; by God, a better 
Christian there never wa !" 

More important than these initially direct and rather emotional 
impressions of other religions is the insight into the falsity of numerous 
polemic judgments of past times. Throughout many centuries, the 
Christian polemic made Mohammed out to be a deceiver and paragon 
of baseness, until philological and historical inquiry moved him back 
into proper perspective and did justice to his religious genius. The 
climax of several centuries of islamic study is the work of a Swedish 
Lutheran bishop, Tor Andrae, who clarifies with profound and devoted 
understanding even those features of the prophet which time and again 

FRIEDR ICH H E l LER 11 

had been the occasion of harsh judgment upon him . Hinduism had 
long been regarded as a confuse and bizarre polytheism until study of 
the t exts has clarified the energy with which Indian theology com-
prehended this significant absence of duality, the unity of the divine 
beings, and the inwardness with which Indian Bhakti mysticism 
embraced the redeeming favour of the one Saviour God. For decades , 
western theology was represented by the opinion that ancient 
Buddhism was nothing more than an atheistic philosophy and ethic 
which led to the nothingness of Nirvana, until penetrating studies 
established that Gotama Buddha taught a mystic way of salvation 
leading up to the supreme reality which is the goal of all mysticism. 

In displacing deep rooted prejudices, scientific inquiry into religion 
has discovered more and more of the close relationship existing among 
outwardly differing religions. Innumerable parallels between Chris-
tianity and other religions have been discovered in recent decades by 
the so-called Religionsgeschichtliche Schule. One really must say that 
there is no religious concept, no dogmatic t eaching, no ethical demand, 
no churchly institution, no cultic form and practice of piety in 
Christianity which does not have many parallels in the non-Christian 
religions. Examples are the belief in the Trinity, in creation, in in-
carnation; the concepts of a Virgin birth, vicarious suffering, the death 
and resurrection of the redeemer God, the inspiration of sacred scripture, 
the sole efficacy of grace, forgiveness of sin, infused prayer, imitation 
of God, the glory of paradise, the fulfilled kingdom of God, the 
priesthood and monasticism, sacraments and liturgical ceremonies 
including the rosary. All these are not only Christain but are universal-
ly religious and universally human. One needs only to consider the 
pictures of the Divine Mother with her child as it appears to us from the 
dawn of time throughout the entire history of religions to the Madonna 
of the Far East - K wannon, the Buddhist incarnation of mercy- and 
compare these with the Christian pictures of the Mother Mary and her 
child to realize that Christian and non-Christian humanity alike have 
knelt before one and the same image. 

N on-Christian religions provide the student of religion with count-
less analogies to the central concepts of the Christian faith and ethics; 
farther more, the pre-Christian world of religion reveals itself to the 
student as the source and origin of definite Christian ideas, forms of 
doctrine, cultus, and organization. It is beyond dispute that post-
biblical Christianity took over many elements from ancient metaphysics 
and ethics, the oriental hellenistic mystery-religions, and the Hermetic 
and Neo-platonic mysticism, and even from popular pagan piety and 
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legal wisdom. This is precisely the great objection which Protestant 
theology has always made against Catholicism, that it has taken over 
so many pagan elements into Christianity. But modern studies have 
shown that it is impossible, in view of the relationship of Christianity 
to the pre-Christian spiritual world, to make a sharp cleavage between 
the New Testament and later Christian literature. The so-called 
History of religions' School has revealed the intimate connection be-
tween the Old Testament and ancient Oriental religions, and between 
New Testament Christianity, late Judaism, and he11enistic-orienta1 
syncretism. Eissfeldt asserted : "The presuppositions and concepts 
of the history of Religions' School have prevailed and become the com-
mon good of theological science.'' The two volume work of the German 
theologian, Karl Schneider, which appeared 1954 "Geistesgeschichte 
des antiken Christentums" shows that early Christianity was thoroughly 
absorbed in hellenistic-oriental environment, and that the entire early 
Christian thought and life was penetrated by hellenistic thought and 
expressed itself in hellenistic forms. 

These variant insights illumine that unity of religions which 
Schleiermacher intuitively grasped when he stated in his Reden : 
"The deeper you progress in religion, the more the whole religious world 
appears as an indivisible whole." And as the great Anglo-German 
scholar of religions, Max Muller inceasingly proclaimed, "There is only 
one eternal and universal religion standing above, beneath and beyond 
all religions to which they all belong and can belong." Modern 
phenomenology of religion has confirmed this comprehensive unity by 
pointing out the similarities in the world of religious phenomena. The 
same was done by the psychology of religion with respect to the realm 
of religious experience, and the sociology of religion. It is one ribbon 
that encompasses the lowest and highest religion. This unity becomes 
especially clear in religious language; the high forms of religion, the 
most subtil mysticism as well as the most vigorous prophetism constantly 
speak the language of primitive magical religion without being con-
scious of it. The cultic dromenon has become legomenon, the magic 
religious act urvived in the pious language of imagery. 

Within the great unity spanning all religious forms and levels, the 
higher religions represent a closer unity. Although the differences are 
quite considerable that exist between the mystic religions of redemption 
and the prophetic religions of revelation (and even among the latter 
there are great differences between the closely related Judaism, Zoroas-
trian Mazdaism, Islam, and Christianity) important as these differences 
may be, they are overarched by an ultimate unity. There are seven 
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principle areas of unity which the high religions of the earth manifest 
(Confucianism and Taoism, Hinduism and Buddhism, Mazdaism, 
Judaism, Islam, and Christianity). 

The first is the realtiy of the transcendent, the holy, the divine, the 
other. Above and underneath the colorful world of phenomena is con-
cealed the "true being." (to ontos on), as Plato says, the "reality of all 
realities" (satyasya satyam), "the one without a counterpart" (ekam 
advitiyam) according to the Upanishads, "the et ernal truth" (alhaqq) in 
I slamic Sufism. Above all things transient rises the great cosmic and 
et ernal order, the T ao of ancient China, the rtam of ancient India, the 
Logos of ancient Greece. This reality is constantly personified in reli -
gious imagery as Jahwe, Varun<;t, Ahura Mazdah, Allah, Vishnu, Krisha, 
Buddha, Kali, K wan -yin ; it appears under the human imagery of the 
king, the queen, the father, the mother, the friend, the saviour, the 
bride-groom, and the bride. The personal and rational elements in the 
concept of God, the "Thou" towards God, however, at no time exhaust 
the fully transcendent divine reality. They are only preparatory, in 
Rudolf Otto's beautiful image, "the cape of good hope, the foothill s of 
a mountain range which is lost to your eyes in et ernal darkness." 

Secondly, this transcendent reality is immanent in human hearts. 
· The divine spirit lives in human souls. The human spirit is, as Paul 

says, the t emple of the divine spirit ; "God is nearer than our life-vein ," 
as it says the Koran. He is "interior intimo meo", "more inward 
than my innermost being", as Augustine said. The ground of the 
human soul is identical with the all-permeating divine power ; the 
Atman is, according to the mysticism of ancient India, one with 
Brahman. And the Christian mystics speak of the acies mentis, "the 
peak of the soul", with which it touches God, of the "birth of God in 
the ground of man's soul" . 

Thirdly, this reality is for man the highest good, the highest truth, 
righteousness, goodness, and beauty, the summum bonum, "the highest 
good." This phrase is common to all mystics . We find it equally good 
in Laotse's Tao-teh-king, in the Bhagavadgita, in the old Buddhist 
canon, in Plato, Plotinus, and among the Christian mystics. This 
highest good is the ultimate goal of all longing and striving of the high 
religions. "What is not the eternal," said Gotama Buddha, "is not 
worthy of man's rejoicing, not worthy that man should welcome it nor 
turn to it." 

Fourthly this reality of the divine is ultimate love which reveals 
itself to men and in men. The God of the Gospel is outgoing and for-
giving love. "God is love," says the Johannine parable. Goodness and 
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all-encompassing care make up the characteristic of the Tao of Lao-tse . 
"The great heart of compassion" (mahakaruiJ.a-cittam) is the inmost 
essence of the divine in Mahayana-Buddhism, and this heart is open to all 
men: just as the light of the moon is reflected in all kinds of water, the 
muddiest puddle as in the crystal clear mountain lake and in the endless 
ocean, so this divine heart of love reveals itself in all levels of mankind. 

Fifthly, the way of man to God is a way of sacrifice, The path of 
salvation begins everywhere with sorrowful renunciation, resignation, 
the via purgative, ethical selfdiscipline and ascetism. This path to 
God finds its continuation in meditation, contemplation, and prayer. 
In gesture and speech, prayer among the high religions compares to 
that of the primitive and ancient peoples . The words of prayer in 
which human beings in need have prayed to the Superior Being, thou-
sands of years ago, have survived to the present. But a change in 
content occurred in high religion. The exclusive, or at least, central 
object of prayer is God himself according to Augustine, "you shall ask of 
God nothing other than God Hin1self"- a saying quite similarly reiter-
ated by the Persian Islamic mystic Sa'adi. As far as human wishes were 
included in prayer, the object of the petition is liberation from all that 
separates from God, and conformity of the human will with the divine. 
The prayerful cry "Not mine, but Thy will be done", has come from 
the lips of Christian as well as non-Christian men of prayer, ancient 
philosophers, and the pious men of Hindu, Buddhist, and Muslim re-
ligions. And inso far as prayer is concerned with the whole world, it 
is the kingdom of God upon earth that is besought: ksathra vairya in 
Persian Mazdaism, malkuth Jahwe in Judaism, the basileia tou theou 
in earliest Christendom. All pious men pray, partly in words, partly 
without words, partly in complete solitude, partly in the community 
of the faithful. And the great saints of all high religions "pray without 
ceasing", as Paul says. Their whole life is, as Origen said, "One single, 
great continuing prayer". In the last analysis, however, the prayer 
of the faithful is manifest not as the ascent of man to God, but as a 
revelation of God in the heart of man. The greatest Islamic mysticpoet, 
Dschelal-ed-din-Riimi relates that a person who prayed a1most came to 
doubt God because he received no answer from God to his prayer. Then 
came this message from God himself : "Your cry '0 God' is my cry 
'I am here'- in a single cry '0 God' are a hundred answers 'Here 
am I'." This faith reminds one of a word of God that Pascal believed 
he had heard : ''You would not seek me if you had not already 
found me," and of the confession of Paul (Rom. 8, 20) "we do not know 
how to pray as we ought, but the Spirit himself intercedes for us with 
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sighs too deep for words.'' Because the eternal God himself is present 
in the soul of man as its secret ground, spirit, and spark, the soul creates 
a bridge between the finite and infinite by prayer and meditation. In 
this, too, all high religions agree, that their saints and devotees together 
form one great invisible chorus of prayer. 

Sixthly, all high religions teach not only the way to God, but always 
and at the same time the way to the neighbour as well. A neighbour 
is not merely every man without exception, but every living being. 
The mystic way of salvation is not completed in the via contemplativa, 
in the "flight of the alone to the alone", as Plotinus said. Rather it 
finds its necessary continuation in service to the brother, the vita activa. 
VVhen Gotama Buddha had achieved perfect enlightenment under the 
bodhi tree, he withstood the temptation of remaining in undisturbed 
silence. Out of compassion for all beings perishing without his message 
of the way of salvation, he resolved to preach to all the sacred Truth 
disclosed to him. Meister Eckhart declared that if someone in his 
highest rapture notices a sick man in need of a bit of soup, it would be 
better for him to leave his rapture and serve the one in need. Con-
fucianism, Taoism, Brahmanism, Buddhism, Hinduism, Mazdaism, 
Islam, and Christianity, all preach brotherly love. The Buddhist canon 
contains a hymn of brotherly love even as just the Christian New 
Testament. According to the words of Buddha all works of merit do 
not have one sixteenth the value of love. According to 1. Cor. 13, all 
the magnificent gifts of special grace are worthless and useless in 
comparison to the freely given, sacrificial, forgiving, and patient agape. 

This love has no limitations. "As a mother protects her own child, 
her own son, with her love, so the disciples of Buddha have boundless 
love for all beings." This universality of love finds its most wonderful 
expression in the formula of the Buddhist canon concerning the 
meditation of love, compassion, and mutual joy; the contemplative 
monk 

lets the power of love which fills his heart, spread througho-qt 
one quarter, yea beyond a second, third, and fourth quarter, 
above, beyond, sideways, in all directions, in all completeness, 
he lets the power of love that fills his heart stretch out over all 
the earth. Such is the extent of that great, wide, and boundless 
love wihch is free from hate and malice. 

In like manner, he radiates his compassion, joy, and holy 
equanimity throughout the entire cosmos. In its breadth and depth, 
this meditation on love measures up to the universal intercessory prayer 
which is firmly rooted in Chiristian liturgies as well as in the individual 
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prayer of the great Christian Saints. This love excludes no living being, 
it encloses even the subhuman creatures of the animal world. The 
Christian saints compete with Buddhist and Hindu Saints in their love 
of animals. "St . Francis was a Buddhist," an Indian Yogi once told 
me. One can just as well turn this around, and say "Buddha was a 
Franciscan." The two currents of Christian love and Buddhist com-
passion for all living beings flow together in the saying of one of the 
greatest Eastern orthodox mystics, I saac the Syrian, a saying that is 
at once entirely buddhist and christian : 

is a mercyful heart ? A heart inflamed for all creatures, 
men, birds, and animals, yea even for demons and all that is, 
so that by the recollection or sight of them tears fill the eyes 
because of the power of mercy which mo\ es the heart in great 
compassion. 

In later Mahayana-Buddhism thi contemplative love takes on a 
strongly active character. Love become the selfless service to all 
beings. "As the element of water brings growth to all grasses, shrubs, 
and herbs, so the pure Bodhisattva gives bud to all beings through the 
testimony of his love. H e makes the good qualities of all beings grow." 
His task to which he has dedicated himself in a solemn \ ow, is the con-
quest of all suffering in other living being through his own vicarious 
suffering. "I take upon myself the burden of all suffering .... , the 
salvation of all living things is my vow .. .. I must take upon myself 
the whole load of suffering of all beings .... I must bring the roots of 
the good to maturity, so that all beings attain infinite happines , 
unimaged gladness .'' This Buddhist love includes the love of the 
enemy. The early Christian writer, Tertullian, asserted that the love 
of the enemy was an exclusive characteristic of Christianity. In this 
he was profoundly mistaken. All high religions of the earth, not only 
the Eastern religions of redemption but the pre-Christian religion of 
the West, know the commandment to love the enemy. The wise Lao-
tse emphatically demands, "to reply to adversity with m ercy and 
.goodness." Loving the enemy has been commanded in India since the 
earliest times. We read in the heroic epic Mahabharata: "Even an 
enemy must be afforded appropriate hospitality when he enters the 
house; a tree does not withhold its shade even from those who come 
to cut it down." In the other epic, Ramayal)a, we read: "The noble 
man must protect with his life an enemy who is in distress or who out 
of fear has surrendered himself to the protection of the enemy." 

Buddhist literature contains wonderful examples of love for the 
enemy, as in the stories of King Long-Sufferer and his son Long-Life 
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and of Prince Kunala. The spreading of the concept of loving the 
enemy in pre-Christian times proves the validity of Lessing's statement, 
"Christianity existed before evangelists and apostles had written." 

The faith that God is love, and the commandment that man shall 
become like God in this all-embracing love which includes enemies, 
constitute by themselves alone a strong sense of community among all 
high religions. The concept of humanity is basically no mere rational 
or purely ethical idea, but a deeply religious one. We of the West 
inherited this idea from the ethics of the Greek and hellenistic religion 
as well as from the prophetism of Israel whence came early Christianity. 
But the Eastern cultures, too, have arrived at the idea of humanity by 
way of their religions. Confucius said, "All men dwelling between the 
four oceans of the world are brothers of noble men." The corollary of 
the concept of humanity is the idea of universal peace. Lao-tse and 
his disciples appeared in China as mankind's first apostles of peace. 
Of the latter, a saying traditionally attributed to Tswang-tse says, 
"Through burning love they sought to unite fraternally the people of 
the world .... they forbade aggression and ordered weapons to be 
laid aside so that mankind might be rescued from war .... vVith this 
teaching they spread over the en tire world.' ' 

Love is God's doing. It flows not from the small heart of man, but 
from the eternal love of God. But as love flows forth from the heart 
of God, so it flows back to him again; the neighbour to whom man 
renders love, is God himself in human disclosure. The ancient Greeks 
spoke of Zeus secretly approaching us in the stranger, the suppliant, 
the fugitive, and the companion as Zeus xenios, phyxios, hykesios, 
and metoikios. Buddha taught his disciples to care for him even in the 
form of his sick companions. According to J esus' prophecy of judgment 
(Matth. 25, 31 ff .) , the Messianic judge will count every act of charity 
rendered to the hungry, thursty, stranger, naked, sick, and imprisoned as 
done unto him and every such person neglected as the neglect of him, 
a thought briefly and concisely summarized by the extra-canonical saying 
of J esus "If you have seen your brother, you have seen your Lord." 
Homo homini Dens - Man in need is God in disguise, and his permanent 
incarnation. "Here is thy footstool , there do thy feet rest where the 
poorest and lowliest, where the lost do live", ist the prayer of Rabindra-
nath Tagore. Where there is so great a love, the barriers between 
religions must fall, and if until now they have not fallen, the only reason 
is that they have not taken seriously the consequences of their most 
ultimate and profound principles. 

Seventhly, lov is a most superior way to God. On this way all high 
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religions reach out toward the ultimate goal of divine infinity in which 
all finiteness finds its fulfillment, even though this goal may be visualized 
in different images. The kingdom of God, heaven, paradise, the land of 
happiness (sukhavati), Brahma-NirvaJ)a and Parinirva!)a - these are all 
but various names for one reality, the "highest blessedness" (paramam 
sukham), as the Buddhists say. Though this blessedness now be 
imagined as a dissolving of the finite into the infinite (the 
compare it to salt dissolving in water, and Buddha compares It to nvers 
flowing into the sea) or as the vision of the divine countenance or as a 
uniting of the soul with the heavenly spouse - it is one and the same 
reality to which the pious soul keeps looking while in this state of 
finiteness, and which it already anticipates within this finiteness . This 
bliss however is as the final existence for the finess spirits in the high 
religions a and universal one, it excludes the cruel and godless 
idea of the popular belief in an eternal punishment in hell. The 
mercyful Bodhisattva vows not to enter blessedness himself until all 
living things have found redemption. This doctrine of Mahayana-
Buddhism is contiguous with the Mazdayasnic doctrine of the universe 
which is ultimately filled only by divine beings, and with the Christian 
doctrine of the restauration of all things (apokatastasis hapanton), 
advocated by Origen (following early Christian gnosticism) and promul-
gated by the great Church fathers of the East , Gregory of Nazianzu_s 
and Gregory of Nyssa, and professed by many Christian saints in opposi-
tion to popular dogmatics. 

Thus there is an ultimate and most profound unity of all high reli-
gions, including ancient Buddhism, which in spite of its apparent anti-
metaphysical agnosticism revea1s a mystic religion of redemption equal 
to the noblest forms of mysticism of all times and all religions. This 
unity exists in spite of all differences in doctrine and cu tus ; one need 
not establish this unity artificially but, like a diver, simply lift up out 
of the deep that treasure which rests upon the ocean floor. Occasionally, 
however, such a precious treasure emerges on the surface of the water 
by itself and is visible to all. "One of the most astounding facts of the 
history of religions," Max Muller points out, is the admission of 
Buddha to the Roman Calendar of saints. One of the most widespread 
medieval legends of the saints was that of Barlaam and J oasaph ; it is 
nothing other than the legend of Buddha entering in the Eastern as 
well as Roman Church via P ersia, Arabia, Syria, and Byzantium. St. 
J oasaph, whose remembrance is anually observed in the calendar of 
the Greek orthodox Church as well as in the Martyrologium Romanum, 
is none other than the Bodhisattva. This occurence has symbolic 
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meaning; it proves the validity of the statement of the renowned 
traveler-discoverer Marco Polo, "If Buddha had been a Christian, he 
would have been a great saint of our Lord Jesus Christ- so good and 
pure was the life that he led." Such saintly persons we find in great 
number in all high religions. And only because the living saints of the 
various religions are so similar to each other could it happen that the 
founder of the greatest Eastern religion of redemption was admitted to 
the throng of canonized Christian saints . 

With respect to this great unity of the high religions one can only 
repeat the prayer of Cardinal Nicolas of Cues : "It is you, 0 God, who 
is being sought in the various religions in various ways, and named with 
various names, for Thou remainest as Thou art, to all incomprehensible 
and inexpressible. Be ·gracious and show Thy countenance . ... When 
Thou wilt graciously perform it, then the sword, jealous. hatred, and all 
evil will cease and all will come to know that there is but one religion 
in the variety of religious customs (uno religio in rituum varietate) ." 

One of the most important tasks of the science of religion is to 
bring to light this unity of all religions. It thereby pursues only one 
purpose, that of pure knowledge of the truth. But unintentionally 
there sprouts forth from the root of scientific inquiry into truth not 
only a tree with wondrous blossoms, but also with glorious fruit. When 
Helmholtz discovered the eye-mirror a century ago, he was pursuing 
no practical medical purpose but only a theoretical research purpose. 
But through his research zeal he brought help to millions who suffer with 
eye-disease. The same is true of the scientific study of religion. Its 
inquiry into truth bears important consequences for the practical 
relationship of one religion to another. \iVhoever recognizes their unity 
must take it seriously by tolerance in word and deed. Thus scientific 
insight into this unity calls for a practical realization in friendly exchange 
and in common ethical endeavour "fellowship" and "cooperation". 

This unity and fellowship are as little a syncretistic mixing of religion 
as it is a conversion from one system of religion to another. Schleier-
macher's Reden contains the sincere warning, "If you want to compare 
religion with religion as the eternally progressing work of the world 
spirit, you must give up the vain and futile wish that there ought to 
be only one; your antipathy against the variety of religions must be 
laid aside, and with as much impartiality as possible you must join all 
those which have developed from the eternally abundant bosom of the 
Universe through the changing forms and progressive traditions of man." 
Rabindranath Tagore agrees with this warning against antipathy toward 
the variety of religions and the will of one religion to dominate. He 
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states, "The attempt to make their own religion the ruling one every-
where and for all time is natural to men who incline toward a secta-
rianism. Therefore they do not want to hear that God is magnanimous 
in the dispensing of His love, or that His dealings with men are not 
limited to one blind alley which comes to a sudden halt at one point in 
history. If ever such a catastrophe should break in upon mankind 
that one religion should swamp everything, then God would have to 
provide a second Noah's ark to save his creatures from spiritual des-
truction." Joy in the individuality of another religion is the ultimate 
joy in God himself. Schleiermacher asks the question , "In its general 
extension shall Christianity reign alone et ernally and as the only religion 
of mankind ? " And he answers, "Christianity despises this despotism ; 
it honours each of its own elements enough to acknowledge it glad;y as 
the centre of a system ; it will not only produce an end1ess di-
versity in itself, but also look outside itself .... It likes to see other 
and younger forms of religion emerge close to its own form from all 
points, even from those areas which Christianity hold to be the most 
extreme and dubious borders of religion at all. The religion of all religions 
cannot gather enough material together for the most delicate side of its 
most intimate viewpoint, and as there is nothing more irreligious than 
to require uniformity among mankind at large, there is nothing more 
un-Christian than to seek uniformity in religions." 

Toynbee, in the book mentioned above, recalls the wonderful 
statement that the defender of dying pagan re1igions, Quintns Aurelius 
Symmachus, used against the church father, Ambrosius, "The heart of 
so great a mystery can never be reached by following only one way." 
To this Toynbee adds the comment, "We can take the statement of 
Symmachus to our hearts without being to Christianity, but 
we cannot harden our hearts against Symmachus without hardening 
them against Christ; for what Symmachus preached is Christian love 
of which the Apostle says that it will never cease. Though there be 
prophecies, they shall pass away, and though there be tongues "they 
will cease, though there be knowledge, it will pass away." The deeper 
our reverence for God, the deeper also must our reverence for other 
religions be. He who has penetrated the mystery of religion will cease 
wanting to simply convert the believers among the other high re1 igions; 
moreover, his desire is two-fold, to give and to receive, to represent 
the purest form of his own religion to others and in turn to learn about 
the most intimate character of the belief of others. H e does not want 
to conquer those religions, but unite with them at a higher level. H e 
would not "destroy" them but "fulfil" them (Matth, 5, 17) ; he does 

FRlEDRI0-1 HElLER 21 

not want their death, but (as Rudolf Otto said) he wants "no religion 
to die before its ultimate and most profound meaning has been told." 
The meaning of true mission is not propaganda or conversion, nor 
domination of others, but brotherly exchange and brotheriy competition. 
In this sense we must not only wish that Christian rnission continue 
among the religions of the East (Max Muller said that for every mis-
sionary he would rather send out ten more), but also that the religions 
of the East send missionaries to us as Leibniz had already desired in 
the introduction to his N ovissima Sinica. Such a mission does not lead 
to syncretism and eclecticism, but to "such growth in the essentials" 
as Ashoka had demanded from the different religions, and that means 
nothing other than growth in love toward God and man. 

If the religions thus learn to understand each other and cooperate, 
they will contribute more to the realization of humanity and thereby to 
world peace than all the noteworthy efforts of politics. A torn 
humanity which has passed through so many catastrophes, which has 
ruined itself through so many wars, which is still bleeding from so many 
wounds can be saved by one thing only which is rooted in and 
proceeds from Divine love as it lives in the high religions, primarily in 
their saints and martyrs. Cooperation in the conquest of racial, 
national, economic, and social problems will by itself lead to the secur-
ing and maintaining of world peace. Responsibility before the eternal 
God and selfless love for the brethren, these a:one warrant the greatest 
security. Satyagraha (the apprehension of truth), ahimsa (the in-
violability of all life ), paratma-samata (the identity of all alien spirits) , 
paratma parivartana (the self-transformation into an alien soul), maha-
maitri (great, all-encompassing love), and mahakarur.1a (great compassion) 
are age old religious ideals which Indian saints realized centuries before 
Christ and which Gandhi put into practice anew in our century . 
Gandhi is likewise an example for the unity of religions . H e drew 
not only from the treasure store of his Indian forefathers, from the 
Upanishads and the Bhagavadgita, but also from the Koran and the 
New Testament, mainly from the Sermon on the Mount . He believed 
in the myst erious unity of Divine revelation in all high religions. 

A new era will davvn upon mankind when the religions will rise 
to true tolerance and cooperation in behalf of mankind. To assist in 
preparing the way for this era is one of the finest hopes of the scientific 
study of religion. It was this hope that possessed one of its greatest 
pioneers, Friedrich Max Muller. Therefore this essay shall be con-
cluded with the same words of the last hymn of the to Agni 
(X 191) with which Max Miillcr closed hi s inaugural address as President 
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of the Arian section of the International Oriental Congress in London 
m 1874: 

"United come, united speak, let our spirits agree! .... 
Let your efforts united be, united your hearts! 
Let your spirit united be, that you may be firmly bound .... 
P eace, peace, peace." 

In the original language, and in the solemn manner of recitation of 
ancient India this verse resounds yet fuller : 

Sarp gacchadhvam sarp vadadhvam sarp val). manarpsi janatam .. 
Samani val). akiitil). samana hrdayani val)., 
Samanam astu val). manal)., yatha val). susaha asati. 
Shanti, Shanti, Shanti. 

Section I 

13 rimitive Religions 



BEAR RITES AMONG THE 
SCANDINAVIAN LAPPS 

BY 

CARL-MARTIN EDSMAN 

Through the famous work Lapponia, published in Latin by J. 
eh ff rus in 1673 and soon afterwards translated into English, 

German, French and Dutch- but into its author's new mother tongue, 
wedish, not until 1956-, the bear-hunting ceremonialism of the Lapps 

ha become internationally well-known scholars among. Schefferus' 
ource are Swedish-written manuscripts on the religious customs and 

cone ptions of the Lapps, composed by clergymen in Swedish and 
Finni h Lapland and submitted to the Swedish Academy of Antiquities. 
The e originals were published 60 years ago but not translated into 
any major languag . The same applies to all other documents 
on b ar-hunting, including the following bear festival, which have 
come into b ing aft r chefferus, from the first monograph on this 
subj et, writt n in 1755 by another clergyman form the southern part 
of w di h Lapland, P. Fj llstrom, until the still living reminiscences 
of th old cu tom ' hi eh have been recorded in our own days. A 
conv nient urv y of the wedish Research on the Religion and FolMore 
of the Lapp , a part of ' hich consists of bear ceremonialism, is 
giv n by . Hultkrantz in The journal of the Royal Anthropological 
Institu,te (of ritain) 1955 (Vol. 85, Parts I/II, pp. 81-99). The paper 
al o contains an abundant bibliography. The main features of the 
Lappish bear ceremonialism may, however, be found in modern mono-
graphs and handbooks in English. The American, I. Hallowell, has a 
very conscientious chapter on the bear rites of the Lapps in his well-
known work from 1926. But he draws on Schefferus and an older 
Swedish investigation from 1910. In The Mythology of All Races, the 
late Finnish ethnographer and folklorist, U. Holmberg, (later: Harva) 
has treated the same subject in the volume on Finno-Ugric and Siberian 
Mythology (4, 1927). Whereas Holmberg-Harva as always in his 
outstanding works, is rather restrictive in his comments on the facts 
presented to the reader, the Swedish philologist B. Collinder in his 
very instructh. e work on The Lapps (1949) confines himself to general 
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psychological reflections . The Finnish specialist of South American 
Indians, the late R. Karsten, also devotes a chapter of his book on The 
Religion of the Samek (1955) to the bear-feast. But his interpretations are 
based on ideas derived from the history of religions of the 19th century. 
Lastly, E. Manker, Cusator at the Nordic Museum in Stockholm, who has 
done such valuable work for the recording of the Lappish culture of 
ancient and modern times and inter al£a published the great monograph 
on the magic drums of the Lapps, has mentioned the cult of the bear in 
his comprehensive work on the Lapps, translated into French (1954). 
But to those few pages and the Swedish papers on which they are based, 
unfortunately, applies the S3.me criticism as to Karsten's book. Manker 
has, however, stressed the resemblances between the bear rites of the 
Lapps and those of many Siberian tribes and of the Aino. 

Summing up one regrets to say that the valuable original 
sources on the bear ceremonialism of the Lapps are neither collected and 
critically sifted in a Swedish edition nor are they, with the exception of 
shorter abstracts, internationally available. On the other hand the 
Scandinavian and Finnish specialists who have had access to these docu-
ments have not generally been acquainted with modern research on the 
religion of the ancient hunters, especially in the circumpolar earas. Such 
being the situation, the present author is planning a translation with 
commentary on the most important texts. As a preparatory work he has 
published two papers in Swedish in which he discuss general methodo-
logical problems, translates and interprets Finnish bear songs and rites, as 
they are closely related to those of the Lapps, and gives a survey of the 
present state of research on the attitude of the hunter towards his game 
in the northern Eurasian-American and other cultural connections 
(in Kyrkohistorisk Arsskrijt, 1953, and in Kungl. Vetenskapssamhallets 
Uppsala Arsbok, 2, 1958). And in a paper written in English he has 
shown that the of the origin of the Lappish bear ceremonialism, 
reported by F jellstrom in his work of 1755, bears close resemblances 
to corresponding myths in the whole circumpolar area and may be 
traced both to mediaeval Nordic sagas and present-day Scandinavian 
folklore (in Ethnos 21, Besides, as a supplementary source of 
the hunter's religion this folklore has hitherto been rather neglected, as 
nearly all interest has been concentrated on beliefs and customs 
connected with agriculture. 

There are also fragments of various extents extant of Lappish bear 
songs which have been used at the arrival of the hunters in the village 
and during the cutting up and the cooking of the meat and also 
accompanying the feast itself. As among the Finns and the Finno-
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Ugric speaking Voguls and Ostyaks of North-Western Siberia these 
songs are dramatically performed as a dialogue between men and women. 
The bear himself also takes part in the singing played by one or the 
other group. As only a few lines of the abstracts of Holmberg-Harva 
and Collinder are devoted to a comprehensive eighteenth-century 
document with 48 elements which is still unknown to Hallowell, it may 
be convenient to treat it more in full. The text consists of a very 
corrupt Lappish which is followed, however, by a Swedish paraphrase 
and the recorder's description of the actions of the singing Lapps. 

The successful hunter is telling of his hunt and while doing so receives 
from his wife or some other person a plaited birch twig. In the first 
song, which like each of the following has its own melody, the hunter 
is exhorted to wave the twig up and down. In the meantime the 
women hang bits of brass chains and a linen rag at the end of it, sing-
ing : ''Wind the linen rag round the twig in a place where the sun 
cannot be seen." Then the bear is introduced, saying: "Oh, dearest! 
This single twig is for my sake"- the twig seems somehow to represent 
the bear or its tail. The twig is put aside and the drinking of distilled 
spirits is started. After a dialogue between men and women on the 
successful hunt and the great pleasure this gives, the women thank the 
game itself: "Honours and thanks to you, dear and beloved bear 
who has made such a good felling mark". The clergyman - recorder 
adds that it is a superstitious and sin·fiul thanksgiving to honour a 
dumb animal instead of God who governs and sustains all creatures. 
The Lapps really mean what they sa:y and do not use any metaphorical 
expression, he asserts. Then the women impersonate the bear which 
says: "I intended to go to my old place, but these young men hindered 
my journey". The hunters take the rol'e of the animal and continue: 
"Now I come from the great and wide forests, where I have been, to 
thickly-peopled country." The women, still impersonating the bear: 
"Look, look at these young men, how they come on their skies; the nail 
is shining; out here, when I hear the ski-staff creak." The leading 
hunter underlines this self-exhortation: "Run, run out from the hut 
that thou hast wound the twig of the bear-hunter"- one may conclude 
that this woman apparently represents the bear, leaving its den. The 
bear in the shape of the women says in its turn: "The bear-hunter 
ru'ns in and out through the hut" as a "hare-foot", an allusion to the 
shoes of the La:pps, made of soft reindeer skin -surely also alluding to 
the quickness of the hunter. The successful hunting thus having been 
re-enacted in dramatic form, the hunters' final arrival at home with the 
game is accompanied by special songs - it is not easy to distinguish 
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between the first coming and the second one. 
The women, longing for the arrival of the bear which the men have 

called a long time ago, and thinking of the coming feast, now ask: 
"\iVhat has become of the felling mark of the bear?" The men, now 
arrivin'g, speak on behalf of the animal and express their coming joy 
in this song : "Now I co·me travelling over mountains and valleys ." The 
old Lapp women, hearing how the Lapp is shouting to the reindeer, 
joyfully take up this tune: "To whom belongs the voice I hear, to 
the swan or to the bear-hunter?" When the driver of the bear is within 
earshot of the Lapp huts, the women there sing : "Now I hear the 
singing of the bear song from the end of the forest." 

When the reindeer oxen driving the bear come home, they are deco-
rated with strips of worsted dyed with alderbark juice in three different 
places. The women underline this with the following words: "The 
reindeer ox has got a curious mark, my dear bear-hunter!'' The men 
in their turn make red stripes of alde'rbark that has been chewed in a 
bowl, on the head, on the neck and below or between the shoulders of 
the animal. This is commented on by the women : ''The bear is rid-
ing after a red-dyed reindeer ox." 

The men whose ; of it is to flay the bear sing while doing this : 
"The bear is riding wide open with an outstretched(?) nose; the bear is 
lying on its side with a pointed nose." When the men hang the kettle 
on the hook they sing: "Up, thou kettle of silk, thou hast been quiet 
long enough.'' This pet name for the kettle is used, as is usual in 
Lappish poetry, because of the lovely bear meat which is to be cooked 
in it. The Lapps who put the meat in the kettle represent the bear and 
ask: "The fork (with the claws) dives into the water (properly speak-
ing: the swallow is a water bird- according to an ancient belief it is 
sleeping at the bottom of the sea during winter); what do you bring into 
the kettle? You bring a bird (li terally : joy)." The men, moving 
their ladles in the boiling kettle, request grease from the bear, sing-
ing : ''Grease I ask for in the hand scoop.'' Reproachingly they 
continue: "\iVhat bear is this who does not give a spoonful of 
I remember the time when I got two, even three more spoons of grease 
from the smallest bird (lit.: marsh tit)". The women repeat the demand: 
"Grease, grease I request from this bear" . The animal itself exhorts 
them: ":My old men, blow away the foam!" Having done this the 
men invite the old women to a grease feast with the following tune : 
"The grase is ready (l1:terall: the butter is done)." \iVhile boys, called 
"the body-guard", serve this favourite food, the old women reply: 
"Gn:ase (1'.e. : butter) I ask for, who am I sitting crooked bch:ind tlw 
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door." During cooking of the lungs tbc men sing: "I am very 
happy to see the wild duck floating on our water." When the head is 
ready to be taken out of the kettle, after the liver has bee'n boiled, the 
following sdng is used as a flattery by the Lapps: "What ha:Ve you 
got in the kettle, o bear-hunter? What have you got in the kettle that 
is chatting, chatting with such a daring tongue?" Taking the meat 
from the kettle the men sing : "The water-bird (i.e. the fork) dives 
into the burning rapids (i.e. the boiling water). What do you see? I see 
fish fins (i.e. the bear meat) move.'' 

When the meat and the broth are served, the men sing this song : 
"Divide thou thyself (the meat), dear bear-hunter, who art the right 
divider." Afterwards the old women quickly clean the hut, saluted by 
the men in the following way : "The old wome'n do their work (as 
quickly) as the erm:ne does its work." Having finished their cleaning, 
the women, at the request of the old men, chew as much alderbark as 
will fill a wooden bowl with the juice. The dye is used to streak the 
bear-hut in three place's. The hut is called the bear-hut because the bear 
has been flayed, cooked and divided there. The women are not allowed 
to come into that hut nor to eat there, only the men. Announcing that 
they have finished chewing the alderbark the women sing to the men : 
"Now my bowl is full of alderbark juice." It is then taken to the 
men by the "body-guard" appointed for the p urpose. 

When the men have finished dividing the bear meat into equal 
parts between themselves, they invite the women to a meal in the 
following manner: "Please sit down now, old women, and take the 
brass-shafted knives in your hands." Such a knife is indispensable 
at a bear feast. When the food is taken to the women the men sing : 
"I get food, old women, from the same dish." When the food is brought 
in, the women are not allowed to see the men who serve before having 
looked through a special brass ring and spit at the men with the chewed 
alderbark; exactly the same rite as when the men tell the women that 
they have shot the bear. When they have blessed the food and started 
eating the women sing this tune: "Be welcome, thou food of the 
people, food of the people! "The drinking of the broth is accompanied 
by this song : "Here my bear is c'oming, having become a brewer who 
gives a full drinking bowl." And the bear himself replies: "Please, 
eat, eat, my old women with brass-shafted knives in your hands!" 
When they have said their prayers the women, well satisfied and 
content, and perhaps drunk, take up this wonderful thanksgiving hymn: 
"I thank you, dear bear, that I too may partake of the same meal ! " 
Then the old women sing again; "The old ;rnen1 the old men, they 
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carry drink hither'', since the broth is here called drink. The widows 
have also been invited, but they must content themselves with the 
most humble places at the door. They do not take this amiss and 
sing the following song: "I thank the bear-hunter who invited me to 
the meal at the farthest end of the bench." 

When the men intend to leave the bear-hut or kitchen they sing as 
follows: "Now the bear has left my alder-hut empty." After this and 
while making up their minds to go to the old women, they wash 
thoroughly and console themselves in this manner: "The bear told us 
that he would come again to the young boys", which the reporter declares 
to be a dangerous, heretic doctrine, because it implies the resurrection 
of the bear in order to get new game. And the reporter, himself a 
clergyman, recommends the clergy in the Lappish parishes strongly to 
oppJse such a doctrine. 

In every Lapp hut there is a so-called holy door just opposite the 
ordinary door. At that door a Lappish woman is never allowed to sit, 
even less to pass through it. The food of the Lapps, e.g. milk and 
cheese, their copper kettles and wooden vessels are stored up there. On 
solemn occasions the husband sits there, but he does not pass 
through the door except when he has shot a bear. This special door is 
not found in the temporary huts built by the Lapps when they move 
with their reindeer, only in the permanent winter huts. Here that part 
of the hut is regarded as holy, even if the Lapps stay there only for one 
day. 

When the men have left the bear-hut and already entered through 
the holy door, they wash thoroughly in water mixed with ashes from 
nine burnt birch tinders and sing: "\tVash yourself well, a bear man, 
in water with 8 to 9 birch tinders." Having done so they continue: 
"\iVhere are the old men going with 8, 9 sacks on their back," a song 
for which the Lapps can give no explanation . All the old women now 
have white linen cloths before their faces so that they cannot see the 
men. The latter sing the following song of joy: "I am very happy to 
see the old women with snow white linen cloths on their heads". In 
the end the women are allowed to look at the men although through the 
brass ring. All the men are now indiscriminately sprinkled through the 
ring by the women with the alderbark ju:ce they have in their mouths. 
This is confirmed by the men with the following words: "They have 
sprinkled me with their mouths full of alderbark juice." 

When the women have finished, the men produce the bear tail 
which is by the women either with bits of brass chains, beads 
and ribbons 1 or with copper coins covered with cloth. The men sing on 
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behalf of the bear: "Now I come again wandering in search of brass," 
which superstition according to the reporter is a clear manifestation of 
their belief in the resurrection of the bear. The old men for the last 
time take up the part of the animal in the following song of joy: 
"Now I withdraw with joy over mountains and valleys." All the 
partakers in the bear-hunting are given bits of brass chains as insignia, 
each one receiving it from his wife. Then all the songs are repeated 
except for the first two, and there is plenty of schnapps. 

This bear feast lasts for three days, and the same tunes and 
ceremonies are used each day. No dog is allowed to be loose when the 
bear is flayed and prepared, all are tied up. If some unfortunate dog gets 
loose and snatches a bone or something else from the bear he must pay 
for it with the corresponding part o.f his own body. The bones of the 
bear are buried to wait for their slow resurrection. It is forbidden to 
smear shoes and boots with bear lard, otherwise the animal will slay its 
hunter. On the other hand bear grease put into the hunter's barrel 
should warrant the death of the game, the truth of which the reporter 
denies, having unsuccessfully tried that means. The Lapps take it as 
an evidence of the usefulness of the bear rites that no bear has ever 
hurt them or their reindeer, whereas he has often slain the Swedes and 
their domestic animals. 

The recorder finally insists on the fact that the art of singing the 
bear songs is a very peculiar one and difficult to imitate. The Lapps 
thoroughly preserve the songs as a secret and when asked they deny 
their knowledge of them, although they may surrender to bribes. 

Summing up the main features of the content of these bear songs 
they are as follows : 

I. The bear is treated as an honoured guest who receives gifts 
and is flattered. At the same time he is the real host of the festival 
offering himself as the feast food. ' 

2. The bear which comes from the forests and mountains is 
believed to go back there, that is to return to life (note : the necessity 
of the bones!) to be hunted again and receive the same honours. 

3. There are no traces in the bear songs quoted here of a master 
or spiritual controller of the animal ("Herr der Tiere"). 

4. The language used by the singers is a highly metaphorical one 
and in that respect corresponds to the general hunting language. There 
the _usual names of the animal and its different parts are carefully 
avmded and replaced by terms taken from other fields of animal and 
natural life. 

5, Many magical precautions are necessary to prote<;t the hunter, 
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his family, his cattle and his village. Among these the use of alderbark 
juice is the most jmportant. . 

6. There are many special regulations concermng women, 

e.g. that' they are not allowed to cook the food nor to eat 1t together 
with the men. 

7. These different features may be confirmed and 
by other Lappish sources. They have their correspondences m other 
circumpolar bear rites, and they bear an especial likeness to the 
Finnish ceremonies and also to the contents of the more fully developed 
Finnish bear songs. 

SOME ASPECTS OF ATAYAL RELIGION AND 
THEIR IMPACT ON ATAYAL CULTURE 

BY 

ERIKA KANEKO 

The Atayal inhabit the Northern interior of Formosa. They are 
of unspecialized Mongoloid stock and resemble in physical type and 
culture peoples of Southeast Asia. Within the 9 groups into which 
the Fomosan aborigines are usually classified, the Atayal are one of 
the largest. They are divided into a number of more or less independent 
and frequently warring sub-groups and number according to a 
Japanese census of 1930, 33,000. Their habitat lies at an altitude of 
over 1000 m. Hoe agriculture of millet, dry-land rice and sweet 
potatoes, supplemented by hunting and fishing are their means of 
subsistance. Before their enforced pacification they were notorious as 
one of the most aggresive tribal groups and widely feared for their prac-
tice of head-hunting. Atayal sociology centers round the nuclear family 
and its extension the local group, which is, however, no longer exclu-
sively composed of blood relations. Descent is reckoned patrilineally. 
A social institution running frequently parallel to the local group is 
the ritual group with the original function of communal worship of 
common ancestors. This restrictive character has been lost along with 
other distinctive features of Atayal social organization. Social in-
titutions on a higher plane are limited to village or regional chieftain-

ship of a very undetermined character and temporary federation of 
sub-groups for strategic or economic reasons. 

The Southeastern group of the Atayal is known as Sedeq and is 
distinguished from the A ta yal proper by reason of somatological 
characteristics, language and cultural traits. Compared, however, 
with the neighbouring tribal groups, Atayal proper and Sedeq prove to 
be an ethnic entity, their distinguishing differences being due to 
historical factors. 

According to Atayal belief man consists of body and soul. The 
soul is reported to dwell in the pupils, according to other versions in the 
pulse, in the whole body, or even without it. It is called "utux, liutux" 
or other local variations and in its wide meaning includes all forms of 
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supernatural existences. Personal deities, however, are not known to the 
Atayal who attribute their existence to birth from a split rock or tree, 
respectively. The word "utux" is derived from common Indonesian 
"ani tu". A distributional study within the Atayal area shows that 
the variant "utux" is limited to the center, being older, whereas 
the younger form "liutux" has a marginal distribution. This result is 
corroborated by linguistic findings and incidentally reflects the process 
and progress of Atayal expansion. 

According to more recent fieldwork the Atayal soul conception is 
further complicated by the inclusion of a life giving soul-substance, as 
distinguished from the soul which lives on after corporal death. It 
is not known whether this belief is limited to recently surveyed areas, 
or common to all Atayal and only overlooked by past research. The 
functional difference between soul and soul-substance is not in all in-
stances recognizep and clearly expressed by the The 
meaning of the term "lunglungan", used to denote th1s substance, 1s not 
known to me. 

The fate of the soul after death is diverse. It varies dependent 
on several factors. A person's way of dying is decisive. It is a strict 
rule that somebodv on the point of death must be attended by his 
relations, the grad; and extent of relationship being usually prescribed, 
but locally variable. At the moment of death the dying person's hand 
must be held. No explanation of this, as to transfer of power or life, 
is known, but the custom is common to all Atayal. Failure to observe 
it is followed by the most dire consequences for the dead, who is for 
ever barred from a proper after-life and the survivors who suffer pol-
lution, ranging from mild forms which can be cancelled out by. st_re-
nuous purification, to the extreme, where a whole subgr.oup, 
of 8 villages, is forced to abandon homesteads and enhre possessiOns. 
In order to ensure entry into the ancestor's country, other subgroups 
consider it necessary, to make the appropriate preparations for inter-
ment within the house, while the patient is still breathing, sometimes 
to the extent of forcing him to die in the exact (squatting) position he 
will occupy in his grave. The distribution of this custom coincides 
with others, limiting the attendance on a dying person to the nearest 
relations and the trouble taken to the barest minimum. The dead are 
greatly feared. Together these believes and customs form a "complex" 
to be mentioned again. 

Another factor deciding the fate of the soul is the kind of death 
met with. Violent death of any description, excluding, however, in 
most cases suicide, is considered impure. Its victims are either 
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abandoned or interred superficially at the place of accident. Their souls 
will never reach the ancestor's country, but hover for ever where they 
died, or where their property was abandoned, a permanent danger to 
all passers-by and a potential force of evil. The souls of the dead are 
upposed to possess a varying degree of power, sometimes limited to 

evil or to a small range of effect, not exceeding their own relations. The 
number of dead souls is infinite, including all people who ever lived. 

The next world is called "utux'an", or whatever the local pro-
nounciation of the word for soul or ancestors may be, plus the suffix' an, 
denoting locality. Life there is thought to correspond with life on 
this plane and to be in some sense its continuation, even perpetuating 
village feuds. A notable exception is, however, that man is spared 
ome of the more irksome inconveniences besetting him here. Thus 

it is said that one half or two thirds of the effort spent here will ensure 
full success over there. This belief is so firmly rooted in Atayal thinking 
that suicides of people disgusted with their luck, and feeling confident 
of an improvement hereafter, account for a large percentage in the 
high incidence of Atayal suicides. 

The end of the journey to the land of the ancestors is marked by a 
bridge spanning a yawning abyss. Sometimes the rainbow is identified 
with it. On crossing this bridge, every man has to display his hands 
which ought to be stained with the blood of his head-hunting victims. 
Only if these stains prove irremovable in spite of vigorous scrubbing, is 
he admitted and joyously received by his ancestors. A successful 
headhunter's tattoo is the condition according to an other version. 
Women are only admitted, if they have been skillful and diligent weavers. 
People without the necessary skills are thrown from the bridge and 
perish. It is interesting that all people, not only men, are to undergo 
an examination and reflects Atayal thinking which does not discriminate 
between the sexes and has produced a very well balanced division of 
labour. On the other hand, the emphasis on headhunting and weaving 
gives us an indication of the temporal position this complex occupies in 
Atayal culture history. It was obviously introduced roughly at the 
same time as both these cultural traits which have become leitmotives 
of Atayal culture. The problem is now to determine whether they were 
already an integral part of Atayal culture at the time when we first 
get hold of it. 

As far as weaving is concerned, the word used for it, is of common 
Indonesian stock and very ancient. The concept of weaving is, 
moreover, very closely connected with all terms appertaining to "soul" 
and "life" . Thus the words denoting "good luck", at the same time 
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"friendly, benevolent spirit" and "inescapable fate" contain references 
to weaving. "To die" means literally "to stop weaving at the soul". 
All this suggests considerable integration of the concept. In the same way 
the expressions used for head-hunting and literally meaning "fulfilling 
the precepts of the ancestors", point far back into the history of this 
tribe. 

Concerning the distribution of these characteristic features, we are 
somewhat short of direct information. We can prove their presence in the 
Southwestern corner of the present Atayal habitat, from where migration 
took place. From this nuclear area numerous waves of migrations 
branched out to the Southwest, Northwest and Northeast. The original 
home of the Sedeq was slightly Southeast of the Atayal nucleus and 
their separation seems to date back very far. In determining the possible 
origin of the cultural complex we have in mind, the position of the 
Sedeq should prove important. Unfortunately sources at disposal do 
not state its exact distribution there. We are merely assured that 
Sedeq believes do not essentially differ from those reported in this 
respect from other areas. An exception is the village of 
There the complex must exist, because we are told that the bridge 
into the ancestor's country is called Papaq \iVaqa. This is the name 
of a mountain peak in the far West, round which the flood-myth of 
the Atayal proper centers. However, the people of Bdtakan only 
use this name as a synonym of xakau-utux, the "soulbridge" and are 
no longer aware that it is the name of a real locality. A further place 
quoted as landmark en route, also points to a real locality further 
\iVest. So far all evidence points to the West, or more exactly to the 
small nuclear area, where Atayal and Sedeq first lived and strongly 
suggests that the complex was part of Atayal culture before its 
expansion. 

It is, however, generally assumed that head-hunting and the more 
complex form of weaving spread in the course or wake of some 
Megalithic culture. Paradoxically all evidence of Megalithic cultures 
is in Formosa, so far, strictly limited to the Eastcoast and its hinter-
land. Is it, therefore, conceivable that Megalithic thinking, in this case 
implying ancestor worship and our complex, may have spread contrary 
to the course of Atayal expansion in an East-Westerly direction, set 
off by impulses received from contact with people either in possession of 
a Megalithic culture or knowing of it ? If this proves correct, the 
bearers of these impulses can only have been Sedeq. In favour of this 
hypothesis we submit that the habitat of the Sedeq extended down 
to the Eastcoast, before it was reduced. Their subsequent head-
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hunting expeditions to this area, later inhabi.ted b · · · d . y SilllCize tribes 
and have . also. _Provided some opportumty of getting 
acquamted With Ideologies ongmally foreign to the It · f th . . m. Is ur ermore 

by means of genealogies that there was definitely some 
revertlve movement of population from East of th c t. 1 R 
to the West. e en ra ange 

. Lastly, there is the evidence of a further and distinctive layer of 
believes and related customs which had a catastroph· · t A 

1 . IC Impac on tayal 
cu ture. It Is the before mentioned complex eh t · d b . . , arac enze y extreme 
fear of the dead and mimmum burial practises, in turn followed by 
abandonment of dwelling-site and the entire property. The 
consequences of this procedure on Atayal culture are obvious and 

others responsible for the observed retrogression and 
mtegratwn of Atayal culture. Interment within th h . . . e ouse was general 
m Formosa, before prohibited as unhygienic by the 1 0 · 1 A · · . apanese ccupa-
tiona uthontles. With the other tribal groups I.t h . . was, owever, an 
expresswn of their deep emotional connection with the dead with whom 
on.e formed an eternal entity. Fear never entered into this relation-
ship and nobody thought it necessary to leave a dwelling-site just 
b:cause one's wer: buried there. An explanation of the very 

Atayal s1tuatwn with reference to the generallv ambivalent 
to the. d:ad .is unsatisfactory. Likewise does th; answer that 

a sigmficant d1stmctwn is made between those died recently and those 
dead already a long time, meet only part of the problem. 

We. must therefore assume at least two main streams of religious 
conceptiOns. and r:lated customs for the Atayal. The later one 
shows defimtely evidence or being overlayed and therefore older in 
al! places where it occurs. We may one day be able to it 
with those in Atayal genealogy which cannot be identified with 
any lme of descent. Pending further information, we may adopt 
the workmg hypothesis that the second and presumably younger 

reached the Atayal from the East, but before their general 
expanswn and via the Sedeq who had already parted from them. 

. At the same time it is not suggested that the other complex charac-
by. represents necessarily the original belief of all Atayal 

01 the rehgwn of the people found in the area by them. Further 
research may throw light on these problems. 
As In clo_sing, one more feature of Atayal thinking should be mentioned. 

shown m an other paper*>, almost every local group identifies the place 

*) Wiener Volkerkundliche Mitteilungen, v ;n, 1957 ;ss. 

_ .. .. 
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to where their souls retire (the ancestors land) with a real geographical 
locality. Corpses are laid out in the direction which they are supposed 
to take to this destination. A detailed study treating every case on 
record, reveals a close relation between this imaginary ancestors land 
and actual tribal history. The location of the next world coincides either 
with the original village with which they may have been out of 
for many generations, or a specially important place on route to their 
present site. Very often the imaginary journey o.f .the 
with startling faithfulness the progress of the mdividual m1gratwn 
their ancestors although they themselves are no longer aware of this 
fact. I might add that this trait is to varying degrees apparent in 
all . Formosan Mountain tribes. 

Basing on religious concepts and their associated customs we have 
attempted to throw some light on tribal and cultural history. In process 
we have again been made aware of the decisive rOle religion plays on 
all aspects of a people's culture and on its very life. 

Note: After having read the above paper at the Congress, additional evidence 
of a further megalithic center in Central Formosa (Hori) has been brought 
to my knowledge. In the light of this information it now. 
probable that the deep colouring of Atayal with 
was effected from this center prior to Atayal dispersal. The differences m 
the respective believes and customs between Atayal Sedeq, and 
some significant variations found amongst the w1dely A.tayal 
themselves should prove due to contacts with the Eastcoast 
I am deeply grateful to the Editing Committee of the Congress for kmdly 
allowing me to publish this addition. 

PROPHETISl\ti AND MESSIANIC BELIEFS 
AS A PROBLEM OF ETHNOLOGY 

AND WORLD HISTORY 

BY 

WILHELM KOPPERS 

Among the tribal peoples, and particularly those of America, Africa 
and Oceania, certain revolutionary movements and currents have long 
been known that have come to be designated as Messianism and 
Prophetism. 

In the past such movements were studied on a geographically limited 
scale that confined them to particular parts of the world. Recently, 
however, an Italian author, Dr. G. Guariglia, has completed a study on 
this subject that has a universal basis. The manuscript was written 
in Vienna and bears the title: "Prophetismus und Heilserwartungs-
bewegungen bei den Naturvolkern Amerikas, Ozeaniens, 
Mit einem Anhang iiber Asien"- Prophetism and Expectations of 
Salvation Among the Natives of America, Oceania · and Australia, 
with an Appendix covering Asia. In view of certain facts that have 
now become better known, the author has intentionally added to the 
title the word "Heilserwartung", that is, the expectation of salvation. 
These movements and currents are not always a question of messianism 
or prophetism, but more often simply the faith or belief associated with 
one or another of the expectations of salvation or some similar and 
related movement. 

As far as tribals are concerned, an almost general characteristic of 
these movements is that they are anti-European, thus directed against 
all white men and often also against their religion, against Christianity, 
both protestantism and catholicism. We shall see, however, that this 
general feature also has its exceptions. 

A brief survey of the whole problem will first be made. To this end 
the work of Dr. Guariglia will be basic. He has kindly given permis-
sion to make use of his material, for which I wish to thank him here. 

1. North America 

As early as 1675 in southwest ern North America a medicine man 
( 39) 
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named Pope led his fellow Pueblo Indians in a rebellion against the 
Spanish. Of particular significance, however, was the 
movement that appeared much later, beginning in 1869, and agam m 
the territory of the United States. It is known that because . the 
alienation of land and the decimation of the bison herds the position of 
the Indians had become increasingly critical and precarious. The 
primary aim of this movement, which was partly by an eschato-
logical and messianic momentum, w.as the resurrection of the dead 
Indians and the annihilation of the white man. The name Ghost-Dance 
movement was selected because the resurrected Indians were expected to 
join the dancers in the form of spirits. The Ghost-Dance movement 
spread through fifteen North American Indian tribes. In 1890 the 
Sioux Chief, Sitting Bull, at that time the prophet l: ader of 
movement, was killed. The disappointment and disillusiOn resultmg 
from his death signified the end of the movement. A noteworthy fact 
is that the Navaho Indians rejected the entire Ghost-Dance movement 
because, within the context of their religious b eliefs, they could not 
desire the return to life of the dead. 

2. M exico and Central America 
With regard to pre-Columbian Mexico the legend of the "White 

Saviour", who was expected to come from the East, deserves_ 
attention. It will be a task for future research workers to det ermme If 
there is concret e confirmation here indicating a relationship with the 
Old World. On the other hand, it is known that after the conquest of 
Mexico by the Spaniards a prophetical "Heilserwartung" 
also appeared here, a movement that was similarly a_gamst 
Europeans, European culture, and Christianity. The pnnc_Ipal aims_ of 
this movement were the removal of all innovations, the remtroductwn 
of old customs and order, the return of the god of prosperity and 
happiness accompanied by the deceased ancestors, the ?f the 
white man, and the establishment of an earthly paradise an 
abundance of all desirable possessions and without labour or pam or 
sorrow - in short , a chiliastic conception. 

3. S outh A merica 
The oldest known liberation movement in South America took place 

in the Cauca Valley, Columbia, in 1576. The movement was of a 
prophetical nature and was directed against the Spanish intruders 
and their religion, Christianity. They were all to be swallowed up by 
an enormous flood following which a life of freedom, peace and pro-
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sperity would be established on the Indians' native soil. The Spaniards 
were able to suppress the movement . 

In other parts of South America, especially in Paraguay and Brazil, 
the migrations of the Guarani-Tu pi became famous; their aim was to 
discover "the land without evil and without death" lying somewhere in 
t he East. Among the first migrations were those of the Tupinambas 
which took place between 1530 and 1612. The Tupinambas quit the 
region of P ernambuco in order to escape Portuguese subjugation. Other 
groups evacuated those parts of Paraguay in which their ancestors had 
come in contact with Christianity, particularly through the reserva-
tions set up by the Jesuits. This circumstance fully verifies the fact 
that these movements were also influenced by the presence of strong 
Christian elements. These migrations lasted about four hundred years 
and during this time vast areas of Brazil were crossed and recrossed. 
Thus, here, too, a main factor to consider is the advances of the invad-
ing white men from whom these people endeavored to escape. These 
Indians are filled with a pervading pessimism. Their medicine men 
appear often also as prophets; they are supposedly in contact with 
mythical beings who are the bringers of salvation. A final cataclysm, 
the destruction of the world, is feared, but this will be followed, it is 
believed, by a restoration (the "land without evil"). In the background 
there is still an earthly paradise in the form of a chiliastic conception. 

4. Africa 

The prophetic movements in Africa connected with Islam will be 
left unreviewed. Moreover, it can be stated that the Pygmies, the 
Bushmen, the H ereros, as well as certain tribes in parts of East and 
\Vest Africa and in the Spanish colonies in Africa have remained free 
from all such prophetic movements. 

In the remainder of Africa and in the course of the nineteenth and 
twentieth centuries, and reaching into the present, numerous prophetic 
movements have developed which, generally speaking, were directed-
and to some extent are still direct ed - against European influences and 
partly also against Christianity . As a general rule, these movements 
in Africa have somehow been connected with protestant missionary 
activities. Earlier research has established that the main reason for 
this is linked to the known fact that protestant missionaries attribute 
such a prominent place to the Bible and Bible reading. It would appear 
that the Bible stories, especially those of the Old Testament, have often 
acted as a stimulant. 

Through these movements native. protestant churches were founded. 
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In 1884 ( 1896) the so-called "Ethiopian Church", a branch of the 
American Methodist Episcopal Church, was founded in southern East 
Africa (Rhodesia). The designation, "Ethiopian", has nothing to do 
in this case with Ethiopia, but simply serves here as an equivalent 
for "African". In 1898 the American Negro, Bishop Turner, was called 
to Rhodesia for the purpose of reorganising this "Ethiopian Church". 
Bishop Turner is the creator of the slogan, "Africa for the Africans", 
a phrase which has never been repressed and which can be heard 
more clearly today than at any other time. 

Finally, there are the movements which were started by the protes-
tant Hottentot, Hendrick Witbooi (1880-1905) who belonged to the 
so-called Rheinland Mission. Hendrick Witbooi tried to create 
enthusiasm among his people for a migration to the north, where a 
"paradise-like, beautiful country" awaited him and all those who 
believed and followed him. The parallel, at least from a purely external 
point of view, with the South American Guarani-Tupi movement is 
striking, for they, too, were in search of the "land without evil and 
without death". 

5. Oceania 
Oceania has also experienced such "Heilserwartung" movements, 

especially on the island of New Guinea and in the remaining part of 
Melanesia. They are also found, but to a lesser extent, in Polynesia 
and Micronesia, while for Australia only one example is currently known. 

In Oceania these movements are also connected with the activities 
of Europeans, and partly with missionary efforts, both Catholic and 
Protestant. Therefore they are not exclusively connected here, as 
they are in Africa, with protestant activities . 

The first pertinent reports date from the year 1855. Towards the 
end of the ninet eenth century the movements increase in number, 
especially during the critical periods resulting from the effects of the two 
World Wars. 

Although these movements are generally in some way hostile to 
Europeans, they are usually not directed primarily against their material 
goods. These are very much appreciated, even desired- the creations 
of modern science such as large steamships and aeroplanes not excluded. 
There is even the belief, which among the Oceanians is fairly wide-
spread, that all these products of the Europeans actually originate 
from the ancestors of the natives. The ancestors manufacture these 
things and send them to their people, but the Europeans know how to 
prevent the delivery of these goods. to the natives; one of their methods 
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is that of changing the names and addresses on the packing cases. 
It can be seen that the ancient ancestor cult constitutes a strong 

and decisive factor in the Heilserwartung beliefs of Oceanian tribes. 
J knew how to use this circumstance to their advantage 

when, dunng the Second World V\Tar, they landed on New Guinea in 
1942. To the New Guinea natives they could represent themselves as 
their returned ancestors. They, the Japanese, were naturally much 
better people than the Europeans and the Americans, and the natives 
should thus have every reason to ally themselves to the Japanese side. 

From observations based on conditions in Oceania, and especially 
those in Melanesia, it was believed that "Heilserwartung" movements, 
that expectations of salvations were found only among people with some 
form of cultivation, however primitive. This is true for a majority of 
cases, but not all cases. This generalization is made untenable not 
only by the fact that the primitive hunting tribes of North Australia have 
a peculiar eschatological faith (a belief in the end of the world) and a 
corresponding movement, but also by the appearance of similar beliefs 
and movements among the North American hunters already discussed. 
We will return to this question again later on. 

In connection with the distribution of the desired and appreciated 
material goods mentioned above, including those things believed to 
have been provided by the ancestors, a new term, that of "cargo cult", 
was coined. The term characterized the conception that the allotment 
of goods to a certain extent, be accomplished by automatic 
means, that is, through transport by large ships. Accuracy, however, 
demands the statement that this mechanical interpretation was not 
as wide-spread as has been frequently believed. More prevalent by far 
are those cases in which not purely material goods, but goods of a 
spiritual nature are expected, usually through the mediation of a 
Heilbringer - a bringer of prosperity and happiness. 

It is by no means uninteresting to note here that conceptions related 
to the cargo cult can still be found today in Hindu India. Among the 
uneducated groups there is the belief that the inventions, discoveries 
and achievements which have made the West so powerful were known to 
the Indians of the Vedic period. The monkey god, Hanuman, who 
carries a flaming mountain, is believed to have really handled the first 
atom bomb; the "flying beds" (udan khatli) of Hindu mythology are 
believed to have been early aeroplanes; the secret of penicillin is believed 
to have been learned from India's sacred books. Unfortunately all 
these achievements have been forgotten- and this because of European 
machinations. Max Muller is accused of having reserved the reading 
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of the Vedas for himself so that the Indians have completely forgotten 
them. 

6. Asia 
The data concerning the "Heilserwartung" movements in Asia 

have not yet been sufficiently examined. Since the present discussion 
grants prominence to those native movements relative to Europe and 
Europeans, all derivations attributable to Islam, Hinduism, Buddhism 
and Lamaism will be excluded. 

The few examples of prophetical and messianic movements that 
are known to have occurred among those native groups influenced by 
Europeans fit well into the pattern with which we are now familiar. 
Examples of this kind have been reliably described for the Altai-Turks 
of Siberia and the Munda tribes of eastern India. 

In 1904 a native prophet initiated a "Heilserwartung" movement 
among the Altai-Turks that was clearly oriented against the Russians 
and their priests, although the movement was also permeated strongly 
by Christian elements. Recent research reports have not confirmed 
the Russian assertion that this movement had been inspired by the 
Japanese. A similar movement among the Austroasiatic Munda tribes 
of Chota Nagpur, India, appeared in the first decades of the nineteenth 
century and was directed against the British administration. 

Let us try now, on a temporary basis, to draw some valid conclusions 
from the material that has been presented here. I say "on a temporary 
basis" because, according to a reasonable estimate, we have at our dis-
posal about a thousand individual :reports concerning such movements 
among native peoples, of which barely two hundred have been examin-
ed. Wherever such sources are available they must all, of course, be 
examined, but this has not yet been possible. Thus, any conclusions 
can only be drawn with certain reservations. But these can be useful 
in making us aware of questions that have until now either never been 
considered or have never been given sufficient attention. For this 
reason, and from a methodological point of view, they can prove to be 
particularly instructive. 

Conclusions 
1. I wish to emphasize again that only those expectations of 

salvation, only those "Heilserwartung" movements fall within the 
scope of this discussion that in the course of the last 450 years have 
resulted from the contact of natives with Europeans. Therefore, those 
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movements that originated directly through Islam, Hinduism Bud-
dhism, et cetera, are excluded. It is not known whether the' native 

referred to here were subject to such movements prior to the 
arnval of _Europeans. The Mexican legend of the White Saviour, which 

certamly known earlier, constitutes an exception and, at the same 
time, a problem for future research. 

Generally speaking, sooner or later, and together with the Euro-
peans, the Christian missionaries also came, both the Catholics and 
the Protestants. 

2. \iVithin the range of the pertinent factual material that could be 
reviewed all "Heilserwartung" movements are in some way induced by 
European culture and by the principal religion of Europe, Christianity. 
In some cases a_re more or less strongly influenced by European 
cultur: and This is undoubtedly interesting and in-

from the standpoint of the study of interrelation-
on which the discipline of ethnology and prehistory are always 

The obvious advantage in this present case is 
the availability of reports which are sufficiently numerous and moreover 
encompass a fairly broad span of time. 
. 3.. spite of advantages we must guard against hasty and 
madmiss1ble generahzatwns and simplifications. The problems which 
face us are p:eferably and correctly referred to as problems of 
acculturatiOn. It IS easy to show how difficult and complicated the 
aspects of the problem are. The main components with which we are 
concerned cannot be seen as complete and unified structures. This is 
certainly true of the various non-literate groups. But this is also true 
for the various European people, the colonizers. This is, in fact also 
true for their religion, which is split into two main groups, and 
protestant. On the other hand a certain unity can still be said to exist. 
In one sense this unity is what is understood when the term Occident or 
the phrase Western culture is used; in another sense it is the Christian 

salvation which is the same for both catholic and protestant 
misswnanes. 

The unity with which we are here concerned has also been clearly 
seen by Katesa Schlosser, who made an especially detailed study of this 
present problem. In her article, "Der Prophetismus in niederen Kul-
turen" she : "The most astonishing thing about the teachings 
of the prophets IS the similarities, in many cases the alikeness of the 
teachings regardless of religion or geographic area." (Zeitschrift fur 
Ethnologie, Volume 75, pages 60-71; see page 67). 

4. It appears that among the "Heilserwartung" movements a 
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differentiation must be made between the basic tendencies that continu-
ally recur and the individual manifestations that strongly vary. One 
of the basic tendencies or elements is the feeling of inferiority found 
among aboriginals that expresses itself in the conviction that they are 
being exploited and oppressed. The idea of salvation is most often 
taken from the Christian religion in a distorted and mutilated form in 
which it can become a contradiction of Christianity. 

The basic and main tendencies of the "Heilserwartung" movements 
can ultimately and positively be traced to contacts with Europeans; 
these tendencies are partly negatively oriented and, at least to a 
certain extent, partly positively oriented. That is, salvation and libera-
tion are desired, but the attainment of this salvation and liberation is 
desired without any help from foreigners. 

5. That single manifestations can vary has already been empha-
sized. In this connection it has recently been pointed out that on the 
basis of such "Heilserwartung" movements there is one particular 
manifestation which has been noticed among various non-literate 
groups, a manifestation that in pite of its external similarities cannot 
be interpreted as resulting from culture contact or cultural relation-
ship, but must be regarded as an independent development. I am 
referring to the killing of domestic animals such as pigs and dogs, the 
destruction of gardens, et cetera, manifestations that have been noticed 
in South Africa, North America, Melanesia and the Philippine Islands. 
The individual manifestations of this kind from New Guinea and from 
North America, for example, certainly cannot be placed in direct 
relationship to one another. But the question is whether the 
correspondence of the individual manifestations can be attributed to 
the likeness or the similarity of the basic tendencies. Often connected 
with thoughts of deliverance and salvation are those thoughts of an 
eschatological and chiliastic nature, and thus not far removed from the 
thoughts of an expected earthly paradise are those of the destruction of 
presently, existing things. 

6. Yet it must be recognized that in these latter cases it is not 
methodologically permissible simply to arrange the manifestations in a 
mutual relationship. The question arises whether or not it is possible 
to come nearer a solution by attempting to establish, whenever possible, 
a criterion of quantity through the discovery of several interrelated 
culture elements. A fact to consider is that such remarkable customs as 
the killing of domestic animals are repeatedly found precisely in 
association with those movements which on the basis of main tendencies 
already have much in common. In relation to the present question 
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Lowie has expressed himself remarkably in his article, "Le Messianisme 
Primitif, Contribution a un probleme d'Ethnologie" published in 
Diogene, Number 19, July 1957, pages 1-15. He first stresses that in 
regard to innumerable cases there can be no doubt concerning diffusion 
and cultural relationship. But he makes exceptions precisely in those 
cases with which we have here been concerned. Lowie is undoubtedly 
right in refusing to acknowledge a direct interrelationship between the 
individual phenomenon such as the killing of domestic animals, et 
cetera. But he is not right in consjdering them as independent cultural 
parallels and as independent developments. He has overlooked the 
fact that these phenomena are always associated with particular culture 
groupings. This fact cannot be ignored and demands an explanation. 

7. I would like to conclude this presentation with a summary· of 
what can currently be said about the "Heilserwartung" movements 
particularly in regard to the aspects of scientific method. The nature of 
the subject demands an extension in both space and time. But my 
task now is not to enter into details, for this would carry me too far. 
Perhaps it will serve to broaden and to deepen our understanding, and 
provide a clearer and more impressive formulation of the whole problem 
if, at least, I make the following observations. 

8. A recent valuable monograph concerning the important complex 
designated as "Russian messianism" has been written by Dr. Emanuel 
Sarkisyanz; it was published in Ttibingen in 1955 and is entitled "Russ-
land und der Messianismus des Orients: Sendungsbewusstsein und 
politischer Chiliasmus des Ostens." It is evident in this case that one 
of the main components of the complex is intimately connected with 
Christianity, not with its western, but with its eastern variant. It is 
also that Russian messianic beliefs survive primarily through 
oppositiOn to western Christianity. In this sense the watchword is 
permitted: Neither the first Rome, nor the second Rome (Constanti-
nople), but only the third Rome (Moscow) has validity. Characteristic 
?f .messianic beliefs is the feeling of inferiority. This feeling of 
mfenonty 1s not only found in Russian messianism but also in the 
Russian personality itself, and in the past this has repeatedly played a 
comparatively important role. It is problematical whether or not the 
technical achievements in Russia during the recent past have changed 
the bases for the assumptions that have been made. No one can say 
when or how or if there will be other sequences and effects . Yet it 
appears to be worthy of note that Sarkisyanz is forced to record signifi-
cant current changes in Russian messianism. This is not to detract 
from his work, which has particular significance in the ideological battle 
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occasioned by the existence of Communism. . .. 
9. It is well known that Islam considers itself a prophetic rehgwn. 

Today there is no longer any doubt among scholars concerning Islam's 
strong dependence on ] udaism and an even stronger dependence on 
Christianity. Thus much more understandable, is the fact . that 
Islam, in a way similar to Christiniaty, has repeatedly 
prophetic-messianic movements in areas of Af_rica and (Indonesia)· 
Sarkisyanz devotes a considerable part of his book to this fact an_d he 
does so in an instructive manner. Briefly summarizing, he wntes: 
"Even up to the present day popular Islamic belief anticipates and 
expects the appearance of the Mahdi who, sanctioned and led by God, 
will be the bearer of the universal revolution that mark the end of 
history, a revolution that will smother the present ?odless unjust 
world in an ocean of blood, a revolution that will wm the entire world 
for Islam and fill it with justice ii1 the same way as it is now filled with 
injustice and oppression." 

10. No additional proofs are necessary to demonstrate th.at 
Christianity itself, in its very essence, that is, with regard to 
doctrine of salvation, is rooted in the Old Testament and therefore m 
Judaism. Viewed in this way the "Heilserwartung" move1_11ents among 
non-literates that were described in the first part of this paper can 
finally be traced by one of their main roots far back into pre-Christian 

time. 
11. But even this does not seem to finalize the problem. Farther 

east in India doctrines of salvation appear between 700 and 500 BC. 
naturaliy the question arises whether or not there is any relation-

;hip between those of the eastern Mediterranean and tl:ose . 
There can be no doubt that just as there are single superficial simllanbes 
there are also differences at fundamental points . While the doctrine 
of salvation of the Old Testament is a deliverance from moral evil (from 
sin) that is thought and believed to be effected by the 
through the intentional and free-willed cooperation of man, the 
doctrines of salvation concern self-salvation that is allegedly achieved 
primarily through right knowledge. In spite. of this basic .difference 
there may be connections between the Indian and 
systems. Such connections have often been assumed, but m my opmwn 
they have not yet been convincingly verified. . 

12. In the course of this exposition we have occasiOnally come 
across the fact that the so-called ethnologically old population groups, 
(the primitive hunters and gatherers), such as the Pygmies, the Bushmen, 
and generally also the Australian aboriginals, have had no "Heilser-
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wartung" movements. The fact that these so-called "remnant peoples" 
of the world live in places difficult access, confirms, of course, our thesis, 
that, really speaking, the movements referred are due to European 
influence. But it cannot be said that all hunters and gatheres have 
remained free of such movements and ideas. The well-known North 
American conditions, in particular those obtaining in California and 
in the plains area, contradict such an assertion. But it must be realized 
here that favourable economic conditions (acorn harvests and bison 
herds) could not only make it possible for large numbers of people to live 
together, they could also facilitate the origin and spread of such 
prophetic movements (Ghost-Dance!). Appearently, however, we are 
dealing here with exceptions. 

13. Finally, it seems noteworthy that though the ethnologically 
old peoples generally lack "Heilserwartung" movements, it is precisely 
among such groups that a belief in an ethical High God is relatively 
widespread. It is to professor Father Wilhelm Schmidt's special merit 
that he brought convincing proof for this in the twelve volumes of his 
well-known work, "Der Ursprung der Gottesidee". A worthy acknow-
ledgment of this grand achievement has recently been given by E. A. 
Hoe bel (Man in the Primitive World, Second edition. Now York 1958, 
p. 552) in the following words: "The indefatigable Austrian anthro-
pologist Wilhelm Schmidt has confirmed it with his stupendous four 
volume (recte: twelve volume) work Der Ursprung der Gottesidee." It 
has often been said, and to my thinking rightly so, that it is difficult 
for us to imagine that the palaeolithic humans were essentially different 
from these ethnologically old people. The conclusion that naturally 
follows, that palaeolithic man was a complete man, fully man, a 
culture-building man provided with the same or at least similar religious 
equipment or capabilities, cannot be seriously doubted. 

But this thought will not be followed any further. The last ques-
tion which interests us here is whether, perhaps, it can be implied that, 
on the basis of the belief in a high god found among ethnologically old 
people, they also had a kind of soteriology that would make a doctrine 
of salvation, in the formal sense of the word, unnecessary. On page 
396 of the sixth volume of "Der Ursprung der Gottesidee" Wilhelm 
Schmidt points out that the idea that at the end of time God would 
return in order to restore "those happy times" (of the beginning) is 
rarely found in the religions of his "Urkulturen" or primitive cultures. 
Such ideas are found among some of the Andaman Islanders, among the 
Maidus of north-central California, and among some Selish tribes. 
Such scanty information cannot, naturally, be used as convincing proof 
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for the presence of a general doctrine of salvation among the ethnologi-
cally old peoples. In connection with this Eliade expresses a thought 
which deserves our attention. "It follows," he writes, "that the 
apparent lack of ideas found among primitive cultures does not prove 
that they are incapable of theoretical thinking, but that have a 
'style of thinking' which is very different from the speculative efforts 
and the way of thinking of the Greeks. One can also find among the 
ethnologically less developed tribes (among the Australians, the 
Pygmies, the Tierra del Fuegians, et cetera) a complete system of 
interrelated and interdependent truths. This total system does not 
only represent a "Weltanschauung" or world view, it also a 
pragmatic ontology (one could say soteriology), in that man, the 
help of these truths, attempts to save himself, attempts onent. and 
incorporate and coordinate himself with this reality." (M1rcea Ehade, 
"Die Religionen und das Heilige." Salzburg, 1954. Pages 59 f.) 

With this I conclude my exposition. I hope to have indicated that, 
as far as the state of present research allows, the science of ethnology, 
when methodologically properly applied, is capable of making and is 
entitled to make an important contribution to the most significant 
problems and questions humanity. Above all, wh:re problems and 
questions of world history are to be treated, the serv1ces of ethnology, 
I believe, simply cannot be dispensed with.* 

* It might interest readers to learn that Dr. Guariglia's is now in 
press and will be shortly published in Vienna by Verlag Berger, 
Horn-Wien, Austria, under the title of "Prophetismus und Heilserwartungs-
bewegungen als volkerkundlicqes und religions-geschichtliches Problem". 

THE TWO TYPES OF KINSHIP RITUALS AMONG 
MALAYO-POL YNESIAN PEOPLES 

BY 

TOICHI MABUCHI 

!n anthropology, some institutional emphasis on a particular 
relatiOn "':'1th maternal under a patrilineal system was regarded 
as a vestige of a matnlmeal system in the past. During the last few 
decades, however, more elaborate studies on kinship systems in various 
parts of the world have raised a number of problems along different 
ways of approach. The present paper intends to differentiate two 
types of kinship rituals which involve affined relation between unilateral 
ki.n to compare them with each other and additionally 
w1th similar mstances among other peoples than the Malayo-Polynesian. 
vVhile the kinship systems of Malayo-Polynesian peoples are in the 
main bilateral without any bias towq.rd either the paternal or the 
maternal side, unilateral trends come to the front in rather dis-
contiguous areas, thus more or less overshadowing this bilateral cha-
racter. Leaving aside the more dispersed "matrilineal areas", we shall 
focus our attention on what may be called the "patrilineal areas" in 
both Malaysia and Oceania where two types of kinship rituals are 
respectively found, in somewhat sharp contrast with each other. 

First, we shall deal with the instances from the Bunun and Tsou 
central among whom there is a grading series of patrilineal 

km from patrilineage, via sub-clan and clan, up to 
respective patrilineal kin group is emphasized 

also m gradmg senes m both secular and ritual life, and the phratry 
among the Bunun and the clan among the Tsou is an exogamous unitiJ. 
In those overtly patrilineal societies, it deserves attention that a certain 
bond of relationship with the maternal patri-cian is not only recognized 

also emphasized in various aspects of life. In this regard, it is 
lillportant to note here the spiritual or magical authority of members 
of the maternal patri-clan over the children of their clanswomen who 
have married out. And the blessing or curse of the maternal relatives 

1) Mabuchi 1952. 

(51 ) 
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is though to be highly efficacious. 
The bond of relationship between the child and its maternal 

patri-clan is affirmed positively soon after the child is born. It is 
necessary repeatedly to reinforce and strengthen the bond of relationship 
with the maternal patri-clan in order to assure the efficarcy of their 
benediction so that the child may grow healthily. This assurance is 
constantly sought in a series of rituals which continues even after the 
child is grown up; members of the maternal clan are invited to a 
feast on those occasions, and occasionally gifts are presented to or ex-
changed with them. As the Bunun express it, these gifts are "presents 
for looking after one" or "presents for being affectionate", implying 
the expectation that members of the maternal patri-clan or their 
spirits will take care of or show affection to the child. The bond thus 
established with the maternal patri-clan continues into adult life. One 
must always be cautious and respectful to them, because while they 
have the power to oversee and protect, they themselves of their spirits 
may become angry and can bring evil influences to bear. They stand 
also in the position of supervisor and they may curse one for one's 
outrageous behaviour. Nevertheless the primary expectation is that 
the ideal maternal relatives indulge, aid, and warmly entertain the 
chlidren of their married-out clanswomen 2 >. 

It is not the place here to enter into details of rituals assuring the 
bond of relationship with maternal partri-clan. However, very im-
portant and significant to the later discussion is a certain ritual of the 
Bunun which they simply call "the exchange" or the "ritual of ex-
change''. It is held within a year after the eldest child, irrespective of 
whether it is male or female, is born. Shortly after the feast celebra-
ting the first-born child in which the members of the maternal patri-
cian dwelling in adjacent hamlets come to participate, the parents 
and the baby accompanied by some family-members of clansmen visit 
the mother's natal family and when possible, other families of the 
maternal relatives, and present usually iron implements and occasional-
ly basketry or pottery made by the male, each family of the 
maternal relatives gives in return a pig to the baby. In connection with 
the items of these gifts, it may be remembered here that several times 
during her married life a woman receives present of a pig from her 
natal family. She raises it and when it is fattened she uses it in a 
feast for her husband's clan-members. On the other hand, a large 
quantity of millet-beer is brewed in her husband's family, and the 

2) Mabuchi 1938. 
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members of both the husband's clan and the wife's natal clan come 
to attend the feast. While the members of the wife's natal clan are 
forbidden to partake of the pork concerned, the members of the 
husband's clan politely serve the former with millet-beer3>. Such items 

gift or feast be reminiscent of the so-called male and female gifts 
m both Malaysia and Oceania. 

The spiritual predominance of maternal relatives under a 
patrilineal as central Formosa has its parallels, jf not 
counterparts, In the patnlmeal areas" of Indonesia, namely, among 
the Bataks of central Sumatra and in various localities of eastern 

And the _kinship system in its ideal pattern may be sum-
manzed as the followmg : several, at least three, patrilineal clans stand 
in. a marriage relation in such a way that clan A is the 

group respect to clan B and a bride-giving group 
r_espect to cl_an C, while clan B and C in turn are respectively bride-

receivmg and bnde-giving groups toward each other, or some clan or 
other A; asymmetrical cross-cousin marriage, i.e., marriage 

with mothers brother's daughter is prescribed or preferred, so that 
sisters or daughters is automatically excluded; and 

m connection w1th this circulating marriage relation there is latent or 
traced back to the past, a sort of double unilateral descent, into whlch, 
however, we shall not enter here, because the problem is not very 

the discussion. 4 > In any case, such a marriage rela-
IS fairly different from that of central Formosa where marriage 

with the members of the maternal patri-clan is also forbidden and thus 
relatives are not the bride-giving group in the 

generation. Furthermore, the exchange of sisters or daughters is 
somewhat frequent in central Formosa, or there is often found there 

may be called "delayed exchange" in which the family or clan 
B gives a woman to the family or clan A and afterward demands in 
return woman from A in the second descending generation. In 

however, it is not certain to what an extent the reality con-
forms With the above-mentioned ideal pattern. In Tanimbar of eastern 

only the eldest son is usually prescribed to marry mother's 
s daughter 5 >, so that the circulating marriage relation is not 

consis_tently observed by all the children in each generation. By the 
way, m west Sumba where the existence of a manifest double unilateral 

3) Mabuchi 1940. 
4) J osselin de J ong, de 1935 ; Fischer 1936. 
5) Wouden1 van 1935, 
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descent system is recently reported6 l, it is rather usual to marry father 's 
sister's daughter instead of mother's brother' s daughter: the 
marriage relation is not circulating and unidirectional, but 
a situation somewhat reminiscent of the trends found m central 
Formosa. 

Meanwhile, it deserves notice that in Indonesia there is found a 
widespread distinction between the male gifts and. female . which 
are offered in exchange respectively from the bnde-receiVmg group 
and the bride-giving group on various occasions such as that of the 
marriage ceremony, rituals for the children and so on, each with some 
magico-spiritual implications similar to those found in central Formosa. 
The male and female gifts here consist of those goods produced by or 
belonging to the male and female respectively. Among the Bataks, 
male gifts are called "knife" and female gifts "cloth" , each term 
representing respectively iron implements or other . mal.e goods and 
textiles or other female goods. In Tanimbar, male g1fts mclude palm-
wine, the yield of fishing and hunting, ornaments for men , and ':"eapons, 
while the female gifts consist of t extiles, the crops of farmmg, and 
ornaments for women. Leaving aside some probable fluctuation in 
kinship system, it would be posible to characterize the rituals 
of Indonesia by referring to the two features as the followmg : on the 
one hand, spiritual predominance of tne bride-giving group (including 
maternal clan members) over the bride-receiving group (including those 
born of the m arried-out clanswomen of the former) and on the other 
hand, the presentation of male and female gifts in definite direction, 
the former from the bride-receiving group and the latter from the 
bride-giving group7l. W e shall t entatively call such a kind of kinship 
ritual the "Indonesian type". And the instances from central Formosa 
seem to be akin to this type. 

The instances reminiscent of the Indone ian type are found among 
the Waropen of W est New Guinea on the one hand8 l and among the 
Kachin of Upper Burma and several ethnic groups in A sam such as 
Rengma Naga, Lush ei and Old Kuki on the other 9 l. 

In some islands of west ern Polynesia and marginal Melanesia such 
as Samoa, Tonga, Fiji and the Admiralties, the situation is in a sense 

. the reverse of wh at is found in Indonesia 10 l : sist ers and their 

6) Wouden , van 1956. 
7) Ossenbruggen , v an 1935; Kroef, van der 1954. 
8) Held 1947 and 1951. 
9) Levi-Strauss 1949, ch ap . X VI-XVIII. 

10) Gifford 1929; Mead 1930 ; Mead 1934; F irth 1936. 
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descendants in the female line spiritually predominate over the brothers 
and their descendants in the male line. At the same time, both the 
male and female gifts are exchanged along the same lines and directions 
as in Indonesia, with magico-spiritual implications of similar kinds. 
' ¥ ith these two features as focal points of reference, we may be able 
to speak here about the "Oceanian type" . In these islands of central 
Oceania, genealogical relation, in both the male and the female line, 
is primarily an important factor in tracing the kinship relation, and such 
a situation is unfavourable to the development of a well-defined 
unilateral kin group such as the clan which transcends and partially 
neglects genealogical ties. However, those related in the male line live 
in a contiguous locality and tend to collaborate with each other in 
economic and political affairs, whereas those related in the female line 
disperse in various localities. Secular privileges are mainly kept and 
inherited in the male line and patrilineal relatives tend to form 
somewhat vaguely defined patrilineage. Nevertheless, sisters and their 
descendants are not disregarded but respected in various ways, and 
furthermore they are thought to have the power to bless or curse the 
brothers and their descendants. The general trend may be summarized 
that " neither the male nor female line is complet ely disinherited: the 
former inherits temporal power, the latter spiritual" (Mead 1934). 
Moreover, especially in Tonga and Fiji, indulgence to the sister's son 
is emphasized to such an extent that he is privileged to take any pro-
perty belonging to the maternal uncle. However, the range of 
" descendants" in either the male or the female line is highly variable 
between the islands. Thus, in Samoa, a distinction between the 
descendants respectively of the male and the female line continues for 
a number of generations because of the regulation prohibiting marriage 
between genealogically traceable relatives, whereas third cousins in the 
Admiralties and cross-cousins in Fiji are permitted or even preferred to 
marry each other and consequently both the male and the female lines 
perpetually converge and diverge. In Tonga, while cross-cousin 
marriage is not rare among nobles, commoners disfavour marriage be-
tween such near relatives . The distinction between male and female 
gifts is clearly recognized especially in Samoa and the Admiralties, while 
particularly in Fiji and to some ext ent also in Tonga, gift exchange 
seems to be less systematized in this regard. 

Something partially reminiscent of the Oceanian type seems to 
be found in the Okinawan islands in that a belief in the magico-
spiritual predominance of the sist er over the brother is stiJl existentnl. 

11) Mabuch i 1955. 
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In some family rituals the sister of the head of the family comes to 
play an important role. In default of a sister, the father's sister will 
come, and even a daughter or son's daughter can substitute for such 
women. Legends tell about various events caused by the blessing or 
curse of a sister or father's sister, and historical documents record the 
important role of the sister or father's sister in agrarian rites, the 
vestige of which is still now found in several localities . In Okinawan 
folklore, weaving seems to represent female activity or even the female 
principle, and it has been the custom to give her textiles, usually a 
towel, to her brother or brother's son in an emergency affecting him 
with a view to protecting him spiritually. It should be taken into 
account that all these women, from father's sister to son's daughter, 
are those exclusively related in the male line, not including the 
descendants of sister or father's sister. Certainly, most of the Okinawan 
islands remain unexplored in this regard, but in any case it would be 
premature unreservedly to classify Okinawan instances with the 
Oceanian type. Some Japanese folklorists have pointed out a number 
of features in folk beliefs and customs suggesting that the belief in the 
spiritual predominance of sister over brother presumably once prevailed 
in Japan properl2 >, but we are not yet in a position to systematize these 
materials. 

By comparing the instances from Tonga and Fiji with those of the 
Bathonga in southeast Africa, Radcliffe-Brown noticed the similar 
trend in kinship behaviour especially between mother's brother and 
sister's son in both areas, and he pointed out that under the patrilineal 
system as found among the Bathonga there is a tendency "to extend 
to all the members of the mother's group (family or lineage) a certain 
pattern behaviour of a son toward the mother" from whom "he expects 
care and indulgence" and "on the other hand it is to his paternal kin 
that he owes obedience and respect". And he compared the indulgent 
mother's brother of the Bathonga with that of the matrilineal Baila 
among whom mother's brother has a power even of life and death over 
his nephew and niece13 l. It may be added here that notwithstanding 
matrilineal descent the ancestral spirits of the father are mainly 
responsible for the welfare of the children and are appealed by them.l4 > 
It would be somewhat natural to find such trends respectively in 
patrilineal and matrilineal societies, and to add a supplementary in-
stance, among the matrilineal Minagkabau of central Sumatra the 

12) Yanagita 1940. 
13) Radcliffe-Brown 1925; Junod 1936, 2e partie, chap. I-D. 
14) Richards 1950. 
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paternal relatives are indulgent and generous toward the children, 
who feel quite at home among their paternal relatives in sharp contrast 
with their situation among their maternal relativesis>. 

However, Radcliffe-Brown did not take into account the spiritual 
predominance of the sister and her descendants over the brother and 
his descendants in central Oceania on the one hand and the Indonesian 
type of kinship rituals on the other. In the latter, the bride-giving 
group or maternal relatives assume the role of patronship as well as 
upervisor and thus, they have a power to bless and curse the children 

born of the married-out clanswomen, naturally including sister's 
children. In Africa, too, we have at least two instances partially 
remin iscent of the Indonesian type: among the patrilineal Swazi of 
south Africa, a woman's ancestors may affect the health of herself and 
her children, though she enjoys a specially privileged position in the 
home of her married brother16 >, and among the pastoral and patrilineal 
Nuer of the Upper Nile, the curse of a mother's brother is greatly feared 
especiaJly because the cursed person may lose his entire herd o£ cattle, 
and a sister's son who fails to carry out certain duties or who fails to 
observe certain interdictions concerning his mother's brother may 
develop a serious desease which may be fataP7>. 

It would deserve notice here that, after having compared the social 
tructure of the Kachin with that of the Batak, Leach points out that 

the features of social structure of the Lovedu, south Africa, "reflect 
the Kachin pattern in reverse" and "in particular it appears that when 
there is a status difference between the 'wife giving' and 'wife receiving' 
local descent groups, it is the latter and not the former which rank 
the higher"Is>. And ideally six localized patrilineages marry "in a 

15) Korn 1941. 
16) Kuper 1950. 
17) Evans-Pritchard 1956, Chap. VI. 
18) Leach 1951. In this regard, Leach equates the Lovedu pattern with 

;;hat he cal!s the (by referring to some local evidences), but 
whereas with the Chmese, this order of seniority correlates with a payment 

of dowry, the Lovedu system involves payment of brideprice" and "thus a 
married woman. (among the Lovedu) _belongs to a higher ranking local group 
than her cattle-lmked brother and receives tokens of honour from his household 
accordingly. In connection with the circulating marriage system, Leach seems 

emphasize "an exchange of 'Nomen for gifts (prestations)" and tries to 
mterprete the shifts or variations concerned in terms of "economic institutions" 
such as brideprice or dowry. His hypothesis may possibly be suggestive to 
some problems relevant to both the Indonesian and Oceanian types, but the 
p:esent _writer_ is more interested here in the classification of types of kinship 

mvolvmg the exchange of gifts between the bride-giving and bride-
receiVmg groups. 
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circle with brides going one way and cattle the other," the mother's 
brother's daughter marriage being preferred to. But here the cattle 
seem to represent the male gift and the millet-beer from the side of wife 
giving group. the female gift. according to}he 
The Realm of a Rain-Queen to wh1ch Leach refers, every s1ster IS 

potentially priestess and guardian of her brother's household" and 
"the sister even wields a certain amount of authority in the house of 
her brother." 19 > All these features are rather "Oceanian" in type, thus, 
"the Kachin pattern in reverse." And yet the authors tell about "the 
importance of the mother's side of the family" and "nothing of 
interest or importance takes place without their presence ; even at the 
annual harvest beer offerings given to the gods on the father's side, 
relatives on the mother's side, who are not concerned in the religious 
aspect of the ceremony, will be present for the beer and social 
amenities." In this regard at least, we can notice a sort of respect 
institutionalized for the mother' s side of relatives, that is, the wife-
giving group. 

By the way, the instances from the patrilinea1ly oriented Lakher 
of southern Assam would deserve notice for their particular customs 
and beliefs as compared with those from the above-mentioned R engma 
Naga, Lushei and Old Kuki which are suggestive of the Indonesian 
type. Among the Lakher, while a man fail ed to behave politely to his 
maternal uncle (and his wife) would certainly be involved in the 
payment of an "atonement price" and the maternal uncle is entitled 
to a share in any wild animal shot by his nephews, he in his turn has 
to give shares of any animal he shoots to his nieces and in default of 
nieces, to his nephews. The maternal uncle is also bound to help h1s 
nephews and nieces if they are in distress, and it is to him that they 
turn for help even more than to their parents, and vice versa. 
Moreover, it is taboo for a maternal uncle t o curse or insult his nephew, 
and insults and quarrels between maternal uncle and sist er ' son must 
be atoned by sacrifice, or t errible misfortune would occur20 >. Such 
series of obligations as well as religious sanctions might b e regarded as 
something ambivalent or intermediate b etween the Indonesian and 
Ocea nian types . 

In this connection, it would be well here to remember Hocart 's 
remark on the Laws of Manu with regard to the selection of the persons 
who, in their capacity of vehicles of the departr.d spirits of paternal 
relatives, partake the sacrifice at the funeral feast. Besides the 

19) Krige & Krige 1947, Chap. V . 
20) Parry 1932, Part Ill. 
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Brahmans and other religious functionaries, they are the mother's 
father , mother' s brother, sister's son, father-in-law, daughter's son, 
son-in-law and "maternal relation" of the feast-giver21 >. Thus, they 
include the men of both the bride-giving and bride-receiving groups, 
but none of ego' s group, i.e., the paternal relatives . Hocart com-
pares this instance of India with those of Fijians, Tongans and the 

outh African Bathonga among whom the mother's brother's son, 
daughter's son and more especially the sister's son consume the sacrifice 
in t heir capacity of representatives of the gods or the departed spirits22>. 

Except for the mother's brother's son, these features are rather 
Oceanian in type23 >, whereas the case of the Manu seems to suggest a 
combination of or non-divergence between the Indonesian and Oceanian 
types as it were, both the bride-giving and bride-receiving groups 
being equally of ritual importance to each other. 

By taking into consideration all the instances as above, including 
those observed by Radcliffe-Brown. we might be able to postulate two 
possible lines of divergent development of the patronship of maternal 
relatives under patriliny : in one direction, the generous or even in-
dulgent aspect of the patronship might have been more and more 
emphasized, thus, leading to the Oceanian type, and in another direc-
tion, still preserving their patronship, the role of supervisor might have 
b en more and more elaborated, thus, resulting in the specific power 
to bless or curse the children born of the married-out clanswomen, a 
. ituation corresponding to the Indonesian type. Yet, the kinship rela-
tions involued are viewed from somewhat different angles respectively 
in these two types : in the Oceanian type, the relation b etween brother 
and sist er is the focal point, whereas in the Indonesian type the relation 
between the maternal kin group and the children of the married - out 
kind women that b etween the wife - giving group and the wife-receiving 
one comes to the front. 

21) Hocart 1924. 
22) H ocart 1915 and 1923. 
23) H ocart gives attention to the F ijian t erm for corss-cousin, tauvu, 

implying "god to one a nother" : " if a man is a representative of his m other's 
god or ghosts, h e is a god to his cross-cousin, and since the relationship is 
reciprocal , his cross-cousins are gods t o him" (Hocart 1923 and 1952, Chap. 
XXV) . W here there prevails the women-exchange, including symmetrical 
cross-cousin marriage, as in Fiji, the distinction bet ween the bride-giv ing and 
bride-receiving groups would become confused and blurred out t o a large 
extent . 
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HISTORICAL RELATIONS BET\VEEN CONCEPTS 
OF LIFE AFTER DEATH AND BlTRIAL 

CUSTOMS IN OCEANIA 

BY 

JOJI TANASE 

I 
On the Concept of life after death, two types of belief are distin-

guished by E. B. Tylor : one is the concept of transmigration and the 
other is that of future life. Although the two belong to two different 
ystems of thought, Tylor says, they are closely related in reality and 

they are distributed widely in the world. Each of them can be found 
at the most primitive stage and their traces are even in the higher 
religions. The concept of transmigration is further divided into that 
of reincarnation and of transmission to lower animals. And about 
future life he points out that the other world may be located on earth, 
in the west, underground, on the sun or the moon, and in heaven. 
They are treated in this order as if they appeared successively on the 
tages of evolution. He further points out, as to the quality of the life, 

the continuance theory and the retribution theory, the former of which is 
in vogue among primitive peoples (E. B. Tylor : P.C., 3rd ed., II, pp. 
2-103). Although Tylor's theory of life after death, as stated above, 
is logically excellent, his historical investigation is not sufficient . 

In the theory of the concept of future life by H. Spencer, the subject 
is considered in connection with the other elements of culture. For 
instance, he says that the formation of the idea of the nether world is 
based on the custom that cave-dwellers bury the dead in caves (H. 
Spencer : P.S., 5th ed., 1906, I, pp. 200f.) ; and that the formation of 
the orientation of the other world depends on the migration of peoples 
(pp. 201-8) ; and that from the relationship of the conqueror and the 
conquered appeared the idea of plural other worlds, etc. (pp. 208£) 

W. Wundt studied more psychologically the relationship of the 
other world with the other elements of culture such as burial customs. 
First primitives perceived the Geisterdorf in the environment (Elemente, 
S. 392f), then the concept of the nether world is formed by facts like 

( 63) 
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fear towards the dead, the impression of the sunset, and the nature of 
the shadow soul (Elemente; S, 394-8) and that of heaven from the 
contraposit ion of the nether world, the custom of the platform burial 
and the ascension of psyche. (Elemente; S. 400-402). 

There is scholar who relates the idea of the other world 
located on the sea bottom with the sea burial and that of heaven with 
cremation. (E. Uno: Facts and theories of Religion, 1931, pp. 300f.) 

II 

As a it is excellent to study the idea of life after 
death in connection with the other elements of culture. However, 
let us limit our subject here to the relationship of the idea with burial 
customs. It is probable that a psychological or logical relationship 
exists between a particular concept of life after death and a certain 
form of burial customs. 'Ne cannot deny it but since the religion· 
ideas and customs in primitive society have their own historical 
background, the pscyhological realtionship should only be traced and 
investigated in its original form. Further a religious idea is nothing 
but an idea, while burial customs are actual disposing methods of the 
dead, therefore we must admit as possible the case, in which the 
concept of life after death might have no relation with it at all. 

Of primary concern for us here is the relationship in reality between 
the concepts of life after death and the burial customs in peoples. In 
this paper, putting aside the psychological viewpoint, I will report the 
result of an extensive historical and empirical examination on the 
coexistence of a particular form of the concept of the other world with 
a particular form of burial custom in Oceania. Although some scholars 
underestimate the extensive study method, I think this method in-
evitable when the study aims at historical solutions. 

In what I call Oceania are included Indonesia, Melanesia, New 
Guinea, Australia, and Polynesia. The extent of the area seems to be 
too large, but it was necessary in order to get sufficient variety of 
phenomena. The cases collected from ethnography are as follows : 

Burial customs Idea of life after death 

Australia 80 43 
New Guinea 41 31 
Melanesia 48 26 
Polynesia 31 32 
Indonesia 81 97 

I tried to collect as many cases as possible and their number may 
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be increased hereafter. Of course it is not desirable that the number 
of cases of burial customs is not equal to that of the concept of the other 
world. This is due to the descriptions of ethnography. The reasons 
why, nevertheless, I collected the cases are (1) that I wanted to show 
the scale of research by the number of cases, (2) that the cases on the 
one side seemed to be helpful in conjecturing the other side and (3) 
that they were import ant materials in t racing the distribution. 

The way of the disposal of the dead is logically divided into two 
types: dry burial type and wet burial type. As to the former type, 
there exist such forms as cremat ion, platform or tree burial, mummi-
fication, burial exposing the dead, cave burial, and the burial of 
sepulchre. Interment and sea burial can be cited as the latter type. 
In fact, however, there are so many points to be considered, such as 
formal or informal burial, the differences by social position, sex, arid 
age, the dead's posture and orientation, and the treatment of the dead's 
bones, that it is difficult to arrange them well. But the result I have 
arrived at by now is as foJlows. 

III 

(I) It is widely known that F. Graebner used the platform or tree 
burial type as an index for mapping out the western Papua culture 
circle. This burial type can be found in Central Australia and the 
Northern Territory, among such tribes as the Unmatjeras, Kaitishes, 
Warramungas, Gnanjis, Wadumans, and Forest River Tribes. Connected 
with this burial type are such elements as the extended position of the 
corpse, the ban of silence during the period of mourning, the custom 
of acquiring the power of the dead, double burial and the respect for 
the long bones, and no grave offerings. The soul of the dead is believed 
to return to the camp of the mythical ancestors after the disposal · of 
the bones, but also to be reincarnated into this world again . This 
is the belief in the so-called spirit child. The platform burial type can 
be widely seen in New Guinea, Melanesia and Indonesia. Some keep 
the original form, but it is mostly found in a mixed form . The burial 
customs among the Gnanjis, Binbingas, Maras, Allauas, UrWngaras and 
Karawa, are accompanied by the customs of endocanniba]ism and the 
installation of the bones on the platform, and also with the belief in 
reincarnation. 

(2) In Southeast Australia, simple burials are generally practised. 
position and extended position can be found. The sitting 

position IS presumably due to the influence of an other type of culture 
and the original type was the extended position. The other world is in 
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heaven and it is clearly connected with the idea of a Supreme Being. I 
have collected about 20 such cases. However, in one part of Southeast 
Australia, relatively many cases of platform burial can be seen and also 
some of mummification (among the Unghis, Kurnais, Narrinjeris etc.). 
The existence of some cases of the belief in reincarnation concerning 
children among the Euahlayis etc. seems to be ascribable to the 
influence of the culture in the central part of Australia. This type of 
culture of simple burial and the concept of the other world in heaven 
can also be found among the Negritos in South East Asia. But it does 
not exist in its pure form. 

(3) Among the tribes in the southern part of Australia, that is, 
among the Wailpis, Wongamulas, Lurityas, Madutaras, 
Matataras, Pitjintaras, Antakirinjas, East Laverton tribes, Kalgoorie 
Norseman, etc., the open-grave interment is practised, but this custom 
seems to be the product of a mixture of interment and the tree burial 
in points like the method of the disposal of the dead and the use of 
the fluid out of the dead body. The idea of life after death of these 
peoples, who practise that burial, is inconsistent . (R.M. Berndt 
and T .H. Johnston: Death Burial and Associated Ritual at Oocea, 
Oceania XII. 1942, pp. 207f.). This is also due to mixture . The open 
grave interment exists also among the Bainings of New Briatain, Siara 
District of New Ireland, and St. John's Island. And it is also found 
among the Kumans of Central High Land of New Guinea, though not 
as the regular burial custom . 

(4) Over the southern parts of Melanesia (the archipelagos of the 
Banks and the New Hebrides), are distributed peoples who bury the 
dead in a sitting position, dig them out after an indefinite period of 
mourning and practise endocraniolatry. The idea of the soul of the 
dead is developed there, and the worship of the soul and the destruction 
of the property of the dead are practised. The other world is undergro-
und (Panoi and Banoi, etc.). The Sulkas of New Britain show the same 
type of culture. East New Guinea is another region where the con-
cept of the nether world varies. Rosalind Moss classified the types 
of the nether world in two groups, namely, that of the southern part 
of Melanesia and that of Papua, and she described some characteristics 
of each type. (R.Moss: Life after Death in Oceanea, 1925 pp. 53f.) . 
However it seems to me that both types were originally the same. The 
fact that the nether world in Papua includes the myth of the original 
man and that the other world is more bright, seems to be the result 
of a mixture with the platform burial culture. The existence of the 
interment and the worship of the skull in East New Guinea and the 
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outstretched position of the dead except among the Wagawagas ·can 
be cited as evidence. The relationship of the volcano with the nether 
world and that of the cave burial with it do not appear to be decisive 
(cf. W.H.R. Rivers : History of Melanesian Society, 1914 II, p . 263,). 

(5) Among the peoples in Indonesia, (among the Bontocs, Kankanais, 
Tinguians, Dusuns, Land Dayaks, in Sumba, Wetar, Toradja Ceram, Sa vu, 
Roti, Leti, Luang-Cermata and Babar, etc.,) it is genera1ly believed 
that the other world is on earth. The burial custom is the. interment 
accompanied with the exhibition of the dead's body for a considerably 
long period and sometimes with the practice to get rid of the fluid from 
the body. There is a fixed idea that the other world is on an island 
off the coast in New Guinea (the Yabims of Finschhafen, the Tumleos, 
Eastern Group of Torres Strait Islands), the Solomon and D'Entreca-
steau Islands, etc. The burial customs in these districts are not 
uniform and seem conspicuousiy influenced by the platform burial. 
As stated above, the orientation of the other world was related to 
migration by H, Spencer, and W. J. Perry tried to verify it concerning 
Indonesia. (Perry : Orientation of the Dead in Indonesia, JRAI, 
XLIV, 1914). However, although the idea of the .orientation of the 
other world on earth is generally clear, it seems to me that the other 
world in the west can not be treated on the same level. 

(6) The idea of contraposition of heaven and underground can be 
seen in some parts of Polynesia and Southeast Australia. The other 
worlds of heaven and underground in Polynesia are connected with 
ocial classes; generally that of the nobles is in heaven and that of the 

common people underground. In this case, however, the nether world 
does not mean he11. The characteristics of the nobles' burial customs 
here are the sepulchre, mummification and platform burial (such as 
een among the Marquensans, Maoris, and on the Society Is.,) whereas 

the form of the common people is interment. Since the sitting position 
can also be seen among the Hawaiians, the Society Islanders, Maoris, 
and Mangaians, it seems to me that nether world and burial customs 
here are of the same kind as in South Melanesia. In other words, the 
contraposition of heaven and the nether world is due to the mixture 
of the peoples. As the heavenly world, however, contains a stratifica-
tion, it is not the same as the one in the most primitive societies. Heaven 
and the nether world in Southeast Australia comprise distinctions like 
the worlds of light and darkness and the worlds for the good and for 
the wicked. The ethical unification is strong there. Since in Southeast 
Australia interment in a sitting position is practised and, though rarely, 
ome cases of preserving the skull are found the idea seems to be the 
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result of the oldness of the mixture and the homogeneity of the society. 
(cf. Tanase: The Rise of the Idea of Contraposdion between Heaven 
and the Nether World, Journal of Philosophical Studies, 1956, 448, pp. 
639-93.) 

(7) The supersensible idea of the other world in the west among 
the primitive peoples can be seen in the sou then parts of New Cuinea 
(such as in the western group of the Torres Strait Islands-Kibu, 
Kiwai Papuans-Adiri or Woibu, Binas-Adiri), and in any case there ex-
ists a str.ong relation with the sun. It seems to have no direct relation 
with migration. In the burial customs there arises what can be con-
sidered as a mixture of the interment of the sitting position and the 

burial, therefore the idea of the other world in the west can 
be thought of as the product of cultural mixture. But the origin of the 
concept of the other world in the west among the Semangs is doubtful. 
(Tanase, ). : Origin of the Idea of Western P ure Land, Journal of 
Ryukoku University. No. 346) 

(8) It is widely known from the Southeast Australians and the 
Negrillo tribes, (cf. Congo Negrillos, etc .) that the most primitive 
peoples have the customs of interment and the idea of the other world 
of heaven, but it can be hardly thought that this is the only type of 
culture among the most primitive peoples. In the original type of 
culture of the Veddas and the Kubus among whom the melangan is 
practised, the idea of the other world seems to have been very weak. 

(9) Some cases of sea burial exist in Melanesia, but there are 
not may peoples who practise it as the formal buriaL The idea of the 
other world connected with it is so hard to distinguish from the one 
connected with other burial customs, that its relation with a particular 
other world can hardly be confirmed. 

(10) The custom of cremation can be partly seen in civilized Malay 
and partly in primitive Malay, but both are influenced by the culture of 
India. It is also widely seen among the Tasmanians and in the 
northern part of Melanesia and sporadically in Australia and New 
Zealand but its coexistence with a particular locality of the other world 
can hardly be verified. 

Section 11 

Religions of Antiquity 



THE MOTHER-GODDESS IN THE 
RELIGIONS OF ANTIQUITY 

BY 

CLAAS J. BLEEKER 

It cannot be contradicted that there are hardly two types of 
religion to be found which differ more considerably in their conception 
of God than the so called father-religion and mother-religion. Christi-
anity offers a clear instance of the father-religion. Characteristic for 
the Christian idea of God is the beginning of the prayer which Jesus 
taught his disciples, namely : "Our Father which art in heaven." 
Christians know and adore God as their heavenly Father. This name 
indicates that the love and the care which God shows to his creatures 
i experienced and understood like the prudent and far-seeing behaviour 
of a good father towards the children he has to educate. God is the 
heavenly Father which means that He is a great Lord who governs 
the world and human life as He deems best in His wise and inscrutable 
counsel. 

There have always been people who did not call God the heavenly 
Father but the great Mother. They were the followers of the so called 
mother-religion of which antiquity offers the best instances. At that 
time p eople venerated everywhere in the countries around the eastern 
basin of the Mediterranean Sea a Mother-goddess who mysteriously 
brings forth all life in a maternal way. 

It has often been contended that this Mother-goddess is merely 
a personification of nature which as we know creates life, abundantly 
and mu1tifariously. There surely is a connection between the Mother-
goddess and the incessantly creating nature. But they are not 
identical. The character of the Mother-goddess shows features which 
cannot be explained as mythological signs for certain processes in 
nature. The Mother-goddess represents a religious idea which has its 
value in itself. So it is generally thought that she is less remote from 
her adorers than the deity of the father-religion. The latter is the 
divine king, the heavenly lord over against whom man is merely a slave, 
or dust of the earth. This conception is wrong. The Mother-goddess 
can also be inaccessible. She is the divine Lady, who keeps her adorers 
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at a reasonable distance and whose nature is impenetrable. For she 
is not only the Great Mother but also the Virgin; indeed, the Virgin-
Mother. The last t erm indicates the mystery of birth which she causes 
to take plo"ce. The heavenly Father creates out of nothing. The 
Virgin-Mother brings forth without impregnation. Both occurrences are 
equally mysterious : the origin of the world and of life is a secret. The 
Great Mother who continuously brings forth her children and again 
receives them after their death in her womb, knows the secret of life 
and death . This means that she also possesses the highest wisdom. 
No wonder that people have many times consulted her, and that by 
means of an oracle. For it was known that the Great Mother could 
grant a kind of wisdom which nobody would scorn with impunity. 
Thus the Mother-goddess of antiquity is a fascinating personality. It 
is worth while to consider some representatives of this type of deity. 
This paper may serve to sketch the religious significance of the goddess 
of the earth, of Ishtar, of Isis and of Kybele. 

The earth has likely in the first place been conceived as the Great 
Mother. This is perhaps the oldest conception of God which farming 
people have formed. No wonder that the earth has been taken as a 
maternal being. For the earth is on the one hand passive and 
patient; on the other side she lavishingly brings forth the vegetation, 
she nurses the animals and she gives mankind life and sustenance. 
Therefore the people of antiquity called her "Mother Earth". In their 
evaluation she was the primeval mother, because she was the oldest 
divine being. Greek mythology t ells that Gaia, the goddess of the 
earth, came into existence immediately after chaos, which was present 
at the beginning of all things. Sophocles calls the earth "the oldest . 
of the gods, the everlasting, the indefatigable". Euripides praises the 
earth because she, as he says, "is rightly called the mother of all things". 
In one of the choirs of a tragedy of Aeschylus the invocation is heard: 
Ma Ga, Ma Ga, i. e. Mother Earth, Mother Earth. This cry, consisting 
of two letters, reminds of the stammering sounds in which a child calls 
for its mother. 

Actualiy the goddess of the earth is a formless being. It is hardly 
possible to design her image. Therefore she could appear in 
shapes. She is not only present on the fruitful fields, but also m the 
meadow, abounding in flowers, in the wild forests and on the untrodden 
tops of the mountains. One could meet the divine Lady everywhere. 
It ·was the Greeks who experienced her nearness in this way. Many 
Greek goddesses are merely forms of appearance of Mother Earth. 

· The earth, which gathers her creatures after their death in her 
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womb, often functions as the realm of the dead. The abode of the dead 
was thought to be under the surface of the earth. However this 
netherworld was not only the residence of heartless death but stood 
also for the source of true 1ife which proves to be divine and spon-
taneous because it arises from death. 

The goddess of the earth, who knows death and who produces 
life is also thought to possess the highest wisdom, which she com-
municates by oracles. The oldest oracles were probably given by the 
goddess of the earth. In this way Themis, the goddess of justice came 
into existence. It has been proved that her name originally indicated · 
the holy hill, the residence of the goddess of the earth who gave oracles. 
Thereupon the meaning of themis shifted into that of divine command-
ment. As goddess she became the personification of social and cosmic 
order. Themis, the daughter of Gaia, the goddess of the earth pro-
claimed a wisdom which showed the way of life. 

Already the oldest inhabitants of Mesopotamia venerated a 
goddess of the earth, a great Mother, whom they called Nin or Inanna 
and who later on was named Ishtar. The companion of this goddess 
was Tammuz, the god of the fresh green and young cattle, who 
periodically dies and revives. Inanna acted both as his mother and 
as his sister, as his bride and as his wife. That means that she brings 
forth all new life as a mother, but that she at the same time is a virgin, 
who creates life spontaneously. Tammuz is presumably merely an 
aspect of this great, mysterious goddess who resides in the earth and 
is the source of all life. 

Ishtar's connection with the earth has become looser. She was 
even identified with the planet Venus. However she has not at all 
lost her original character. Ishtar is the patroness of vegetation and 
of. love. Also of war. She was called "the lady of the battles." In 
a prayer she is asked to punish a rebellious prince. In our opinion it 
is a queer contradiction, that the goddess of love displays such warlike 
and bloodthirsty manners. The Babylonians apparently did not det ect 
any contradiction here. War was to them a holy undertaking and 
therefore had creative power. In this respect war corresponded with 
vegetation and love, which revealed the same creative force, evoked 
and furthered by Ishtar. Thus she appears as a powerful and dangerous 
mistress in the epos of Gilgamesh. When this hero despises her love 
and kills the bull of heaven together with his friend Enkidu, Ish tar is 
offended to such a degree that she causes the sudden death of Enkidu 
and makes Gilgamesh suffer atrociously. Ishtar appears here as the 
mighty goddess whose love can be disdained on solid grounds, as she is 
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lascivious, but who then makes her anger felt cruelly. The divine 
lady can be tyrannical. 

Also the Egyptian Isis belongs to the ea tegory of the Mother-
goddesses. In her case there is no apparent connection with nature. 
Her special gift is high wisdom. That means that she knows the secret 
of life and that she possesses the capacity to awake life. That appears 
from the wellknown myth which tells how Osiris died by the murderous 
design of his brother Seth and how he revived, thanks to the care and 
the wisdom of Isis. Isis raised loud lamentations as she found the 
mutilated corpse of her husband. These lamentations for the dead 
were not only the effusion of her sorrow but had also magic power, in 
so far as they aimed at the resurrection of Osiris. Thus Isis exclaims 
as wailing woman : "lift thyself up, thou shalt not die, thine soul will 
live." Isis, the wise goddess, who knew the secret of life could 
thereby cause the resurrection of Osiris. In comparison with the active 
Isis Osiris is a sympathetic but rather passive figure. No wonder 
that Isis later on overshadowed her husband. This is the case in the 
mysteries of Isis, which found a wide dispersion in the Hellenistic age 
and which are known to us by the wellknown story of Apuleius about 
his initiation into these mysteries. It thereby appears that Isis made 
high demands to her followers. They had to wait for their initiation 
till Isis called them. The divine Lady is merciful, but she wishes to be 
obeyed. 

A typical Mother-goddess is Kybele, the Magna Mater, the great 
Mother from Pessinus in Phrygia who made her entry in Rome in 204 
B.C. in order to assist the Romans in their struggle with Hannibal. 
Thereby Kybele is placed in the full light of history. For we are 
ill informed about the original Phrygian Kybele. However it is known 
that in her native country she was the goddess of vegetation, dwelling 
on the tops of the mountains and in the wild forests, connected with 
wells and rivers which further fertility. Moreover she is the mistress 
of the wild beasts, among which the lion was her favourite riding 
animal. As the myth narrates she fell in love with Attis, a rarely 
beautiful young shepherd, from whom she extracted the promise 
of chastity. Attis broke this promise for the sake of the lovely young 
nymph Sagaritis. In her anger Kybele killed the nymph. Stricken by 
deep sorrow Attis castrated himself under a pinetree so that he died. 
Mourning her lover Kybele wandered thereupon through the mountains. 
Luckily Attis revived and the two lovers could celebrate their reunion. 
Apparently the death and the resurrection of Attis were dramatized 
in the cult of Kybele which in the Hellenistic age took the form of 

CLAAS J. BLEEKER 75 

a mystery-play in which the votaries were initiated. A typical feature 
in the character of Kybele is that she could bring her followers into 
a state of rapture which sometimes was so strong that it led to self-
castration, a deed which the Romans abhorred. By and by the cult of 
Kybele pas.sed thro?gh a process of spiritualisation. This proves that 
the enthusiasm which the goddess awoke, even in its cruder forms 
aimed at liberating man from the fetters of his earthly existence: 
Kybele could make such a strong appeal on the people of antiquity 
because she roused the truly human longing for freedom of spirit and 
soul. 
. my short paper I express the hope that I managed to make 
It qmte clear what were the religious motives prompting the veneration 
of the Mother-goddess, the divine Lady. 



THE CHANGE OF THE JAPANESE RELIGION 
IN THE PRE-CLASSIC PERIOD 

BY 

MATTHIAS EDEH. 

By "pre-classic period" we mean here the time before the com-
pilation of the official Shinto sources such as the Kojiki (712) and the 
Nihon shoki (720). These documents mark, as far as religion is 
concerned, the end of a development which started in the late Stone 
Age (Yayoi culture) with the adoption of higher forms of agriculture 
as the basis of existence and social and cultural life. The most 
outstanding and decisive innovations in this stretch of time were the 
formation of strata brought about by a differentiation of economic 
power due to new chances for accumulation of wealth, the formation 
of clans predominantly the basis of common territorial interests, 
clan alliances resulting in the formation of small States, rivalries among 
these, and the final hegemony of the Y amato clan. 

The adoption of irrigation fields for rice planting, the use of iron 
for making agricultural tools, and the increase of the population 
permitted the cultivation of vast and fertile plains like that of Kanto. 
Village communities increased greatly, consisting first of kinship 
groups, then built on a territorial basis of interests. Of greatest im-
portance for the accumulation of wealth was the storing of cereals with 
the ensuing social differentiation and stratification. 

From the earliest times the feeling of their dependence on the gods 
was always very strong among the inhabitants of these islands and 
it is no wonder that the great economic and social changes resulted 
in changes and developments also in the religious field. Their final 
stage we find recorded in that part of the Kojiki which is called the 
Jindai-kan, the volume on the Era of Gods, which was compiled during 
the reign of the Emperor Kimmei (539- 571). That is a century 
and a half before the entire Kojiki, or Records on Ancient Events, was 
concluded. During these decades events in history were heading toward 
the consolidation of the country under the leadership of the Yamato 
clan and for the transition from a State based on clan alliances and 
clan hierarchy to a State modeled after the Chinese T'ang Empire in 
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which the emperor was regarded not only as its center but as it 
embodin:ent .. This uncontestable position of the emperor was 
by makmg him the offspring of a god who was sent down to Earth 
by the Supreme Gods of Heaven for the exact purpose of ruling all 
i lands of the country. 

we say codified divine ancestry and position of the 
Emperor IS the termmus ad quem of the religious changes and develo _ 

under here, we do by no means imply that t:e 
entire vast field of rehgwus phenomena, beliefs, concepts and values 
came along all together. In fact, large areas of them have remained 
almost untouched and unchanged until our times, and can in 

of. old written sources, tell us much about the sta;ting 
pomt of the gmded developments of the religion as it was conceived by 
the ruling class. 

At the basis of the Japanese religion we find nature and ancestor 
worship, magic and shamanism. We find the worship of mountains, 
wate.r and the On mountain passes dangerous spirits received 

and sp1nt.s of trees had to be dealt with reverently when boats 
or shrmes bmlt_. Trees were seats of gods and heavenly pillars. 

tones multiplied like living beings. Flowers were inhabited b 
pirits and falling leaves were infested by spirits of epidemics. 

who had caused the death, were believed to be dwelling in a human 
corpse, and the fear of impurity contracted by contact with a dead 
wa in fact the fear of those evil spirits. The residence of the deceased 
. oul was th?ught to b: somewhere on this earth, far away beyond the 
. a, on an Island, or m the vastness of mountains. 

In contrast to this concept of the residence of the souls, another 
one at the dawn of history. This presented a vertically 
conceived heaven into which only descendents of heavenly gods were 

:"hile those of earthly gods went to the underworld. Popular 
r hgwn still does not know such a distinction. The vertical concept 
of .Heaven appeared together with a new attitude towards corpses 
which were then elaborately trea ted and buried in huge tumuli under 
a great number of tomb-figures . Only noblemen and officials above 
the third rank were accorded burials of this costly kind. The new 
treatment o! the dead appeared combined with a new concept of souls 
many of which were now made gods. The deification of men had begun 

clan chiefs ; first of all, of the Yamato clan. 
Jmdai-kl, that is the Era of the Gods, many gods who were pre-

VIOusly gods on Earth, were promoted to an existence in the 
Tak:arnanohara, the center of which is the sun-goddess Amaterasu, the 
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ancestress of the Imperial Family. No gods were originally sub-
ordinated to the sun-goddess . According to the oldest myths the gods 
originated in a reed-sprout, to this Izanagi, the father of Heaven, 
and Izanami, the mother of Earth, were no exception. Before every-
thing else a primordial chaos reigned. So far we have before us 
naturally grown mythology, cosmogony and theogony. Then Izanag1 
and Izanami begot the islands and numerous gods, among them the 
sun-goddess Amaterasu. Accordingly, the sun-goddess and all other 
gods are blood-relatives and form a large family. Amaterasu was 
procreated :first of all the gods with the expressive intention of her parents 
to make her the ruler of the gods and the country. She then ordered 
her grandson Ninigi no Mikoto to descend to Earth to rule there. 
The Emperors therefore, as descendants of Ninigi, ranked above the 
gods who were the ancestors of the various clans. As objects and 
of nature, these were and still are objects of worship of folk rehgwn. 
At the bottom of the procreation myths lays a cosmogonic myth in 
so far as the gods procreated by Izanagi-Izanami originally were but 
objects of nature. Their position as ancestors of clans was but a politi-
cal construction. 

In the light of the above analysis an answer is found to the 
question as to whether or not ancestor worship was a constituent part 
of the old Japanese religion or only a later import . Ancestors of 
families and sibs are still worshipped in modern times, either directly 
as family or sib gods, or modified to earth-gods (jigami), mansion-gods 
(yashikigami), mountain-gods (yamanokami) or others, and :wor:hipped 
commonly by their groups to the same extent as the kmsh1p con-
sciousness goes. Only a minority of the so-called ujigami or 
clan-gods were blood-related ancestors of their respective clans, the 
majority of them being but guardian gods of their communities which 
were gradually formed on a basis of common t erritorial interests. The 
fact that the myth of the Divine command to Ninigi was added to the 
procreation myths implied and presupposed ancestor-worship . The 
ancestor-gods in the proper sense are deified human beings, but the 
clan-ancestors of the myths were originally nature-gods who were later 
made humanized ancestor-gods. We find that the formation of a 
great part of the myths was politically masterminded. 

The guided development of the !myths resulted in changes also 
in. the :field of religious cult. The older periods did not know fixed 
and definite places of worship . Female shamans were in charge of the 
acts of worship. The need for definite places of worship felt by the 
growing agricultural communities abQut the constr1,1chon of 
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·hrines, first not so much for the purposes of the worship itself but 
for storing the objects used in it. The first shrines looked like the 
residences or palaces of the rulers of the time. In them were kept 
objects, such as mirrors, swords, pearls, which served as temporary 
eats of the gods during the worship. The shrine ministers were chosen 

by the gods themselves through shamanistic vocations or divination. 
brine ministers for administrative purposes were a later addition. 

The Izumo Fudoki (compiled 733) recorded for the country of- Izumo 
184 communities with an official shrine minister and 215 communities 
without one. With the growing importance of the clan-god for the 
unity of the clan and for the prestige of the clan ruler, the number of 
appointed male shrine administrators and ministers increased and 
the female sham:ms were pushed aside to a marginal position or left 
the shrines to continue their functions in villages on a private basis, 
mostly as necromants . 

The above enumerated and described changes of the old Japanese 
religion were effected by the dynamics of econnomic and social changes 
in the country, and are not layers or strata brought in by arriving 
bearers of differing cultures. However the impact of foreign ideas and 
concepts, for instance of gods and Heaven, may have contributed more 
or less to the changes, the explanation of which we have attempted. 



THE RELIGION OF THE DASYUS 

BY 

MARYIA FALK 

To begin with, I must apologize for taking you back from very 
familiar ground and rather rough and unexplored ground. Our 
chairman just told us that few of us would know anything about Dasyu 
religion, while I must say no one knows it, because it is unexplored 
ground and it is 100 percent unknown as yet. Moreover if I call it the 
Arya Dasyu religion, to anyone acquainted with Indology this sounds 
like a contracliction in t erms, because we are accustomed from olden 
times, for the last 120 years or so, and in India longer than that, to 
sort of oppose Aryas and Dasyuc:.. 

As a matter of fact, the Dasyus, (I must go into this detail because 
we are at a history of religions congress and not at an Orientalists 
congress), were considered to mean (the word was considered to mean) 
slave or enemy or demon. Rather, all sorts of funny, and, deprecatory 
meanings, were attributed to the word. We11, the Aryas were supposed 
to be a race, afore things. Aryas were supposed to be the designation 
of the Aryan race, of those people who invaded India some time in the 
second Mil1enium B.C. presumably. Some people presume it was in the 
14th or 15th century B.C. Other people assume it was much later for 
a p eculiar reason, because in Mitani, documents were discovered some 
20 years ago, showing that certain Ved1:c gods were worshipped by the 
kings of Mitani of the holy kindgom, ruled by Mitani princes. They 
worshipped M itra-V aru'}Ja, the first I ndra, M itra-V arur.z.a and the two 
A(;vins. 

This is not of course a convincin€; argument. Some people argue 
that the Aryans may have migrated from India to Western Asia. Other 
people, of course, maintain that the Aryans were on their way to India 
and the Vedic religion was already proper to the Aryans before, long 
before, they came into India, the result being that some time in about 
1,000 B. C. or even later, the Aryans were supposed to have come into 
India. Now, this is quite impossible for the good reason that we know 
we have history in India at a.bout 1,000 B, C, The Atharva Vedal which 
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j at least 2,000 years younger than the E.g Veda, was already composed, 
and the king, who was a great protector of religion at that time, was 
contemporary at the period of the Atharva Veda. It is datable. 

Anyway let me come back to words. I happen to be a philologist, 
and I am rather attached to words as an etymologist. vVhat does Arya 
mean and what does Dasyu mean? Arya obviously means the 
descendant of the something in Ara, or Ari. Now, here the great 
quarrel arose, because there are both words, used in the R-g Veda, Arya 
and Ari. It was supposed until now that Arya means the descendant 
of the Ari. But the great difficulty arises, namely Ari means always 
th enemy, the invader, the opponent, and so forth, whereas Arya 
m ans the holy man, the man versed in religion, the man who performs 
the Vedic sacrifice. This is the Arya. Where does one come in with 
the other? Until one point became clear to me from an analysis of E,g 
Vedic hymns, namely that Ari is not at all an Aryan word, that Ari and 
Arya do not belong together. 

Now Ari was incidentally found by a study of Western Asian texts. 
Ari i a very current ethnic name in Western Asia and especially among 
A.oric East . In the Nuse personal names, Ari is a very general 
thnic designation. Everybody, or nearly everbody, is an Ari. Now 

the question may be raised whether the Hori word, pronounced hory, 
wh ther it was not by any chance pronounced Ari. Into this I cannot 
go. So I C3.nnot say whether Ari simply meant the holy. In any case 
I can prove that quite a number of Horic terms, words, names have 
come into the Yedic vocabulary. There are about 170 such words which 
ar not of Sanskrit, not of Indo-European origin, and are introduced 
into the E.g Veda. So there we are faced with the fact, the H ories 
were at some time in the second Millenium B.C. present in IncEa. This 
i . one point. 

The other point is the etymology of Dasyu or Dasa. For some 
r a. on or other which is hardly explainable, it was always assumed 
that Dasa meant the enemy, the demon, the slave and all sorts of 
negative things. However no one paid attention to the fact that 
Dasa, Dasyu is connected with the Dasa which occurs only once, and 
thi Dasa is connected with das vant meaning luminous, astral and so 
on; and finally that it goes back to the verbal root das dams which 
m ans to shine, to shine astrally, to shine as a star. ' . 

Now I cannot go into further details, because the time left to me 
may be very short. Therefore I must simply state my conclusion, that 
the Dasas were the descendants of the Dasa that is of the star, and that 
Dii a was simply the name, or I might say, the cast name or designation 



82 SECTION II 

of the astronomer. 
Now this can be proved in great detail, because the ancient, 

oldest Vedk religion is pure astronomy. It is a purely astronomic 
religion. The Diisa would then be the of the Diisa of the 
star and I will tell you in a few words how It comes about. 

'This religion based on astronomy is a cosmology which b.uilds up 
the cosmos in two distinct parts : one being the hypo-cosmic world 
consisting of three spheres. The outermost heaven is called 
Varuna and which is also personified, because everythmg, every 
concept, every sphere, every datum, we may say so in is a 
person. This outermost sphere which embraces everythmg IS called 
the all embracing Varu1Ja. Varu1Ja means the embracer or 
enfolder. The second sphere which is enclosed within this sphere 1s 
called Mitra. Mitra has been interpreted in many ways. I cannot go 
into details. It means also the compact. It has a sociological impact. 
If I have any time, I shall go into details about this. 

Mitra (the sacred sphere) and the third sphere, which is at s_ame 
time the uppermost sphere, form a stntcture, which is very difficult 
for us to understand. The innermost is the uppermost at the same 
time. The construction is that of an egg, and not only the structure is 
that of an egg, but the meanh1g is that of an egg, because the 
one has no name at all. It is called only the third, and the IS the 
Embryo. He is never born. He is ever unborn. He may not be named. 
He is so sacred that he is absolutely unnamabk. He only has archetypes 
or representatives in the cosmos: one of these being Soma. 
Therefore the name Soma is indirectly attributed to him. Later Soma 
becomes the name of the moon. Now, Mitra, Varm)a and Soma form the 
hypo-cosmic world, which is connected and yet separated the cosmos. 

The cosmos is built up of the vault of the sky, and It has several 
regions, one being the uppermost region of the polar region, the Polar 
of the sky, or you see the Polar star which at that time was alpha and 
several constellations, amongst which is alpha major, which has great 
importance, which, major is the seven the seven great sages. 
are alpha major. 

Besides, well just to make it short, below this sphere is the sphere 
of the thousand stars. Thousand means innumerable. The stars of the 
upper region. Still below is the region of the Zodiac. The _Zodiac 
consisted of eight signs at the time. Later it was developed mto 12 
signs, but it is already a later period. The oldest E.g Vedic has 
the eight signs of the Zodiac, which are mostly represented by 
one is still a human flgure. That is the virgin, or she is the direct 
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archetype of the Mother Goddess. 
From the upper thousand regions to the Zodiacal region extend 

branches which are the rivers of Dhariis. Dhiiriis also mean, well they 
mean . o many things. Anyway they are called dhiiriis. Therefore 
the upper region of the sky is called Sahasradhiira, and Dhiiriis. 

Now the signs of the Zodiac are the padayas, the lords 
of the regions, of the eight regions. Everyone presides over a region. 
This i extremely important, because every Arya is, so to say, initiated 
to his regional lord. When he is an adolescent, he undergoes a certain 
form of initiation, which consists in dying and being reborn; dying to 
thi life and being reborn into the life in the sky. This initiation 
Jnabl him to perform Yajna or sacrifice. He is therefore called 
Kumiira. Kumii.ra nowadays in modern Sanskrit means the prince, 
but the Kumiira literally (again I come back to a word) means not 
really dead, not reaJly dying. His death is not the real death but only 
a figurative death. He is being, so to say, killed, and, so to say, resur-
rected to the new life, the sacred life. This dying and resurrection is his 
initiation to his astral lord in the Zodiacal signs. 

Now, where he stand::: when the sacrifice begins is the top of the 
earth. The top of the earth is the top of the earthly mountains on which 
he is supposed to stand when the sacrifice, the Y ajiia, is ready. 
The Yajna itself is a journey. The journey starts from the top of 
the earth and it branches out a long a ray, because the Zodiac is 
a wheel. These rays start from the top of the cosmic mountain, then 
they widen out into the lotus flower and finally there are the eight 
ray branching out into the Zodiacal signs. These rays are called 
Aras. The central ray, is also a reed. This reed which is the Hiral)yasta 
i called the golden stay. It is a column, hollow inside, that is why it 
is called a reed . 

The journey actually goes on upwards and downwards. I will 
tell you what the difference is between going up and going down. 
One goes up when consecrated; one goes up in sacrifice; one goes up 
in the act of death. One goes down in being born to the netherlife; 
one goes down after every sacrifice in the so-called reward ; ]iva, the 
one goes down when one is reborn, because every life (what we call 
lif , or what we may call a soul. Soul is a very approximate rendering) 
goes up at death to be merged in the heavenly lake which is called 
Ara, the sum total or the derivative of all the Aras. 

There all the }ivas foregather. Every family has got its own sum 
total of ]iva. They go and dwell there in the heavenly lake which is 
called Ara. From the Ara they are rained down again into the 
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padayas, into Zodiacal signs. Every family belongs t? a sign 
and from there signs the aras (who are also called M aruts on this occa-
sion) are being rained down again onto the top of onto the 
alter and that is how they are reborn so that very Arya (Arya means 
he who belongs to an Ara and he who comes from the Ara). every Arya 
is already born sacrally from the M itra-V arutJa, M itra-V arutJa 
together the father and the mother. Therefore }iva, before 
born dwells pitrar whaste in the womb of the twm parent. The twm 
parent is nothing but the original mother goddess sub-
divided into the father Varul).a, and into the mother Mitra. Mitra wa 
still feminine at that time, and there is proof for this fact. 

Now, Mitra and VarUIJ.a engender, originally their child is the ever 
unborn third, the Embryo which ever dwells in heaven. But there are 
archetypes of this Embryo; the first archetype being the golden column 
or the golden reed, who is the human being, the HiratJyastupa, the man 
who is the golden column. He ever stands in the centre of the cosmos. 
His head is above the cosmos ; his body is within the cosmos. Through 
this body this whole process goes up and down. He is the first 
archetype of the supernal acrchetype, the third. He is therefore 
called Trita, the third. Trita coincides by his head with the tritiya, 
with the third, in heaven. Through Trita the whole process of Y ajna 
takes place. 

Now after a man or a woman is born and after he reaches the age of 
adolescence, when he is to be initiated into the community of Aryas, he 
is initiated by being, so to say, killed; and there are all, every family, 
every tribe has got its particular manner of initiation. Some by 
burning, some by burying, some by beheading. There are others which 
initiate by squeezing in the cleft of a tree. These different modes of dying, 
of course are not real. This is why he is called Kumara or Kumari, 
the one who does not really die. He is being released, After he is 
supposed to be dead, he is released and this release is called by several 
verbs. jan, muc. Muc means to release and jan means to be born. 
Several other words are also used. He is born again to the higher life. 
Then he enters the community and every day before dawn he is 
supposed to offer sacrifice which is not really offering bnt it is travelling. 

He starts upon a journey. That is to say in meditation, yoga, 
Yoga, what is later called Yoga, already existed then. The word was 
not yet freqnent, but it becomes frequent in the E-g Veda. He is trans-
lated into his K$atrasya pade, i_nto his regional lord with whom he is iden-
tified. Along with his pade he travels into this Sahasradhiira, 
into regions of thousand dhiiras through the dhiira which are rivers. 
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From there again he proceeds to the pole of the sky; thence he travels 
on to the hypo-cosmic region, and the journey is accomplished when 
he enters the realm of Vantl).a first, thence of the Mitra, finally of 
the third. There he becomes the highest god. For a time he becomes, 
the third himself, the Embryo. 

Now, there is a sort of syncretism already existing at this earliest 
tage. The Embryo at a late stage was made absolutely unnamable, 

and this is why he has to be distinguished from another aspect of the 
Embryo who is the personification of the Ara, the sacred lake which 
I told you, is the sum total of the Jivas. Originally both were one. But 
this is a very ancient stage which is hardly to be traced. In the ancient, 
but not the original E-g Veda (we have not got the original E-g Veda), 
in the ancient stage the two were already sort of separated. The Ara 
i considered to be the first archetype of the third, and this is where the 
evening sacrifice, the second Yajna, or the second Vrata of the day 
Vrata means about as much as "Vow" means in our language or the 
performance. The second performance, the evening performance is 
for the sake of descendency. As the early, the morning, the pre-dawn 
performance is for the sake of the deification of man himself the 
evening performace is for the sake of the family; so that the 
hould increase; so that the family should get children from the 

h avenly lake where the sonls of the lives are kept. 
The evening performance brings about the birth of the Jivas onto earth, 
o that children should be born and the family should reproduce itself. 

Now this pZ:natic religion, this movement up and down, is the 
es. ence of the Dasa or Dasyu astronomic religion. Now how come 
the Dasa became quite the opposite of Arya in the classical E-g Veda? 

. I told in the beginning about the so called Aryan invasion, 
which I consider to be an Ari invasion, a H oric invasion into India. 
These people had a goddess by several names, near Eastern names, 

one of .these names is likely to be the near Eastern Kumapi. ('Pi' 
bemg a suffix and kuma is just the word kumara taken over.) Another 
of these names is I ndra, being the later name of the God Indra. There 
is large evidence to the effect that Indra was originally a woman: 
that he be_came a man only when the syncretism between the Ari religion 
and the Arya religion took place. This god Indra is the headman of 
the second Aryas who called themselves Aryas, but who originally called 
themselves Aris . Indra himself is called ArharisvatJi, Arhari is another 
of these words which yon find in the N use personal names. Svani 
means he who shots . Arhari means as much as a river . 
meant some 20 years ago. 
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Here is the E.g Veda, "I am, the lord of these w_hom I am 
going to subject." This was the title of Indra . 

Now, later a syncretism took place between these two rehgwns, but 
first there was about, not a 30 years war, but probably a 300,. or 
more likely a 600 years war. A war mostly of words, mostly of opposmg 
rights and rituals. The main field of this battle betwe_en the 
ancient and the new religions was the Soma ntual. About this I am 
publishing a book very shortly in five volumes, so I think that I may 
dispense with details. _ . . . . . 

Anyway what we consider to be the Aryar: Is 
Aryan invasion, but the Ari invasion. The Arya m 
the 4th Millenium B.C. It can be dated being an astronomical rellgwn. 
It belongs to the period of the Bull, because bull is the first of the 
signs. Now the Bull goes from 4,000 B.C. to 2,600 B.C. After 2,600 
the Mesa or the Arya is the first animal. 

So there you are, you know where we stand with the oldest E.g 
Vedic religion, which is the Dasya religion. Later, of cours_e, when 
Aryas, the Aryas as they called themselves, came m, the Ans 
would not allow (I am quoting a stonza fr_om E.g Veda) 
to use the Aryan names "Yuniinariiga Aryanana_ Dasyave , who did 
not allow, who did not concede any longer the Aryan names the 
Dasyu. They called them the Dasyus. They changed the of 
Dasya which meant astronomer, the decendant star, the 
meaning of slave or subject person. I am not gomg mto questiOns of 
phrase. I think these arguments are rather_ out of place. 

We do not know anything about the Aryan race. All that we 
know from India is that the Aryans were not a white people at all . 
The Aryans called themsevles Var1Ja, Hira1Jyarupa. They were golden 
coloured; most probably they were yellow. But I am not concerned 
with racial problems. The language used at the time was certainly an 
Indo-European language. We did have some sort of. 
people already in the 4th Millenium and most certam m the 
Millenium in India. Now these Indo-Europeans are traceable m 
Crete as well, because from the latest readings of Crete, we can find 
Indo-Enropean names long before the Greeks came into Greece. So 
we know that they were Indo-Europeans. And most probably 
religion as I have been able to connect it with the religion of M ohenJO-
daro, H arappa and so on, the Indus valley civilization, is the Dasyu 
civilization. Very probably these Indo-Europeans are connected with 
pre-Greek Greece and probably with pre-Italic Italy. 

SOME PROBLEMS IN CONNECTION WITH 
TAO-CHIAO (:@:fx) AND ZEN 

HSIEN-SHU AND ZEN]O (DHYANA) 

BY 

KOJUN FUKUI 

Tao-chiao Taoism) may be said to be the only religion 
brought into being by the Han race. It worships Lao-tzu (;g.:r) and 
places importance on the ways of shen-hsien (-ffl!1UJ) and it was greatly 
influenced by Buddhism-a fact which can in no way be denied. In 
process of time it allowed itself to be a free imitator of Buddhism. It 
follows then that Tao-chiao bases itself on Taoist ideas and takes in 
the ways of the shen-hsien, thus coming to assume the form of a religion. 

In later times, however, it will be found that Tao-chiao did not 
confine the object of its worship to Lao-tzu alone; rather it looks upon 
Yiian-shih T'ien-tsuen as the supreme god. In this, Tao-
chiao is seen in its developed form. In this form, Tao-chiao may be 
divided into three large groups-(1) Ancient Tao-chiao, which existed 
before the fifth century, the time of K'ou Ch'ien-chih (lf3ff;tftz) of the 
Northern Wei dynasty which was represented by Wu-tou-mi Tao 
(.TI.4* *), T'ai-p'ing Tao (.*.Sf-*), T'ien-shih Tao etc ., and 
which might be styled primitive Tao-chiao; (2) Older Tao-chiao, chiefly 
represented by the Cheng-i sect, which has been headed by a 
hereditary descendant of the founder of T'ien-shih Tao with its head-
quarters in Mt. Luug-hu in Chiang-hsi (trim) province; (3) New 
Tao-chiao, which is chiefly represented by Ch'iian-chen Chiao 
It was founded in the eleventh century but received its final form by 
Ch'iu Chang-ch'un (liffi:$) in the Y iian (ft) dynasty, who evidently 
introduced elements of Confucianism and Buddhism. Its headquarters 
is the Po-yiin Monastery in Pei-ching. 

May we point out that it is improper to translate- as is usually 
done - both T ao-chiao and T ao-chia by the same word 
"Taoism." Such a translation is objectionable on scientific grounds. 
Tao-chia is a school that is grounded on the so-called tea.chings of 
Huang-ti (Jl3fi) and Lao-tzu (;g.:r) and contains in its essence no 
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religious element. On the other hand, Tao-chiao, it is to be noted, is 
religious in nature. Taoism may well serve as an equivalent of the 
former but for the latter, the expression "religious Taoism" or "Taoistic 
religion" would be a more appropriate translation. It is to be regretted 
that the failure to recognize this distinction has led to serious confusion 
in the discussion of their subject. 

Religious Taoism, then, has for its ideal image the so-called 
"shen-hsien" (f$1ll!, acquisition of perennial and immortality, 
something like Elysium and the elixir of life). In Taoist sutras frequent 
reference is made to shen-hsien and jang-.shu (:15m:), that is the ways 
of realizing that ideal. Here I should like to consider the relation 
between the "ways," such, for instance, as ju-ch'i lien-tan 
t'ai-hsi or in religious taoism and ch'an-ting 
(.W.5E zenjo) in Buddhism. These "ways" are clearly mentioned in Pao-
p'u-tzu (:f§;H-:F) which was written in the Tung Chin period. 
They are also dealt with in the well-known Huang-ting Ching 

It is quite plain that attainment of longevity and immortality 
was sought by a special method of respiration aimed at regulating 
breathing and by the composure of mind. Particularly noteworthy 
is the close resemblance between t'ai-hsi and t'iao-hsi 
pral)ayama, restraint of breath) of Yoga. The same may be said of 
the relation between ts'un-ssu and tso-Ja asana, meditation) 
or ch'ang-ting (.W.5E zenjo, dhyana, fixed attention). The resemblance 
may also be extended to samadhi (:=:.H*, absorbed attention). Thus it 
is easy to associate Tao-chiao with zenjo (dhyana) of Buddhism. 

From the preceding it may be understood why some authorities 
place emphasis on the relationship between Tao-chiao and zenjo 
(dhyana) of Buddhism. The frequent quotation of words of Lao-tzu 
(:£.::f) and Chuang-tzu (5f±T-) in Zen literature, for instance, seems to 
favor this view. 

It may be presumed that the resemblance between some elements, 
t'ai-hsi and t'iao-hsi prar_1ayama), for instance, was due to 
mere coincidence, and that the greater part of these resemblances were 
caused by independent development. In this connection we may note 
that .early in the later Han dynasty An Shih-kao and 

for example, brought out Chinese translations of 
sutra-s bearing on Zen and that in the Tung Chin dynasty Kumarajiva 

and his disciples displayed a remarkable activity in translat-
ing. In Tao-chiao nothing is to be found of such thorough and detailed 
methods of self-discipline as are given in Buddhist writings on Zen, 
and no traces are discernible in religious Taoism of any influence it 
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might have received from Buddhism. 
V\Te now turn our attention to the difference between the objective 

of jang-shu (17tffi"") and that of zenjo (.W.5E dhyan.a). The former has 
for it ultimate goal the nourishment of life and immortality, the latter 
aims at the acquisition of the wisdom of prajna (fff3Z;E), which is con-
idered correct and exceJlent, using zenjo (dhyana) as a necessary 

preliminary or a means to the end. In this respect, zen1·o differs from 
the theory which sets the highest value on itself. Next 
to be noted is the fact that ts'un-ssu believes in the existence of 
gods, Wu-ts'ang Shen the gods of the five viscera, and 
meditates on the god indwelling in each of the organs. As an instance 
may be mentioned Li-ts'ang Fa described by Wei Po-yang 

in his Chou-i ts'an-t'ung-ch'i He defines each 
of the viscera. Judging from tbe literal meaning of the term, ts'un-
u evidently does not signify an entrance into the realm of 

elf-forgetfulness, but a solicitude for the grace of the gods of the viscera 
in view of their subtle :vorking. In this, it may be observed, lies its 
difference from the so-called tso-wang and hsin-chai of 
Chuang-tzu (5f±-T), which insist on self-forgetfulness. 

From the foregoing it may be concluded that, considering the 
date of the translation of literature relating to Zen thought, there is 
no tangible evidence both in chronology and in essence, to prove the 

of zenjo ( dhyana) on hsien-shu ( 1wm:) . Especially noteworthy 
1 that mstance of anthropocentrism, a characteristic of Chinese thought, 
found in the interesting fact that Tao-chiao (religious Taoism), which 
ha immortality of the body for its ultimate objective, deifies each of 
the internal organs . 



MYSTERY PLA ·ys IN 
ANCIENT MATHURA 

BY 

NORVIN REIN 

All enduring religious groups possess, and must possess, effective 
methods for transmitting their lore from the older to the newer 
generations. Their specific techniques for religious education vary 
from culture to culture, and from sect to sect. Academic instruction 
in religious literature is not always the primary means of indoctrination. 
Hinduism, for instance, insures the masses' continuing familiarity with 
its mythology by employing a host of effective audio-visual devices. 
It makes use of Clntilation, pageantry, drama, ballet and opera, sepa-
rately and in combination, in forms which vary from region to region 
and from cult to cult. 

The North Indian Kr$Da-cult perpetuates its lore partly through 
a hieratic drama called the ras lila, which deals with the entire cycle 
of legends of the child K:r$I)a. More than a score of troupes of profes-
sional actors of the ras l'tla make Mathura District their home and 
headquarters. In their tours they go even as far as Bombay, Gujarat, 
and Bengal. They have been a part of the religious life of Ma thura 
and the Kr$Da-cult for at least four hundred years; references to them 
in sixteenth-century Hindi literature attests that they are at least that 
old. The question which we ask now is whether such mystery plays 
of Mathura may not have been a persisting support of the Kr$Da-cult, 
arising in a much more ancient time. 

A theory that Indian drama began in Mathura, and particularly 
in religious dramas of the Kr$Da-cult, has been popular with scholars 
for more than a century. It was first proposed in 1836 by the pioneer 
Indologist Christian Lassen.l> In 1873, Albrecht Weber believed he 
had proved Lassen's hypothesis true when he found, in Patafljali's 
M ahabhii$ya of the second century B.C., a reference to artists called 
saubhikas, who obviously presented the Kr$Da-stories in some visual 
manner to their audiences. 2 > Unfortunately, continuing re-examination 
of the passage by scholars has shown that it does not necessarily refer 
to actors nor to mystery plays. M. Winternitz, in particular, 
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demonstrated the weakness of Weber's understanding of what the 
work of the saubhikas was. But even while doing so, Winternitz took 
care to protect the plausibility of the theory that there had been an 

He in concluding, "This is not to deny 
that m the time before Chnst there could, nevertheless, have been 
dance-plays in which the hero and herdsman god Kr$Da was celebrated. 
The fact noted long ago that Sauraseni, the dialect of the Surasena in 
Mathura, stands in the foreground among the Prakrit dialects used in 
the drama, seems indeed to evidence a special relationship of the drama 
to Mathura, the home of the K:r$I)a cult." 3 > Thus Lassen's hypothesis 
tands today where it stood a hundred years ago. For sufficient 

reasons of long standing it is still widely favored. But it is still 
unproved. 

Evidence will be offered now that the myths of Kr$Da were being 
enacted in Mathura as long ago as about 100 A.D. We are not 
concerned here with the question of whether the classical Indian drama 
did, or did not, arise from these ancient K:r$I)a-plays. We are interested 
in that the Kr$Da-cult has employed the stage in religious 
educa hon from a very early time. 

We appeal to an inscribed tablet which was unearthed in 
Mathura in 1890. George Biihler published it, along with many others 
under the title, "New Jain Inscriptions from Mathura."4l The tablet 
was found on the pavement of a court adjoining two ancient Jain 
temples. No surface feature of the slab or its inscription indicates that 
it was erected by Vai$I)avas. Biihler points out certain hints that it 
might be related to Vi$I)uism, but he does not pursue the matter; and 
by publishing it in a collection of Jain inscriptions he distracted attention 
from the question of its sectarian origin. The inscription itself 
commemorat:s the erection of .the tablet to a naga or serpent-deity 
named Dadhikarl)a. One promment Vai$I)ava historian has therefore 
classe.d. it among the documentary remains of the serpent-cult.s> By 
exammmg the text closely, however, one can discover a great deal that 
ha. about the religion of the persons who composed it. 
It IS m the characters of the first or second century 
A.D., and IS worded m a mixed Sanskrit-Prakrit language of those 
centuries, as follows : 

siddham. (sam.) .... (di) 5 etasyam. pu(rvvayam.) 
bhagavato nagendrasya dadhikarl)asya st(a.) -
ne silapatto prati$tapito mathural)(am.) 
sailalakanam. candaka bhratrka iti vi($tU.) -
yamananam. te$am putrehi nandibalapra-
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mukhehi darakehi matapitrl)arp agra-
pratyasataye bhavatu sarvvasatva(narp) (hita)-
sukha(rtharp) bhavatu. 

"Success! In the year , on the fifth, on that 
aforementioned (date) at the shrine of the blessed Dadhi-
kan:m Lord of Serpents, a stone slab was set up by the 
boys headed by N andibala, the sons of those actors 
(sailalakas) of Mathura who are being praised as the 
Candaka Brothers. May the merit of this gift be for 
their parents, preferably; may it be for the welfare and 
happiness of all beings!" 

Biihler says rightly that the sailalakas of this inscription must 
be regarded as the same as the sailalins mentioned in Pataiijali's 
Mahabhii$ya IV. 3. 110, where they are described as actors who follow 
the siitras of Silalin. We add that assurance is given in several places 
in Patafijali that sailalins are not mere pantomimists or mute dancers, 
but are actors in the full sense of the word. In M ahabhiiEiya IV. 2. 66 
Patafijali says that sailalins are natas ( ... sailalino natab), and he 
makes it clear elsewhere that the stage performance of the nata was 
vocal. "The nata sang (agasinnatab)," he says in II. 4. 77; and in 
I. 4. 29 he remarks that one hears a nata (natasya sp)oti), and that 
people set out for the theatre saying, "We shall hear the nata, we shall 
hear the granthika" ( ... rangarp. gacchanti natasya sro!?yamo grant-
hikasya srosyama iti). We know therefore that the sailalakas of our 
inscription were not mere showmen but were capable of enacting 
narrative material in words. 

With what religion did the plays of these sailalakas deal? Not 
the slightest basis is found in · the text for connecting them with 
Jainism. Nor is the finding of the slab amid Jain ruins of any great 
significance, when one considers that it was found lying loose on a 
pavement, to which it might have been carried from some non-Jain 
sanctuary.s> Nor does the obvious fact that the actors were 
worshippers at a serpent-shrine tell the whole about their religious 
allegiance. There is sufficient evidence at hand to show that they 
were primarily Vai;;l).avas, participating in rites which were commonly 
observed by Vai;;l).avas. 

First there is the fact, already noted by Buhler, that the serpent 
Dadhikarna to whom the actors' sons dedicated the slab was already 
assimilated into an early form of the cult of the child Kr!?I)a. 
Dadhikarna's name occurs in the Harivarpsa, in a list of righteous and 
beneficent nagas invoked in a prayer which himself is 
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aid to have composed and used, and which all readers of the pural).a 
are urged to include in their regular ritual practice. 7 > Secondly, it 
is probably worth while to note that the tablet was dedicated in some 
month and year which can no longer be read, on a fifth day. Now, 
ince the age of the major pural)as at least, the commonest time for 

making offerings to nagas has been the fifth of the light fortnight of 
the month Sraval).a-the universal Hindu festival of Nagapaficami or 
"Serpent-fifth". On that day Hindu parents with their children go 
in family groups or in groups of families to places where cobras are 
known to live, and offer saucers of milk and other gifts.s> It is 
reasonable to view this tablet as a memento of such a festival visit by 
everal close-knit families of Hindu actors. In erecting a tablet to the 

naga on the fifth they were making no gesture peculiar to some restricted 
erpent-worshipping sect. They were doing only what any prosperous 

Hindu family might have done. . 
So far we have merely shown that there is no reason why this 

family of actors could not have been Vai:mavas. That they actually 
were Vai?Qavas must be shown by more positive evidence. Such proof 
is found in the fact that the sailalakas are spoken of as " ... those 
actors of Mathura who are being praised as the Candaka Brothers 
(miithurii1J (a!ft) sailalakana!ft candaka bhratrka iti vi yamananant 
tef?ant . .. )" Please note that "the Candaka Brothers'' is not guaranteed 
to be their name in sober genealogical fact. "Candaka bhratrka" is 
followed by "iti", it is given in quotation marks so to speak; it is the 
name under which the praise of these actors is being sung, it is what 
people call them, it is their stage name. What does "Candaka" mean? 
"Candaka" is a Prakritization of the Sanskrit "candraka", an adjective 
derived from the noun candra, the moon. "Candaka" means "lunar" 
and our actors are being called "The Lunar Brothers." Why? 
they are famous for their performance of the roles of the two brothers 
who are the Lunar Brothers par excellence : and Krsna ! · 

Sanskritists might raise a grammatical objection : not 
ciindaka bhratrka show the Sanskrit endings of the plural number, and 
must we not therefore suppose that the words refer to three or more 
brothers, not to two? No, in this particular mixed language the 
plural forms do double duty for the dual as well.9> There is no 
grammatical reason why they should not refer to and his brother. 

One could suppose if one wished that these actors were called 
the Candaka brothers because they were the offspring or the pupils 
of someone named Candra or Cauda. Since we know nothing of any 
such person, this interpretation would be wilful. There are objective 
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reasons, on the other hand, for understanding "the Candaka Brothers" 
to be an epithet for and First, 
literature makes a considerable point of the lunar descent of these two 
brothers. A long section of the Harivarpsa traces their ancestry in 
detail, through Budha, Puriiravas, Yadu and others, from Soma or 
the moon.l0 l Secondly and more conclusively, we find in the Nanaghat 
Inscription of the first century B.C. an easily-recognizable variant on 
the term candaka, in immediate combination with the names of 

and A Satavahana queen of that time opened 
her inscription on the wall of a cave in Western India with an invocation 
of her favorite gods as follows. I quote the transliteration and 
translation of Btihler in the Archaeological Survey of Western India 
for 1883 :11 ' 

(Om namo prajapati)no Dharhmasa namo Idasa namo 
Sarhkarhsana-Vasudevana rh Cha mda-su tan am (mahi)ma-
(v)atanarh ... 

"(Om adoration) to Dharma (the Lord of created beings) ; 
adoration to Indra, adoration to Samkarshal)a and Vasudeva, the 
descendants of the Moon, (who are) endowed with majesty ... " The 
phrase, and Vasudeva, enables us to say 
with confidence who the Candaka Brothers of the Mathura inscription 
were. They were actors in mystery plays, famous for their 
portrayal of the two leading personalities of the older 
mythology, and his brother Vasudeva or 

One further bit of significant information about these actors can 
be wrung from the words of the Mathura inscriptions; thier activities 
extended beyond their home town. The tablet at the shrine refers 
to them as " .. those actors of Mathura (mathural)(arp) sailalakanarp 
... ... )." Why? The tablet was being erected in Mathura. 
Since they were prominent members of a public profession, to tell their 
fellow-townsmen that they were from Mathura was seemingly to add 
useless and belittling information. Why should these actors' sons 
make their fathers seem obscure persons? The point that the composer 
was making was that they are not obscure persons, but are famed far 
and wide. The boys who erected the slab are referring to their actor-
fathers as their audiences were accustomed to refer to them. Their 
"public" evidently called them "the actors of Mathura." What 
audiences called them the actors of Mathura? Not the crowds of 
Mathura itself, for there the phrase would have little meaning. It 
was outside Mathura, in other towns, that they were famed as th 
Mathuran actors who played the parts of the Lunar Brothers. 
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we can be sure that mystery plays were being 
enacted m the first or second century A.D. not only in Mathura. 
Then now, troupes of actors were going abroad from that town to 
stage m other places the legendary deeds of 
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MANICHAEISM AND ISLAM IN THE 
BUDDHIST KALACAKRA SYSTEM 

BY 

HELMUT HOFFMANN 

The possibility of influences from the side of Indian and 
foreign religions on the later Buddhism has already been reahzed 
some scholars. For the time of early Mahayana the studies of Sylvam 
Levi, Jean Przyluski and recently M.-Th. de Mallmann have brought 
to light some evidences which seem to furnish us with the proof that 
for instance the formation of the mythical "Buddha of Immeasurable 
Light" Amitabha, cannot be as !rom 
theories. The third phase of Buddhism, the Va]Iayana, IS supposed 
to have undergone still deeper influences of foreign creeds. Those due 
to Shaktism seem evident to me, but also surprising Vishnuit traits and 
probably . affinities with the religions of the Middle East should be 
taken into consideration. I may not insist that influences of western 
religions, if proved, would be a matter of importance for the interpre-
tation of the late Buddhism. Until now those influences have only been 
conjectured, but I think there are two verses in the 
the fundamental text of the latest Buddhist system m _India, which 
prove that its authors were well-versed in non-Indian religious doctrines. 

According to its own literature the system, called ''Wheel _of Time, '' 
has been brought 967 A.D. to India from the country of Sambhala, 
which until now has not yet been localized with sufficient accuracy. 
This date is not to far from that given by the Tibetan historians Bu-
ston and Taranatha, who have told us that the Kalacakra came to the 
country of the Buddha during the reign of the Bengal 
I (ace . 978). The question of the exact localization o_f will 
be discussed in another study of mine, based on Indian and Tibetan 
historical and geographical sources. Dealing with that matter it will 
be of importance for the Sambhala problem, whether we can 
the often mentioned river Sita with the Tarim as in other Sansknt 
sources or whether we must acknowledge that in the Kalacakra texts 
Sita the river Iaxartes. Any way, for our present purpose it 
seems sufficient to keep to memory that the tradition unanimously 
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ascribes the origin of the system to a country outside of India, located 
vaguely in the North or North-West, a region of Buddhist missionary 
activities, where Zoroastrianism, Manichaeism and Islam must have 
been well-known to the followers of the Enlightened One. 

The Muslims are mentioned in the Kalacakra Tantra very often 
be the worst enemies of Buddhism. Especially the text depicts a ter-
rible eschatological battle which will end with the definite Buddhist 
victory over the Muslim gangs. This conception makes clear, that the 
Kalacakra really did not originate in India herself. For the year 967 
A.D. precedes the first efficacious Muslim intrusions into India 
which took place under the auspices of Mahmud of Ghazni (about 1000 
A.D.). But Buddhist Central Asia had been pressed by the followers 
of Mohammed already for three centuries. 

The verses 151 and 152 in the first book of the Kalacakra Tantra 
prove to be a document of crafty syncretism. They furnish us with 
the lists of non-Buddhist religious teachers, Indian as well as non-
Indian, classified according to the 3 Gul)aS or "constituent parts of 
matter" which are derived from the Sarpkhya terminology and have 
been adapted by the Kalacakra. Most appreciated and associated with 
the Gm)a sattva (goodness) are two groups of Indian }\$is (seers) : the 
even seers of Ursa Major (Marki, Atri, Angiras etc .) and the seven 
eers who govern the planets and days of the week. Less appreciated 

are already eight incarnations of the god Vishnu (fish, tortoise, boar, 
man-lion, dwarf, "Rama with the axe," Rama and Krishna) who 
belong to the Gu!)a rajas (passion). 

But associated to tamas (darkness) we find a series of real heretics, 
teachers of the Mlecchas or barbarians : 

arddho 'nogho barah1 danubhujagakule tamasanye 'pi pafica 
mli$eSau svetavastri madhumati mathan]yo '$tamah so 'ndhakah 
syat . 
sarpbhutih saptamasya sphuta bagadadau nagaryarp 
yasyarp loke 'surango nivasati balavan nirdayo mlecchamurtih 

Out of these heretics three are mentioned in line one, the other five 
in line two. Only the seventh is already well-known: Madhumati 
(Honey-intellect)is an adequate Indian representation of the name 
of the prophet Mohammed, if we realize that in Buddhist Church 
Language, the so-called Hybrid Sanskrit, this name obviously was 
pronounced Mahumati. Only about Mohammed the text furnishes 
us with further details in line 3 and 4 : "The origin of the seventh 
one becomes manifest in the realm of Makha (Mecca) in the town of 
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Bagada (Bagdad) etc., where in the world there is the body 
of the Asura-demons, the powerful, merciless mamfestatwn of the 
barbarians''. The erroneous localization of Bag dad in the district of 
Mecca, the holiest city of the Muslims, seems due to the .fact, that 
Bagdad at the time of the Kalacakra Tantra was the capital of the 
Abbasid Caliphate and therefore the centre of the contemporary 
Islam. . A " 

The eighth heretic is given only by a mckname: Matha.mya 
who will be destroyed". There is no doubt we meet here w1th a hmt 
to Krnmati, according to the Kalacakra a future prophet of barba-
rians who will be defeated as head of the Muslims in the ternble escha-
tological battle by the Buddhist Saviour and Rudra 
Cakrin. According to prophecy the Ma thaniya will be blmd. . 

The sixth heretic is named Svetavastrin "He who possesses a white 
garment". Taking into consideration the character of th.e whole 
of names which includes only those of barbarians from ouhsde of India 
an allusion to the Svetambara Jaina Church and to Mahavira 
highly improbable. As we shall see our list has been arranged 
according chronology: therefore Svetavastrin can be no one but Mam. 
Manichaeism plays an important role in Western and Eastern 
also in the 10. century. If we look at the representations of Mamchees 
on Central Asiatic paintings they always wear white .and caps 
(cp. A. von le Coq, Chotscho, plate 1). Even a Tibeta.n 
of the 16. century, Dpa bo gtsug lag 'p 'reng ba, IS mformed 
about Manichaeism. The passage, clearly an of our 
Kalacakra verse, runs in the following way: "In the South of 
in the country of Persian barbarians, Ardha, the king of the Persians, 
practised the false religion founded by Mana i.e. (Then. e) 
the teachers of the barbarians, Anogha etc." Obvwusly the histono-
grapher takes the Arddha of our verse for king Ardashir I (died 242 
A.D.). . 

The reading of the heretics number four and five, corrupt the 
Sanskrit text has been restored with the help of the old Tibetan 
translation which reads "mouse", in Sanskrit and "lord", in 
Sanskrit isa. Here we find the names of Moses and Jesus, derived sure-
ly from Arabian or Muslim sources. Also the name. of the .third 
can be restored according to the Tibetan transla bon which furmshes 
us with a name "He who has a boar", in Sanskrit Barahi. This is. the 
sanskritized form of Ibrahim, or Barahim, the Abraham of the Bible. 
Barahim could easily be understood as ace. case by the Indians who 
abstracted therefrom a nominative case Barahl. Abraham as well a 
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Moses and Jesus are well-known in the Muslim tradition as prophets 
and predecessors of Mohammed. 

The second name of our list, Anogha, has been only transliter-
ated in the Tibetan translation, but here we find in the Kalacakra 
ubcommentary by the great Lamaist scholar Bu-ston (1290-1364) 

an elucidation which takes Anogha for a man "who is without illness 
leading to death" (sid po nad med). Anogha is therefore Henoch, 
about whom already the Genesis gives the information that he never 
died. Henoch belongs to the holy personages of Manichaeism as well 
a of the Mohammedan religion. 

Considering our list, starting with Henoch (as no. 2) and going on 
with Abraham, Moses, J esus, Mani and Mohammed, ending at last with 
the future heretic of Buddhist eschatology we see that the Tibetan 
historiographer cannot be chronologically right in identifying Arddha 
with Ardashir, king of Persia, Arddha must have preceded Henoch, 
and in the beginning of such a list of prophets can be located only Adam, 
who is common to Manichaeism and Islam. Arddha is a learned 
sanskritization of a Middle Indian Addha. This Addha has been 
abstracted from a supposed accusative Addham ( =Adam) as Barahi 
from Barahim. 

I think, if we consider the whole of our list, we must grant that 
the Kalacakra Buddhists had a good knowledge of the religious heroes 
of West ern Asia . 



ANCESTOR WORSHIP AND NATURE WORSHIP 
IN ANCIENT CHINA 

-ESPECIALLY THE CONCEPTS OF TI (m) AND TIEN (7() -

BY 

SUETOSHI IKEDA 

As is well known, the characteristics of the religion in ancient 
China which centers around the worship of Ti (m) and Tien (7() have 
already been discussed by a number of eminent scholars, both at home 
and abroad. And there is, I am afraid, little or nothing to add. 
However, recent investjgations into non-documentary materials, such 
as Oracle Bones ( t W$) and Bronze Inscriptions (s]i)l:), have thrown new 
light on this subject, so on the basis of these m~teria.ls as we11 . as 
literary documents I would like to reopen the d1scuss1on by puttmg 
special emphasis on the concept of Ti or Tien which developed from 

the period of Yin ( ~Y: ) to that of Chou (mJ). 
It has been generally pointed out - and there is good reason to 

believe - that ancestor worship was characteristic of religion in 

ancient China. 
But if seen in the light of the Oracle Bones (B.C. 1300- 1027), some 

complicated aspects appeared in the religious phenomena at the end 

of the Y in period. 
There is a proverbial saying that "the people of Yin -pay religious 

homage to gods ( ~Y: ;\ jWJ:f$) ," so there were many ancestor gods (that 
is, the ancient lords 1r/~ and kings JIG::£) that b ecame the obj ects of a 
great number of festivals. This fact is clearly shown by the grea~er 
part of the Oracle Bones hitherto excavated which treat of the affairs 

of festivals. 
At the same time, however, a belief in Shang-ti (__tm) or Ti which 

is the same god as Shang-ti can already be found. Ti in his capacity 
of deity does not only confer happiness, harvest and food u~on kings 
and kingdoms by his good will, but also brings about unhappmess a.nd 
misfortune by his ill will. In this capacity Ti may be regarded like 
a remote ancestor god. But there are three points of difference : 

First one of the functions of T1: is to confer rain which is of 
' ( 100) 
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prime necessity for agricultural communities, and to some extent he 
also holds the power to regulate the weather. 

Second, in spite of the fact that Ti thus presides over the rain 
he does not become the direct object of prayer for rain and harvest 
but, on the other hand, ancestor gods become the object of prayer. ' 

Third, furthermore, no festival is held in honor of Shang-ti or Ti. Of 
these points, the second and the third point may seem a little strange, but 
these and the first point show that Ti is an absolute ruler of both nature 
and man, thus differing from the other deities. From these facts we 
ma~ afely conclude that.Ti maY_ be looked upon as the Supreme Being 
equivalent to the la~e~· Tt and Tten. But it is open to question among 
scholars whether Tt, m other words, this Supreme Being, assumes the 
religious character of a remote ancestor god or a nature god. 

Recently Chen Meng-chia (~~*), a Chinese scholar, in his 
. y te~atic study _of the Oracle. Bones, has regarded Ti as a nature god, 
m which.' he beheves, there IS no personality. His assumptions are 
based chiefly on the above two facts, i.e., that Ti does not become the 
objec~ of festivals and that he does not become the object of prayer 
£or ram and for harvest. So this Chinese scholar asserts that Ti should 
be distinguished from the ancestor gods. There are other scholars 
who are of the same opinion. 

The following four points, however, suggest that, to some extent 
personality may be ascribed to Ti and that, at the same time, Ti 
hared the character of ancestor gods, although he is not the same as 

an ancestor god. The four reasons for the recognition of personality 
in Ti are as foUows: 

(1) The functions which Ti possesses are like those of the ancestor 
god except for the regulation of the weather. 

(2) Ti .is always a dictator as are the kings of the Chou period 
and holds his court which the courtiers attend. 

(3) Ancestor gods invite T i as Pin Cil guest), while they them
elves are invited as guests by each other. 

(4) In ~he Oracle Bones of the later period, Ti has already become 
the appellation of the dead kings, as, for instance, Ti-chia (¥fffi'l) or 
Wen-wu-ti ()2:;Et¥j¥ ). 

So I think that in the Oracle Bones, Shang-ti and Ti possess a dual 
character, having not only the aspect of a nature god but also the aspect 
of an ancestor god. Again, in the Oracle Bones , natural phenomena, 
uch as the sun, stars, rainbows, clouds, wind, rain, mountains, rivers 

or directions, such as east, west, south, north, the four cardinal point~ 
of the compass, etc. are deified, and when these deiti es become the 
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objects of festivals, they are treated bke personal gods. Moreover, it 
is dif-ficult to find any essential difference between remote ancestor gods 
and nature gods like ~ (Mountain) fJ (River), :.0: (Earth), though 
there have been discussions as to what kind of gods they are. 

The reasons are (1) that the character * (Tsung) which itself means 
ancestor god is often added to the above-mentioned Mountain, River, 
and Earth, and (2) that all these gods become the objects of great 
festivals like Liao (j[) and Y u (~) as well as the objects of prayer 
for rain and plenitude. 

The characteristics of the religion which appear in the Oracle 
Bones may be summarized in the following way : 

No distinct line of demarcation can be drawn between the nature 
gods and the ancestor gods, so there is naturally muc~ mixt~re of 
ancestor worship and nature worship, which gives the 1mpress10n of 
pantheism. The theory of animism may be applied to clarify such a 
religious mixture, but it will remain more or less .d~u~tful to draw 
conclusions in this way, because clear instances of ammishc phenomena 
can be found in China as late as the period of Western Chou (Jm]WJ B.C. 
1027-771), much later than the period of the Oracle Bones (B.C. 1300-

1027). . 
The conception of Shang-ti or Ti as Supreme Bemg ha: bee~ han~ed 

down to the Chou period (B.C. 1027-256), but it was m th1s penod 
that the concept of Tien first appeared. In the Bronze Inscriptions 
dating from the early Chou period the thought of Tien can already 
been found. 

Its synonymous words, such as Shang-tien (1: _7.:. ), Huang-tien 
(~7(), Hao-tien (~7(), as well as Shang-ti, Huang-ti (~m), Huang
shang-ti (~J:m), or Huang-tien-shang-ti (~JZJ:ifff), are very freq~ently 
found in Shang-shu (fR;IJ:) and Shin-eking (~ff,E) as w~ll as m ~he 

Bronze Inscriptions. We can hardly find any difference m conception 
among these different names. But both Ti ~nd .Tien are not. only 
dreadful beings but also personal gods, actmg m the capacity of 
absolute rulers, who command and watch the kings and kingdo~s 
and confer fortune or misfortune on human beings in accordance with 
th~ir actions. In this respect there is no fundamental distinction be
tween the Ti of the Oracle Bones and the Ti and Tien of the Chou 
period, except that Tien possesses more of the elements ~; ~' na~ure 
god th t.n Ti, as is shown by the structure of the character ~ (Tien) 
which stands for the physical sky above us and a personal god at the 
sam ~ tim -· In this connection you may remember that ihe Ski
eking contains the expression Tsang-tien (:i=.T the b ue sky). However, 
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some scholars attempt to confine the Ti of the Yin period to the 
ancestor god in contrast to the Tien (heaven-god) of the Chou period. 
But this distinction would seem too formal. The reason is that, though 
the conception of Tien appears for the first time in the Chou period, 
the functions of Tien are not basically incompatible with those of the 
Ti of the Y in period. 

However, the absolute dignity of the Ti or Tien of the Chou period 
i far more .strongly reinforced than that of the Ti of the Yin period, 
and, accordmgly, far more markedly influential than the ancestor gods. 
Moreover, three new elements are added to Ti and Tien, which cannot 
be found in the Ti of the Yin period. The three elements are: 

(1) Ti and Tien serve as principles of politics and ethics rather 
than as the objects of pure belief. 

(2) The Ti of the Yin period bears no blood relationship with the 
kings, while the Tien of the Chou period is regarded as father of all 
the people and, as is frequently pointed out, the king is the son of Tien 
that is, the son of Heaven who has received the will of Tien, that is: 
Heaven's will. 

(3) Ti and Tien are attended by the king's ancestors on their 
right and left and become the objects of solemn sacrifices. 

The addition of these new elements may be due to a political and 
mora.l c~nsc~ousness . which developed during the Chou dynasty, 
culmmatmg m the long's high privilege by which he presided over 
the festivals of Tien. 

In this respect the Chou dynasty was quite distinct from the Yin 
dynasty; hen~e, it was generally said that "the Chou people pay 
homage to L~ (Culture) (JWJAfR;;fL)." The Chou people had come 
to reject the religious na!vete of the Yin people and entertained 
unbelief in Tien as well as doubt about divination and oracles which 
had up to that time been regarded as absolute; while, on the other 
hand, a gradual adjustment of the mixed religion as seen in the Oracle 
Bones had appeared with the establishment of the feudal system in this 
period. That is to say, in the Chun-Chiu (*f}() period (B.C. 722-
481) three divisions were made with respect to the objects of homage. 
These were heaven-gods and earth-gods with the characteristics of nature 
gods on the one hand, and human souls functioning as ancestor gods 
on t~e other. In addition, each god in every division is graded according 
to. h.1s place in a hierarchy, and thus emperors (£), princes (0), chief 
m~msters (g~p), great officers (::k:7;:), and scholars (±), each one in con
formity with his rank, are honored by festivals. 

In this way religious ceremonies and rituals were all assimilated 
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into p·::>litics under the name of Li (Culture), often expressed by the 
formula "the great affairs of state lie in ceremonies and wars (002::k$:tE 
n!E.~ 7.X) ." In other words, rituals and ceremonies were observed as 
if they were an application or a conversion of religious principles to 
politics rather than a pious expression of belief. 

In this light, the worship of ancestors appears as the basis of the 
clan-system , together with a further expansion of pantheism, while, 
on the othr:!r hand, the worship of nature, that is, the worship of Ti 
and Tien functions as a source of politics and ethics; from then on, 
both worships continue side by side. And these two religious pheno
mena, that is, ancestor worship and nature worship, come to be 
unified without any conflict or confusion, since ancestors are not of a 
different order from Ti or Tien and politics and ethics are also based 

on the clan-svstem. 
H ere I m; y add in passing with regard to the assimilation of these 

two religious phenomena that the festivals of Tien were observed along 
with those of the ancestors and that the appellation of Ti (~· ) -festival 
signified also the great festival of the ancestors. These facts may serve 
as hints of evidence for a religious harmony rather than indications of 

a mixture of H eaven-God and ancestors. 
In short, the thought of reverence of Heaven in the Chou period 

developed on the basis of the harmony of these two elements. And 
moreover, the r eligious aspect carried over from the Yin period be
come the naive conception of Presiding Heaven of th e Mo school (-m~), 
while the development of the political and moral aspects resulted in 
the deistic Heaven of the Confucian school (1W~). 

In view of the above-mentioned transitions and changes of the 
religious facts from the Yin to the Chou period, we :find ~imilarit.ies 
as well as changes . 

First, the aspect s of similarity may be summarized in the following 

three points : 
(1) The p ersonal character of the deity which is seen in Ti and 

Tien throughout both dynasties, 
(2) Ancestor worsh ip, and 
(3) The unification of nature worship and ancestor worship. 

What factor , then, was at the basis of these series of religious facts? 
I would say it was a traditional ideology which may be epitomized as 
respect towards humanity common to all cultural phenomena. 

Next, the aspect of change is found in the politicization and 
moralization of religion. What, then, was the motive power behind 

such a change ? 
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In the :first place, it was a geographical factor, in other words, the 
difference of religion due to the difference of race. In more detail, 
the difference between the Yin people of a southern character who 
flourished in the east and progressed towards the west and the C hou 
people of a northern character who flourished in the west and progressed 
towards the east. Hence, the difference of their respective religions. 

So considered, the thought of reverence to the physical sky which 
appeared in the Chou period may ultimately be traced to the original 
life and temperament of nomadism. 

In the second place, it was a temporal factor, in other words, the 
development of racial consciousness with a change in state organization. 
Though we may already find the germ of the feudal system at the close 
of the Yin dyn:tsty, this dynasty was basically a tribal state. But with 
the establishment of the feudal system - more precisely of a city state 
as an historian has recently put it - and with the development of 
spiritual culture in the Chou dynasty, religion :finally fused with politics 
and morals . 

In this way we reach the following conclusion : 
First, I must point out the humanism in ancient China which 

became the common source of religious changes, and secondly, the 
politicizatior and moralization of religion, that is, the weakening of 
religious consciousness. These two factors may explain why no religion 
peculiar to China developed there. 



GNOSTIC INTERPRETATION IN 
PISTIS SOPHIA 

BY 

HERMAN L. JANSEN 

The gnostic work in Coptic, Pistis Sophia, was written in Egypt at 
the end of the third Christian century. The central theme of this book 
is, as we know, the description of the fall and salvation of the heavenly 
being Pistis Sophia. Originally, according to this narrative, Pistis 
Sophia had her home in the transcendent sphere of light, more precisely 
in the 13th aeon, but as she was seized by a longing to rise still higher, 
she came in conflict with her surroundings and fell. She looked down 
and saw a light which she thought she could use to rise higher up. In 
order to seize this light she left her heavenly dwelling and went down 
to Chaos. But no sooner had she got down there, than she was caught 
in matter and incapable of freeing herself. In her distress she called on 
the Light, asking to be led back to her original home. Then after 
repeated lamentations, she is freed by the Bringer of Light, the Son 
of Light, who led her safely through the dangers of the universe back 
to the sphere which she left. In other words the theme here is : the 
fall, imprisonment, and deilverance of the primeval soul. 

Round about in this work we find a number of shorter or longer 
quotations from biblical texts both from the Old and the New Testa
ment. These quotations, especially from the Psalms of the Old 
Testament prove on closer examination to be particularly valuable 
to those who want to describe the peculiar gnostic system which the 
book represents. For this purpose the quotations from the psalms are 
highly suitable, for they are rendered in two versions one more literal 
and one more free. This, together with the fact that the coptic 
versions rest on the Greek translation of Septuaginta, gives us no less 
than four versions of every separate poem, namely: 1) The Hebrew 
original, 2) the Greek text of Septuaginta, 3) the verbal Coptic version, 
and, 4) the free, Coptic rendering. By comparing these versions, the 
peculiar character of each of these layers stands out clearly. 
Particularly profitable is the comparison of the Hebrew original with 
the free Coptic translation. Such a comparison demonstrates clearly 
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the quite considerable distance between the system of thought of the 
Old Testament, created as it is out of a collective community belief, 
and the gnostic system of Pistis Sophia, which was formed by a mystic 
who built it up on intuitive experience and philosophic-speculative 
thinking, and we get some idea of the way in which the latter uses and 
arranges a material which primarily belongs in a completely different 
connection, in the representation of his own thinking. 

In chapters 41 and 43 Pistis Sophia gives a rendering of psalm 
88 of the Old Testament. It is a typical cult poem, intended to be used 
at the temple in a concrete situation, namely at the purging ceremony 
during illness. Primarily the poem was made for the king. He is 
the speaking "I". He represents himself as having been ill from his 
youth, dying and on his way to Sheol, the dwelling of the dead. In 
his distress he goes to the temple to subject himself to the prescribed 
purgation -let himself be purged with hyssop, as is said in psalm 51-
and to state his complaint as a part of this ceremony. Let us hear 
how theHebrew poem goes : 

2) Jahve, God of my salvation, I have cried day and night before 
thee: 

3) Let my prayer come before thee. Incline thine ear unto my cry : 
4) For my soul is full of troubles and my life draweth nigh unto the 

grave. 
5) I am counted with them that go down into the pit: I am as a 

man that hath no strength; 
6) Free among the dead, like the slain that lie in the grave, whom 

thou rememberest no more ; and they are cut off from thy hand. 
7) Thou hast laid me in the lowest pit, in darkness, in the deeps. 
8) Thy wrath lieth hard upon me, and thou hast afflicted me with 

all thy waves. 
9) Thou hast put away mine acquaintance far from me, thou hast 

made me an abomination unto them : I am shut up, and I can
not come forth. 

10) Mine eye mourneth by reason of affliction: Jahve, I have called 
daily upon thee, I have stretched out my hands unto thee. 

11) Wilt thou shew wonders to the dead? Shall the dead arise and 
praise thee ? 

12) Shall thy lovingkindness be declared in the gave? Or thy faith
fulness in destruction ? 

13) Shall thy wonders be known in the dark? And thy rightousness 
in the land of forgetfulness ? 

14) But unto thee have I cried, Jahve, and in the morinng shall my 
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prayer prevent thee. 
15) Jahve, why castes thou off my soul? Why hidest thou thy face 

from me? 
16) I am afflicted and ready to die from my youth up : \Vhile I 

suffer thy t errors I am distracted. 
17) Thy fierce wrath goeth over me, thy terrors have cut me off. 
18) They came round about me daily like water, they compassed me 

about together. 
19) Lover and friend hast thou put far from me, and mine acquaint

ance into darkness . 
We find here the same leading ideas, with which we are familiar 

from other writings of the Old Testament. As regards the concept 
of god, J ahve is the living, personal and merciful God to whom man 
in affliction may turn. He gives salvation to him who prays 'alohe 
yeshu'ati, as the poem says (v. 2), but at the same time he who also 
punishes with suffering and pain : "Thou hast laid me in the lowest 
pit, in darkness, in the deeps" (v. 7). He can do so because he is the 
lord of heaven and earth. In both places he has unlimited power. At 
the gate of death, however, even his power stops. "Free among the 
dead, like the slain that lie in the grave, whom thou rememberest no 
more: and they are cut off from thy hand" (v. 6). "\Vilt thou shew 
wonders to the dead? Shall the dead arise and praise thee?" (v . 11). 
The answer is, of course, "no", for in the world of the dead it has no 
meaning to invoke God. He can only help the living. 

The cosmologic and anthropologic ideas which the poem represents, 
correspond also to those which we know from other Old Testament 
writings . Existence is divided in three: heaven, earth, and the 
underworld. Man lives his life on earth. He has his good and evil days 
before the counten:mce of his heavenly master, but when his life on 
earth is finished, the relation between him and Jahve is also finished. 
After life on earth only a shadow existence follows, without God and 
without hope. The salvation of which the poem speaks, is stamped 
by this view. Relief from pain of the body and deliverance from death 
of the body is here the question. 

If we now turn to the Coptic versions of the psalm, it strikes us 
immediately that there is a completely different way of thinking 
here. Let us study the introduction to the poem: "Jahve, God of 
my salvation, I have cried day and night before thee!" In the free 
Coptic version this runs : "Light of my salvation! I praise you in 
the high place and I praise you in Chaos." The concept of god is clearly 
a different one. He who prays in the Old Testament invokes Jahve. 
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Pistis Sophia invokes the Light. An Israelite could very well imagine 
that Jahve gives light, but he could not imagine that Jahve was the 
Light. H ere Light, rroy i·N, as it is called in Coptic, is clearly 
personified and is a term for the supreme god. "Hear, 0 Light, my 
penitential prayer!" (v. 2). Light sends salvation, just as it is Light 
which sends punishing disaster. So far there is parallelism here with 
the Hebrew version, yet Light is something quite different from the 
idea of a strictly personal God of the Israelites. For Light is also 
omething impersonal, a kind of force giving life or power, which is in 
1ch separate individual. For lower down in the poem it is said : "I 

c::tlled on Light with all the light that is in me" (v. 9). The gnostic 
god we meet here, is thus both personal and impersonal, an acting 
individual god and an impersonal life-giving force . In other words we 
h:1ve here a concept of god of a typically mystic character. The Coptic 
translator has simply substituted his rroyi'N for the Greek Kvpcos, 
meaning Jahve, and interpreted his concept of god into the poem. 

It is equally easy for him to substitute his own idea of the cosmos 
for that of the Old Testament. For the world is no longer divided 
into three. It does not consist any longer of heaven, the earth, and 
the underworld. It is divided into two parts, a superior one and an 
inferior one. He calls them rrTorroc i1rr.x1c€ and TT€XA.oc (v. 1), 
"the high place" and "Chaos". For Chaos is here, as one might be 
tempted to think, not a term for the grave, even though it stands where 
the Hebrew original has qabar, nor is it a t erm for the underworld. 
Ch:ws is a collective term meaning material existence, immanence. 
This is evident from the fact that the Coptic translator identifies <;:haos 
with zy .-\H (v. 6). Between these two worlds, the superior one, the 
world of Light, and the inferior one, the world of matter, there is, 
according to the Coptic translator, a sharp dualism : The superior 
world is the abode of the spirit, TTN€YMA- (v. 8), the inferior, material 
world is only matter, conceived as dark (v. 3), forceless (v. 5), and 
perishable (v . 5), indeed, according to its essential nature, already 
dead, cyMooyT (v. 6). The Old Testament does not know of any 
uch contrast between transcendence and immanence. On the con

trary, the idea here is that this world, created as it is by God, must 
necessarily be good. · 

With what is said here, follows also that the anthropological ideas 
in the Coptic version differ widely from those of the Hebrew text. The 
Hebrew psalm describes an earthbound and perishable human being 
face to face with his heavenly, supreme master. The fate of this human 
being lies wholly in God's hqnd and is conditioned by God's justice 
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and mercy. On the other hand, in the Coptic version, the fate of the 
praying, in case Pistis Sophia, is already in reality determined by his 
heavenly origin. "My light has gone down to Chaos", n .x.oyoiN €1 

e.Zp.x.l enex.x.oc (v. 3). "I rose and went down", .x.ITwoyN .\.t€1 

eTieCHT (v. 15). It is, of course, because Pistis Sophia has the inner 
light, which we heard about, that she can point to her heavenly origin. 
For she got her body when she stepped into matter: "I have become a 
material body", .x.i·cy wne No&€ NoycwM.x. N~ y A 1KON (v. 4). "I 
hc;1.ve become like matter", .x.i.cywne oN No&€ N~€ N~eN~Y AH (v. 5). She 
has still her heavenly counterpart, her cyN:ZyToc, in heaven (v. 18). 
So we have again to do with a typically mystic idea: man as the 
bearer of a divine spark, which for a time is tied to the perishable matter 
and longs to be delivered. The Coptic translator takes it for granted 
that also the Hebrew poem represents this view. 

While salvation in the Hebrew poem was deliverance from physical 
suffering and threatening death, salvation here is delivrance from 
matter and return to the sphere of light. To the Israelite, salvation 
was a gift from God. Here in the Coptic version, salvation is ultimately 
a natural consequence of the supreme Light's realization of his plan 
with the world. For Pistis Sophia's lot is not accidental. It is a part 
of the world plan. This is evident from the following statement : 
"You have carried out your purpose with me", .\.K€1N€ -MneK TW<y 

e~p.x.l exwi (v. 7). 
What we have seen here, proves what I mentioned in the intro

duction, that the Coptic translator represents a completely different 
thinl~ing than the Hebrew author. The difference is apparent in all 
main points of the two systems of thought, in the concept of god, in 
the conception of the cosmos, in anthropology and soteriology. In the 
presentation of his ideas, the Coptic translator uses material of widely 
different origin. He takes the Old Testament as his starting-point, 
but reshapes it completely by introducing Greek ideas of the origin of 
the soul, and Iranian ideas of a transcendent world of light. He does 
not, however, bind together casual, loose ideas. His thinking is 
harmonious. Just therefore he goes beyond the adopted scheme in 
a number of places, therefore he also substitutes to a large degree new 
formulas for old ones. With this impression it is natural to ask : Why 
does he at all use these biblical texts since he has to make so many 
changes? The answer must be that he is rooted in a strong and 
irresistible tradition. The book as a whole attests this. We have 
here a characteristic J ewish-Christian gnosis . Or the answer may be 
that he wishes to represent his teaching not as something new, b1,1t 
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as an old, wellknown truth, something with which we are familiar from 
apocalyptic-gnostic circles among the J ews. 



ANCIENT IRANIAN H.ELIGION AS IT APPEARS 
IN BUDDHIST TEXTS : ITS POLYANDRY 

AND RELIGIOUS PRAC,TICES 

BY 

SHINYA KASUGAI 

In the second century of the Common Era, at the time of King 
Kanishka, Iranian culture appeared in India as we see from archaeological 

evidence. 
The travel diary of Hiouen-thsang [$:~], in the seventh century, 

contains references to two Iranian customs in the Kapisa state: one 
in the marriage customs, the other in the exposure of corpses. He states 
that these are the customs of the non-Buddhist religion of Dinabha 
[t'HI'~Jfj(] . These passages cannot be connected with the M anu-Dharma
sastra or Y ajnavalkya-Dharmasastra which already indicate existence of 
a complicated Indian caste system with more than fifty castes, and 
which had developed from the mixtures of the original castes. 

The marriage custom described by Hiouen-thsang must be a variant 
of the svstem mentioned in the W ei-shu thus : 

"'Mostly they take their sister, elder or younger, as their wife 
or concubine. Not only that, but they had no aversion to marry 

their noble parents. 
This fact, mentioned in historical annals, can be traced in such 

Buddhist texts as the Abhidharmako$a; there one reads: 
They are p ermitted unpurified action with their mother [by 

Hiouen-thsang] (Taisho, No 1558, vol. XXIX, p. 241b). 
They marry their mother and so on [by Paramartha] (Taisho, 

No. 1559, vol. XXIX, p. 85 b). 
In these passages we recognize a style of marriage termed 

khavaetvadatha in the Avesta or khavetokdat in Pahlavi, which was a 
type of endogamy recommended by the Zoroasterians. This custom 
had already disappeared with the period of modern Iranian religion. 

These materials were found in such texts as the Abhidharmako$a 
which are the traditional sources at the time of such teachers as Vasu
bhandu of the Sarvastivadins, who :flourished about the fourth century. 

The materials of the Sarvastivadins bring us back to an earlier 
period. In the M ahavaibha a, second century, it says:. 

( 112) 

SHINYA KASUGAI 113 

The Brahmans held the following idea : every Brahman could 
marry four wives; K$atriyas, three wives; Vaisas, two wives, and 
Sudras only one. When a Brahman's wives are not complete 
in number, he is permitted to have sexual intercourse with the 
wives of others, without punishment. But they must have the 
idea at the time of intercourse that they are acting in the husband's 
place. (Taisho, No. 1554, vol. XXVII, p. 606 a). 
This passage in the Mahavaibhasa has its counterpart in the 

m1.rriage system of orthodox Hindu law, as in the M anu-Dharmasastra. 
Following this passage in the M ahavaibhasa we read : 

And the tribes of Mleccha called Maga who live on the 
\Vestern frontier held the following ideas: they have sexual 
intercourse with their mother, wife, elder sister, younger sister, 
daughter-in-law, without punishment. The reason for no punish
ment is as follows: they held the idea that enjoyment shared with 
other persons is natural like the sharing of ripe fruit on a tree, 
cooked food, the use of roads, bridges, ships, stores and utensils. 
Due to this idea of common enjoyment there is never punishment 
when they have enjoyed sexual intercourse (Taisho, No. 1554, 
vol. XXVII, p. 606 a). 
This passage may have been composed about the time of Kanishka 

who reigned in North-western India about the second century of the 
Common Era. He was extremely eager to adopt alien culture as is 
indicated by the archaeological remains from this period such as coins 
with images of Indian, Iranian, and Greek origins. It should be remem
bered that details of the ancient Iranian religions are preserved in one 
of the most comprehensive encyclopedias composed during his reign. 

Archaeological remains indicate a close relation between Kanishka 
and the Sarvastivadins. We must trace these back to earlier periods. 
In this way we find materials such as the Karmaprajnapti, one of the 
most important parts of the Prajnaptipadasastra (Denkarma Catalogue 

o. 275, 276, 277., Tohoku Catalogue No. 4086, 4087, 4088) (Now in 
press by me) which is one of the Six-Padasastra. This complete text 
does not exist in Chinese, but there is an extant Tibetan version. 
Herein we read : 

Most of the Brahmans say thus: there are four kinds of 
wives permitted: one Brahman born, one K~atriya born, one 
Vaisha born, and one Sudra born. 

Then there are the Maga of the Western Brahmans (N ub-phyogs 
na bram-ze mchu-skyes). They say thus: we can have sexual 
intercourse with our own mother, with a virgin, sister, wife, e1der 
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sister-in-law, or with a younger sister-in-law. This may not be 
interfered with by society. The reason why is as follows: (a) 
women are like cooked food. They must be used for eating. Thus 
all women should be used for sexual intercourse. (b) Women are 
like utensils. They must be used for their purposes. Thus all 
women should be used for sexual intercourse. (c) Women are like 
a road, which must be used for coming and going. Thus all women 
should be used for sexual intercourse. (d) Women are like the 
water of a river. It must be drawn and used for bathing. Thus 
all women should be used for sexual intercourse. (e) Women are 
like the fruit of a tree. It must be used as food. Thus all women 
should be used for sexual intercourse. 
In another statement about the Maga of the Western Brahmans 

(N ub-phyogs na bram-ze mchu-shyes) : 
they are permitted sexual intercourse with every woman 

without punishment. 
These passages of the Karmaprajiiaptisastra may be related to the to 
the passage of the M ahavaibhasa. Moreover, the date of the Karma
prajnaptisastra, which is older than the latter, must be close to the 
second century before the Common Era. 

Passages similar to the above are found in the Rajatarat}gitJi which 
was composed in the fourteenth century by Kalhal).a, historian of 
Kashmir. The first volume of this work refers to the Gandhara
Brahmans who are identical with the Maga of the Western Brahmans. 
The passages of the Rajataral).gil).i refer to these Brahmans as "mleccha
varhsa-ja" (born in the mleccha), "dvijadhama" (lower class Brahmans). 

It was their habit to have sexual intercourse with their sister, 
without punishment (bhaginivarga-sambhoga-nirlajja) and with their 
daughter-in-law (snusa-samgati-sakta), and they gave their own wives 
to other (dara-da) ; and it was their habit to buy or sell their wives 
(bharya-vikraya-karin ). Such habits of the Gandhara-Brahmans were 
criticized as sinful (papin) by this author. 

These passages of the Rajatarat}gitJi are also related to the Bhavi~ya
pura.tJa, one of the M ahapurat}a, which describes the same custums 
in different words. From the Bhavi~ya-purat}a we learn the Maga used 
images (devalaka) in their religious worship. 

There are passages in the Maga of the West ern Brahman to the 

effect that : 
when father, mother, brother, sister, friends, relatives, or 

teacher suffer from severe sickness, we may cut short their lives 

to help their wish for happiness. 
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These passages of the Karmaprajnaptisastra also appear in the 
M ahavaibhas a : 

When parents become old and suffer sickness, we may cut 
short their lives without punishment. We can achieve happiness 
in this way. The reason is as follows : the persons are old ; the 
organs of the body are also old, and they cannot eat sufficiently. 
But if they got new organs, they can enjoy new fresh milk. In 
the same way, a person who is deceased may suffer but he will be 
free of the body, this is the reason why it is permitted to kill 
without punishment. 
These materials extend from the Karmaprajnaptisastra of the of 

the second century before the Common Era to the M ahavaibhasa of 
the second century of the Common Era and to the Abhidharmako~a of 
the fourth century. In this body of materials the name changed: 
Maga, Western Brahman became Mleccha, Western, Binaka [ffilJJBt"iiJ], 
Dinabha [:mJJ~~]. In these changes we can see social change and the 
acceptance of new styles of religion. 

With regard to the religious practices of this non-Buddhist religion, 
th Abhidharmako~a says: 

It is recommeded by every Brahman in that area that 
men and women should worship the image of a cow, drink water 
eat grass and move about and have sexual contact with each other 
without distinction. 

These religious practices were closely connected with modern Hindu 
practices. The grass mentioned may be related to the religious grass 
"darbha," and the use of water is common to the rites of snanam 
(washing) and acamanam (bathing). 

Aside from these two practices, the statements are unusual. It 
would seem that the details of the cow image and of free sexual 
intercourse require new interpretations, and one may conclude that the 
Iranian society of Northwestern India practised polyandry in the 
Kushana period. The· women were held in common and the old women 
were sacrificed at holy places. 

Later the cow, under the influence of Mithraism was associated 
with the sun. These developments entered India with the Saka-trib~s 
whick invaded India. 

In a sense, the words, (cow, water, grass) of the passage can be as
umed to bear certain relation with the First Chapter of Kathaka 
Upani~ad (Kathaka, 1. 3). 

These are preliminary conclusions only; but they suggest new 
paths for research which will open new and interesting problems. 



PLANTS FOUND IN BUDDHIST SANSKRIT 
LITERATURE 

-ON BODHIVB.IK$A AND A<;OKA IN A<;VAGHO$A'S WORKS-

BY 

HIDEO KIMURA 

The kinds of plants found in Buddhist literature are so many that 
I cannot describe them all here. Descripbons of these plants may be 
divided into three: religious, lyric and medicinal. The Bodhi and 
A<;oka trees which I am going to speak about are mainly described 
religiously or lyrically. In Buddhist art, as well as in literature, these 
two plants have been more frequently treated than any others. I 
shall speak about them with special reference to the Buddhacarita 
(The Life of Buddha) and the Saundarananda (The Handsome N anda) 
by A<;vagho~a, a great Buddhist poet who is supposed to have lived 
from 50 to 150 A.D. 

I. Bodhi Tree (Bodhi, Bodhivrik!?a, Bodhidruma) 

In botanical parlance the Bodhi tree is called Ficus religiosa Linn., 
which belongs to the Urticaceae or Moraceae family. In the therapeu
tics of Ayurveda and Yunani, Ficus religiosa has been traditionally used 
for medical purposes. 1 > Ficus religiosa has been sanctified in India 
and called by such names as 'Bodhivrik!?a' 'Bodhidruma' and 'Bodhi', 
for, under a Ficus religiosa at Bodhgaya (Skt,. Buddhagaya) in Bihar, 
Gautama the Buddha 2 > sat on the Simha Asana, or 'Lion-seat', and 
attained the Highest Enlightenment. From a historical point of view, 
the Ficus religiosa at Bodhgaya alone is the Bodhiv:rik!?a; but in memory 
of the Buddha's Enlightenment, any Ficus religiosa is now called 
'Bodhivrik!?a' by pious Buddhists. In Japan, Buddhists called the Tilia 
Miqueliana Maxim3 > imported from China by the name of Bodhi tree 
out of eagerness to see the Bodhivrik!?a. When the Ficus religiosa wa 
imported to Japan in the middle of the Meiji era (1868-1912), it was 
named, 'Tenjiku Bodaiju' 4 >, meaning 'Bodhi tree from India', to distin
guish it from the Chinese Bodhi tree. 

In the Buddhacarita and the Saundarananda, the Bodhi tree at 
( 116) 
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Bodhgaya is depicted with a realistic touch of the pen in the solemn 
and glorious scene of Buddha's Meditation. In the <;lokas depicting 
this scene, the tree is called by various names : Plak$a, A<;vattha 
and Bodhi. 'Plak!?a' is used in the following sixth <;loka of the 3rd 
chapter of the Saundarananda : 

"With large eyes, strong arms like a golden yoke, 
and the gait of a bull, 

He approached a Plak~a tree, 
wishing to know the supreme method 
to the determinative." 5 > 

Then, was Plak$a the name of Ficus religiosa prior to A<;vagho!?a? 
Plak$a is not found in the Rigveda, but is mentioned in Pal).ini (circa 
300 B.C.) IV, 3, 164 and IIX, 4, 5; Prof. V.S. Agrawala, however, 
identifies it with Ficus infectoria Roxb. 6 > In the 'Indian Medicinal 
Plants' by Kirtikar & Basu, Plak!?a and Parkati, are mentioned under 
item No. 1181 as Sanskrit names for Ficus infectoria. In the com
mentary Samjivini on Kalidasa's Raghuvam<;a7 >, Mallinatha says that 
Plak$a is N yagrodha which grows with roots hanging down from 
down-spreading branches. If so, the tree Plak!?a must be Ficus benga
lensis Linn.s> In the 'Anekartha Tilaka of Mahipa' (circa 1175-1434 
A.D.) II, 204, 'Plak!?a' is used as a synonym of 'A<;vattha' (Ficus 
religiosa) and 'Vata' (Ficus bengalensis). Therefore, it may be safely 
concluded that A<;vagho~a's usage of 'Plak$a' for Ficus religiosa is the 
earliest reference which can be found. He calls this tree 'A<;vattha' 
in the following passage of Buddhacarita : 

"Then, having determined to attain the Enlightenment, 
He with resolve approached the root of an A<;vattha tree, 
Where the surface of the ground was covered with green 

grass.'' 9 > 
Further, he depicts the scene how, after Gautama has taken his seat 
under the A<;vattha tree, Kamadeva, the god of love, marches towards 
it root with his three sons and three daughters to disturb Gautama's 
mind absorbed in meditation. The <;loka goes as follows: 

"Then, having seized his flower-made bow 
and five arrows which infatuate people, 

The disturber of the minds of living beings marched 
near to the root of the A<;vattha tree, 
accompanied by his children.'' Io) 

In the above two <;lokas A<;vagho!?a, uses the name 'A<;vattha' for Ficus 
religiosa in conformity with the usage traditional since the Rigveda.n) 
We may presume 1 then, that A<;vagho!?a intentionally used 'Plak!?a' 
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and 'A<_;vattha' in describing Gautama before his Enlightenment, and 
'Bodhi tree' after his becoming a Buddha. In the 27th <_;loka of the 13th 
chapter of the Buddhacarita, the term 'Bodhi tree' is used : 

"Having encircled the foot of the Bodhi tree, 
Such the troops of demons stood on every side, 
\¥ith eargerness to seize and injure Him, 
Awaiting the command of their chief." 12

l 

Again, the 32nd <_;loka of the same chapter reads : 
"When they saw the host of Mara with intention to harm 

crowding around the foot of the Bodhi tree, 
Cried loudly in the sky the beings (gods) with 

righteous mind, 
Desiring that the people of the world will gain 

liberation.'' 13 l 

The host of Mara failed to perturb Gautama intent on deep meditation. 
The 42nd <_;loka of the same chapter gives the following description : 

"But when scattered over at the foot of the Bodhi tree, 
The shower of sparkling embers became a shower of 

red lotus petals, 
Through the operation of the Greatest Saint's mercy." 14

l 

It is easily surmised that 'Bodhi tree' suits Buddha's Enlightenment 

better than 'A<_;vattha' and 'Plak::;a'. 
In Amarako<_;a II, 4, 20 cd- 21 a., five names are enumerated as 

synonyms of Ficus religiosa, that is, Bodhidruma, Caladala, Pippala, 
Kunj adi<_;ana and A<_;vattha. 15 l In the 'Botany Part I - Medicinal 
Plants' p. 104, A<_;vattha, Bodhidruma, Pippala, <;ucidruma, Vrik~araja 
and Yajnika are mentioned as different Sanskrit names of the same 
Ficus religiosa. 16 l Its local names are as follows: 'Jari,' 'Pipers' and 
'Pipal' in Gujarathi; 'Pipal' and 'Pipli' in Hindi; 'Jari' in Uriya; 'Arani', 
'Asvathamara', 'Pippala' and 'Ragi' in Kannad; 'Pimpal' in Marathi ; 
'Arasa' and 'Asvartham' in Tamil; 'Rai,' 'Raiga,' 'Ragi,' 'Ravi' and 
'Kulla-ravi' in Telgu. Ficus religiosa, like Ficus bengalensis, grows to 
a huge size, sheltering people under its widely extended branche ; 
and ascetics sit in meditation under the tree even today as they did in 
ancient times. Its leaves are used for feeding buffaloes, goats, elephant 
and camels. According to Ayurveda prescriptions, its root, bark 
leaves, fruits and seeds are very useful as medicines. Because of its 
importance, the ancient people of India probably worshipped this tree 
as a fetish. Ficus religiosa, commonly called Pippala (Skt., Pippala; 
Hindi, Pipal, Pipli; Marathi, Pimpal; Gujarathi, Pipal) , planted near or 
in the premises of Hindu or Buddhist temples is a common sight even 
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today. In Buddhist paintings and sculptures, the scene depicting 
Buddha's Enlightenment always contains the Bodhi tree; in some cases, 
the Bodhi tree shaped like a halo is placed at the back of Buddha, and it 
also occurs that the Bodhi tree symbolizes Buddha Himself. 

II. A<_;oka Tree 

A<;oka in Skt. means 'not feeling sorrow'. This plant is Saraca 
indica Linn. or J onesia Asoka Roxb. of the family Reguminosae or 
Caesalpinioideae. Its Hindi name is Ashok; its Gujarathi name 
Ashopalava; its Kannad names are Ashoka, Ashuge, Anthunala, Kenkali, 
Kusage; its Marathi names Ashoka, Jasundi; and its Tamil name is 
Asogam. 17 l This plant is a large, erect and evergreen tree. Its young 
shoots are drooping and beautifully light to deep crimson. Its branches 
spread down, its leaves are sessile or subsessile and each leaf consists of 
3 to 6 paires of leaflets; its flowers in dense corymbs are 3 to 4 inches in 
diameter and are orange when they bloom, but gradually turn bright 
scarlet. Its corym bs appear straight from big trunks or from terminal 
bra~ches. The time of its flowering is from January to June. According 
to Ayurveda prescriptions, its bark, flowers, and seeds are especially 
useful as medicines for diseases of women. 18 l It may be supposed that, 
because of the medical usefulness and of the beauty of its flowers, this 
plant became a favorite among people. The tree is also important to 
young lovers; it is said that, if a beloved lady kicks the tree, flowers 
burst forth. This idea has become a favorite subject of poets. Below 
I quote a famous poem from Kalidasa's work, Meghadiita 'C1oud
messenger' ; it reads, 

"Here the red A<;oka with its trembling buds 
and the beautiful Bakura are found near 
the bower of Madhavi creepers engirdled by 
a hedge of Kurabaka plants; 

The former (A<;oka) longs with me for the left foot of 
thy friend; 

The latter for the wine in her mouth 
under the pretext that wine is necessary 
for the buds to burst open." 19) 

In this poem, a poor young Yak~a, separated from his beloved says, 
'I wish to be kicked, like A<;oka, by th e left foot of my darling.' From 
such romantic ideas, fine paintings and sculptures have been created, 
with a beautiful young lady standing under a flowering A.<_;oka tree. 
In India I saw the image of a beautiful lady engraved on a stone pillar 
at Ajanta; she was standing under a flowering A<;oka tree. The im-
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pression of its elegance and beauty is still vivid in my memory. 
Limited as my knowledge is, I did not find an instance in the 

Veda and the Pal)inivyakaral)a in which the term A<;oka is used as the 
name of a plant. But the Yuddhakal)qa 113, 36-40 of Ramayal)a 
(its oldest part is assigned to 3 or 4 cen. B.C.), gives the description of 
the scene in which Maruti, the king of monkeys, is glad to have found 
Slta under an A<;oka tree in Lanka or Ceylon. It is probably due 
to the worship of Sita-Rama that people consider A<;oka a sacred tree. 
Its leaves are hung as decorations in places where ceremonies are held. 
Some Hindu women drink water with its flowers, believing that the merit 
of the tree can repel misery and sorrow from their children . In the 
Bengal district, women eat its buds on the 6th day of the Caitra month 
named A<;oka-~a~thL Caitra is the name of a lunar month, which corre
sponds to March and April. A Buddhist tradition tells us that, while 
Queen Maya supported herself holding a branch of an A<;oka tree with 
flowers, Gautama Buddha was born from her in the garden Lumbini. 20

) 

The description of Gautama's birth in the Buddhacarita is as follows: 
"As the queen supported herself by a branch 

hanging low with a weight of flcwers, 
The Bodhisattva came forth suddenly. 

cleaving open her (right) side." 21
> 

In this poem, the word 'Bodhisattva' is an honorific for Gautama. 
A<;vago~a does not say clearly what kind of tree it was whose branch 
Queen Maya grasped. Everybody marvels at the beautiful stone engrav
ing recently discovered at Nalanda which represents the scene of the 
birth of Baby Gautama with Maya standing under an A<;oka tree with 
flowers. A<;oka is depicted by A<;vago~a in association with amorous 
feelings in the lines of Buddhacarita IV 45, 48 which read as follows: 

"Look at A<;oka increasing agony of one who loves, 
Bees are humming around it as being burnt by fire." 22

> 

"Look at this young A<;oka covered with drooping buds, 
Standing as it were ashamed at the shine of our 

beautiful hands." 23 > 

A<;vagho~a mentions this plant in such a way, though in an amorous 
connection, with the intention to emphasize the pains of loves in order 
to take away sensual enjoyment which causes us to sink into th e depth of 
suffering and to persuade us, by rejecting sensual pleasures, to attain 
the Enlightenment which is free from pains and sorrows, which 'A<;oka' 
literally means. 

12l 

NOTES 

1) K.H.. Kirtikar & B .D. Basu, Indian Medicinal Plants No. 1180; 
Botany Part I- Medicinal Plants (under Bombay Government Orders) pp. 

104- 5. 
2) According to Chinese tradition, Shusho-tenki-setsu, which is the 

theory that the point-marks marked at every Varsha from the next year after 
Buddha's Mahaparinirviil).a are counted in China. 

3) Tilia Miqueliana might have been brought to Japan by Chinese 
Buddhists and has been treated with great respect. Afterwards it was planted 
as a holy tree in Buddhist temples. Tilia Miqueliana is the same species as 
Shina-no-ki, Tilia cordata, in Japan . The species Tilia is planted by the 
roadside as decoration in Europe and has become famous due to the song 
'Lindenbaum' by Schubert. See Y. Tsukamoto, yenshoku-kas6-zukan or 
'The F lowering Plants Illustrated by Coloured Pictures' Vol. II, p. 49. 

4) Tenjiku means 'India', Bodai comes from Skt. Bodhi and ju means 
'tree' . 

5) Suryanarayal).a Caudhari, Saundarananda : sa suvarl).apinayugabahur 
:ri~abhagatir ayatek~al).al)j plak~am avaniruham abhyagamat paramasya 
ni9cayavidher bubhutsayii/ / 

6) V.S. Agrawala, India as Known to Panini p. 211. Though ident
ified so, no ground for this identification is mentioned. 

7) The commentary of Raghuva:rilsa of Kalidasa (Nirnaya Sagar, 
Bombay, 1948), XIII, 71 : Prarohaih 9akhavalambibhir adhomukhair miilair 
jatilafi jatavatal) plak~an nyagrodhan iva sthitan. 

8) Kirtikar & Basu, Indian Medicinal Plants No. 1176; only Vata is 
mentioned as its Skt. name. Botany Part I- Medicinal Plants p. 102 
enumerates Avaroha, Bahupada (= Bahupad, -pad), Bh:ringin Jatala and 
Vata as its Skt. names, though Nyagrodha is mentioned as Kannad's name. 

marako9a (circa 300 A.D.) II, 4, 32 (Poona, 1941), nyagrodho, bahupad 
and vatah are Skt. names of Ficus bengalensis. 

9) The Buddha-Karita of Asvaghosha (E.B. Cowell, Oxford, 1893), 
XII, 112 ; Buddhacarita (S. Caudhari, 1955) XII, 115, vyavasayadvitiyo 
'tha yiidvalastirl).abhutalam/ so '9vatthamulam prayayau bodhaya lqitani9-
cayal)/ / 

10) Buddhacarita XIII, 7, tato dhanul) pu~pamaya:ril g:rihitva 9aran 
jaganmohakararh9 ea pafica; so 'yvatthamulam sasuto 'bhyagacchad asvas
thyakari manasah prajanam/ / which I quote here. The Buddha-Karita of 

svaghosha XIII, 7, tato dhanul) pu~pamayam grihitva 9arams tatha 
mohakarart19 ea pamcaj so 'yvatthamiilam sasuto 'bhyagacchad asvasthyakari 
manasal) prajaniim/ I 

11) · B.igveda (circa 2000-1000 B.C.) X, 97, 5, (Poona, 1949) a9vatthe vo 
ni~adanarh parl).e vo vasati~ krita/ gobhaja it kilasatha yat sanavatha 
puru~am; 1 

12) Buddha-Karita, XIII, 27; Buddhacarita, XIII, 27, evamvidha 
bhutagaiJ.a.l) samantat tad bodhimiilam parivarya tasthul)/ jigh:rik~ava9 

caiva jighamsava9 ea bhartur niyogam paripalayantal)j 1 
13) Ibid. XIII, 32, tad bodhimiilam samavek~ya kiriJ.arh himsatmana 

marabalena terra/ dharmatmabhir lokavimok~akamair babhuva hahak:ritam 
antar!k~e // 
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14) Ibid. XIII, 42, tad bodhimiile pravikiryamal).am angaravar$ali1 tu 
savisphulingam 1 maitrlviharad :ri$i$attamasya babhiiva raktotpala-

patravar$abl I 
15) Amarakos:a II, 4, 20cd-21a, bodhidrumay caladalab pippalab 

kuiijaras:anab as:vatthe. 
16) In Kirtikar & Basu, Indian Medicinal Plants, No. 1180, only As:vattha 

is mentioned as its Skt. name. Botany Part I- Medicinal Plants p. 104. 
17) Kirtikar & Basu, Indian Medicinal Plants, No. 429 ; Botany Part I, 

p. 188. 
18) Ibid. 
19) Meghadutam uttara 18 (V.R. Nerurkar, Bombay, 1941), raktas:okas: 

calakisalayah kesaray catra kantab pratyasannau kurabakavriter madhavima
I).Qapasyal ekab sakhyas tava saha maya vamapadabhila$1 kank$aty anyo 
vadanam adiram dohadacchadmanasyabl I 

20) But Mahavastu (circa 200-1 B.C.) describes that the Bodhisattva 
(Buddha) was born Queen, Maya stood supporting her body by the blooming 
Cala tree (E. Senart's edition II, p. 22, ti$thantl .... samkusumitehi s:alehi/ 

s:arlram a valam byamana . .. . ) . 
21) Buddha-Karita I, 24, s:akham alambamanayab pu$pabharavalam-

binlml devyab kuk$ili1 vibhidyas:u bodhisattvo viniryayaul I Mahavastu II, 
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22) Buddha-Karita, IV, 45; Buddhacarita IV, 45, as:oko d:ris:yatam e$a 
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BUDDHIST INFLUENCE ON ESSENISM 

BY 

HEINZ KRUSE 

Ten years ago Essenism was known to us mainly from Jewish, but 
non-Essenic, sources written in Greek : J osephus and Philo. Both 
of them are enthusiastic in their descriptions, with a kind of pride, 
that the Jewish religion was able to produce so high a standard of 
virtue and "philosophy". They do not seem prepared to admit any 
foreign element in the Essenic movement; but owing to certain features 
of the Essenes as described by them, suspicion arose about their 
Jewish orthodoxy. 50 years ago Essenic doctrine and practice mostly 
were considered a syncretism of Hellenistic, Pythagorean, Persian and 
Indian elements with Jewish traditions. Many of these suspicions may 
be easily discarded for lack of evidence; but one was especially tena
cious : the claim, that the Essenes adopted essential parts of their 
discipline from Buddhism. The author of the article "Esseni" in 
Pauly-Wissowa, W. BAUER, e.g. thought that for Essenic celibacy and 
cenobitism there is scarcely any parallel except Buddhism!), and 
R.ADHAKRISHNAN still now holds 2 > that "two centuries before the 
Christian era, Buddhism closed in on Palestine," just on account of 
Essenism. 

Now after the discovery of Essenic literature near the Dead Sea 
uch stat ements have to be re-examined. It is true, that some doubts 

have been raised about the identity of the Qumran people and the 
Essenes. Even some "anti-Essene traits" have been maintained in 
Qumran literature3 >, always supposing that Josephus and Philo are 
unquestionable sources 4 >. But now most of the scholars agree on the 
identity of the Qumran community with the Essenes in general 5 >, 
though we must admit differences in the community itself according 
to the degree of austerity professed by its various groups. Even 
according to Josephus there were a sort of lay members, living dis
persed in the country, to whom marriage and private property were 
allowed. But this does not invalidate the evidence that the main 
group was living in voluntary celibacy and cenobitic poverty, proba-

( 123) 
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bly in only one place, Qumran. Whoever knew as little as Pliny the 
Elder of the Essenes, knew at least this much, that they abstained 
from sexual intercourse and private acquisition6 >. These two traits 
were considered essential and peculiar to Essenism in the proper sense, 
and just for these two, but especially for the first, there seems to 
exist no fundament in Judaism. Apart from the legendary school of 
Pythagoras and some obscure Tracian sect, the Dakoi, even J osephus 
could not point out any similarity in religions known to him. If any 
dependence on foreign influence has to be maintained, little choice seems 
to be left besides Buddhism. Perhaps even J osephus was already 
aware of this parallel. The enigmatical passage in Antiquities 18,1,5 
about the Dakoi is probably corrupt; and if the conjecture I propose in 
Vetus Testamentum7 > is right, that we have to read "sakon tois 
podistais", in the sense of Buddhists, instead of "dakon tois pleistois", 
this would be the first mentioning of Buddhism in the West. 

Examining the possibility of Buddhist influence on Essenism from 
the side of Buddhism, we are handicapped by the lack of clear evidence. 
Buddhism surely had a history of more than 300 years, when Essenism 
arose, even if we assume as early a date as the time of Antiochus 
Epiphanes for the origin of the Essenic movement. But probably it is 
not before Asoka ( + 232 B.C.) that a remarkable diffusion of Buddhism 
can be reasonably assumed. More problematic is its expansion outside 
of India, especially to the West. The first contact of India with the 
West was made by Alexander. But the famous Indian sage Kalanos 
who accompanied the King as far as Persia and burned himself there 
alive, was surely no Buddhist. The first notice about India in Greek 
literature we owe to Megasthenes, who made a journey to Pataliputra 
(Patna) about 300 B.C. In his report "Indika" he divides the Indian 
"sophistai" into two classes : brachmanoi and samanaioi. The latter 
are certainly identic with pali samana and sanscrit sramatJa, "men
dicant"; but at that time this word probably did not mean Buddhist 
monks, but rather Brahmanic hermits8 >. King Asoka, himself a 
convert to Buddhism, was the first to make Buddhism known beyond the 
frontiers of India. According to his Rock Edicts II and XIII, he sent 
Buddhist missionaries to the kings of Syria, Egypt, Macedonia, Cyrene 
and Epirus. Many scholars think this was a plan never realized9 >, 
as there is no trace left of their activity10 >. Asoka's missionary 
efforts can be traced only as far as Afghanistan, the old Bactria, thanks 
to an Aramaic inscription from the 3rd century B.C. found near Kabul 
in 193811 >. The account of the Milindapafiha, that Menander, the 
greatest of the Indo-Greek kings in the 2nd century, was converted to 
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Buddhism, seems to be legendary12 >. But the Indo-Scythian kings 
of the Saka dynasty probably had been Buddhists already before they 
invaded India for the first time under their king Mauwes or Moga about 
62 B.C. On one of the coins of this king TARN identified an image of 
Buddha13 >. To the same first century B. C. belongs the testimony 
of Alexander Polyhistor14 > about monks and nuns, semnoi and 
semnai, in India, who lived in celibacy and practised other austerities. 
By these he apparently understands Buddhist bhikkhus and bhikkhunis. 
Cyrillus Alexandrinus probably relies on the same source, when he 
mentions the samanaioi as the peculiar form of ascetism for Persia and 
Bactria15 >. Under this name Buddhism seems to have been known in 
the West during the last three centuries before Christ. But this 
knowledge was rather scarce and vague; it did not clearly distinguish 
between Buddhist and Brahmanic ascetism. As most conspicuous 
features the sources regularly mention extreme p9verty ("gymnoso
phists") and celibacy. 

From the general conditions of that time we cannot gather more 
than a dim possibility of Buddhist influence. Trade connections be
tween India and the Mediterranean countries were steadily increasing 
from the 3rd century B.C. on, but they left no traceable cultural effect 
in the period that interests us. 

If we now try to apply these historical dates to our question, all 
what may cautiously be said is, that in the remote little Syrian province 
called Judaea of the beginning 2nd century B.C. at best a rumor may 
have penetrated about celibatarian Buddhist communities in India. The 
question is, whether such a vague knowledge would prove a sufficient 
motive for Jews of the Maccabean period, to accept or imitate this way 
of living. Considering the difficulties of such a life, stronger impulses 
seem to be required. At the time of Antiochus Epiphanes there were 
certainly many Jews who, under the pressure of religious persecution 
were prepared to imitate Greek manners16 > ; but their motive was far 
from ascetical enthusiasm. No Jew who had religious zeal enough to 
embrace the austerities of Essenism, would have done so for the sake 
of an un-Jewish ideal, even if it were imposed on him by political 
pressure. What we know now about the Essenes especially from the 
findings of Qumran is, that they were a movement directly opposed 
to that of the liberal group of Hellenizing Jews, that is, extremely pious, 
conservative and nationalistic17 >. The first small group that gathered 
in Qumran about 150 B.C. were led by those intransigent priests, who 
refused any collaboration and coexistence even with other less con
s rvative priests, especially the "Wicked Priests" of Hasmonean origin. 
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They considered these as traitors of their Jewish traditions. For 
people of such attitude, accepting a foreign doctrine or way of life is 
nearly a psychological impossibility. What remains puzzling, is that 
they themselves gave up their traditional way in the two points of 
celibacy and cenobitic poverty. Perhaps we should be obliged to take 
our refuge to the theory of Buddhist influence, if we could not point out 
any positive reason for their doing so; but such reason now seems to 

be available. 
Before Qumran, we knew next to nothing about the reasons which 

called forth Essenism. Philo and Josephus, it is true, leave on us 
the impression, as if pure ]ove of "philosophy" and ascetism induced 
them to this kind of living. Perhaps both of them did not know any 
other reason, or they did not want to present any other to their 
Greek readers. Pliny ascribes it even to "vitae paenitentia", wearines 
of life. According to these authors18 > the Essenes were so meek and 
pacific, as to avoid not only carrying or fabricating arms, but all trades 
connected with war19 >. Nothing is said about their Messianic expecta
tions and political aspirations. If we now have to identify, as we must, 
the first Essenes with the Maccabean hasidaioi and with the authors of the 
Qumran literature, quite a different picture emerges. They voluntarily 
joined the first Maccabean liberty fighters and are lauded for their 
bravery2o>. A fanatic product of their fighting spirit is the Book of 
vVar. It may have originated from a later period of Essenism; but this 
would only prove, that their militant attitude never relented. They 
prepared the Holy War against all kind of "Kittim", i.e. Gentiles and 
Unbelievers, till their complete extermination or conversion. The fuel 
for this fervour was provided by their Messianic ideal, which was both 
religious and political, and their belief in the Great Day of Yahwe 
soon to come. In the beginning they had been glad to join the 
Maccabean army; but when the Maccabean movement reached its goal 
and developed to nearly the contrary of their lofty Essenic ideal, they 
separated and went underground to wait for the big occasion, the Day 
of the Messiah. Being a latent army, they had to continue community 
life and discipline of a garrison. Their celibacy and poverty was, there
fore, motivated militarily, not ascetically, though later ascetical motives 
may have been added. During Holy War, the Israel soldier had to 
abstain from sexual intercourse and from any care for private affairs 
or property. For the Essenes the campaign lasted longer than they 
might have expected; but as they did not know the day or hour of the 
Messianic miracle, they had to stay always prepared. In times of 
Greek and Roman occupation, such a latent army had, of course, to b 
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camouflaged into a peaceful hermitage; and in this they succeeded so 
marvellously, that it took 2000 years and a stray goat to discover their 
secret . Even J osephus, who knew about their awful esoteric oaths, 
eems to have ignored the very contents of these oaths. The fact 

that at Qumran no arms have been found , should not be considered a 
serious obstacle to this view. If they had arms hidden in such a place 
at all, where uninitiated novices had free access, they would have used 
them to the last piece in the Jewish revolt of 66--70 A.D. But more 
reasonably they would have had them stored about nearer to the "front" 
by their lay members. The strange "copper scroll" with its treasure 
catalogue22> might be a coded list of secret arsenals. 

If the view I proposed is correct, there is no need for any Buddhist 
influence or motivation. The external appearance may be similar, but 
the roots are quite different. In fact even BAUER, mentioned above 
as advocating Buddhist influence, already noticed that there is an 
essential difference between Buddhist and Essenic ascetism : that of 
dreamy mendicants and organized activists 21 >. To summarize we may 
ay : Buddhist influence being theoretically possible, the fact is not 

only lacking proof, but can be positively excluded. 
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ESCHATOLOGY IN ANCIENT EGYPTIAN 
RELIGION 

BY 

GONTER LANCZKOWSKI 

Eschatology in ancient Egyptian religion is relatively well known 
as far as it concerns the individual fate of man after death. Much 
information is provided us by literary and archaeological material. 
The royal burial-places, the pyramids as well as the rock-tombs of the 
New Kingdom, bear lasting witness to the immense importance ancient 
Egyptians attributed to the funeral desbny of their kings. Private 
graves and epitaphs prove the belief in the hereafter being an outstanding 
characteristic of common religion too. Thus individual eschatology 
was a fundamental trait of ancient Egyptian religion. 

Archaeological testimony is confirmed and completed by the 
extremely large mass of mortuary literature of which we discern the 
three great groups of the Pyramid Texts, the Coffin Texts and the 
Book of Dead. We are also relatively well informed about the rites 
for the dead, about prayers and offerings for them and about legal 
contracts to enforce the perpetuation of these rites performed especial
ly by the h.1rL w k', a certain class of priests devoted to the service at 
the graves. 

The ancient Egyptians spent a great part of their wealth to 
devising means of defeating death and securing eternal life. According 
to Egyptian b elief this depended on the preservation of human bodies 
and the correct fulfillment of the prescribed rites of an Egyptian burial. 
From there the esteem of these facts in Egyptian thinking is wen 
understandable. Perhaps the best examp~e for that is to be found 
in the famous story of Sinuhe1l . Sinuhe, a high-rank courtier in the 
beginnings of the Middle Kingdom, was a political fugitive from Egypt 
to Syria. Not before he had become an old man he came back to 
Egypt. The preponderant motive of his return from abroad was the 
prospect of a real Egyptian burial promised him by king Sesostris I. 

Thus the ancient Egyptians connected with their rites their belief 
in an eternal being of the individual. Physical death then was a mere 
transition from one state of life to another. The sepulchre was frequently 

( 129) 
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named h.t n.t nJ.r,J.r,, "house of eternity", the dead were considered a 
"blessed" ones, and the region of the dead, generally expressed by 
the western quarter of the heavens, was not seldom praised like in the 
following verses2 > : 

"I have heard those songs that are in the ancient tombs, and what 
they tell extolling life on earth and belittling the region of the dead. 
Wherefore do they thus concerning the land of eternity, the just and 
fair which has no terrors? Wrangling is its abhorrence, and no man 
girds himself against his fellow. It is a land against which none can 
rebel; all our kinsfolk rest within it since the earliest day of time. The 
offspring of millions of millions are come thither, every one. For none 
may tarry in the land of Egypt, none there is who has not passed 
yonder. The span of earthly things is a dream; but a fair welcome 
is given to him who has reached the West." 

The rich documentation of Egyptian conceptions of life after death 
enables us not only to perceive a chief religious trait in this faith but 
also to distinguish several stages in the historical development. W 
are well informed about the preponderance of the royal immortality 
during the Old Kingdom as about the different and controversal trends 
during the First Intermediate Period after the fall of the Old Kingdom, 
when a socially broader class took possession of the former royal text 
of immortality inscribed at the inner walls of the pyramids since the 
end of the fifth dynasty 3 >. The dead had to be brought to life again 
by magical passes, but also a radical scepticism as to man's fate in the 
hereafter took place. The culmination of religious concepts was the 
belief in a heavenly hereafter dependent on a judgement before the 
great god, i.e. the sun-god Re. But finally the murdered and resurrected 
god Osiris identified with Chenti-Imentiu, the local divinity of Abydo , 
was victorious and with him the judgement of the dead and their con
tinuous life in the netherworld. 

All these facts of individual eschatology are relatively well known, 
and famous Egyptological scholars have investigated the particular 
stages of its development 4 >. Thus the task of researching work 
concerns nowadays chiefly interpretation of facts, but not so much 

exploring. 
It is not the same thing with universal eschatology. For individual 

eschatology is only the anthropological part, but not eschatology as a 
whole. Our knowledge of the universal destiny of mankind and of 
this world according to ancient Egyptian conceptions is comparatively 
small. Questions about this topic which is in close connection with the 
Egyptian ideas of time 5 > and history 6

> still widely unknown, are 
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therefore a worth subject for religious research . 
From our material known at present only some important texts 

out of the beginnings of the Middle Kingdom, a period so remarkable 
for its religious activity, make statements about the theological 
conceptions of a universal end of history and mankind. We find 
evidence of this idea in a statement of the god Atum in a chapter of 
the Book of Dead whose origin dates from that epoch 7 >. There in the 
form of a dialogue, so frequently employed by the literature of this time 
and so convenient an expression for the discussion of opposing religious 
opinions during the period, Atum and Osiris treat eschatological 
problems. The following section of this dialogue is important with 
regard to the universal end of history8 >. There Osiris as representative 
of the mortal mankind questions : 

"Atum, what is my duration of life ?" - And this is Atum's 
answer : "Thou art destined for millions of millions of years, a lifetime 
of millions. Further, I shall destroy all that I have made, and this 
land will return into Nun, into the fioodwaters, as in its first state. 
I alone am a survivor .... 9 >, when I have made my form in another 
tate, a serpent which men do not know and gods do not see." 

The first statement of this text is that of a very long duration of 
history. No sudden end of mankind in an apocalyptic sense is ex
pected during the actual generation of that time. A final end of this 
world, however, is surely proclaimed. There is no doubt about this 
statement, absolutely contrary to the cyclic thinking of history in the 
Old Kingdom, being made twice in the t ext concerned. 

The first expression for the destruction of this world caused by 
Atum is made with an allusion to the returning into Nun. Nun is the 
god of the primeval fioodwaters, and leading back to that state where 
Nun is all in all means reducing creation to the original state of chaos. 
This correlation between the first and the last times of history 1s a 
well-known scheme of eschatological thinking10 > expressed in the best 
way possible by the words : 

loov 7ToLw Ta €axaTa ws- Ta 7rpwTan>. 
It is but another expression of the same idea when Atum foretells 

his future stat e in the animal shape of a serpent. For according to 
Egyptian mytology Atum as creator is considered as a serpentl2 >. His 
final return to his primeval state is a typical conception of eschatological 
thinking. 

Universal eschatology is also proclaimed in another important 
literary document from the beginnings of the Middle Kingdom. The 
"Tale of the Shipwrecked Sailor"13 > tells the story of an Egyptian 
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official who went to the mines of the king by ship. H e was shipwreck cl 
and reached an island called Punt whose ruler was a serpent who 
delivered lessons to the Egyptian clearly to be understood as religious 
revelations . It was a deplorable misunderstanding judging this story 
to be a fairy-tale and the serpent, so well documented as a heathen god 
by Ethiopic tradition14 >, being merely a pr.oduct o~ fantasy15 >. Onl!' 
a religious interpretation is able to recogmze the Importance of th1s 
account and of the eschatological part of itl 6 >. This is contained in 
the foretelling of the destruction of the island given by the serpent
god. The eschatological scheme of a correlation between the beginning 
and the end of history is also to be found in this account. For the 
island which will be destroyed by a large flood is, according to Egyptian 
thinking, closely connected with the conception of the primeval hill 
surrounded by the floodwaters before creation . 

Ethical motives are often connected with the conception of a 
destruction of mankind. In a dialogue between Atum and the god 
Thot from the Book of Dead17 > we find evidence of this conception . 
Atum complains the corruption of mankind, the children of Nutl~> : 

"0 Thot, what is it that has happened? It is among the children 
of Nut . They have made an uproar; they have seized up.on quar
reling; they have done evil deeds; they have created rebelhon; they 
have made slaughterings; they have created imprisonment . Moreover, 
in everything which we might do, they have made the great into the 
small. Give thou greatly, Thot !" - With his answer to Atum Thot 
refers to the destined end of mankind : "Thou shalt not see evil deeds, 
thou shalt not suffer. Their years are cut short and their last month 
are curbed.'' 

The verdict of Thot is in close relationship to the account of an 
intended annihilation of mankind, which however, similiar to the con
tents of the story of Noah's Flood, is finally prevented by the sun-god 
Re. The idea of this possible destruction dominates the so-called 
"Book of the Heavenly Cow", whose contents is the "Deliverance of 
Mankind from Destruction"19 >. This Egyptian myth anticipates, as 
the motive of the Flood in general does, the universal eschatological 
end of history in intention and nearly-performance. 

Universal eschatology is not a common sign of ancient Egyptian 
understanding of history, but especially characteristic of that period of 
politic weakness and contemporary so alive an epoc~ of spiritual 
activity, which began after the downfall of the Old Kmgdo~. The 
turbulent times of the rising Middle Kingdom rendered occaswns for 
melancholy. Therefore it is not astonishing that, according to the 
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c ·chatological scheme so well-known during this epoch, even the desire 
of a universal end was pronounced. We find evidence of this will in 
the words of Ipu handed down in the so-called "Admonitions"2°> : 

"Would that there might be an end of men, no conception, no 
birth! 0 that the earth would cease from noise and tumult be no 
more !"2

1l - And in another passage of the same book<22 > : "Would 
that he might perceive their character from the very first generation! 
Then he would smite down evil ; he would stretch forth the arm 
against it ; he would destroy the seed thereof and their inheritance." 

Even the secular sphere was influenced by eschatological thinking. 
Thi is proved by a passage from the rock-inscriptions of Hatnub. 
There a prince of this First Intermediate Period, especially intended 
to render himself prominent, claims to be a primeval serpent being 
left alone23 >. 

All these documents from different sources are well able to 
demonstrate the existence of universal eschatology in ancient Egyptian 
thinking and the history of it . 
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THE SUCKLING OF THE PHARAOH AS A PART OF 
THE CORONATION RITES IN ANCIENT EGYPT 

LE ROLE DE L' ALLAiTEMENT DANS LE 
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Une des scenes relativement frequentes de l'iconographie egyptienne 
e t celle qui montre Pharaon allaite par une divinite. En fait, l'inven
taire de ces representations est infiniment plus riche que ne le laisse 
upposer la liste des references bien connues groupees rapidement par 

Alexandre Moret dans son etude fondamentale, "Du caractere religieux 
de la royauti pharaonique" (1902), p. 64. 

Des l'Ancien Empire, au temple funeraire de Sahoure, on voit le 
ouverain allaite par la deesse Smat-wrt; la deesse est debout ainsi que 

le roi, figure de grande taille, de sorte que son visage est a hauteur de la 
poitrine de sa nourrice. Au temple funeraire de Neourserre, la deesse 
qui a une tete de felin et le roi, de grande taille, sont aussi figures 
debout. Un tres beau relief du Musee du Caire (n°39133) nous 
rnontre le roi Ounas allaite par une deesse, cette fois a tete humaine. 
L'allaitement de Pepi est aussi connu par des reliefs de son temple 
funeraire (G. Jequier, Le monument funiraire de Pepi II, t. II, pl. 30-
33) et egalement peut-etre, comme l'a suggere H. Ranke (Journal of the 
L ear Eastern Studies, IX, 1950, p. 228- 236 et pl. XIX), par un relief 
conserve a Princeton : sur celui-ci, le souverain est figure comme un 
enfant de petite taille, nu, pare de la tresse de la jeunesse, assis sur 
le genoux de la deesse. 

Pour le Moyen-Empire et les epoques posterieures de la civilisation 
egyptienne, nous pourrions derouler un long inventaire des scenes 
d'allaitement royal; mais ce n'est sans doute pas ici le lieu de presenter 
en detail les diverses pieces de ce dossier. Remarquons seulement 
que, sur un theme general, les Egyptiens ont connu de nombreuses 
variantes. Le plus souvent le roi est represente debout ; sa taille est 
celle d'un adolescent, assez grand pour que sa bouche soit a hauteur 
du sei;n de la deesse qui est figuree debout elle-meme ou parfois assise; 
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ce dernier cas est celui notamment d'une representation tres celebr 
du temple d' Abydos. Mais le roi peut aussi etre figure comme un tout 
jeune enfant, generalement nu, portant la tresse de la jeunesse, pose 
sur les genoux de sa nomTice divine qui est alors assise sur un trone. 

Dans tous les cas, il s'agit d'une figuration en quelque sorte ideale 
de 1' allaitement, et non pas de l'image d'une scene reelle. Le roi n' est 
represente comme un adolescent, un jeune homme deja grand de taille, 
que pour des raisons de convenance plastique: il faut qu'il n'y ait pas 
disproportion entre la deesse et lui et, conformement aux lois du dessin 
egyptien, qu'une disposition stricte du tableau se trouve assuree. Ces 
proportions imaginaires suffiraient deja a indiquer que c'est la non pas 
une representation reelle, mais une figuration symbolique. Mais, de 
plus, certains details insistent, de fa<;on decisive, sur son etat d'enfant, 
plus meme, de nourrisson: il est nu-ce qui, normal pour un bambin, 
pourrait sembler choquant de la part d'un jeune homme ou d'un adulte ; 
il porte la tresse de 1' enfance ou une bulle pendue a son cou ; il tient 
souvent a la main l'oisillon qu'affectionnent les gamins, detail 
reinterprete, nous le verrons dans un instant, comme un motif de 
domination. Enfin la deesse allaitant n'est pas elle-meme dans 
l'attitude reelle de la nourrice egyptienne: celle-ci, evidemment, ne 
donnait pas le sein debout, mais elle ne le faisait pas non plus a 
proprement parler assise; l'attitude nonnale de la nourrice egyptienne 
est a genoux, comme le montrent les hieroglyphes notant les mots de 
"nurses" et "soins de nurserie" , ainsi que les representations de la vie 
domestique. Ainsi, le caractere ideal, symbolique, de l'allaitement 
royal apparalt manifeste. 

En ce qui concerne les scenes de 1' Ancien Empire auxquelles nous 
nous sommes refere au debut de cet expose, il convient sans doute de 
les rapprocher de plusieurs passages des Textes des Pyramides dont 
nous avions t ent e de preciser la signification au Congres des Orientalistes 
de Paris, en 1948. En ces textes, les soins nourriciers, allaitement et 
aussi "nurserie" en un sens plus large (on berce l'enfant, on le baigne), 
resultent du fait que le roi defunt est assimile a petit enfant, a UJ;l bebe 
qui vient de naitre. Le roi, mourant, renait a une vie nouvelle ; des 
lors recommence pour lui un nouveau cycle d' exist ence ; nouveau-ne, 
puisque renaissant, il avait besoin des soins de la puericulture, et avant 
tout de 1' allaitement ; aussi des nourrices divines lui tendent-elles le 
se in. 

L'allaitement divin, le roi le connalt non seulement a sa mort, 
mais encore lors de sa venue au monde. Dans les representations 
comme dans les textes, on insiste- a posteriori evidemment - sur sa 
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predestination. Les premiers balbutiements de celui qui deviendra 
Pharaon-plus exactement de celui dont on sait qu'il est devenu le roi
sont reportes dans le monde des dieux ; ·fameuses sont les images de la 
reine Hatshepsout au portique de Deir-el-Bahari, d'Amenophis Ill sur 
la paroi de la theogamie au t emple de Louxor. 

Mais cependant, la plupart des scenes de l'allaitement du souverain 
ne se reportent ni a sa venue au jour, ni, en dehors des temples 
funeraires, a sa naissance a la vie d'outretombe. Elles concernent un 
troisieme "passage", une autre naissance a une forme de vie speciale 
et caracteristique du seul souverain : celle du couronnement en tant 
que ro1.. Le prince qui devient roi nait a une vie nouvelle, celle de 
ouveram. Cette naissance implique en quelque sorte allaitement. Et 

ainsi, en dehors des figurations du cycle de la theogamie et des 
representations des t emples funeraires, les scenes d'allaitement royal 
prennent tout naturellement leur place dans la suite des episodes du 
couronnement, dont la valeur symbolique tout entiere est celle d'un 
rituel de passage. L'allaitement se rattache au cycle du couronnement; 
e'en est meme, nous voudrions attirer !'attention sur cette observation 
nouvelle, une des figurations essentielles. 

Certes 1' absence de monographie consacree a un moment aussi 
decisif de la monarchie pharaonique pourra paraitre etonnante aux 
non-specialistes ; sur le couronnement, on ne dispose guere que de 
deux etudes, celle de Moret deja ancienne et celle de Sir Alan Gardiner 
(Journal of Egyptian Archaeology, 39, 1953, p. 13- 31). En fait, nous 
ne possedons pas de textes, ni de monuments figures relatant, en une 
serie integrale, 1' ensemble des ceremonies successives du couronnement. 
Nous avons certaines sequences partielles, mais les details varient et 
considerablement d'un document a l 'autre. Pourtant, sans crainte 
d'erreur, en prenant pour base en p3.rticulier les series de scenes qui 
decorent a partir de l'epoque ethiopienne (VIIeme siecle av. J. C.) les 
murs d'entrecolonnement des colonnades erigees a l'avant des t emples-, 
on peut etablir une suite d'actes principaux qui sont toujours les 
memes et se succedent en un ordre invariable: 
a) la sortie du palais ; 
b) la lustration, ce que Sir Alan Gardiner appelle le "bapteme" 
(Journal of Egyptian Archaeology, 36, 1950, p. 3-12; 37, 1951, p. 111 ; 
39, 1953, p. 24, n. 4) ; 
c) !'introduction du roi par le dieu Montou ; 
d) la presentation par les deesses Ouadjet et Nekhbet ainsi que les 
"ames" de Pe et Nekhen; 
e) !'imposition des couronnes par Horus et Thoth (smn, tennc d'ordrc 
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juridique, cf. A. Moret, A.H. Gardiner, W.K. Simpson); 
f) la m on tee royale ; 
g) 1' accolade du roi en presence de la Gran de Enneade et de trois 
groupes de trois "ames" (c'est 1' "embrassement", sbn); 
h) l'intronisation : de fa<;on exceptionnelle, le roi est tourne non pas en 
direction du dieu, mais vers l'exterieur; il est agenouille en avant du 
dieu Amon qui pose ses mains sur la couronne et ainsi la "vivifie" en 
presence de l'Enneade des dieux: geste de protection et d"'animation" 
qui caracterise aussi toute une serie de statues, qui sont done des 
memoriaux de l'intronisation; l'une des plus celebres est le groupe de 
Toutankhamon et d' Am on conserve au Musee du Louvre; lorsqu' on a 
voulu couper le fluide divin, on a brise les bras de la divinite et on a 
fait perdre ainsi au roi, pour l'eternite, le benefice de cette attitude. 

Cependant, le couronnement et les fetes jubilaires qui repetent le 
couronnement avec des episodes a ce point semblables qu'il est le plus 
souvent presque impossible de distinguer entre couronnement et fete 
Sed, sans doute aussi les scenes d'apparition royale (b't nswt) qui sont en 
connexion avec les precedentes, comportent bien d'autres moments qu'il 
est difficile d'intercaler a leur juste place, car les documents les 
presentent en regie generale hors de leur context e. Ce sont l'onction, 
la reunion des Deux-Terres (sma-tawy), la procession autour du mur, 
l'etablissement de la charte des noms royaux et la proclamation de 
ceux-ci, !'inscription du nom sur l'arbre isd, la confection des "annales" 
royales par Thoth et Seshat, le lancer des quatre oies, le tirer des 
fleches, l'erection du pilier djed. 

Il est d'ailleurs difficDe de juger si les scenes qui illustrent ces 
differents themes correspondent a des actes reels ou si ce sont seulement 
des figurations constituant des allusions mythiques- ou plus exactement 
symboliques-, des images qui evoquent des themes en rapport avec le 
couronnement, mais qui ne correspondent pas forcement a des ceremonies 
effecti vemen t execu tees d uran t eel ui -ci (cf. S. Schott, N achrichten der 
Akademie der Wissenschajten zu G6ttingen, 1, 1955, p. 200). La 
representation que nous rangeons dans le cycle du couronnement, et sur 
laquelle nous voulons presentement attirer !'attention, celle de l'allaite
ment, pose precisement ce probleme, et fournit, croyons-nous, un 
element de reponse. 

Considerons une suite celebre representant les phases du couronne
ment, celle de la rangee superieure du cote Sud du sanctuaire de la 
barque de Karnak (Porter-Moss, Topographical Bibliography, II, p. 38; 
G. Legrain, Bulletin de l'Institut Franr;ais d'Archeologie Orientale, XII, 
1917, p. 23-24). Dans son etat actuel, la paroi a ete decoree par Philippe 
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Arrhidee, le demi-frere et successeur d'Alexandre (a la fin du IVeme 
siecle av. J.C.), mais elle reproduit vraisemblablement la disposition 
deja adoptee par Thoutmosis Ill au debut du Nouvel-Empire (XVeme 
siecle av. J.C.) . En un premier tableau, le roi re<;oit la lusttation 
purificatrice d'Horus et Thoth. Puis, sous un dais a khakerou, done 
dans un endroit dos et couvert, Horns et Thoth procedent a l'imposi
tion de la couronne blanche a uraeus; notons qu'assez exceptionnelement 
il ne s'agit que d'une seule couronne (cf. !'expression wp l:tdt, "inaugurer 
la couronne blanche," W6rterbuch, I , 301, 10). Puis les dieux Montou 
et Atoum conduisent le nouveau souverain dans la "montee royale", 
tandis que Thoth leur adresse un discours d'accueil qui annonce la scene 
suivante: "Venez voir le beau couronnement que fait Amon-Re, maitre 
des Trones des Deux-Terres, pour mon fils Philippe, couronne Pharaon 
de Haute et Basse-Egypte, sur le trone d'Horus des vivants. Il lui 
donne le trone de Geb, la dignite d' Atoum, la royaute du maitre 
universe!, et la joie comme Re, eternellement". Le roi se trouve alors 
sous un dais dresse sur une estrade; deux divinites y ont pris place; elles 
sont figurees l'une derriere l'autre, mais en fait, selon les regles du 
dessin egyptien, on doit les considerer comme cOte a cote: ce sont 
Amon et sa paredre "grammaticale", conune disait Maspero, Amonet. 

Le dieu Amon procede a l'intronisation proprement dite. Le roi, 
coiffe de la couronne blanche a uraeus, est agenouille en avant de lui, 
toume vers l'exterieur, vers des assistants qui ne sont pas figures ici, 
mais que l'on connalt par d'autres exemples: l'Enneade representant 
les dieux, les "ames" de Pe et Nekhen. Amon vivifie la couronne en 
portant ses mains derriere elle. Le dieu emploie la meme formule 
juridique qu'habituellement Horus et Thoth, lors de !'imposition des 
couronnes: "]'.etablis ta couronne en tant que roi des Deux-Terres 
sur le siege de ton pere Re". Derriere-ce qui doit etre considere comme 
cote a cote et par consequent en pleine concomitance dans le temps et 
dans l'espace, la deesse Amonet assise sur un trone allaite un enfant a 
la tresse, son fils Philippe, celui qui devient roi, le nouveau Pharaon : 

"Paroles a dire par Amonet: 0 mon fils Philippe, tu tetes de mon 
lait". L'importance de cette representation du sanctuaire de la barque 
de Karnak-au coeur du plus grand temple dynastique Egyptien est 
considerable, puisqu'elle montre la scene d'allaitement mise a sa place 
exacte parmi les figurations du couronnement. Effectuee par une 
deesse dans le style qui convient le mieux a son sexe, c'est l'equivalent 
exact de l'intronisation conferee par le dieu Amon. 

Cependant, sans etre aussi explicites, plusieurs autres tableaux 
graves dans les temples egyptiens confirment ce temoignage, en raison 
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des inscriptions qui les completent. Celles-ci indiquent qu'"il y a 
allaitement pour qu'il y ait un roi" (rnn r nswt, Worterbuch, II, 436, 8). 
En Nubie, au temple de Beit-el-Wali (Roeder, p. 111-114, § 425-429 
et pl. 57 a), lorsque la deesse Anoukis allaite Ramses II qui est coiffe 
de la couronne bleue avec uraeus et porte a la main une massue, elle 
lui dit : "] e suis ta mere Anoukis, maitresse d'Eh~phantine, qui (te) 
nourrit dans mon giron pour etre roi des Deux-Terres, 6 maitre des 
Deux-Terres''. 

La scene sans doute la plus caracteristique est celle du .temple de 
Seti I er a Abydos (Porter-Moss, Topographical Bibliography, VI, p. S, 
n 49; ]. Capart, Temple de Seti Ier, p. 17, n. 1), otl Ramses II est 
allaite par Isis et quatre formes de la deesse Hathor. Que la tai11e du roi 
soit ici sans importance est evident : en effet, dans le premier tableau, 
Isis porte sur son bras le roi, tout petit enfant, nu, muni cependant de 
la couronne bleue a uraeus et du sceptre l:tk-a; mais ensuite, le souverain 
est repn~sente comme un grand adolescent qui s'avance vers la poitrine 
de ses nourrices, les quatre Hathor, vetu du pagne royal a rabat et 
portant le sceptre l:tk-a. Dans chacun des cas, le roi a re<;u une couronn 
differente. Tandis qu'avec Isis, il porte la couronne bleue, il present , 
face aux Hathor, successivement la couronue.blanche, la couronne rouge, 
l'atef, puis le nmst. Les textes sont explicites, et par consequent par
ticulierement importants. Au-dessus de chacune des Hathor est gravee 
une sorte de litanie, texte consacre qui devait sans doute etre recite, 
t exte de composition traditionnelle, puisque dans une des inscriptions, 
il s'interrompt, faute de place, au milieu d'une phrase. Les deesses 
declarent: "Je suis ta nourrice. Je t'ai allaite, et tu apparais avec ]a 
couronne telle et tell e." La scene est encadree de colonnes de legend s 
d'explication; dans la derniere : " ... que Ta Majeste soit sur son trone, 
que ses couronnes soient pour lui . Que ton corps rajeunisse en victoire. 
Que ta puissance ... " Le grand t ext e initial du tableau associe aussi 
etroitement allaitement, couronnement et domination. L'allaitement est 
destine a ce qu'il y ait "un roi efficient, apparaissant avec la couronn 
bleue." Et "toutes les nourrices s'associent en protegeant (le roi) pour 
la domination de la terre entiere." 

C'est dans cette meme tradition du triomphe de Pharaon 
necessairement lie a son couronnement que se range le texte du Portique 
des Bubastites de Karnak (Oriental Institute Publications, LXXXIV, 
1954, pl. 14), oil Hathor, allaitant le roi, lui declare: "Je t'entretiEns en 
vie (ou mieux: Je t'ai fait renaitre) pour etre le grand souverain de 
l'Egypte." 

An temple d'Hibe, dans l'oasis de I<hargeh, Dariu , Phar ;::_on u1 

JEAN LECLANT 141 

Egypt , apres avoir recu d · Nckhbct 1-s deux couronnes, puis de 
Hathor les tiges jubilaires, est allaite par N eith; le roi est figure comme 
un enfant, coiffe de la couronne bleue, tenant un oiseau a la main: 
"J'allaite ta personne avec du lait, dit la deesse, de sorte que tu assembles 
les Deux-Terres avec tous les rekhytou dans ton poing, 6 mon :fils". 
Dans plus d'une scene d'allaitement, le roi re<_;:oit la promesse d'avoir 
"tous les pays sous ses pieds." 

Aussi n'est-il pas etonnant que dans les representations soient 
figures, sous les pieds de l'enfant, les Neufs-Arcs, symbole 'des peuples 

0umis, ou des ennemis ligotes. Ainsi, dans un groupe statuaire de la 
XVIIIeme dynastie pub lie par Winlock (The Metropolitan Museum of 
Art, The Egyptian Expedition 1930- 1931, Bulletin M.M.A., 1932, p. 10, 
fig . 6), les pieds du nourrisson reposent sur un socle avec Neuf Arcs. 
On pourrait multiplier les exemples. Au point que dans la tombe de 
Kenamun, ou Amenophis II est figure allaite par une nourrice terrestre, 
une simple mortelle, les pieds du roi reposent sur neuf prisonniers. 

On pent done parler d' "allaitement de puissance." En l'allaitant 
t n consacrant ainsi son passage de prince a roi, la deesse donne au 
ouverain une promesse de victoire . C' est pourquoi 1' enfant allaite 

e t souvent figure dans une attitude de domination. Plusieurs auteurs 
sont etonnes de ce que ce nourrisson si debile soit represente 

triomphant des ennemis; on a vu la une inconsequence, ou bien on 
'est extasie sur ce contraste d'un frele enfant et des ennemis terrasses. 

En fait, en etant couronne, c'est-a-dire, par une transposition bien 
caracteristique des anciens Egyptiens, en et ant "allait e pour devenir 
roi", Pharaon est deja designe comme un vainqueur. Aussi, dans la 
cene de l'allaitement, le roi, bien que represente en enfant, est-il 

generalement equipe en triomphateur. Il porte le plus souvent a la 
main le sceptre l_tka, embleme de la domination, ou parfois une massue. 

a t ete est paree de la couronne bleue, la IJPrs . Celle-ci, nous semblet
il, est essentiellement la coiffure du couronnement (cf. e.g. !'inscription 
du couronnement d'Horemheb, 1. 17 et 20, ainsi que les remarques 
recentes de W .K. Simpson, Journal of Egyptian Archaeology, 41, 1955, 
p. 112 - 114), et secondairement seulement un casque de guerre. 
Quand on veut insister sur le caractere d'heritier, de successeur d'un 
Pharaon, on le dote de la couronne bleue: ainsi les images du roi 
barbu, done en deuil (Chr. Noblecourt, Bulletin de l'Institut Franr;ais 
d'A rcheologie Orientate, XIV, 1947, p. 192- 198) le montrent avec la 
&prs. Il en est de meme pour le souverain qui accomplit les rites 
funeraires en faveur de son predecesseur, t elle la scene fameuse de Ay 
celebrant le culte sur le mur Nord du caveau de Toutankhamon. La 
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couronne bleue semble caracteriser la royaute renaissante et par 
destination triomphante. Et c'est parce que le couronnement implique 
en lui-meme la victoire que cette couronne a pu etre consideree comme 
une coiffure de combat. 

Parfois, nous l'avons note, le roi enfant tient a la main un oiseau. 
En fait, la scene de genre (L. Keimer, Bulletin de l'Institut Francais 
d'Archiologie Orientale, XXX, 1931, p. 306---311), est devenue elle aussi 
une figure de domination. Car l'oiseau place sur un nid, c'est une 
composition qui a un sens : c'est le rfjyt place sur le signe nb; le prince 
qui, par l'allaitement, devient un souverain, affirme son pouvoir sur 
tous les rekhytou, les peuples soumis. 

Toutes ces remarques montrent que, dans l'allaitement, il s'agit 
bien davantage que de !'absorption d'un breuvage d'eternite; c'est 
plus que le geste d'une protection magique ou qu'un simple rite 
d' adoption, comme le pensait en particulier Maspero (Proceedings of 
the Society of Biblical Archaeology, XIV, 1891- 2, p. 308- 312). 

Certes cette derniere idee n'est pas totalement absente, puisque 
aussi bien il s'agit d'une espece d'initiation. En parvenant a sa 
nouvelle dignite, Pharaon entre dans le monde des dieux. Et la sym
bolique de l'allaitement se conjugue aveccelle du souverain "cherubin 
des dieux" attestee par les epithetes sjy et mhr. En dehors des scenes 
d'allaitement proprement dites, il arrive encore que le roi soit figure 
comme un enfant. C'est en particulier le cas de la tres celebre statue 
de Ramses Il presente (plut6t que protege) par Houroun, decouverte 
par M.P. Montet a Tanis (P. Montet, Melanges Maspero I, p. 497 sq. 
et pl. II). Le souverain est tourne dans le meme sens que la divinite: 
c'est, nous l'avons vu, !'attitude respective de Pharaon et du dieu, 
lors de l'intronisation ; a cette serie appartiennent aussi les images du 
roi pousse devant lui par une vache, nous y reviendrons dans un 
instant ; et enfin toutes les statues ou le souverain est presente devant 
lui par Horus le faucon. Toutes ces representations sont des variations, 
tres div~rses certes, sur un theme commun. La statue de Ramses II 
et Houroun de Tanis est un temoignage de la richesse et de la complexite 
du symbolisme egyptien. Si elle atteste un jeu cryptographique sur le 
nom de Ramses II et magnifie la piete de ce roi pour Houroun, elle 
figure avant tout la presentation par le dieu-faucon du souverain
bambin, c'est-a-dire dans un theme de renaissance, ou sa marque de 
souverainete est rendue manifeste par le signe nsw(t) (la "royaute") 
qu'il saisit. Les representations du roi-enfant relevent done de la 
meme symbolique que celles de l'allaitement. Comme elles, elles 
insistent sur le passage d'un etat ancien a un UQ11V\,aU 1 sqr l'avenement 
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d'un souveram, sa consecration, c' est-a-dire la naissance de Pharaon, 
un roi-dieu toujours destine au triomphe. 

II faut remarquer que les soins nourriciers ne semblent pas en eux
rnemes caracteristiques d'un lien plus particulier entre le roi et telle ou 
telle desse. On rencontre, donnant le sein au roi, Mout et les autres 
formes de la desse-mere : Isis et Hathor, mais aussi, suivant les lieux, 
Anoukis, Mert Seger, Thoueris, Renenoutet, Neith, Sekhmet a Memphis, 
une paredre de Montou a Erment. Les t ext es-eux-seuls, a !'exclusion 
de toute figuration-attribuent parfois les soins nourriciers a un dieu; 
ainsi Thoutmosis Ill est dit avoir rec;u les soins nourriciers d'Amon 
qui "a etabli son apparition sur le siege d'Horus et l'a fait dominer les 

uf-Arcs" . Dans I' inscription du couronnement d'Horemheb, c'est 
mon-Re, roi des dieux, qui a donne les soins nourriciers au souverain. 

Les deesses que nous avons precedemment citees sont figurees sous 
forme humaine, avec parfois la tete animale qui les caracterise. Mais, 
dans l'allaitement royal, la divinite peut prendre tout naturellement un 
a pect purement animal, celui d'une vache, la bete "nourriciere" par 
excellence. En certains cas, il s'agit d'un allaitement funeraire, celui 
de la renaissance dans l'au-dela. Et l'on pense aussitot a la vache 
d'Amenophis Il de Deir-el-Bahari. Mais on trouve aussi sous la vache 
divine Seti I er dote du casque bleu a uraeus et du sceptre J;~a (Lepsius, 
Denkmaeler, Ill, 173 a). Au temple d'Isis a Dendara (Lepsius, 
Denkmaeler, IV, 70), on voit encore le roi, pare des regalia, sous une 
orte de dais; en ce dernier cas, il s'agit sfrrement de l'allaitement de 

couronnement ou d'une ceremonie en liaison avec celui-ci, d'un allai
tement de vivant . N'importe comment, les possibilites de figuration 
qu' offre la taille considerable d'une vache permettent de metter en 
evidence le "passage" ' puisqu' on a la place de figurer ici, a la fois, deux 
etats differents; ceux-ci peuvent etre accuses par la difference de couleur 
(noir ou rouge) des figures du roi, represente contre le poitrail de la 
vache ou agenouille, sous son pis (G. Maspero, Guide du visiteur, 4eme 
ed., p. 132, n°446). 

Si l'allaitement, rite de renaissance, est par excellence un symbole 
de "passage", il n'est pas etonnant qu'on le trouve figure sur les 
contrepoids de collier menat, les menat etant elles-memes par excellence 
des instruments de renaissance. Au Portique des Bubastites de Karnak, 
dans la scene de l'allaitement du roi Chechanq qui porte a son propre 
cou la menat, la desse Hathor offre au souverain, de sa main droite, 
la menat en meme temps que son sein. Le .texte grave sous la scene 
mentionne "le premier renouvellement de la fete Sed du roi." Un joli 
ontrepoids de m~nat en fa'ience dont je dois communication a l'amitie 
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\tVilliam C. Hayes, Conservatcur en chef au Metropolitan Museum o£ 
Art de New York (Ace. n° 41. 160. 104) comporte au revers une colonnc 
de legende avec le prenom et le nom de Taharqa, souverain de la XXV 
erne dynastie elite "ethiopienne." A la partie superieure du recto, la 
deesse Bastet a tete de lionne, est representee debout, en train d'allaiter 
un personnage que sa double couronne designe comme le roi ; il est nu, 
pare seulement d'une bulle en forme de coeur ; plus petit que la deesse, 
de sorte que sa bouche est a la hauteur de la poitrine de celle-ci, on ne 
peut dire cependant que sa taille soit celle d'un enfant; il a le visage 
d'un homme: I' artiste ne l'a pas particulierement fiatte en lui donnant 
les traits ingrats qui caracterisent certaines images des rois kouchites. 
Le theme royal de cette scene est accentue par la decoration de la partie 
circulaire du bas; on y voit le faucon royal couronne du pschent et 
dresse sur le sriJ, encadre des symboles du Sud et du Nord.-D'autres 
elements de menat presentent des scenes comparables; on renverra 
seulement ici a un tres beau fragment a incrustations d'electrum 
et d'or du Musee de Berlin (n° 23733) autrefois clans la collection von 
Bissing (G. Roeder, Aegyptische Bronzefiguren, Berlin, 1956, pl. 64 e, 
§634e, p. 467-468; cf. p. 473, § 640e et fig. 720), offrande du "gouverneur 
de la ville et vizir Horsiese" Il montre un jeune homme nu, pare de 
la tresse de la jeunesse et d'une bulle en forme de coeur. Ce n'est pas, 
comme on l'a dit, Horsiese : les signes de ce nom sont en sens inverse 
de la figure-mais le roi, caracterise par son uraeus; le souverain porte 
a la main gauche la menat et, de la droite, il brandit le sistre devant la 
deesse Sekhmet leontocephale, assise sur un tr6ne. Le symbolisme 
royal de la scene est evident; encadree des emblemes du Sud et du 
Nord, elle est supportee par le sma-tawy, fianque d'oiseaux rl]yt en 
adoration; les nids-corbeilles oil ils sont poses sont des signes de fete.
Ces contrepoids de menat sont-ils en rapport avec des fetes de 
couronnement proprement dites; ne sont-ils pas plutot en relation 
avec des fetes Sed ou mieux avec des " apparitions royales"? En tout 
cas les scenes qui y sont figurees, en particulier celle de l'allaitement 
qui nons interesse ici plus particulierement, s'integrent clans ~es themes 
du cycle qui insiste sur le "passage" de Pharaon clans sa royaute 
triomphante. 

Quoiqu'il en soit, de tels documents confirment que Pharaon, ce 
souverain-dieu, connait trois naissances marquees chacune par un 
allaitement ou, de fa<;on plus generale, par des soins de nurserie : non 
seulement la naissance au jour, celle que connait tout humain, et Une 
naissance a la survie, clans l'au-dela (c' est la renaissance apres ]a mort); 
mais encore, entre les deux, Pharaon su..bit un "passage" essentiel : 
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l'avenement a la vie royale-une forme d' existence superieure, qu' est 
le couronnement. 

Des paralleles pourraient etre signales clans la civilisation mesopo
tamienne (R. Labat, Le caractere religieux de la royaute assyro-babylo
nienne, 1936, p. 64-69). A Ras-Shamra (Texte Ill Keret II 25-27), 
la femme du roi Keret "enfantera le jeune Yasib (qui) tetera le lait de 
'aterat, (qui) sucera le sein de Anat la vierge, la nourrice des dieux", la 
deesse Anat, que le Papyrus egyptien Leiden, I, 343, Rs, 5 appelle "vache 
laitiere", allaitant ses proteges ; ainsi Y asib, heritier de Keret, promu 
a la royaute, devra etre allaite par les deesses. Est-ce clans cette per
spective qu'il faut considerer le bel ivoire trouve recemment par M. 

chaeffer a Ugarit? On y voit une deesse ailee tendant ses seins a deux 
representations de jeunes hommes; la disposition meme de la scene, 
axee sur la deesse mediane, figuree de face, entraine symetrie; on notera 
que clans les scenes d'enfantement et d'allaitement, en Egypte, le 
ouverain est parfois accompagne de son ka ; c' est meme une des 

caracteristiques du souverain de disposer, de son vivant, de la doublure 
de son ka. 

Lorsque Emmanuel doit acceder a la royaute (Esa!e 7), il doit 
manger du miel et du lait caille. Ce ne sont pas tant des aliments 
"initiatiques" (Engnell), nous semble-t-il, qu'aliments de nourrisson et 
toniques, symboles d'une renaissance royale. Mais ceci nous entrainerait 
dans d'autres domaines qui ne sont pas les miens, -et difficiles. 

Retenons que pour l'Egypte et sans doute nombre des civilisations 
qui l'entourerent, l'allaitement fait partie integrante du schema ideel 
des intronisations royales. Cette scene, pour nous intime et plutot 
attendrissante, est en fait le symbole d'une consecration officielle, le 
gage du succes et de la victoire. L'allaitement exprime et permet un 
"passage" essentiel. Le prince est mort. Que vive le roi ! 



ANCESTOR WORSHIP IN CHINA 

BY 

SOJUN MOROTO 

Today (Sept. 29th) is, by our lunar calendar, the fifteenth of the 
seventh month. The Obon-festival as one of the most important annual 
events is being celebrated universally in rural parts of Japan. Today 
is, so to speak, "All Ancestors' Day." In Japan ancestor worship 
makes one of the main features of folk religion. So it is in China, 
where we can find the most developed forms of ancestor worship, a typi
cal in the history of religions. If we want to elucidate the general nature 
of ancestor worship the examples of China may be helpful to give u 
valuable hints; so I want to take up the ancestor worship of the Chinese 
in order to formulate a general idea of an ancestor as a subject of the 
science of religion. 

When we treat of Chinese culture, positive researches of its historical 
facts are certainly indispensable, but at the same time an analytical study 
of the standard forms of the culture is also important. In my opinion 
we can find such standard forms in the classical ritual books, especially 
in ;fL~C. Li-chi, where ideal types of social institutions are illustrated in 
their standard forms with complicated regulations. These regulation 
of the institutions presuppose, like our laws, that they should be strictly 
observed, and historically speaking, they have been tolerably respected. 
But on the other hand, these regulations were supported, again like our 
laws, by theoretical reflections of the participants themselves. And 
naturally in the old regulations we can expect to find valuable dis
cussions now pervading our scientific studies, that may possibly provide 
positive materials for the theoretical study of our present-day science 
of religion. 

In principle, the regulations prescribed for official as well as private 
ceremonies of all kinds put the rules for the king in the center, or at 
most, explain the rules for the upper classes while emphasizing class 
distinctions. Traditionally these ceremonial rules have been emphasized 
not to go down to the common people. However, so far as religious 
ceremonies are concerned, every citizen, high or low, is equally authorized 
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ent family offerings to his · own ancestors, even in the humblest 
to pre 1 · · h" h fi and I am of the opinion that the fundamenta sp1nt w 1c ows 
way ' ff" · 1 b t 1 the bottom should apply not only to government o 1c1a s u a so 
at the common people. Consequently, the ritual forms for the king, 
toh. h represent most developed types, are likely to elucidate the 
\\' lC 

eral nature of ancestor worship. 
gen According to the relgious theories that we find in the classical ritual 
book , uch as mltL Ch9u-li, m:fL I-li, and :fLiC. L~-chi, sacrifices for 
ncestors as auspicious ceremonies are sharply distinguished from . the 

a roinous ceremonies of funeral rites and mourning. Confucian philosophy 
~haract rizes them respectively as positive and negative, antagonistic 
to each other. Ancestor worship is quite different in nature from fune
ral rite ; there is an unpassable cleavage between them even if the former 
·ucceed directly the latter without a day's interval. These facts 
t tify to the belief that ancestors cannot be a mere extension or natural 
development of the dying men or corpses, and that the world of ances
tor essentially has nothing to do with the idea of tomb. As a result, 
a special principle must be found to explain the essential nature of 
ancestors and their world. · 

In the ancestor worship, a special temple is generally dedicated to 
forefathers to present them with proper offerings, and in this temple 
ystem I propose to see the fun4amental principle which accounts for the 

nature of ancestors. As a rule, an ancestral temple consists of fanes, the 
number of which varies according to the family's soical status; namely, 
the ancestral temple of the king consists of seven fanes, but they are 
r duced to five in the case of lords and princes who come next to the 
king in the feudal hierarchy. Then these five are reduced to three for 
the higher officers next in rank, and only one is assigned to lower 
officers, allowing none to the commoners. In spite of these differences 
in the temple system, however, the nature of the ceremony observed 
there should be the same as stated above, whether it is performd by 
a king or a commoner. 

Now, in the ritual books, it is prescribed that out of the seven 
£anes of the king, one is for the first ancestor, three are for half of the 
remaining ancestors, and another three for the other half. Their 
ground plan may be sketched thus: 
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Ancestral Temple 

Fane No. 1 

I First Ancestor I 
Fane No. 3 

I Remote Ancestor( s) · ~ 
Fane No. 5 

Great-grand-father I 
Fane No. 7 

Father I 

Fane No. 2 

I Remote Ancestor(s) I 
Fane No. 4 

I Great-great-grand-father I 
Fane No. 6 

Grand-father 

Concerning this temple system with seven fanes, two contradictory 
theories appear in the same ritual book, Li-chi. One view is set forth 
in its third book, "Royal Regulations", while the other appears in the 
twentieth book, "Law of Sacrifices". The former puts stress on the 
first ancestor, while the latter regards the father as the most important. 

Let me consider first the former view which has been traditionally 
held authoritative. According to this view, ancestors are divided into 
three groups, each with its distinct nature, namely, the first ancestor, 
remote ancestors, and the lately deceased. 

King Lords Higher Lower Commoners 
Officers Officers 

First Ancestor (!) (!) (!) (!) 0 
Remote Ancestors ®® 00 00 00 00 
Four Kinship- { @® @® 00 00 0 0 
Ancestors ®® ®® ®® 00 00 

When the seven fanes of the king are reduced to five for lords and princes, 
the two fanes, No. 2 and 3 that are put aside as negligible, are of remote 
ancestors. They make one group. In the case of higher officers, fanes 
No. 4 and 5 dissappear, and finally another two go out leaving only one 
fane for lower officers that should belong to the first ancestor, judg
ing from the context of the ritual book, though it is not clearly stated. 
These four outgoing fanes are those of great-great-grandfather, great
grandfather, grandfather and father, who are believed to be still within 
the bond of kinship with the present, and therefore commonly grouped 
together to be called "four kinship ancestors". They constitute the 
second group. The last group has the first ancestor as the founder of the 
family. He appears whenever a fane is allowed; he is too important to 
be neglected even in the simplest ceremony of lower ranks. Moreover, 
he belongs to neither of the lineage halves, neither to BB chao, nor to 
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~ rnu. That presumably shows that he has a tendency to transcend 
the family lineage. Thus out of the three groups, the first ancestor is 
the rnost important figure of the family ancestors. The four kinship 
ancestors come next in importance, and the third is the group of 
remaining remote ancestors. 

When we want to inquire further into the traits of each of these 
three groups, we must take into consideration, first of all, the important 
fact that oblations are offered, in principle, at a fane. By "fane" I 
here render the original Chinese J®j miao which was explained by many 
classical commentators to be identical with ~ mao, figure, shape. A 
figure in this case may be taken to indicate the person of an ancestor 
to be worshipped; a fane is, or, at least in its original meaning was, 
a symbolic expression of an ancestor's personality. This fact suggests 
that every ancestor worshipped at a fane continues to have his own 
personal figure. The ancestor worship should not be explained away 
simply as animism or manes worship. That the four kinship ancestors 
have their fanes means that they are the dead living a personal life in 
the other world. However, it is prescribed in the ritual books that 
their fanes are to be demolished after four generations. To deny a fane 
to the dead is to deprive him of his personal figure. From this fact 
we can easily conclude that the dead are destined to lose their indivi
duality in due time. They can enjoy only a temporary existence in the 
other world. 

Those ancestors who have lost their personal figure are all removed 
to the fane of the first ancestor or his substitute to participate in the 
seasonal oblations in his honour. This fact proves that they con
tinue to exist as ever even if they have lost their individuality. Indeed, 
they cannot claim definite personality, but their existence itself is not 
doubted at an. Without figure and individuality, they are no more 
the dead, and cannot but exist in a cluster under the cover of the first 
ancestor or of a culture hero as his substitute. They have already 
receded outside the range of kinship and have entered a circle of remote 
forefathers. A receptacle fane for these remote ancestors is particularly 
named IM~ t'iao, distinguished from those of kinship ancestors. Out 
of the seven fanes, two are t'iao and the other five ancestors are 
worshipped at their proper ranes, miao, with special reverence. These 
five important ancestors having their proper fanes, namely the first 
ancestor and the four latest forefathers, are located on either end of 
the lineage; I propose to call this phenomenon the "Polarization of 
Ancestors''. 

The last of the three groups, that is the first ancestor, has again 
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his own fane, which is recognized as unremovable for hundreds of 
generations. This means that he is an eternal being having his own 
personal figure. As the founder of a family, the fi_rst ancestor would 
naturally belong to the group of remote ancestors without a figure, but 
if he should have a fane, the reason why he recovers his individuality 
after so many generations must be sought elsewhere. He may often 
be proved to have had a historical existence, but the temple system 
shows that he is clearly distinguished from the other remote forefather.. 
As a matter of fact, he is eminently of mythical nature, and it is thi 
mythical nature that gives birth to his personality in spite of its remot 
antiquity and thus assures him a s.eparate fane. The first ancestor i 
in reality, a mythical ancestor, a kind of immortal deity. 

When critically analyzed by outsiders, the ancestors may be 
divided into three groups, or at least two types may be distinguished 
among them, the human type and the mythical type, and t~o di~erent 
natures -the mythical and human - seem to be combmed 111 the 
body of the first ancestor. But for the subjective view o~ the family 
members, these different groups or types are comprehensiVely under
stood as united in one continuous line of forefathers. They call these 
different kinds of ancestors indiscriminately by the same word. The 
forefathers of a family as a whole make up a single body, and I am of 
the opinion that the first ancestor as a mythical being furnishes the 
basic principle in the organizing different groups into one whole body. 
Moreover, he constitutes the source of holiness for other forefathers, 
considering that regularly at fixed time all of them are brought to the 
fane of the first ancestor to participate in his oblations. He embraces 
in himself the kinship ancestors as well as the remote forefathers, when 
they are deprived of their fanes in the lower ranks. In this way the 
entire group is comprehensively understood as one line of forefather 
with the first ancestor as its center. 

In contrast with the above authoritative theory that sees a 
complicated structure in the world of ancestors, another unpopular 
view offered in the "Law of Sacrifices" seems to treat all ancestor 
simply as dead. 

King Lords Higher Lower Commoners 
Officers Officers 

First Ancestor 0) 0) 0 0 0 
Remote Ancestors @@ 00 00 00 00 
Four Kinship @® @® @O 00 00 
Ancestors ®® ®® ®® ® 0 00 

To begin with, a remote-ancestor-fane is allotted only to a single 
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forefather. Only the father of a great-great-grand-father, fane No. 
3, and his father, No. 2, are allowed to receive offerings each at his 
receptacle fane, while others are wholly neglected. These two remote 
ancestors are here regarded clearly as the dead with their own fanes. 
And again, even the first ancestor makes no exception. For example, 
in the case of three fanes for higher officers, his fane. No. 1, dis
appears together with one of the kinship ancestors, fane No. 4. It is 
clear that he is also nothing but a dead. All ancestors without excep
tion are here treated as the dead. 

That such conflicting theories can be advanced concerning the same 
system of ancestral temple must be based on a fundamental difference 
in the actual way of thinking regarding ancestor worship. Present-day 
theories are rather similar to the point of view of the "Law of Sacri
fices", but in Confucianism, the view of the "Royal Regulations" has, 
from times past, been regarded as the orthodox theory. Historically 
peaking, too, the latter view has been held in high esteem. This 

Confucian view on ancestors should give an extremely great stimulus 
to the present-day science of religion when we try to define the 
concept of ancestor worship. 



THE DEIFICATION OF GOTAMA THE MAN 

BY 

HAJIME NAKAMURA 

When a religious order changes and develops, the figure of its 
founder changes and develops accordingly. Gotama Sakyamuni is 
called a Buddha, for he realized the eternal truth (dharma). So, 
everybody who has realized the truth should be called a Buddha 
according to his teaching. He is neither a supernatural being, nor a 
mysterious personage, nor, needless to say, the transcendent God. 

In the scriptures of early Buddhism, ideas differ with layers or 
portions, earlier or later. In the earlier layers, especially in the giitha 
(poem) portions, Gotama, the founder of Buddhism, was in every respect 
regarded merely as a superior man. 

In later days Buddhists used to address Gotama just as ''the Sag 
of the Sakya Clan" (Sakyamuni in Pali, Sakyamuni in Sanskrit), but 
in early Buddhism, the disciples of Gotama addressed him just as 
"Sakka ( =Sakya) _Il Addressing him only as "Sakka" without using 
any honorific title is not found in the prose portions, but in the poem 
portions. It is likely that early Buddhists regarded Gotama merely 
as a superior man who belonged to the Sakya clan2 l. 

In the eyes of later Buddhists, addressing Gotama Buddha merely 
as "Gotama" without using any honorific appellation was impolite. 
Antagonists or unbelievers addressed him as "Recluse Gotama (srama 1Ja 
Gotama)". 3 l In older poems, however, he is addressed merely a 
" Gotama" without any honorific appellation. 4 l To illustrate : not 
only his lay believers5 l, but also his monk disciples, 6 l followed the 
same usages. Brahmins, 7 l and occasionally those who were converted 
to his teaching addressed him: "0, you, Gotama" .sl It is likely that 
his disciples also called him "Gotama". 9 l It is in rather late poems 
that the appellation "Gotama Buddha" was used.1°l 

In older poems11 l, a Brahmin youth or an ascetic addresses Gotama 
with the word "my dear (marisa)"12 l. It is probably the same as 
madisa which corresponds to the Sanskrit word madrsa, meaning 
'somebody like me'. In these cases Brahmin youths addressed him 
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a if they had been talking to an intimate friend. Gotama was not 
yet described as deified. 

In older poems, moreover, Brahmanistic appellations are often 
found. There an ascetic or a religieux who has attained the perfection 
of religious practices is called a Brahmin (briihmar;a)1 3l, and Gotama 
Buddha was not an exception. In prose portions, however, this 
designation is never used. We are led to the following assumption 
when Buddhism first developed Brahmins were highly respected 
throughout society, and Buddhists had to adopt the term brahmal).a, 
admitting the actual supremacy of the Brahmins. In later days, 
however, the Buddhist order became very powerful and influential ; 
Buddhist monks came to be respected more than Brahmins, and so there 
was no need of deliberately calling eminent monks Brahmins. J ains 
also called eminent ascetics 'Brahmins' only in the earlier stage of the 
development of their religion.14 l By the way, it seems that the poems, 
both Buddhist and J ain, in which ideal ascetics are called Brahmins, 
were composed before King Asoka, for in his edicts the two religions 
were distinguished from Brahmanism. 

Buddhas in general, as well as Buddhist ascetics, were called 
'anchorite (isi)' in early Buddhism15 l. There are many cases that 
Buddhas or Gotama were called 'Great Anchorite (mahesi)' 16 l, parallel 
to the fact that the J ain ascetics who attained perfection were called 
mahesi in the older J ain poems17 l. After the lapse of some time, 
the notion of the Seven Preceding Buddhas developed with Sakyamuni 
as the seventh., and he was referred to as 'the seventh of anchorites18 l 
he was addressed "0, you seventh anchorite !" 19 l Prior to the rise 
of Buddhism the conventional idea of the Seven Anchorites (saptarE?i) 
or the Seven Sages (vipra) can already be found in the E.g-Veda; the 
term anchorite was closely associated with the number 'seven'. This 
notion may have influenced Buddhism. Moreover, Sakyamuni was 
called a 'divine seer' 20 l. (devisi = devarf?i) These appellations betray 
the fact that in the early stage of the development of Buddhism and 
J ainism , the believers of the two reljgions regarded their founders 
merely as great sages. After the deification of Buddha had made a 
progress, however, the believers came not to like him being ca1led 
a great sage. The term 'great sage' in poems was paraphrazed as the 
Lord (bhagavat) in prose literature explaing the foregoing poems. 2Il. 

Just as ascetics were called 'sages' (muni) in those days, so was 
Gotama addressed as Sakyamuni23 l or 'the great sage' (mahiimuni)24l. 
The monks, who were his disciples, were addressed with the same 
appellation25 l. The term muni was probably used as an adjective 
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meaning 'practicing self-restraint'26 >, and later it was specifically used 
as the appellation of a sage, as is evidenced in the Brahmal)a literature 
and the J ain scripture. In early J ainism a muni meant a sage or 
Mahavira. 27 > Buddhism just adopted it into its own phraseology. 

In those days the knower of revelation, i.e. the man who possessed 
the knowledge of the V eda, was called a vedagu, and Gotama or a sage 
who attained the supreme knowledge was called by the 28 > same ap
pellatilon.29> He was addressed as 'one who knows the Veda' 30>, or 
'one who is possessed of the knowledge of the Three Vedas' (tevi;ja),3IJ 
'one who is possessed of the threefo~d knowledge' 32 >. In Buddhist 
theology the threefold knowledge is usually explained as meaning (I) 
remembrance of former births, (2) insight into the future destiny of all 
beings, and (3) recognition of the origin of misery and of the way to 
its removal, but at the outset these three must have been set up as 
corresponding to the knowledge of the three Vedas, and as replacing 
them. In the scriptures of early Buddhism a Brahmin who is well 
versed in the Three Vedas is called a tevi;j'a. Moreover, the Buddha 
or a sage who has attained perfection is called 'one who has attained 
(the realm of) Brahma' (brahmapatta) 33 >, or 'a Brahmin youth who has 
bathed, i.e. who has finished his studies' (nahataka = Skr. snataka)34J. 
In Brahmanism a Brahmin who is well versed in the sacred lore of the 
Veda (srotriya) 35 > or a wanderer who spends the life of an itinerant 
(parivrajaka) 36 > was highly respected, but older Buddhist poets say 
that they should be men who are possessed of virtues and are eager in 
practice. In the prose portions of the Buddhist scriptures, however, 
which were composed in later days when Buddhism gained ascend
ancy we find no twisted explanations like that. 

The patronymic A ngirasa, which was derived from a priesly family, 
was made an appellation applied to Gotama. He was addressed: 
"0, Angirasa !' 37 > In the E-g-Veda it is said that the Angirases are full 
of youthful vigour and immortal; 38) they are the sons of heaven and 
the Seven Sages (vipra) 39 >. 

So this was inherited from the E-g-Veda, along with the notion 
of the Seven Sages which was changed to that of the Seven Preceding 
Buddhas. 

Moreover, appellations of mythological beings current in those 
days were also applied to him. Sakyamuni or Buddha was called 
a naga (elephant or dragon) 40 >. Originally one who had attained per
fection seems to have been called a nag a. 41 >. In early J ainism a] so the 
founder Mahavira was called a naga. 42 > So it was applied to Buddha 
by analogy. 
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Occasionally Buddha or Sakyamuni was called yakkha43l, equivalent 
to yak~a in Sanskrit, and to jakkha in ArdhamagadhL In later Buddhist 
mythology yakkha became, so to speak, an antinom to Buddha, but in 
the early stage of Buddhism it was nothing but one of the appellations 
applied t? Buddha. The term yak~ a appears already in the E-g-Veda; 
its meamng has not yet been made clear in spite of the studies by 
cholars44 >. It must have denoted some super-natural, mystical being, 

different from the uncanny being as is known in later Buddhist literature 
in general. 

The notion of ya~~kha in the older portions of the Buddhist scripture 
i the san:e as that m the J ain scripture, where yakkhas are regarded 
as somethmg gentle, and they are mentioned along with dragons (naga) 
and spirits (bhuta) 45 >. "The yakkhas who are gifted with various 
virtues, (live in the heavenly regions, situated) one above the other 
shining forth like the great luminaries, and hoping never to descend 
h " 4 7 > Th. t t . t ence. . Is. s a :m.ent IS supported by archaeological findings. 

Statues with the mscnphons "yakkha" or "yakkhini" have been found. 
Their count.enance looks serene, composed and lovable ; there is nothing 
uncanny, bizarre, nor terrifying. We are led to the conclusion that the 
gathas in which Buddha was called yakkha must have been composed 
before or duri~g ~he Maurya, or, at the latest, the Sunga dynasty, and 
that the descnptwns of the terrible yakkha figures were composed after 
the Sunga dynasty, probably after 75 B .c.4sJ 

In addition to the above-discussed appellations of Brahmanistic 
origin, various appellations of non-Brahmanistic origin were also as
sumed and used in early Buddhism. The religieux of non-Brahmanistic 
religio~s in those days were called ascetics (samat;a, sramat,~a). 
Buddhist monks claimed themselves to be such, and Gotama was called 
a sramat;a49 >, just in the same way as he was called "samano Gotamo" 
by u~believe.rsso> . It means that early Buddhists introdu~ed the ap
pellation which was prevalent among religions of those days. In the 
process of deification of Buddha the appellation "sama~zo Gotamo" 
came to be used only by non-Buddhists, and not by Buddhists who 
replaced it with the honorific appellation "bhagavat" or "Buddha". 
Comparing the poem portions with the prose portions of the Pali 
scriptures, we find this change. 

In those days an ascetic who had attained supreme wisdom was 
called 'kevalin' (one who is fully accomplished). 51 > In Jainism also such 
a religieux was called kevalin, an appellation preserved up to later 
~ays. Buddhists also called Buddha kevalin, but in later days (even 
m the prose portions of the scripture) they gave up this appellation 
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which was common to other religions 5 3 >. 
In some older poems Buddha was called one who has a host of 

followers (gat;in) 54 >, which was commonly applied to excellent non
Brahmanistic thinkers in general55 >. In this case Gotama was not 
deified, but was regarded as possessing the same qualifications in society 
as other thinkers. He was respected as 'teacher' (sattha). He was not 
only one who saw the truth, but also 'one who speaks the truth' 
( saccavadin) 57 >. J ain saints also were given the same epithet 
(saccavai) 58 >. 

All in all, Buddha was a religieux endowed with virtues. He 
was a man who had got rid of evil passions (vitariiga) 59 > ; he had con-
quered his passions60 > and a host of devils61 >. Therefore he was called 
a victor (jina) 62 >, a conquerer in the battlefield (vijitasa111grama) 63 >. 

In the same way Gotama Buddha was called a 'great hero' (Mahiivira) 
just as such an ascetic as Mahamoggallana. Or he was simply 
called a 'hero' (vira). 66 > Such terms are commonly to ideal ascetics 
in Jainism. 

Sakyamuni is the "man who reached the further shore of ex
istence" (bhavassa paragu) 67 > conquering delusion native to human beings. 
This qualification, however, can be applied to all ascetics who have 
attained the aim, as well as to Sakyamuni. ss> In J ainism an ascetic 
was described as 'one who goes to the further shore' (paragamin) 69 • 

Buddhism owes this characterization also to J ainism. 
Sakyamuni is extolled as 'one who has eyes' (cakkhuma) 70 >, 'all

seeing'71>, 'the eye of the world' 72 >, all of which mean nothing but 
'one who had insight' 73 >. Ordinary ascetics also were called 'one who 
has eyes' 74 >. It was regarded as possible to confer this kind of 'eye' 
to ordinary people75>. 

As Buddha was through and through a man, he was called 'the 
supreme among men' 76 >, or 'the supreme among all living beings' 77 >, 
and occasionally 'the most excellent among gods and men' 78 >. He is 
the 'lord of men' 79 > (ianinda) , a great man80 >, on the one hand, and, 
on the other, someone familar to oneself like 'my father', 'my 
grandfather'81 >. He is nothing but a 'good friend' to people, just as we 
are good friends to each other in every day life. 

In so far as the above-mentioned appellations are concerned, they 
were applied to both Gotama and ordinary ascetics; there was no 
difference between them. They were all men. The concept of Buddha 
portrayed above is different from that noticeable in the Buddha worship 
in the age of King Asoka. The poems and phrases in which these ap
pellations or epithets are mentioned must have been composed before 
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the Maurya dynasty or, before the reign of King Asoka at the latest. 
Next I want to discuss the process by which Sakyamuni came to 

be deified as evidenced in the Pali scriptures in general. However, due 
to lack of time, I must set forth my views very briefly. 

With the lapse of time some appellations or epithets which had 
been applied in the above-mentioned poems went out of use, having 
been regarded as inadequate for Gotama Buddha who was already in 
the process of being deified. Even if some of them continued to be 
used, they were no longer conspicuous. Certain appellations, however, 
persisted through the process of deification, and came to be regarded 
as peculiarly Buddhistic in later days (e.g., buddha, sa1flbuddha, 
ammiisa1flbuddha, bhagavat, arhat, tathagata, mJJiicarat;a-sampanna, 

sugata, lokavidu, etc.) It was now prohibited to address Gotama as a 
mere man. Probably during the reign of King Asoka Gotama was 
already regarded as a supernatural or divine being, as a consequence 
of the gradual process of deification. (atideva, deviitideva). He works 
wonders; he is omniscient. His figure betrays some physiological 
features which can not be noticed in the figures of ordinary men. He 
was linked to secular authority; he was declared a religious counterpart 
of the Universal Monarch (cakravartin). His reminiscence that he had 
been reborn as a human being many times was popularized, and the 
idea of the Seven or Twenty-Four Preceding Buddhas was propounded, 
Faith in Buddha was exalted, thereby completing the deification of 
Gotama. This change can be noticed in the later portions, especial1y 
in the prose sections, of the Pall Scriptures. 

1) e.g. Sn. 1063; 1069; 1090; 1113; 1116; MN. I, p. 386 G.,; Therag. 
536. 

2) Sakyamuni, DN. II, p. 274 G.; Sakyaputto muni, DN. II, p. 267 G. 
Gotamo Sakyaputto Sakyakulii pabbajito, Sn. p. 103. 

3) This appellation does not imply any hostility . (Kern : Manual of 
I ndian Buddhism, p. 63, n. 4). 

4) Sn. 228, 448; 1057; 1083; 1117; 1135; 1136; SN. I, p. 127 G. ; 143 
G.; 143 G.; Therag. 375; 536; 1251 ; Therig. 136 ; DN. II, p. 123 G. 

5) Sn. 376. 
6) Therag. 119 ; Sn. 699. 
7) Sn. 461 ; 487. 
8) Sn. pp. 86 ; 91. 
9) Therag. 1089 ; 1219; 1223. 

10) Gotamena Buddhena, Therag. 91. 
11) Sn. 814 ; 1028; 1036; 1038 1047; 1092. 
12) A devaputta or Mahiibrahmii addresses Moggallana with mansa. 

(Therag. 1179 ; 1199). An anchorite addresses Indra by this appellation 



158 SECTION li 

(Sn. 682). This appellation is used in prose portions also. 
13) Sn. 514; 1064; IX, Vasetthasutta, vv. 594-657; 1059; AN. IV, 

p. 340 G. ; Dhammapada, Brahmal)avagga,. cf. Chand. Up. IV, 1, 7. 
14) In the Jain scripture a Brahmin is called miiha~ta, which is a 

vernacular form of Skr. brahmal)a. The Ardhamagadhi Dictionary by 
Ramachandra mentions a second meaning: an ascetic who preaches that none 
should slay any one, which can be found only in the Uttarajjhayarya, Ayaranga, 
Suyagaciatrtga and Thii~ta. It seems that he took the word for ma+,v'han. The 
concept of the true Brahmin is found in Utt. XXV, 19-35. So it was only in 
the earlier stage of the development of J ainism that a true ascetic was called a 

Brahmin. 
15) Sn. 356; 1025 ; 1126. 
16) Sn. 481 ; 915 ; 1054 ; 1061 ; 1083 ; Therag, 533; 713; 1106 ; 1118 ; 

Therig. 868; 870; 900. MN. II, p. 100, G.; Itiv. 26 G. ; 84 G. 
17) Ay. I, 3, 3, 3; I, 5, 5, 1. (ed. by Schubring, pp. 16, l, 9; p. 25, l, 4); 

mahiisi ,Utt. XII, 47. (All these passages are giithiis). 
18) isinatrt isisattama, Therag. 1240. 
19) isisattama, Sn. 356; MN. I, p. 386 G. 
20) Sn. 1116. 
21) e.g. Itiv. 26; MN, II, pp. 99-100. 
22) Sn. 164; 700; 1052; 1058; Therag. 1257; Therig. 320. The ex-

planation of muni resembles the Jain definition of mahiimuni (Ay. I, 6, 2, 2). 

23) Sn. 225. 
24) Therag. 1087; 1252; Therig. 293. 
25) Itiv. 53 G. Therag. 896; 897; 1168; 1169. 
26) In some passages it is not clear whether the word muni is to be 

interpreted as a noun or an adjective. In the following verse it seems that 
it should be interpreted as an adjective. . . . . kiiyamunitrt vacamunitrt 
manomumitrt I munimonneyyasampannartt iihu ni1rthiitapiipakan til I (Itiv. 

67G.) 
27) Ay. I, 6, 1, 5; I, 6, 2, 2 ; I, 6, 5, 4. 
28) Sn. 458; 459. 
29) Sn, 322; 472; 479; 503; 528; 529; 733 ; 749 ; 846; 890; 947 ; 

1049; 1059; 1060; AN. IV, p. 340G. 
30) MN. I, p. 386 G. 
31) AN. I, p. 165, G.; MN. I, p. 386 G. 
32) tevijjii, SN. I, p. 192G.; tthi vijjahi satrtpanna, AN . I, p. 165G. tisso 

vijjii anuppattii, AN. IV, p. 235 G. 
33) MN. I, p. 386 G. 
34) Sn. 521; 646; MN. I, p. 386 G. 
35) Sn. 534. 
36) Sn. 537. 
37) SN. I, pp. 81 G.; 196 G.; DN. Ill, p. 196 G. This appellation was 

not solely applied to Buddha. Indra addresses a daughter of a gandharva :' 
a daughter of the Angirases'. ('Angirasi piya me'si dhammo arahatiitrt iva, 
DN, II, p. 265 G.) This appellation is not used in the proses. Angiras is a 
half-mythological personage and his decendents are called Angirasa in the 
"B.g-Veda. Such sages or teachers as Kp?l)a, Ajigarti, Cyavana, Ayasya, 
Saf)1varta and Sudhanvan are called descendents of Angiras. Such rites as 
ayana and dviriitra are relevant to them in the Brahmal)a literature. (A.A. 
Macdonel and A.B. Keith: Vedic Index, vol. I, pp. 11 and 53) 
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38) Der Rig- Veda, iibersetzt von Karl Friedrich Geldner, Vierter Teil. 
Narnen-und Sachregister, von J. Nobel. Cambridge, Mass., 1957, S. 35-36. 

39) "B.g-Veda, IV, 2, 15. cf. sapta priyiisii}J,, RV, IV, 1. 12. 
40) Therag. 692-704 ; 1240 ; Vinaya II, p. 195 G. 
41) AN. Ill, p. 346 G. 
42) 'niio' satrtgiimasise va parage tattha se mahiiv'i.re. (Ay, I, 9, 3, 1, v. 8.) 
43) e.g. MN. I, p . 386 G. cf. Sn. 478; 875; 876. 
44) A.A. Macdonell and A.B. Keith : op. cit. vol. II, p. 182. 
45) Siiyaga<;laf)1ga II, 2, 1. 
46) Uttarajjhayal)a V, 24. 
47) visiilisehi?rt silehi?rt jakkhii uttarauttariilmahiisukkii va dippantii .... 

. ... , Utt. Ill, 14. 
48) cf. H. Raychaudhuri: A Politcal History of India, 6th ed., pp. 

399-400. 
49) 
50) 
51) 
52) 

edition). 

Sn. 520 ; AN. IV, p. 340 G. etc. 
Sn. p. 105£. Selasutta. 
Sn. 82; 490; 519; 878f. 
Sn. 481 ; 595; AN. II, p. 9 G. (according the reading of the Siamese 

~3) U. Wogihara (Sanskrit-japanese Dictionary, s.v.) explains the word 
kev_ahn only as 'a. ~editating ascetic', and he mentions no Chinese equivalent. 
This means that this word was not used in later Buddhist works. 

54) Sn. 955; 957. 
55) Sn. 1009; p. 51. 
56) DN. II, p. 128 G. ; 256 G. ; 262 G. ; 272 G.; Therig. 336 ; Itiv. 84 G. 
57) Therig. 252- 270. 
58) Ay. I, 8, 6, 5; I, 8, 7, 5. Dasavaikalika, IX, 3, 3. 
59) Sn, 11 ; 214 ; 465 ; 499 ; 507 ; 529; 1071 ; MN. I, p. 386 G. 
60) ji, Sn. 439; 440. 
61) Sn. 561 ; 563. 

62) Sn. 379 ; 697 ; 989 ; 996 ; DN. II, p. 275 G. ; III. p. 197 f. G. ; 
Therag. 475; 722. 

63) SN. I, p. 233 G. ; Itiv. 82 G.; AN. IV, p. 340 G. 
64) Sn. 562; 543; Therag. 132; 527; Therig. 293; 301 ; 335; DN. II, 

p. 287 G. ; Vinaya I, p. 43 G. 
65) Therag. 1154. 
66) SN. I, pp. 50; 51 G.; Therag. 528. 

38 
G~7) Itiv. 100 G.; AN. II, P· 9 G.; Therag. 38. cf. paragu, paragata, Itiv. 

68) paragata, AN. IV, p. 228 G. ; piirat!'lgata, Itiv. 58 G. ; piiragiimin, AN. 
IV, pp. 2~2-233 G.; 253 G.; jiitimaranapiiragu, Therag. 1022. 

69) Ay. I, 2, 2, 1 ; cf. piiramgame muni, Ay. I, 6, 5, 6. 
II 70) Sn. 160; 405 ; 540; 562; 570; 596; 992; 1028; 1115 ; 1127 ; DN. 

· pp. 123 G., 166 G.; 167 G.; 256 G.; 262 G. ; 272 G.; SN. I, p. 121 G. · 
Therag. 149 ; 995 ; Dhp. 273. ' 

71) SN. I, p. 137 G. ; Sn. 346; 378; 1062 · 1068 · 1063 · 1069 · 1073 · 1090 
72) Sn. 599. ' ' ' ' ' ' . 

. 73) Later Buddhist theologians classified cakkhu into mamsacakkhu 
dtbbacakkhu and paniiiicakkhu . They also used buddhacakkhu, sam~ntacakkh~ 
etc. We should not introduce these interpretations into the early stage of 
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. . ht . t the truth must have been just metaphorically desig-
Buddhlsm. Ins1g m 0 

nated by the word cakkhu (eye) Such an expression is found in the 
74) DN. II, p. 254 G.; Dhp. p. 273. 

Bhagavadgitii (XI, 8) also . . 
75) cakkhudiina (Pillar Edlct, II). G . Itiv 52 G. ; Therag. 
(76) purisuttama, Sn. 544; SN. Ill, p. 91 - . ' . p. 

IV 325 G . dvipadanam uttamo, Therag. 1111. 
623; Therig. 14~; AN. d,dhp. t b .the best man. (narottama). (Schiefner: 
Asoka also consldered Bu a o e 

Tiira;~tha;a:bas~~~iinarrt uttama. (Therag. 623; Therig. 157); appatipuggala, DN. 

II.p. 287 G. : anomaniima, S(~·. 153
1
·
00 

G . AN II. p. 9 G.) ; sadevahassa 
78) devamanussasettha 1hv. · ' _' 

(AN I I p 17 G) · lohajettha (Theng. 154). lokassa aggo · , · · ' · · 
79) DN. II, P· 27S G. · 11 d 'mahasattva' or 
80) In Buddhist scripture a great man lS ~a e . 

E . hiisattva is a masculme word whose meamng 
'mahiipuru~a'; in the Great p1c ma · r 

is 'one who has much sattva' (MBh. XII, 320, 103). 

81) Therag. 536. f d · tb This word is very o ten use m e 
82) kalyiinamitta, SN. I, P· 88. 

gathas. 

THE PROBL:EM OF TRANSPOSING THE JUDAEO
CHRISTIAN IDEA OF GOD INTO GREEK 

AND ORIENTAL TERMS 

BY 

PETER NEMESHEGYI 

Universal religions by their very nature cannot limit their appeal 
to a single culture; yet in the process of adaptation to a different culture, 
they run the serious risk of losing their original features. This was the 
problem Christianity had to face from the moment it passed beyond the 
limits of J udaism. Since the J udaeo-Christian religion was deeply 
theistic, it was of the utmost importance to find an appropriate term 
xpressing the idea of the one, personal, transcendent God. 

Two possibilities were presented by the Greek and Latin languages 
of that period. The first was "Zeus" or "Jupiter", the name of the sky
god, the father of gods and men. It is uncertain whether proselytising 
Jews ever tried to use this name to express the idea of Y ahweh, the 
God of the Old Testament; but there seems to be an indication of this 
in a curious passage of the Roman historian, Valerius Maximus. He 
says that in the year 139 BC the Jews were expelled from Rome because 
"they tried to corrupt Roman customs by practising (or spreading) 
the cult of Jupiter Sabazius"ll. Here the words "cultus Jovis 
abazii" certainly stand for the cult of "Y ahweh Sabaoth". Sabazios 

himself was a mystery-god of Phrygian origin, often identified with 
Dionysus-Bacchus; and several inscriptions show that in the West he was 
invoked under the name of Jupiter Sabazios2 >. Did then the Roman 
Jews try to explain their religion by describing the cult of Y ahweh 
a "cultus Jovis Sabazii"; or was it only that the Roman authorities 
carelessly used the name of the well-known Phrygian god in place of the 
barbaric Hebrew name ? It is not easy to give a definite answer to this 
question. However, this experiment of identifying Yahweh with 
Jupiter was not repeated, and later the Christian missionaries definitely 

1) Valerius Maximus, 1, 3, 3: " ... Judaeos qui Sabazii Iovis cultu 
Romanos infi.cere mores conati erant ... " 

2) cf. Pauly-Wissowa, Realencyclopadie der classischen Altertumswis
senschaft, Stuttgart; ,Sabazios« . 

( 161 ) 
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rejected it. For them Zeus-Jupiter was the proper name of a wicked 
demon who was unjustly usurping the honour due to the one true Goda>. 
In fact, Zeus appeared too human in his various images, and his name 
was involved in too many scandalous myths, to allow of any connection 
with the transcendent and all-holy God of Israel4l. 

The other possibility remaining for Jews and Christians to translate 
the name of Yahweh into Greek and Latin, was the word "Theos" or 
"Deus". But neither did this word seem more proper for the purpose 
than Zeus-Jupiter. At the time when the translators of the Septuagint 
chose it to express the God of Israel, it was the word used by the 
Greeks to describe the vaguely personified forces of the universe. These 
forces being manifold, there were inevitably many "theoi", all of them 
posterior to matter and none transcending this world. 

Through the activities of the Greek philsophers, however, the 
concept of Theos had undergone considerable development by the time 
that Chirstianity first came into close contact with Hellenic culture. 
Unfortunately, there is no time to follow in detail the course of thi 
interesting development, but only to indicate its outcome - in the 
conception of "Theos" according to the philosphers of Middle Platonism. 
If we examine the works of Plutarch5l, Albinus6 >, Atticus7>, Celsus8 >, 
Apuleius9 >, Numenius10 l, Maxim us of Tyre11 >, Philostratus12 l, the 
pseudo-Aristotelian "De Mundo" 13 l, and the Hermetic writings14l, we 

3) cf. vg. Origen, Contra Celsum, V. 45-46: "However since Celsus 
imagines that it makes no difference whether we call Zeus the Most High, or 
Zen, or Adonai, or Sabaoth, or Amoun like the Egyptians, or Papaeus like the 
Scythians, let us briefly discuss this too.. . We do not suppose that Zeu 
and Sabaoth are identical. On the contrary, we hold that there is nothing divine 
about Zeus at all, but that a certain demon delights in being so called, who is 
no friend to men or to the true God." 

4) cf. vg. Origen, Contra Celsum, I. 25 : "With the name of Zeus one 
at once associates the son of Kronos and Rhea, and husband of H~ra, and 
brother of Poseidon and father of Athena and Artemis, and the one who had 
sexual intercourse with his daughter Persephone." 

5) Lived ea 50-125 AD. 
6) Fl. ea 150 AD. 
7) Fl. in the second half of the II. century AD. 
8) . Wrote his work ea 177-180 AD. 
9) Born ea 125 AD. 

10) Fl. in the II century. 
11) Fl. 180-192 AD. 
12) Died ea 244-249 AD. 
13) Written between 100 and 150 AD. Cf. A. J. Festugiere, La revelation 

d'Hermes Trismegiste, Paris, 1944-1954, Vol. II, p. 477-479. 
14) Written in the second and third centuries. Cf. Corpus Hermeticum, 

ed. Nock, Paris, 1945-54, Vol. I, p. V. 
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find an idea of God which in its main lines is common to them all, and 
which can be characterized as follows :-

"Theos'' is Father of the world and therefore absolutely transcend
ing jp5 >; He is ineffable, surpassing all human intellectlsl; He is 
unique17 >, immutable181 , incorporeaP9>, simple20 >, eternal21l, perfect22l, 
impassible23 \ whithout beginning or end24 l, outside space and time25 >; 
He i intelligence continually in act26 >; He is good, and bestows His 
benefits on everyone27 1; H e knows no envy, and gives without seeking to 
receive28 >; He possesses all virtues in the highest degree29 >; . He is 
noble, just, truthful, gentle 30 ', a friend 31 > and a fathera2>; He is 

15) Albinus, Epitome, IX, 1 ; X, 3 ; XVI, 2 ; Plutarch, De Iside, 56 ; ed. 
Teubner : 373 E ; Apuleius, De Platone, I, 11 : "ultramundanus, incorporeus, 
quem patrem et architectum huius divini orbis superius ostendimus." This 
transcendence of God is missing only in some of the Hermetic treatises, which 
bave a pantheistic tone, as vg. the 5th treaty. 

16) Corpus Herm., XVIII, 12 ; Celsus, in Origen's Contra Celsum, 7, 42; 
puleius, De Deo Socratis, Ill; Maximus, XI, 9; Numenius, frgm., 26. Cf. the 

excellent pages of A. J. Festugiere, op. cit., vol. IV, p. 92ss. 
17) Maximus XI, 5; Plutarch, De def. orae., 29; 425F-426A; Corp. 

Herm., XI, 5-14; IV, 5, etc. This uniqueness of the supreme God does not 
exclude for these authors the existence of other subordinate divinities, pro
duced by the supreme God and Father of all things. Cf. Maximus XI, 5. 

18) Plutrarch, De E apud Delphos, 19, 392E; ibid., 20, 393A-B; Albinus, 
Epit., X, 2; Celsus, 4, 18; 4, 14 ; Numenius, frgm., 20, 24, 14; Corp. Herm., II, 
12 ; De mundo, VI, ed. Lorimer, 400 b 11-13. 

19) .-\.lbinus, Epit., X, 7; Apuleius, De Platone, I, 5; I, 11 ; Numenius, 
frgm., 15. 

20) Albinus, Epit. , X, 7. 
21) Plutarch, De E, 19, 392E; Conv. quaest. lib., VIII, q. 2. 718D; 

Albinus, Epit., X, 3. 
22) Albinus, Epit., X, 3; Maximus, XXXVIII, 6. 
23) Plutarch, De Iside, 383A ; Apuleius, De Deo Socratis, Ill. 
24) Plutarch, De E, 19, 392E ; 20, 393C; Celsus, 6, 65 ; De mundo, VI, 

399b 20-22. 

25) Plutarch, De E, 20, 393A; De mundo, VII, 401a16-17; Apuleius, 
Apologia, LXIV, Numenius, frgm., 14. 

26) Maximus, XI, 8. 
27) Corp. Herm., XIV, 4 ; Albinus, Epit., X, 3; Apuleius, De Platone, 1, 

5; Numenius, frgm., 11 ; 25; Corp. Herm., II, 16; X, 3; XIV, 4. 9; VI, title. 
. 28) Corp. Herm., II, 16; V, 10; VI, 1 ; X, 3; Plutarch, Non posse suaviter 

VlV. sec. Epic., 22, 1102D-E; Atticus frgm. in Ens. Praep. Ev., XV., ed. 
Baudry, p. 11 ; Apuleius, De Platone, I, 5 ; Celsus, 8, 21 ; Maximus, 
XXXVIII, 6. 

29) De mundo, VI, 399 b22 
30) Plutarch, Ad principem ineruditum, 3,781A; De defectu orae., 24. 

423F. 

31) Plutarch, De defectu orae., 24, 423 . 
32) Plutarch, De superstitione, 6,167D; Corp. Herm., II, 16; II, 17; X, 

3; X, 14. 
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majestic, magnanimous33 > and happy34 >; He is the bestower o~ bliss35 ~. 
Though separated from the world by His essence, He moves 1t by His 
strength3s >, and prevents it from perishing by His ~ove37 >. ' H~ is the 
Father of all men in common, but regards the v1rtuous specially as 

His children 38 >. 
This noble concept of "Theos", was, then, of immense service to 

the Christians in the first centuries of our era, when they wished to 
convey the idea of God the Father to the Hellenistic world; and, in fact, 
none of the early Fathers of the Church hesitated to recognise the 
identity of the "Theos" of the Greek philosophers with the God of the 

Chrisi tians. 
There were also, of course, considerable differences between the 

Judaeo-Christian God and the God of Middle Platonism. These dif
ferences all stem from a completely different approach to the problem of 
God. The Hebrews recognized God in the mainifestations of His 
purpose, love and power; wheras the Greeks thought of Him as the 

db . 39) 
ultimate ground of all thought an emg . 

On the one hand, the Jews regarded Y ahweh, in view of His mani-
festations in their history, as a personal being, a supreme will, com
manding faith, righteousness and obedience. Reflecting then more 
profoundly on this personal and national experience, they came to 
realize that y ahweh was not only Lord of the history of Israel, but the 
Lord of all human history and of all the peoples of the earth; that He 
was, moreover, the absolute Lord of Nature, a will commanding the 
whole universe. Finally, in Him they recognized the highest, transcen
dent, spiritual ground of all reality. But in their minds t~is one, 
transcendent, ultimate Reality retained the concrete personality and 
moral will of Y ahweh, the God of the Covenant. 

The Greek philosophers, on the other hand, began b~ seeking. the 
ultimate ground of all thought and being. They p~ogress1vely r~~hzed 
that this ultimate ground must be one; hence that 1t must be sp1ntual; 
hence that it must be intelligence continually in act. Finally, they 
applied to it the name of "Theos" and conceived of it vaguely as a 

33) Plutarch, De superstitione, 6, 167E. 
34) Apuleius, De Platone, I, 5. 

35) ibid. 
36) De mundo, VI, 397b17-35. 
37) Atticus, frgm. Eus. Praep. Ev., XV, 802-3d, Baudry, p. 16- 17. 

38) Plutarch, Life of Alexander, c. XXVII, 681. . 
39) cf. G. L. Prestige, Fathers and Heretics. Six Studies in Dogmatic 

Faith, London, 1940, p. 131. 
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personal being40 >. This God, however, never really became a living 
person who could enter into personal contact with men41 >. He was 
rather a splendid object to be attained by contemplation, and not a 
living God addressing Himself to men42 >. 

This identification of Yahweh with Theos had, therefore, both great 
advantages and serious dangers. Nowhere in antiquity do both the 
advantages and the dangers appear more clearly than in the theological 
work of Origen. The advantage of his synthesis consisted in the fact 
that he did not simply attach to the same supreme Being the philoso
phical attributes of a Universal Cause and the more personal attributes 
of will and love, but in that he identified Being with moral Goodness43 >. 
Thus a personal Reality, God the loving Father, became the ultimate 
ground of all thought and being; and from this personal love springs 
forth, first, the eternal procession of the Son44 >, then the temporal 
creation of all spiritual and material creatures 45 >, and so the whole 
history of the universe and of mankind46 >. On the other hand, the 
danger of this synthesis consisted in the fact that in some respects the 
upreme liberty and dominion of the Christian God is diminished in 

favour of a more impersonal and neutral "goodness". When these 
defects were eliminated by the later Fathers of the Church, the identi
fication of the J udaeo-Christian God with the "Theos" of the Greek 
philosophers remained the corner-stone on which the whole culture of 
Occidental Christianity was built and on which most Christian thought 
is still based today. 

Other, and perhaps more serious, problems arose, when Christianity 
turned to the Orient. This is, however, such a wide field of investi
gation, that for the purposes of the present paper we will omit 
di cussion of the Oriental Semitic and Indo-European languages, and 

40) cf. K. Rahner, Schriften zur Theologie, Einsiedeln, 1954, vol. I, p. 
104-107. 

41) cf. G. Andresen, Logos und Nomos. Die Polemik des Kelsus wider 
das Christentum, Berlin, 1955, p. 89-105. 

42) cf. Albinus, Epit., X, 2: "(God) moves as the object of desire moves 
the desire" . 

43) Origen , In Ioannem, 2, 13, ed., "Die griechischen christlichen 
Schriftsteller der ersten drei J ahrhunderte", Leipzig-Berlin, vol. IV, p. 68, 
10-70, 2. Many other passages could be quoted. 

44) Commentarium in Genesin, Migne, Patrologia Graeca, vol. 12, col. 
45C; De Principiis, 1, 29, ed. "Die gr. chr. Schriftsteller", vol. V, p. 40, 12-
41, 4 ; etc. 

45) De Principiis, 4, 4, 8; vol. V, p. 359, 11-14 ; ibid. 1, 4, 3-5, p. 65, 10-
68, 31 ; etc. 

46) cf. J. Danh.Hou, Origene, Paris, 1948, p. 271. 
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concentrate our attention on the languages of Central and Eastern 

Asia. 
Perhaps the first time when an equivalent t erm for the Christian 

God had to be found in one of these languages, was about 950 AD, 
when Christian missionaries went to preach the Gospel to the 
Hungarians. The Hungarian language belongs to the Finno-Ugrian 
branch of the Ural-Altaic languages, and has a strong mixture of 
Turkish elements. The word adopted to express the Christian God 
was "Isten" (pronounced Ish-ten), about the etymology of which there 
has been considerable discussion. It was thought to derive from the 
Persian J ezdan, but this derivation is now rightly rejected. According 
to the recent Hungarian Etymological Dictionary of Barczi, "the origin 
of the word Isten is unknown. Its suggested derivation from the 
Iranian is unacceptable. Perhaps one might consider the opinion, 
according to which it would come from the old form of the Finno-Ugrian 
word "os" (pronouced osh), (meaning "very old" or "forefather"), 
which is the same as "is" (pronounced ish). But even this suggestion i 
not convincing and the derivation is un-intelligible"

471
• The word 

" Isten" occurs in the oldest written Hungarian text, dating from the 
beginning of the XIII Century48 l. The same t ext contains the old
Hungarian form "Is" in the sense of "forefather". But it is a fact that 
a suffix like "ten" does not exist in Hungarian. I would suggest, 
therefore, that "Isten" is a compound word- "Is" being in fact the 
Old Hungarian form for "os" (old), and "ten" being a common root
word used in many Ural-Altaic languages, as well as in Chinese, to 
express Heaven, or rather the supreme Sky-God49

l. If this suggestion 
is correct, we have here the first case of the name of an Oriental Sky-

47) Ba,rczi: Magyar Sz6fejto Sz6tar. - I owe this communication to 
Prof. Tibor Halasi-Kun- from Columbia University, New York. 

48) "Halotti beszed" (Funeral sermon). 
49) cf. U. Holmberg-Harva, Die religiosen Vorstellungen der altaischen 

Volker, Helsinki, 1939: The Buriats call the supreme Sky-God "tengeri" ; 
the Volga-Tatars "tangere"; the Beltirs "tingir"; the Yakouts "tangara". 

The nomade tribes of Kan-su call him "tenre", cf. P. Matthias, Uiguren und 
ihre neuentdeckten Nachkommen. In "Anthropos", 1940-1 , vol. 35- 36; pp . 

78-99. 
According to a very interesting article of N. Pallisen, in "Numen", 1956, 

vol. 3., p. 178ss. ("Die alte Religion der Mongolen und der Kultus Tschingis
Chans") the following names of the supreme Sky-God may be added: 

In Mongolian "tengri, tegri, tenggeri"; in Kalmtikian "tengr"; in Rumanian 
"tengr"; in Kok-Turkish and in Usbekian: " tangri"; in Uigurian "tangri, 
tangri" ; in J aghatian "tangri, tingri, tangri" ; in Altaian and Teleutian 

"tangara" ; in Osmanian "tangry". 
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God being used to express the idea of the Christian God. This 
translation has proved to be a success. Even today Hungarian 
Christians pray to God under the name of "Isten" Alas k . . . , we now 
prachc~lly nothmg of the original pre-Christian character of the 
Jiung~n~n Isten, ~nd so we ingnore the concrete problems which might 
arise m Its adoptwn for Christian use. 

More, however, is known concerning the second occasion when 
similar at_tempt was made to express by the name of an Orie~tal Sk ~ 
God the 1dea of the Christian God. This was the attempt of Matt~o 
RicCI, ~he famous J esmt missiOnary, who succeeded in penetrating into 
China m the XVI Century. After careful study of the Chinese classics, 
he chose the two names "T'ien" and "Shang-ti", designating the Chinese 
Sky-God who regulates the order of the cosmos as an omniscie t 1 _ 

· 5ol B t f . n aw 
gi~er . u un ortunately, smce the Middle Ages, the Chinese 
philosophers h~d. ~ended to reject the interpretation of "T'ien" as a 
personal God, hmihng the meaning of the word to the material h 51) 

h t R
. ., . eaven , 

so t a ICCI s translation soon met with serious difficulties. 
The first objections to this word came from the Japanese Christians, 

who had been accustomed from the time of Francis Xavier to usi th 
L f d "D " · ng e a m wor eus , _witho~t attempting to find a suitable Japanese 
term. ~n fact, the difficulties for the Japanese in finding such a term 
seemed .~n:uperable . At the beginning of the oldest Japanese document, 
the ~o]lki, there appears a Japanese Sky-God, Amenominakanushino
kami52> ;_ but he disappears immediately53 >. Very little is known 
about h1m from other sources; and by the time of Xavier, he had 
become altogether. a "deus otiosus", and had well-nigh vanished from 
t~e popular consciOusness. Xavier seems never to have heard about 
him. 
. There still remained the word "Kami"; but this seemed absolutely 
made~u~te for the purpose. No consensus has yet been reached about 
~he o~Igm a?d etymology of the word. It was thought to be generally 
Identical with the other word "Kami", meaning "superior" 54>, but 

50) cf. J. ~·M. de Groot, The Religion of the Chinese, New York, 1910 · 
P· 102ss; M. ~hade, Traite d'histoire des religions, Paris, 1953, p. 66- 67. ' 

f 51) S?e~Ially C~u-Hsi (1_13?-l~O?) ~nd ~ang-Yang-ming (1472- 1529). 
c · P. M. d Eha, La Filosofia di Cmsci m Cma; m Gregorianum, 1953, vol. 26, 
~P· 455-460; and by the same author: I Dio degli antichi Cinesi, in Grego
nanum, 1957, vol. 38, p. 251-253. 

52) ~ZtEII~::E~ In Kojiki, First Book. [5"$-i}[.J::~ 
53) He hid himself", ibid. ~~~ L t: 10 ~ 
54) cf. D. C. Bolton, The Meaning of Kami; in Monumenta Nipponica, 

Tokyo, 1940, vol. 3, p . 16-21. 
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the works of several scholars55 >, and especially of Prof. Yamamoto56>, 
have rather shattered this belief. The syllable "ka" seems rather to be 
connected with the meaning of "mystery", "strangeness", "hidden
ness"57>, but further research is still necessary. No doubt, th 
Japanese "Kami" is related to the Ainu word for God, "Kamui" ; and 
there may also be some connection with the Altaic designation of th 
Shaman as "Kam" or "Kami" .58 > 

As to its content, "Kami" meant the mysterious forces hidden in 
and spread over the whole universe. Anything whatsoever, which was 
outside the ordinary, which possessed superior power, or which wa 
awe-inspiring, was called "Kami." Ancestors were "Kami" ; mountain 
and seas were "Kami" ; some extraordinary animals were "Kami"; 
high-ranking officials were "Kami".59 > Thus "Kami" was essentially 
polytheistic and bound up with nature- and ancestor-worship. Francis 
Xavier is, therefore, hardly to be blamed for not using this word, 
and, after some unsuccessful experiments with the name "Dainichi"60 >, 
for resigning himself to the simple use of Deus (pronouced in Japanese 
Deusu). But he learnt shortly afterwards how inconvenient it is for 
missionaries to use unintelligible foreign terms in their preaching; for , 
as he complains in one of his letters, his enemies would tell people that 
his "Deusu" was just a "Dai-uso" (a big lie). 61 > Notwithstanding 
these difficulties, however, the successors of Xavier continued to use 
"Deusu". So when the Japanese Christians, taught to invoke God 
under this name, came to read the works of Ricci, they were scandalized 
to find in them the names of "T'ien" and "Shang-ti" 62 >. Their 

55) cf. vg. Miura, Sempo and Tanaka, Jigohei, Jindai no Shiso, Tokyo, 
1912, p. 127- 128. ::::,1ffi=f~, EE~YE!1§-.3f ~: 1$1\;,:L,~M 

56) Yamamoto, Nobuya, Zotei Kannagara no Shutten to sono Shin
kaishaku, Tokyo, 1933. LIJ*1l§~, ~tT fif$0) 1:1:1~ c ;ft:O)iJTH"f~ 
cf. also D. C. Bolton, op. cit., p. 21-27. 

57) D. C. Bolton, op. cit., p. 7- 12. 
58) The Altaians call the Shaman "kam". In the Old-Mongolian literary 

language he was caHed "kami". cf. N. Pallisen, op. cit., p. 178. 
59) Shinto Daijiten, Tokyo, 1937, vol. I, pp. 352- 353. tJ+!J!*W¥~ 

60) "Dainichi" * B was the name of the first principle immanent in 
all things (MAHAVAIROCANA) according to the Shingon ~-g sect. Its famous 
temple stands in Nara. Xavier was told erroneously by his interpreter that 
Dainichi was the name used by the Japanese to express the one God, creator 
of Heaven and Earth. Cf. F. Schurhammer, Das kirchliche Sprachproblem in 
der Japanischen Jesuitenmission des 16 und 17 JahrhundePts, Tokyo, 1927. 

61) Epist., 96; die 29 Januarii 1552. In Monumenta Historica Societatis 
Iesu, Epistolae S. Francisci Xaverii, Romae, 1945, vol. II, p. 270 . 

62) cf. d'Elia, Il Dio degli Cinesi, p. 254-5. 
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candal spread also to China, with the result that the use of th · t 
h .b. ese wo 

name~ was pro I Ited by Rome, and "T'ien Chu" (Lord of Heaven) 
ubstituted for them sa>. 

"T'ien ~hu" was, in fact, the name spontaneously given by o:rie of 
th first Chmese converts of the· XVI Century to the Ch · t' G d . . . ns Ian o . 
\ hen Ricci entered Chma for the first time in ·1583 ·. d b . . . , accompame y 
another missionary, Michaele Ruggieri he went to visi't Ch ' . , a young mese 
merchant who was lookmg after an altar left there b R · · h tl y uggien s or y 
before. He found that the young man wishing to ex 1 · th t . , p am e na ure 
of the God he worshipped at this altar had placed nearb d . . , y a woo en 
tablet beanng the Inscription : "T'ien Chu" (Lord of H ) s4> 

F th t t' th' eaven . 
rom a Ime IS name of God has remained a distinctive feature of 

Chinese Catholics. 

When Christianity returned to Japan in the XIX C t h . en ury, owever, 
the problem arose once more. The Catholic missionaries decided to 
form the word "Tenshu" from the Chinese "T'ien Ch " . b t 

1 
. . u , u as a 

neo ogism, It was and is not readily understood by the Ja 1 . panese peop e 
The use of this word, therefore, has been gradually abandoned. . 

The Protestan~ ~issionaries were the first to adopt the word 
"Kami". These missiOnaries, some of whom came from Ch' 1na, were 
acc~stomed to call' God in Chinese "Shen", meaning "Spirit" . and 
findmg that the Chinese character "Shen"6s) was pronounced "K' .,; 
. J ami 
m apanese, they seem to have adopted it without any d 

·d · very eep 
con 1 eratwn of the matter66 > But soon violent ob' t' f · J ec IOns arose rom 
among the Japanese Protestants themselves, who pointed out th t 
dif£ · . e grea 

erence m meanmg between "Kami" and the Christian G dS7l 
~or, i~"fa.ct, no J.apa~ese philosophers had developed the conce;t of 

Kam1 m anythmg hke the fulness with which the Greek philoso hers 
had developed that of "Theos". p 

All the same, it seems clear that the Japanese word for the Ch · t' 
G d ill . " ns Ian 

o w remam Kami" for the future The Japanese la · h · . . · nguage Is 
c angmg very rapidly, especially in this post-war period, and the new 

63) ,;Rj: cf. d'Elia, ibid., p. 255-6. The decision was approved b Po 
Clement XI on the 20th November 1704. y pe 

64) cf. P. M. d'Elia, Fonti Ricciane, Roma, 1942-49 · vol r 186 
65) 1$ , . , p. . 

66) f M .. · · 
. . c · aepm~, Kiyosh:, Some Difficulties Encountered by Christianit 
I~ t~e History of Onental Missions, Kirisutokyo ga Toyo Dendo Shi'o ~ 
Sogu seru Nammondai; In Zaidan Hojin Meiji Seitoku Kinen Gakkai K' J-
52, 1939, autumn. 1YO, n. 

titr~ ~ .: £~!J&7,);*¥$:1~~5:J:~:~~-tt ~nF"'~ml. Mffi:I~}.Jlr:r~~o1;i;;g;:u>, .. ,g,.6.~;:Jil'&' 
67) Ibid., p. 72, Y:JtJ:1~1iiS\"uio:;d--;n;7f\U= 
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unified dictionaries wh· eh register these changes are being used every
where. A close inspection of these dictionaries shows that the Christian 
meanhg of "Kami" is taken into account in them all. For example, 
the T6und6 Shinkanwa Jiten, published in 1955, gives four senses for 
"Kami" : the first, its sense in Japanese mythology; the second, its 
sense in ancestor-worship; the third, a general definition on the basis 
of the study of comparative religions; while the fourth reads as follows: 
'.'According to Christian teaching "Kami" means the one and absolute 
Lord, all-knowing and omnipotent, Who created heaven and earth in 
the beginning, and governs them"ss>. The definition is exact. Other 
popular modern dictionaries show an almost identical wording69 >. 
It appears therefore, that the term "Kami" has proved itself adaptable 
to the purpose of expressing the Chirstian God, its very vagueness 
enabling it to be used with this entirely new meaning. 

To summarise our investigations- we have discovered two kinds 
of religious concepts, whose names have been used to express the one, 
personal transcendent God of J udaeo-Christian tradition. 

First, there is the idea of mysterious superior forces hidden in or 
behind the forces of the universe. It is expressed variously by the 
words "Theos", "Deus", "Kami", whose meaning is originally poly
theistic- there are many "theoi", "dei", "kamigami". Their meaning 
has, accordingly, to be deeply modified in using them to express the idea 
of the one, transcendent, personal God, without adulterating it. In 
the case of "Theos", "Deus", the corresponding idea had been trans
formed in very large measure by the work of the Greek philosophers, 
thus immensely facilitating the subsequent work of adaptation for the 
Christian missionaries. In the case of "Kami", however, it was only 
under the influence of Christian thought that the necessary modification 
was superimposed on the word. Hence there remains much ground for 
misunderstanding, owing to the fact that so many different meanings 
can be attributed to this single word. 

The other idea is that of the supreme Sky-God, "Isten", "T'ien", 
"Shang-ti", and perhaps even "Jupiter". These names had the 
advantage of referring to one God, Who is usually considered as superior 
to all other divinities, and as a more or less personal being. But in most 
cases pantheistic interpretations or mythological fantasies have made 
it almost impossible to apply them to the Christian God. 

68) lr*~ ~~;film~ 
69) Chukyoshuppan, Toyokanji Jiten, Tokyo, 1956. t:j:t~l:f:\Jt&, ~ .ffl~ 

¥-m~ Sanseido, Jikai, Tokyo, ::::~~. mw etc. 
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These difficulties have induced some Ch . t. . . . 
· . ns Ian misswnanes to form 

neologisms with a clearly Christian meaning or eve t b d · 
f . ' n o a an omng the 

effort o translat111g the name of God alt th s h " · . oge er. uc solutwns" 
however, must be considered as momentary lapses · t d. . ' 

· · . . 111 o Iscour agement 
If It IS to rema111 faithful to its distinctive spi.ri·t of . l"t . 
eh · t. · umversa I y 

n s Iamty must always have the aim al d .f ' 
. ' rea Y mam ested at Pentecost 

that every natwn should praise God for His d · · ' gran eur 111 Its own tongue. 



THE IDEA OF GOD IN THE OLD TESTAMENT 

BY 

KIYOSHI OHATA 

We c:m point out m3.ny ideas about religion common to the religion 
of the Old Testament and Christianity or ] esus' religion. This sug
gests that there is a connection between them. Nevertheless, it is 
sometimes quite dangerous to think that these two religions stand on 
the same basis of religious thought, or that there exists a continuous 
stream of thought through them. 

I would like to speak here of the idea of God in the Old Testament, 
not looking for its similarity to Christianity, but rather making clear 
the uniqueness of the religion of the Old Testament and its difference 
from the religious ideas of Christianity. 

1. The ] ahwist says first that Yahwah is Israel's own peculiar 
God, who cares only for Israel. This bond is the basis of the story of 
the two brothers, Cain and Abel (Gen. 4: 1-12). Each brother offered 
to God the fruits of his labours; but God accepted only Abel's offering. 
The angered Cain dared to kill his brother A bel. The ] ahwist did 
not need an explanation of God's rejection of Cain's offering. Abel, 
synonymous with Israel, should be accepted by God. But Cain, the 
Canaanite, the enemy of Israel, must be rejected by God. Yahwah 
could not possibly accept the offering of another group, but naturally 
gave his blessing to his own people. In Genesis 12: 10 ff. the same 
idea occurs. It can also be seen in the Heilsbeziehung zwischen Gott 
und Mensch. H ere the relationship between God and man is called 
particularism. It insists on the particular blessings of God to his people. 
This is the idea which covers the whole ] ahwist part of the Old 
Testament. 

The Jahwist says that Yahwah is the "God of Abraham." (Gen. 
28 : 13 ; Ex. 3 : 16; 4 : 5) 

Yahwah is "your God and the God of your father." (Gen. 43: 23) 
The "God of the Hebrews." (Ex. 3: 18, 5, 3; 9: 1, 13; 10: 3) 
Thus, the standpoint of the ] ahwist is the same as that of 

particularism. 
( 172) 
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2. The Elohist view embraces the ] ahwist conception of the 
bond between God and Israel, and it adds ethical considerations. This 
is a partikularistische Gottheit. 

3. The Prophets' conceptions of God may best be typified by the 
Prophet Amos. Amos (about 760 B.C.) says of Yahwah that His power 
embraces heaven and earth; it re::tches to-the height of Mount Carmel 
and to the bottom of the sea (9 : 2, 3). Am os considers Yahwah the 
Lord of Nations in the East and West (1 : 3) and the Lord of History 
(9 : 7). Yahwah was admired as a universal God by Am os. 

We must not conclude, however, that his view is that of mono
theism. Monotheism accepts the idea of a universal God. But it does 
not limit God's blessings to a particular nation or tribe. Rather it 
extends God's blessings to all mankind.I> For the idea of ~ne 
p3.rticular God for a particular nation, I shall use the term henotheism.2> 

Amos admired Yahwah as a universal God, but on the other hand , 
he says, "You (Israel) only have I known of all the tribes of the earth" 
(3: 2). This shows th:lt Am os considers Yahwah as one who blesses 
only Israel. 3 > This relationship is nothing but particularism. Thus, 
we have to conclude here again, that Amos still holds the idea of 
henotheism. 

4. The D Material, established by King ] osiah, accepted the basis 
of the Prophets' spirit and took up the Prophets' idea of God. The 
D material, however, strictly prohibits the worship of gods other than 
Yahwah; the punishment for such blasphemy was death for the people 
of Israel. The D material tried to exterminate all other gods from 
Israel, but n~t from the world (17: 1- 17; 13: 1- 12; 13: 12-18, etc.) . 
The D matenal attempted to concentrate the spirit of the Israelites on 
Yahwah, and expected the blessing of God for the prosperity of the 

1) Monotheism is characterized by the fact that the Heilsmacht (the 
power of grace) of the One God or the One Being goes beyond the realm of a 
par~icular nation. It is not predicated on the basis of the power of 
pumshment by the One God which goes beyond his nation to other nations. 
For even a national god or gods can extend the power of punishment to the 
enemies of their own nation. 

2) The terms "true monotheism" and "tribal monotheism" cause a 
confusion in the concept of monotheism. That is the reason why I use the term 
henotheism which is distinguished from monotheism. My usage of the word 
henotheism is not controlled by the ambiguous terminology of general com
parative religion. 

3) This gnotation from the Prophet Amos refers to the special punishment 
by Yahwah of Israel which does not perform righteousness. It cannot be 
denied that behind these wrods there exists a presupposition <:>f the elect : Israel 
would be given special grace if she performed righteousness. 
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nation . . The D material thus is based on particularism, and the concept 
of God .is henotheism. 

5. Daniel admired Yahwah as a God who changed the times and 
seasons; who did according to his will in the army of heaven and 
among the inhabitants of the earth ( 4 : 35). 

Further, he says that Yahwah is the "God of his fathers" . Here 
again we see that Yahwah is a particularistic deity, and that it is again 
~ case of henotheism. But there is that difference that Daniel admitted 
the existence of other Gods while maintaining that the God of Israel 
is greater than all the other gods. 

6. Deutero-Isaiah has generally been considered to have a 
standpoint contrary to the general tendencies of the 01d Testament, 
to plrticularism and henotheism. 

Deutero-Isaiah considered God as the Creator (45 : 9 ; 42 :Sff. ; 
40: 28ff.; 42: 5; 45: 12; 44: 3) , the one God in this universe (45: 15 ; 
40: 26; 45: 78; 51 : 4), the almighty (45: 18; 43: 10) , and a God of 
benevolence (43:.13ff. ; 40:23, 26; 40: lSff.). 

Deutero-Isaiah , thus, sees God as a universal deity and thi 
standpoint is based on the idea of a universal God. 

Deutero-Isaiah, nevertheless, sees a special relationship between 
Yahwah and I srael. H e calls God, the God of I srael (41 : 10 ; 42: 3 ; 
45 : 2 ; 48: 1) , the Holy One of I srael, and the savior of I srael (43: 3; 
14 : 15). H e also states that the Israelites are the servants whom 
Yahwah has selected (41: 8, 10, 18, 19; 42: 1; 43: 10 ; 41: 12, 21; 
45 : 4 ; 48 : 20; 49 : 17). H e believes in Yahwah as a creator, who 
especially creat ed I sreael (43: 1, 7, 15 ; 44 : 2, 24; 49: 15; 50: 13), 
Yahwah is the savior of Israel from the beginning when he created 
Israel (43: 1, 13, 14; 44: 24; 49: 7, 26; 50: 1- 3; 54: 8), Yahwah is 
the beginning and the end for I srael (41: 3; 44: 6; 46: 3, 4; 48: 12) , 
etc. All this shows that Deutero-Isaiah considered Yahwah as a 
particularistic deity. 

The concept of a particularistic deity conflicts with the concept of 
a universalistic deity. In Deutero-Isaiah, however, the conflict i
avoided by the insistance that Yahwah is the only almighty God in the 
universe, but maintains a special relationship with I srael. The 
salvation of Israel by Him is taken for a promise, for nothing i 
impossible to Yahwah. So despite the outwardly universaiistic view 
there is, basically, the inflexible particularistic view, characteristic of 
henotheism,. 

7. From the Priestly code we can reach the same basic attitude. 
The priestly portions, in the first chapter of Genesis, announce the same 
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idea of creation. But in the parts of the priestly portion concerned 
with the contract between Go:i and Abraham and the centralization of 
the Temple of Jerusalem, again we see the same particularism prevailing 
in the rest of the Old Testament. 

CONCLUSION 

The examination of the various parts of the Old Testament has 
?roved that t~ere exists particularism as the basis of its thought. The 
1dea of God m the Old Testament identical with henotheism. 

There exists one God. He is thought sometimes to be the 0 e G d 
I 

. n o 
for the sraehtes, and at other times as the one God of the Universe. 
In any ~ase, as far as the special relationship between Yahwah, the 
One B~mg, and the Israelites is concerned, it is no more than 
henothe1sm. The religion of the Old Testament cannot depart f · 1 · rom 
parhcu ansm so far as it stands on the basis of a national religion. 
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. Le temps n'est plus ou, par reaction contre les conceptions cla _ 
s1ques heritees des heresiologues et sous le premier effet des decouverte 
de ~o~rf~n, certains specialistes tendaient a minimiser le role joue par le 
chnshamsme dans la constitution du manicheisme. Il 3;.pparait, au 
contraire, que la religion de Mani s'apparente pour une bonne part
peut-etre meme, pour l'essentiel-aux Gnoses chretiennes, ou apparemment 
christianisees, du Ileme siecle et que les elements chretiens qu' elle a 
deliberement, systematiquement, integres a sa substance y ont ete, 
des le debut, aussi nombreux, aussi importants que ses ingredient 
iraniens, bien plus considerables, en tout cas, que ceux qu'elle a pu, 
d'autre part, emprunter au bouddhisme. Sans doute un dosage exact 
est-il delicat a operer, et il est evident qu'il varie selon que l'on a affaire 
a des documents provenant des communautes manicheennes d'Occident 
o~ de celles d'Extreme Orient. Mieux encore : il ne va pas sans etre 
divers dans le cas mbne des textes exhumes en Asie Centrale. L'in
fluence exercee par le christianisme n' en reste pas mains sensible a l'E t 
aussi bien qu'a l'Ouest, ici patente, plus developpee et quasi exclusive, 
la attenuee et parfois perceptible a de simples traces, reduite a des echo 
epars et plus ou mains lointains. Pareille diffusion, pareille persistance 
s'explique, d'ailleurs, assez bien par l'usage d'une litterature canonique 
ou de formules liturgiques communes. Mon propos n'est cependant ni 
de revenir sur le fait ni d' en mesurer 1' ampleur ou d' en chercher le 
raisons. Il me suffira-sans recourir a d'autres preuves, a de nouvelles 
donnees-de rappeler que plusieurs fragments de Tom-fan ne sont pas 
sans contenir, eux aussi, des reminiscences, voire des citations, de 
passages tires des Evangiles, soit canoniques, soit apocryphes (tels 1 
Diatessaron, probablement, ou 1' Evangile de Pierre), et-pour souEgner 
la place qu'y occupent, ainsi que dans l'Hymnaire chinois de Londres, 
le nom et la personne de ] esus-de renvoyer au memoire publie en 1926 
par E. Waldschmidt et W. Lentz dans les Abhandlungen der Preussischen 
Akademie der Wissenschajten. 

( 176) 
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J e voudrais seulement toucher ici a un point plus menu, encore 
rnal debrouille ou, me semble-t-il, neglige: non pas-pour reprendre 
1 titre de l'etude a laquelle je viens de faire allusion-"Die Stellung 
J esu", mais "Die Stellung des Paul us im Manichaismus". Dans le 
rnanicheisme de l'Extreme Orient, je m'empresse de l'ajouter, car, eu 
egard a celui de l'Occident, le sujet serait trop vaste et mains original. 
I1 est assez connu que Paul a joui aupres de Mani comme aupres de ses 
disciples occidentaux d'un prestige et d'une autorite analogues a ceux 
que lui avaient accordes Marcion et la plupart des ecoles anterieures 
d gnose, et qui iront s'accroissant, jusqu'a devenir absolus, chez les 
Pauliciens d' Armenie, de Byzance et des Balkans, consideres d' ordinaire 
comme des "neo-manicheens" ou des heritiers du manicheisme 
authentique. Peut-etre meme Paul a-t-il ete vu par Mani et ses fideles 
a traYers l'image que les Gnostiques s'en etaient faite. Son portrait 
etait objet d'adoration de la part des Carpocratiens; il etait par excel
lence, pour les Valentiniens (Excerpt. Theodot. 23, 2; cf. Irenee, adv. 
haer. II, 21, 2), et "en image du Paraclet (E-l' Ttnrcp JiapaK'A-f]Tov), 
l'"apOtre de la resurrection", avaaTaGEWS" a'TTOGToft.os (entendons: de 
la regeneration spirituelle); Origene, dans la XXVeme de ses Homilies 
s1tr l'Evangile de Luc (p. 162, 4-11 Rauer), parle d'heterodoxes (de 
Marcionites, tres vraisemblablement) qui se representaient Paul siegeant 
a la droite du Sauveur, dont Marcion occupait la gauche; il en mentionne 
d'autres (disciples, soit d'Apelle, soit de Valentin ?), qui assimilaient 
l'ApOtre au Paraclet dont l'envoi avait ete promis par le Christ, c'est
a-dire, en quelque sorte, a la troisieme Personne de la Trinite, au Saint
Esprit. De tels traits n'ont pas ete sans avoir agi sur le manicheisme, 
ur le culte qu'il a rendu a son propre fondateur ou la conception qu'il 
'est formee de lui. Mani comptant Marcion, a cote de Bardesane, parmi 

ses predecesseurs immediats et connaissant ses ouvrages, il est, en tout 
cas, probable que c' est le Marcionisme qui lui a inspire de mettre 
1' ApOtre hors de pair et de fonder sur lui un antijuda1sme, la theorie d'un 
christianisme corrompu par des elements juifs dont il y aurait lieu de le 
debarrasser. De toute fac;on, d' apres Mani lui-meme, et comme 1' expose 
notamment le premier chapitre des Kephalaia coptes (I, p. 13, 18-29), 
c'est jusqu' a Paul, et par lui, que le message de ] esus se serait transmis 
et conserve dans sa purete originelle; a partir de lui, apres sa mort, 
qu'aurait commence la falsification de ce message, la decadence du 
christianisme. Paul est, en outre, le grand modele dont s'inspire l'ideal 
apostolique, missionnaire, que Mani se fixe a lui-meme et a ses Elus : 
il est le type meme, l'exemple eminent de l'apotre itinerant, qui, au 
mepris des fatigues et des persecutions, parcourt le mondc pour y 
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repandre la Verite, y lancer l'appel au Salut. Son nom et celui de 
Thecle, les aventures que lui pretent, ainsi qu'a sa compagne spirituelle, 
les Actes apocryphes, sont <;a et la evoques par maints ouvrages des 
manicheens occidentaux, notamment dans le Psautier copte. Ses 
Lettres y sont abondamment citees et utilisees; un de ces ecrits-conserve 
en debris par le manuscrit latin decouvert en 1919 pres de Tebessa
n'est meme qu'un centon de divers extraits d'Epitres pauliniennes mis 
bout a bout et succinctement commentes. L'infl.uence du paulinisme 
sur les origines du Manicheisme, la notoriete de 1' ApOtre au sein des com
munautes manicheennes d'Egypte et du monde accidental sont done 
autant de faits bien etablis. Toutefois, une question ne laisse pas de 
se poser: cette influence s'est-elle egalement prolongee en Asie centrale 
et orientale? Le souvenir de Paul y a-t-il ete entoure de la meme ferveur, 
ou meme simplement garde? 

Un temoignage est explicite; il est malheureusement trop bref. 
A la ligne 15 du fragment de Tourfan S 1 publie en 1904 par C. 
Salemann dans les Memoires de l'Academie imperiale de Saint-Petersbourg 
(VIIIe Serie, vol. VI, no. 6, p. 6) sous le titre "Ein Bruchstiik (sic) 
manichiiischen Schriftums im Asiatischen Museum", une rubrique 
porte: 'A bar gze;iSn 'i Paulis jre[stag ?], "Sur la parole de l'apotre (?) 
Paul". S'agit-il du titre d'un sermon, d'un expose, d'un Kephalaion 
relatif soit aux Epitres pauliniennes, soit a l'un de leurs passag~s ? Nous 
ne saurions le dire en toute certitude. L'essentiel est que nous ayons 
ainsi la preuve - si pauvre soit-elle - que le nom et les ecrits de Paul 
n'etaient pas absolument inconnus des manicheens d'Extreme Orient. 
Il faut neanmoins avouer qu'il est fort rare et tres difficile de decouvrir 
dans les debris jusqu' ici publies de leur litterature quelque citation, ou 
des echos, de ces "paroles" pauliniennes a quoi le s 1 fait allusion. 

Il y a bien une apparente exception, formee par deux autres frag
ments de Tourfan, d'ailleurs a peu pres paralleles, le M 551 et le M 789, 
edites l'un et l'autre par F.W.K. Muller dans les Abhandlungen der 
Preussischen Akademie der Wissenschajten (Anhang) de 1904, aux pages 
67 et 68. On lit, en effet, au verso du premier : " ... je vous sauve 
(de la) ruine ... ce que vous n'avez pas vu avec l'oeil, ni entendu avec 
l'oreille ni saisi avec la main", et au recto du second: "Afin que je vous 
sauve de la mort et de l'aneantissement, je v9us donnerai ce que vous 
n'avez pas vu avec l'oeil, ni entendu avec l'oreille ni saisi avec la main". 
Ce qui fait immediatement songer a la I ere Epitre aux Corinthiens, 
chapitre 2, verset 9 : , A,\,\(L Kaew~ y€ypa7TTa't a ocp8aAfLO~ OVK 
ELOEV Kat. ov~ OVK 1}KovaEv Kat. E7TL Kapo£av av8pw7TWV OVK av€{31), 
"Mais, comme il est ecrit: Ce que l'oeil n'a pas vu, l'oreille n'a pas 
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tendu, et qui n'est pas monte jusqu'au coeur des hommes". Detrom
en ns-nous cependant. En fait, la reference est ici, non pas a Paul, mais 
f0

Jesus; non pas a 1~ !ere aux :orint~iens, mais ~ un evan~il~ apocryphe 
dont, comme il est b1en atteste, Mam et les mamcheens fa1sa1ent usage: 
l'Evangile selon Thomas, aujourd'hui bien connu grace a la version 
integrale qui en a ete recemment retrouvee parmi les quelque quarante 
neuf ecrits de la bibliotheque gnostique copte mise au jour en Haute
Egypte, pres de Nag Hamadi. Nous savions deja que la parole 
mentionnee par Paul comme scripturaire, ou d'apres quelque Ecriture, 
a aus i circule sous les especes d'un logion attribue au Christ. Ainsi 
e t-elle presentee et rapportee par les Actes apocryphes de Pierre (Acta 
Petri, c. 39 = Martyrium Petri, c. 10, p. 98, 7-10 Lipsius): "Vous ob
tiendrez", declare Pierre a la foule, "ce dont il vous parle", c' est-a-dire 
"ce dont Jesus vous parle" (f:Kdvwv 'TEV[Ea8E wv AeyH VJ.Liv) : "Ce 
qu l'oeil n'a pas vu ni l'oreille entendu, et qui n'est pas monte jusqu' 
au coeur de l'homme (a OV'T€ ocp8aAJ.Lo~ ElOEV OV'T€ oV~ 1}KOVa€V OVTf: 
E7T£ Kapolav av8pw7TOV av€{3'Y)). Nous te demandons done ce que tu 
nou a promis de nous donner, Jesus sans tache (AiTOVfLEV ovv 7TEpi 
wv ~J.LiV V7Teaxov oovvaL, O.J.LlavTE 'l'Y)aov)." Mais c'est plus expres-
ement encore comme Dit de Jesus-et, cette fois, sous une forme 

litteralement plus proche du texte du fragment 789 que de celui de 
l'Epitre paulinienne- que cette meme · parole es-t recueillie et donnee 
dans 1' Evangile selon Thomas. · Elle constitue le dix-septieme des 114 
logia que reunit ce pretendu Evangile et elle y est formulee comme suit 
(planche 84, lignes 5 a 9 de l'edition photographique Pahor Labib) : 
"Jesus a dit: Je vous donnerai ce que l'oeil n'a pas vu, et ce que l'oreille 
n'a pas entendu, et ce que la main n'a pas touche, et qui n'est pas venu 
jusqu'au coeur de l'homme". Nul doute, en consequence, que ce ne 
·oit ce Dit -- et non point, comme on pouvait tout d'abord le 
presumer, I Cor. 2, 9-que citent ou paraphrasent les deux textes 
manicheens en question. Force nous est de renoncer a en appeler a 
l ur temoignage. 

Voici, en revanche, qui sera moins decevant. 
On sait que l'Eglise manicheenne donne pour fonction a ses Elus, a 

e Parfaits, a ses "Saints", de cooperer au Sal ut de l'ame divine engloutie 
dans la Matiere; qu'elle leur attribue, en particulier, la capacite 
d degager et de liberer, au cours de leur digestion, les particules 
\ ivantes de lumiere melees a la substance des aliments qu'ils absorbent 
et qui leur sont offerts en guise d'"aumones" par les :fideles de moindre 
rang, par les "Auditeurs" ou "Catechumenes". Le repas des El us 
r vet, par suite, le caractere d'une action sacree : sainte en son 
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accomplissement et par les fins auxquelles elle est ordonnee, mais aussi 
redoutable, perilleuse en son principe, puisque son echec ou sa reussite 
depend des dispositions interieures de qui en est l'agent, de l'etat 
d'impurete ou de purete oil celui-ci se trouve au moment de l'accomplir. 
En effet, au cas oil l'Elu serait souille par le peche, un tel acte se 
transformerait d' oeuvre pie en sacrilege : au lieu de les sauver par lui 
et en lui, l'Elu coupable entrainerait a leur perte les parcelles d'ame 
contenues clans la nourriture consommee; il les maintiendrait plus 
tenacement amalgamees au corps, aux tenebres, au Mal; il perpetuerait 
et accroltrait leur esclavage et leur abjection, les exposerait a de 
nouvelles souffrances, les vouerait a des epreuves renouvelees. Aussi 
1' operation ne peut-elle que s' en tourer d' extremes et strides precautions 
et prend-elle allure et valeur de rit.e, se conforme-t-elle a un rituel qui 
en regie le deroulement et en assure la validite. Plus particulierement, 
la gravite .de l'acte que le Parfait va effectuer lorsqu'il se dispose a 
prendre nourriture, le role decisif qu'il est appele a jouer en 1' occurrence 
suivant qu'il s'en est rendu digne ou indigne, amenent l'Elu a s'y 
preparer par une meditation prealable, a se livrer avant chacun de se 
repas a une sorte d'examen de conscience au cours duquel, apres une 
priere d'action de graces, il s'interroge sur la signification de ce qu'il 
est pres de faire, sur la nature des aliments a absorber, sur la respon
sabilite qui lui incombe en tout cela. C'est, du moins, en ce sens que 
1' on doit, a mon avis, interpreter deux textes de Tourfan, rediges l'un 
et l'autre en sogdien: le fragment M 801, paragraphes 749-767, et le 
fragment M 139, paragraphes 51-91. 

Le premier, publie par W. Henning clans les APAW de 1936, no 10, 
p. 41, et, par malchance, interrompu trop tot du fait de la mutilation du 
manuscrit, fait partie d'un formulaire de confession destine aux Elus. 
11 en represente une section speciale intitulee xw'nyzd'n, "la table des 
dieux", et, comme l'indique un pareil titre, concerne la participation a 
cette sorte de "sainte table", de "table de communion", autour de 
laquelle se prennent les repas des Parfaits et que les manicheens 
designent en iranien pat xwan, en grec et en copte par Tpa1TE{a. 
11 s'y agit des negligences, ou des fautes, dont l'Elu a pu se rendre 
coupable a 1' occasion de ces agapes d' allure plus ou moins eucharistique. 
Je traduis le passage litteralement, d'apres Henning: "De meme 
(Item), en recevant les dons quotidiens de la table divine (entendons: 
les aumones alimentaires apportees chaque jour par les Auditeurs, les 
EVaE{3Etat-, les ruvanagan, qui sont aussi des Owpa), je ne m'etais pas 
place, d'un coeur reconnaissant, clans le souvenir de Dieu, du Bouddha 
(peut-etre, du Dieu Bouddha, Tiingri Burxan en ouigour, c'est-a-dire 
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de :Mani) et des hommes."I) De meme (Item), je n'entretenais pas comme 
il convient le souvenir de la lutte originelle (de 1' episode qui domine 
tout le mythe cosmogonique et soteriologique du manicheisme: le 
combat engage, a l'aube des temps, entre l'Homme Primordial et les 
Puissances du Mal et qui, termine par la defaite du premier, est a 
I'origine de la chute et de l'engloutissement clans les Tenebres de l'Ame 
vivante, de la portion de substance divine amassee en l'Urmensch; la 
bataille a la suite de laquelle, comme le resume fort bien s. Augustin 
dans l'Enarratio in Psalm. CXL, 10 (P.L. XXXVII, 1823), les membres 
de Dieu sont devenus captifs, ont ete melanges au monde tout entier, 
se trouvent enfouis clans les arbres, les herbes, les fruits : Membra illa 
Dei, quae capta sunt in illo praelio, mixta sunt in universo mundo, et 
sunt in arboribus, in herbis, in pomis, in fructibus). J e ne pensais pas 
non plus", poursuit l'Elu, "a ce qui suit : Sous le signe de qui suis-je 
maintenant ? (sous-entendu : Est-ce sous le signe du Bien ou sous celui 
du Mal?) Qu'est-ce done qui est mange? Quels sont les demons que 
l'on a coutume (pour l'ordinaire) de manger? De qui est done chair et 
sang cela (qui est mange)? QueUe dette obligatoire et quel depot re<;ois
je done? Ensuite : Pourquoi est-ce que je ne figure point clans la 
categorie des pores, des chiens et des yak~ a ? Pourquoi ... ? " 

L'une de ces question est des plus etranges : ky'y'ty xwrnyy xcy 
(c'est-a-dire kyy xwrtyy [Jwtkwn), "De qui est chair et sang (la chair et 
le sang) cela (qui est mange) ?" L'interrogation ne peut que surprendre, 
tout aliment carne etant rigoureusement interdit aux Parfaits. La 
chair, formee par le Diable et ses suppots de la lie de la Matiere et se 
reproduisant chez les animaux par la copulation, est tenue par la 
dogmatique manicheenne pour particulierement immonde et souillant 
absolument celui qui la consomme: omnem carnem immundam, declare 
Faustus, clans le Contra Faustum de s. Augustin VI,) (p. 284, 16-17 
Zycha; autres references chez P. Alfaric, L' evolution intellectuelle de 
Saint Augustin, Paris, 1918, p. 128). Les manicheens, atteste de son 
cOte un temoignage chinois recueilli par E. Chavannes et P. Pelliot 
(Journal Asiatique, mars-avril1913, pp. 348- 349),"s'abstiennent toujours 
de nourriture sanglante". J e crois done que 1' on ne peut s' expliquer 
que d'une seule maniere la question, a premiere vue paradoxale et presque 
inconcevable clans sa litteralite, que se pose ainsi l'Elu: c'est ~n y voyant 
un souvenir ou une adaptation du langage chretien. A suivre celui-ci, 
"la chair et le sang" sont ceux de Jesus, presents clans les oblats 

1) Dans le journal Asiatique (CCXLVII, 1959, p. 124), E. Benveniste 
traduit: "Dans la ·· ·reception du don quotidien de la table divine, je n'ai pas 
ete selon le modele du Dieu Bouddha et des hymnes", 
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eucharistiques, dans le pain et le vin, ou symbolises par eux, et, de 
meme que le chretien ne peut participer a la "sainte table"' prendre 
part a la cene comme a un repas quelconque, ni absorber l'~ostie, 
manger le pain ou boire a la coupe, sans se rememorer, avec cramte t 
reverence, la presence en eux du corps du Christ, de meme l'Elu mani
cheen doit bien se penetrer du caractere sacre de l'acte qu'il va accomplir 
et discerner dans le pain, l'eau, les legumes, les fruits, qui lui sont 
offerts en "aumone", la presence de l'ame vivante, divine et lumineu e, 
d'ailleurs assimilee a la substance du Fils de Dieu, de l'Homme 
Primordial, ou-chez certains manicheens occidentaux, tout au moin 
a celle du 1 esus Patibilis, du Christ crucifie dans le monde et dans chacun 
de ses elements. Sans doute la correspondance est-elle loin d'etre 
parfaite et 1' adoption de termes et de conceptions prop res au christi
anisme ne va-t-elle pas ici sans incoherences : le manicheisme interdit a 
ses Saints l'usage ou l'emploi du vin; il professe, pour sa part, le 
docetisme, n'attribuant au Christ qu'un fantome de corps, niant la 
realite de !'Incarnation. Surtout, n'est-ce pas la paraitre assimiler 
plus ou moins a une nourriture grasse et sanglante, reputee malefique, 
immonde, et expressement prohibee, les aliments strictement vegetaux 
qui sont seuls permis a l'Elu et les seuls sur lesquels puisse s'exercer 
son action liberatrice? Mais, precisement, ces inconsequences, ces 
maladresses, ces difficultes trahissent l'emprunt. 

L'interpretation que je viens de proposer n'est pas, au reste, 
purement conjecturale ou, tout au plus, ingenieuse. On pourrait 
objecter que, s'il est bizarre de trouver mention de la chair et du sang 
a propos du repas exclusivement vegetarien des Elus, il le serait plu 
encore de decouvrir un souvenir de 1' eucharistie chretienne dans un 
texte provenant, non pas de l'Ouest, mais de 1' Asie Centrale. A quoi 
il serait deja permis de repliquer, par exemple, qu'une des denomina
tions donnees a Jesus par des documents de meme origine et relevees 
par Waldschmidt et Lentz dans leur memoire de 1926 est celle de 
nigan, "pain", employee entre autres par les fragments de Tourfan M 
96 R, strophe 1 a , et M 88, 1, strophe 1 a (AP A W, 1926, no 4, p. 35; cf. p. 
65) : ce qui est une reminiscence johannique, et meme, plus ou moins 
lointainement, une allusion eucharistique. N ous avons mieux cependant
et un temoignage alors decisif-grace a l'Hymnaire manicheen chinois de 
Londres, dont une traduction integrale a ete donnee en anglais par 
Tsui Chi dans le Bulletin of the School of Oriental and African Studies, 
University of London, vol. XI, Part I, 1943). Il n'est que d'en lire les 
strophes 253 et 254 . (p. 198 de 1' article de Tsui Chi, m~tis j 'utilise ici 
une traduction plus exacte due a M. Paul Demieville). 
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La piece dont je detache ces deux strophes se presente comme un 
discours, un sermon en vers, adresse par les mou-cho aux Elus et aux 
Auditeurs interpelles au vers 1 de la strophe 249 (p. 197) sous les noms 
traditionnels, stereotypes, de "freres aines et cadets lumineux aux bons 
actes". Illeur ~._ st dit-et plus specialement, semble-t-il, aux Elus-dans 
le morceau qui nous interesse : · 

"Sauvez ceux qui sont gravement blesses, et faites-les sortir de 
la sanie et des blessures. 

N ettoyez les perles de clarte et tirez-les de la boue et de I' urine. 
Les offrandes (kong) merveilleuses (transcendantes) qu'exalte la 

Loi (ou: qui sont re9ues conformement a la Loi), 
Ornees et pures, faites-les retourner au Seigneur originel. 
Et la chair et le sang de 1 esus, c' est cela. 
Que ceux (ou: celui) qui sont (qui est) apte(s) a les recevoir 

(prenne) de cela comme il leur (lui) pla1t. 
Quant a ceux (ou celui) qui sont (qui est) faux et ingrat(s) 

(ou : tourne(nt) le dos a leurs (a ses) obligations)' 
Jesus lui-meme (est) faible, et il n'y a pas de route de neige 

(c'est-a-dire, suivant une metaphore courante en chinois, il n'y a 
aucun moyen qui permette de se blanchir, de se laver de cette 
honte ou de cette faute)". 
Le debut du dernier vers ("Jesus est faible") parait peu compre

hensible et serait sans doute a corriger : a wei, "faible"' "subtil"' 
pourrait fort bien etre substitue le caractere tres voisin tcheng, 
"temoigner"; on entendrait alors : "J esns lui-meme temoigne qu'il 
n'y a pas de voie permettant d'etre blanchi, lave, d'un tel peche". 

Tout commentaire de ces strophes serait inutile. Non seulement 
la chair et le sang sont mentionnes ici et expressement designes comme 
etant ceux de Jesus, mais encore ils sont mis en rapport avec les aumones 
alimentaires, avec les "offrandes" (kong en chinois, owpa en grec et en 
copte) : les Elus sont exhortes a guerir et a sauver les parcelles lumi
neuses d'ame enfouies et souffrantes en elles, a les degager de leur 
gangue d'ordures materielles, a les purifier et a les restituer a leur sub
stance et source primitive. Les images mises en oeuvre, les termes 
employes sont quasi techniques, familiers a la litterature manicheenne: 
les particules de lumiere re9oivent de leur melange avec la Matiere et 
les Tenebres blessures et souillures, en sont infectees; leur assimilation a 
des "perles" se retrouve notamment dans les Kephalaia coptes aussi 
bien qu'au chapitre 5 de l'Indiculus de haeresibus du Pseudo-Jerome, 
relatif aux manicheens (p. 287 CEhler: Hujus luminis particulam detentam 
quondam a tenebris velle deum liberare, quam dicunt Margaritam). 
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Enfi.n, la strophe 254 insiste sur la necessite qui s'impose a l'Elu-leur 
liberateur ou leur profanateur eventuel-d'etre en etat de dignite, 
d'etre exempt de toute faute, de ne se montrer ni negligent ni oublieux 
envers ses obligations; sinon, pas de redemption ou d'absolution 
possible, Jesus meme le voudrait-il, ou (si 1' on adopte la correction 
proposee) ainsi que l'atteste Jesus. I1 n'y a done, je pense, aucune 
hesitation ni aucune audace a interpreter comme je l'ai fait le fragment 
de Tourfan M 801. 

L'acces est desormais facile au fragment M 139, egalement publie 
par W. Henning dans le fascicule 10 des Abhandlungen der Preussischen 
Akademie der Wissenschajten de 1936, et qu'il faut conjoindre au 
precedent en guise de parallele et de complement. J e n' en retiens qu 
la seconde section, soit les paragraphes 51 a 91 (pp. 50-51 de l'edition 
indiquee). Ils representent, semble-t-il, les restes d'une homelie con
cernant les dispositions dans lesquelles 1' aumone alimentaire doit 
etre re<;ue et consommee. On y lit : "Et recevez-le en depot cornrne 
de l'or (ou, plus simplement, d'apres E. Benveniste, BSOS, IX, 1938, 
p. 499: "Et recevez-le comme de l'or"). Transmettez-le selon la 
quantite requise et integralement a son proprietaire, afin de ne point en 
arriver a une grande hostilite (a un etat d'inimitie). Gardez-le avec 
precaution. Conservez-le avec une grande fermete, afin de ne point 
1' exposer a etre souille avec du sang desseche ou humide. < Conservez-le > 

dans l'etat ou cela vous rend, pour sa part, joyeux et heureux. Et 
tous ensemble, empechez aussi, de meme, que jalousie ou haine (ce qui 
provoque le degoftt ou la haine) ne lui .... naissance de sorte que .... 
vous laissiez devenir. La lutte originelle, blessure .... la faute (ou la 
dette), songez au .... jour, lorsque par Az (la Concupiscence, la person
nifi.cation de la Matiere et du Mal). . . . Cornmencez (a songer a ceci): Le 
corps propre (de chacun), avec quel signe est-il orne ou oppresse? Au 
service de qui est-il? Et qu' est-ce done que vous mangez ? Car chaque 
participant au repas (mot-a-mot : "tout buvant et mangeant", wyspw 
xwrynyy, "quiconque boit et mange") qui n'en serait pas digne en sera 
pour ses laborieux efforts, et il sera exclu du Paradis de Lurniere. (En 
revanche,) les justes Elus et les Auditeurs croyants qui reconnaissent 
la grandeur de l'ame vivante seront heureux au sein du Paradis d 
Lumiere dans la Vie eternelle. (Cher frere,) raffine-toi toi-merne et 
entends de ma bouche la bonne .... C'est un devoir et une loi pour ceux 
qui ont la Connaissance (sont sages) de se tenir dans l'Eglise et de 
servir (la Religion) sous ce signe distinctif.'' 

Ici encore, des reminiscences chretiennes transparaissent au 
passage, mais-ce qui est mieux-il nous est alors donne d' en pn§ciser la 
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ource. Quelque prononcee qu' en soit la couleur manicheenne, cette 
exhortation a bien se disposer a prendre part au repas rituel fait par 
endroits echo aux instructions de saint Paul relatives aux responsabilites 
de qui, dignement ou indignement, avec ou sans discernement, mange 
1 pain, le corps du Seigneur, et boit a la coupe le sang du Christ. Il 
uffit pour s' en convaincre de mettre en regard le texte meme de la I ere 

aux Corinthiens, chapitre XI, versets 27-31, dont elle va jusqu' a 
conserver litteralement certains termes: "C'est pourquoi quiconque 
mange le pain et boit a la coupe du Seigneur indignement (sans en etre 
digne, civagLws) sera coupable (responsable, €voX os), repondra du corps 
et du sang du Seigneur (-roiJ .aWf-LaToS' Kai -roiJ a'if-LaTOS' -roiJ Kvplov, 
c qui equivaut a }'expression que nous avons relevee dans le fragment 
NI 801 et dans la strophe 254 de l'Hymnaire chinois : "la chair et le 
ang"). Que chacun done s'eprouve soi-meme (OoKt.p.a~€-rw 8€ 

av8pW7TOS' €av-rov) et qu'ainsi (oVTWS') il mange du pain et boive de 
la coupe. Car celui qui mange et qui bad (o yap €a8£wv Kai TT£vwv, 
exactement traduit ici par wyspw xwrynyy) sans discerner le corps 
(p.i] Ot.aKplvwv -ro OWJ-L.a) mange et boit un jugement contre lui
meme (Kplf-La EaVTip €a8£Et, Kai 7T£VH). C'est pour cela qu'il y a 
parmi vous beaucoup d'infi.rmes (de malades) et de debiles (cio8EvEiS' 
Kat appwa-roc,) et que les morts sont nombreux (Kai KO£f1WV'Tat 
LKavo£). Si nous nous discernons nous-memes, nous ne serons pas 
juges (El o€ €avTOVS' Ot€KplvOf-L€V, OVK av EKpt, v6f-LE8a)". 

Voila done enfi.n reperee dans la litterature manicheenne d'Asie 
Centrale la trace tres probable d'un ecrit paulinien, de quelques-unes 
de ces "paroles" de 1' Apotre que visait le fragment 1 de Salemann. 
La persistance d'un pareil souvenir est d'autant plus remarquable qu' 
il est quasi exceptionnel et que 1' on n' aper<;oit guere les raisons qu' 
auraient eues les manicheens de ces regions de s'y attacher plus par
ticulierement. Tout aussi bien- du moins, en principe-auraient-ils pu se 
dispenser d'integrer ces bribes de paulinisme dans l'expose d'une theorie 
do~t l'Iran leur fournissait une sorte d'equivalent, les Mazdeens 
outenant, eux aussi, que l'indigne ou l'incroyant est exclu de la consom

mation du myazda (textes fournis par R. Reitzenstein, Die V orgeschichte 
der christlichen Tauje, Berlin-Leipzig, 1929, p. 246, qui fait, au reste, 
le rapprochement avec les versets mentionnes de la I ere Epitre aux 
Corinthiens). En outre, la doctrine et la terminologie pauliniennes 
ne sont pas si comparables avec les croyances et le rite en question 
que leur adoption s'impose ou aille de soi. L' amalgame ne va pas, au 
contraire, sans artifice ni incoherence; il a quelque chose de force et n'a 
pu, semblerait-il, etre tente que sous la pression de quelque contrainte, 
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sous l'effet de quelque besoin, pour des motifs quelque peu contingents 
ou exterieurs. En d'autres termes, la combinaison paraltrait moin 
concevable en Extreme Orient qu'en Occident, oi1, pour des fins de 
propagande notamment, le manicheisme avait tout interet a revetir une 
apparence et des formes chretiennes, a adapter ses dogmes, son langage, 
ses pratiques, a ceux du christianisme. De fait, nous constatons que, 
dans le monde occidental, non seulement les adversaires et les temoins 
exterieurs du mouvement ont confondu avec une "communion" le 
repas-quotidien ou solennel-des Elus, mais surtout qu'au sein meme 
de telle ou telle communaute manicheenne, le rite a rec;u une interpre
tation euchari~tique qui tendait a l'assimiler peu ou prou au sacrement 
de l'Eglise chretienne. Ainsi, vers la fin du IVeme siecle et en Afrique 
du Nord, l'eveque manicheen Faustus affirme-t-il, au temoignage de 
saint Augustin (C. Faust. XX, 2, p. 536, 21-23), que lui et ses coreligion
naires ont a 1' egard de toutes choses (en tendons : a 1' egard de toutes 
les choses en lesquelles est crucifie le ] esus Patibilis, "vie et sal ut des 
hommes") la meme attitude, le meme respect religieux, que le 
chretiens a l'endroit du pain et du calice (Quapropter et nobis circa 
universa et vobis similiter erg a [ var. circa J panem et calicem par religio 
est). These que saint Augustin repousse et refute au chapitre 13 du 
meme livre XX du Contra Faustum (p. 552, 22-p. 553, 15) en mettant 
precisement en relief les incompatibilites. L' eucharistie chretienne, 
sou1igne-t-il, comporte l'emploi du vin; or l'usage du vin est interdit aux 
Elus. Le pain et le vin de la communion ne sont pas, aux yeux des 
chretiens, du pain et du vin quelconques, tout pain ou tout vin, 
mais des elements consacres par une formule et un acte liturgique, 
devenus sacres par la presence du corps et du sang du Christ qu'ont 
produite mystiquement en eux les paroles consecratoires, alors que, 
pour les manicheens, tout pain, tout aliment, toute boisson, toute chose 
meme, est naturellement et toujours chose sacree et, pourrait-on dire, 
deja consacree par !'immanence des parcelles de l'ame vivante ou du 
corps du ] esus Patibilis qui y sont recelees et tenues captives . Saint 
Augustin ajoute ailleurs-dansl'Enarr. in Psalm. CXL, 12(P.L. XXXVII, 
1823) - une nouvelle difference: tandis que, dans la conception chretienne, 
c'est Jesus qui sauve celui qui participe a son corps et a son sang sous 
les especes des oblats eucharistiques, le manicheisme en vient, au con
traire, par un paradoxe monstrueux, a considerer que, degageant des 
aumones alimentaires la substance lumineuse de Jesus, l'Elu est le 
"sauveur du Christ" et, par la, "de Dieu" (salvator Christi, salvator 
Dei). N'empeche que, tout en marquant ce qui oppose le rite 
manicheen au sacrement chretien, saint Augustin a bien saisi le sens du 
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parallele etabli par son adversaire. Faustus veut insinuer, ou avancer, 
non seulement que les manicheens eprouvent a l'egard de toute chose 
vivante en quoi le Christ cosmique ne cesse de subir les souffrances d'une 
Passion universelle les memes sentiments, la meme crainte reverencielle 
que les chretiens a l'egard des elements eucharistiques, mais encore que: 
plu particulierement, la participation des Elus a la "table des dieux", 
Ies dispositions dans lesquelles ils s'appretent a prendre leur repas, l'acte 
meme que constitue leur ingestion de la nourriture et de la boisson 
ont comparables, sinon identiques, a la participation des chretiens i 

la "sainte table", aux attitudes que ceux-ci observent avant de prendre 
part a la Cene et en communiant, a leur sacrement eucharistique lui
meme. N ous sommes done bien assures qu'il y a eu-au moins, chez 
un adepte occidental, et familier, comme l'etait Faustus, des Epitres 
pauliniennes-essai, plus ou moins factice, d'interpretation en termes 
chretiens d'une pratique rituelle propre au manicheisme. 

Cependant, le fait qu'une tentative de ce genre se fasse jour 
egalement dans des textes issus des communautes d' Asie Centrale montre 
qu'il s'agit la de quelque chose de plus general et de plus profond qu'il 
ne le paraitrait. J e ne crois pas, en effet, que 1' on puisse expliquer 
entierement le rapprochement en question par la simple necessite de 
couler, a uncertain moment et en de certains pays, la propagande mani
cheenne dans un moule chretien, ou supposer que nos deux fragments 
de Tourfan et le passage invoque de l'Hymnaire chinois ne font que 
refleter des vues et des preoccupations particulieres au manicheisme 
accidental. I1 convient plutot d'admettre que !'influence exercee par 
le christianisme sur le :rnanicheisme a ete, en !'occurrence, assez forte, 
et sans doute assez ancienne, pour agir egalement, ou continuer a se 
faire sentir, au sein de communautes moins interessees pourtant que 
leurs soeurs d'Occident a donner-non sans violence-a l'un de leurs rites 
l'allute et la valeur d'un sacrement chretien. On conclura de meme 
que l'autorite et le prestige de l'apotre Paul ont du etre assez grands 
aux origines memes du mouvement pour que son souvenir n'ait pas 
ete sans subsister-fUt-ce anonymement, comme ici, ou sous forme de 
faibles traces-jusque dans les eglises manicheennes d' Asie Centrale et 
d'Extreme Orient. 

C'est la, je pense, le principal interet du petit probleme et des 
quelques documents que je viens de presenter. 



L'EPOUSE INFIDELE ET LE CHASTE GAR<;ON 

BY 

ALBERT SEVERYNS 

Je m'etais d'abord propose de montrer que, dans !'expression de 
certains sentiments et surtout de l'amour sous toutes ses formes, les 
contes mythologiques devancent, et de loin, les oeuvres litteraires qui 
exploitent les memes sujets. 

Il m' est bientot apparu qu'une telle recherche depasserait les cadres 
d'une communication a un cong~es, et j'ai restreint mon enquete a un 
seul theme·-celui de 1' epouse infidele et du chaste gan;on. 

Sous sa forme la plus anciennea>, il apparait dans le conte 
egyptien Les Deux Freres1 > et dans le fameux recit de la Genese qui fit 
mauvais renom a la femme de Potiphar2 >. On y decouvre de frappantes 
analogies, mais ce n' est pas a dire que le second derive du premier : 
pareilles rencontres sont peut-etre l'indice d'une source commune plus 
ou moins rapprochee. 

En combinant ces deux venerables temoignages, on obtient le 
scenario que voici: 

Sans pudeur aucune et dans les termes les moins equivoques, une dame 
entre deux ages3) s'offre a un familier de sa maison, un jeune homme4 > dont 
elle admire la male beaute5l. Le jouvenceau rabroue la seductrices>, pre
textant la gratitude qu'il doit au mari, son bienfaiteur7 >. Furieuse de son dedain 
et redoutant une indiscretion, la femme organise une mise en scene pour 
demontrer sa parfaite innocence8 > ; au mari, qui rentre sur ces entrefaites, elle 
raconte que le gar<;-on a tente de la prendre de force. Le nalf epoux la croit, 
punit le faux corrupteur- mais sans le faire mourir9 >; plus tard, ayant appris la 
veritelO>, il infiige a la calomniatrice un chatiment exemplairen>. 

Plutot que d'y voir la transposition de quelque rite ancestral 
d'initiation ou encore le lointain souvenir d'une societe matriarcale 
ou la femme avait a faire les premiers pas, je croirais volontiers que 
nous sommes en presence d'un simple conte, dont la moralite finale 
dissimule a peine une intention premiere beaucoup moins edifiante: 
raconter sans fa<;on une tentative manquee de deniaisement. 

Quoi qu'il en soit, les Grecs ont adapte a leur genie propre le vieux 
conte venu on ne sait d'ou. Pour l'epouse infidele, anonyme jusque
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U1., ils inventent un nom et un etat civil, grace a quoi la fiction prend 
pied dans le reel. En meme temps, ils s'efforcent de donner a l'affaire 
cet aspect rationnel et plausible qu'ils aimaient voir en toutes choses. 

Le chaste jeune homme devient un etranger que le maitre de 
rnaison a purifie d'un meurtre involontaire avant de l'accueillir en hote 
a son foyer : c' est Bellerophon chez Proetos12 >, c' est Pelee chez 
Acastos13 >. 

Cette situation offre un premier avantage, celui de la vraisem-
blance dramatique, puisqu'elle cree un terrain propice a !'intrigue: si 
l'h6te est un intime dont la constante presence n'offusque personne, 
l'epouse desoeuvree peut, a moindres risques, provoquer et multiplier 
les tete-a-tete. 

Un second avantage, plus important encore, c'est qu'entre le 
bienfaiteur et son oblige naissent des liens de caractere religieux qui 
vont influer sur tout leur comportement. Le jeune homme y puise 
une force nouvelle pour resister a la tentation. De son cote, le mari 
ne peut plus obeir au reflexe elementaire de tuer lui-meme et sur-le
champ celui qu'il considere comme un coupable: un scrupule-ou plutot 
la crainte d'un chatiment divin-paralyse son bras. Ainsi, Proetos 
depeche Bellerophon au bout du monde, avec une lettre dont le 
destinataire est requis d'oter la vie au porteur14 >; ainsi, Acastos desarme 
Pelee endormi et l'abandonne aux betes feroces qui, pense-t-il, ne 
manqueront pas de le mettre en pieces15 >. Parce qu'il ne tue pas de 
a main un hote que protegent les dieux et parce qu'il ne le verra pas 

expirer, l'epoux a bonne conscience, tout comme David envoyant a la 
mort le mari de Bethsabee16 >. Tant il est vrai que le bouton du 
mandarin ne date pas d'aujourd'hui. 

D' entendre tels recits un auditoire grec ne se lassait pas vite, a en 
juger d'apres le nombre des variantes imaginees pour le tenir en haleine. 

Certaines de ces variantes vont jusqu'a bouleverser les donnees 
initiales. 

Par exemple, lorsque l'heroi:ne se trouve etre ou bien une tante par alliance 
que rebute un neveu17 >, ou bien une pucelle amoureuse d'un petit cousin qui 
la dedaigne18 >, ou bien- comble de mauvais gout- une toute jeune femme qui, 
pendant son voyage de noces, tente de seduire un modeste ami d'enfancelD>. 

Il arrive que la variante porte sur le denouement de !'intrigue, 
mais en respecte le debut. Tel ce conte milesien20 >, qui commence 
ainsi: 

Il etait une fois un gar<;-on nomme Antheus, de la maison royale 
d'Halicarnasse, qui vivait en otage a la cour de Phobios, le tyran de Milet. 
Or, la femme de Phobios devint amoureuse du jeune prince. Elle inventait 
ruse apres ruse pour l'attirer dans ses ·bras. Mais lui refusait toujours, sous 
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des pretextes divers : il redoutait qu'on les surprit, il se devait de respecter 
tout a la fois le dieu de l'hospitalite et l'homme qui l'avait admis a sa table. 
La femme rebutee jura de se venger. 

On retrouve ici le personnage de l'epouse deja mftre qui se declar 
sans vergogne et qui, pareille aux plus anciennes de ses devanciere 
ne porte pas de nom personnel21l. On retrouve l'ephebe vertueux' 
dont le jeune age est, cette fois, avow~ sans detour (7Ta£s-) et qui justifi' 
poliment son refus. Il fait valoir une premiere raison depourvue d 
toute moralite, puisqu' elle se resume dans la peur d'un flagrant delit. 
Sa seconde objection vaut mieux, puisqu'elle s'appuie sur les lois d 
l'hospitalite. Car Antheus est encore un hate, sous les traits nouveaux 
d'un otage retenu sur parole. 

Mais la variante par excellence de notre vieux conte est celle qui 
fait de !'heroine une femme plus jeune, mariee a un veuf (ou divorce) 
dont les enfants continuent a vivre sous son toit. 

Les contes populaires se plaisent a noircir la maratre. Ell 
jalouse les enfants du premier lit, les tourmente a tout propos, quand 
elle ne les hait pas jusqu'a vouloir et tramer leur perte. C'est le cont 
universel de la Mechante Mardtre, qui deteste egalement beaux-fils et 
belles-filles. A cOte de ce type, banal, apparait un autre, plus recherche, 
celui de la seconde epouse qui aime d' amour le grand fils de son mari, 
mais n' arrive pas a le seduire : c' est la M ardtre Rebutee. Parfois jumele 
dans une seule biographie heroique22 >, ces deux types sont fonciere
ment distincts-meme quand une ressemblance fortuite risque de donner 
le change23 >. 

Au lieu de considerer le second comme une forme regulierement 
evoluee du premier, il vaut mieux croire que le conte de la M ardtre 
Rebutee a son point de depart dans notre conte de l'Epouse Infidele, 
dont il constitue un rejeunissement a tous egards remarquable. 

Plus encore qu'un etranger de passage protege par les dieux, l 
pere aura scrupule a tuer son propre fils, meme s'il le juge coupabl . 
D'autre part, lorsqu'il n'etait qu'un hOte, le jeune gan;on trouvait deja 
dans ses croyances religieuses une puissan te raison de rester chaste. 
Maintenant qu'il est un fils, cette meme raison religieuse devient peremp
toire par la conjonction de deux sentiments aussi forts l'un que l'autre: 
l'horreur de souiller la couche paternelle et l'angoisse de tomber sou 
le coup d'une malediction qui ameuterait les impitoyables Erinyes24 >. 

Selon certaines versions, par exemple celle qu'on trouve dans la 
legende de Phrixos, le fils quitte le toit paternel tout de suite apres la 
scene de seduction, sans attendre le retour de son pere25 >. Cette fuite 
precipitee n'est pas seulement une attitude assez naturelle chez de tout 
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· eunes hommes : elle empeche un pere de commettre le crime inexpiable 
~e sacrifier sur l'heure un fils qui n'a pas peche contre lui. 

D'autres conteurs vont chercher dans }'arsenal folklorique de 
quoi empech~r ~ue l~ pere ~it ~ur ses mai~s le sang d'un juste. A 
p0 eidon, qm lm ava1t prom1s d exaucer trms voeux, Thesee demande 
d'accomplir le premier, en faisant mourir son fils Hippolyte a !'instant, 
avant meme de l'avoir revu26 >. Plus astucieux encore, Cycnos enferme 
son fils Tennes dans uri coffre qu'on jette a la mer27 >-mais qui abordera 
an mal au rivage hospitalier. 

D'avatar en avatar, l'histoire de la manUre rebutee se depouille 
de tout propos, de tout geste qui pourrait choquer un esprit delicat. 
Pour Euripide, Hippolyte est un mystique a l'ame liliale, qu'aucune 
tentation n' effleure, et Phedre une infortunee, qui aimerait mieux 
mourir que de reveler !'inadmissible passion dont elle est envahie. 

Longue est ainsi la route parcourue depuis le fabliau primitif 
oil etait narree, avec une sorte de fausse naivete, la gaillarde aventure 
d'une epouse qui, sans l'avoir voulu, resta fidele a son mari. Profane 
a l'origine, l'histoire s'est, avec le temps, chargee de themes religieux 
qui en ont modifie l'esprit: cette epuration est l'oeuvre progressive des 
litterateurs. Mais, malgre tout leur savoir-faire, ils n'arrivent pas a 
etouffer completement la voix des vieux conteurs anonymes qui les 
avaient precedes. 

Certes, Homere metamorphose en dame de qualite la vamp sans 
nuances qu'etait la femme de Proetos-mais son Bellerophon garde la 
male beaute28

) qui troubla les sens d'une hOtesse effrontee. Quels que 
oient leurs autres merites, Pelee et Hippolyte sont des sportifs dont 

Astydamie et Phedre admirent les exploits29 > avant de s'enticher d'eux. 
Meme chez Euripide, ou ne subsiste a peu pres rien de ce qui fut d'abord, 
Phedre-con tre tou te vraisemblance·- reste 1' odieuse calomnia trice 
qu'elle etait dans les recits anterieurs. Malgre les moeurs adoucies, la 
brutalite premiere et le realisme un peu cru ne disparaissent pas tout a 
fait. Le conte egyptien du xiii0 siecle avant J.-C. montrait la femme 
egorgee et son cadavre jete aux chiens 30 >. La femme de Cycnos sera 
enterree vive 31 >, et celle d'Acastos recevra un chatiment plus barbare 
encore. Son cadavre est depece membre a membre et Pelee, victorieux, 
fait defiler sa troupe entre les morceaux epars32 >. Quelle que soit la 
ignification religieuse ou magique de ce rite sauvage, il donnait matiere 

a une scene d'une sombre grandeur, bien faite pour seduire un auditoire 
populaire. 

Apres avoir felicite Homere pour la discretion dont il use en 
rapportant les manoeuvres de la femme fatale, Porphyre reproche a 
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Hesiode d'avoir expose, en long et en large, tout ce qui fut dit et fait 
par Astydamie pour debaucher Pelee33 >. N otre philosophe aurait pu 
adresser le meme reproche a l'auteur du conte milesien ou figurait le 
jeune otage retenu a la cour d'un tyran34

> .• En q~oi ~os deu.x narrat:ur 
- le beotien et le milesien- retrouva1ent d mstmct 1 authenhqu 
tradition du conte populaire, lequel est assez friand de details realiste 

en matiere amoureuse. 
Considerons une derniere fois le cas d'Euripide. L'Hippolyte 

auquel j'ai fait plusieurs allusions, est la piece que nous lisons encore t 
qui fut couronnee au concours de 428 avant J.-C. C'est la refonte d'~n 
Hippolyte qui avait echoue quelques annees aup~rava~t. Le premier 
Hippolyte est aujourd'hui perdu; mais, grace a une vmgtame de fragment 

nous en devinons les grandes lignes : 
£prise d 'Hippolyte, Phedre lui declare ouvertement son coupable ~mour 

et s'offre sans vergogne. Rebutee et craignant les racontars: elle ?nse le 
portes de la chambre conjugale et dechire ses vetements pour fa~re crmre ~ une 
tentative manquee de son beau-fils35). Thesee survient, ~e la1sse conva~cre 
et demande a Poseidon de faire mourir Hippolyte. Le d1eu exauce la pn r 
et le jeune homme perit clans un accident de char. pprenant cette mort dont 

elle est responsable, Phedre se pend. 

Tel etait le premier Hippolyte. Mieux que le drame consen · ', 
il perpetuait le souvenir des antiques recits, notamment par la br~tal 
impudeur de l'hero'ine et la profusion de certains details. ~n. tel r~ahsrn 
deplut aux dix bourgeois d' Athenes qui, cette annee-la •. ]ugea~ent .le 
concours . de tragedie: dans la cite de Pericles, ils forma1ent une eht 
aux yeux de qui l'unique ambition de la femme legitime etait d n 

point faire parler d'elle-ni en bien, ni en mal. 

Notes 

a) Cette affirmation appelle un bout de commentaire prealable. , . 
Au xvo-xivo siecle avant J .-C.- plus d'un siecle avant le conte egyptien 

dont il va etre question - les Hittites avaient accueilli et adapte un mythe 
cananeen qui, par certain.s cotes, ressemble a notre conte. La. :ablette ~ 
Boghazkoi qui le rapporte (Bo 2567 I) a ete magistralemen~ publ~_ee, t~adU1t 
et commentee par Heinrich OTTEN (Mitteilungen des Inst~tuts fur Onentfor
schung, 1 (1953), p. 125-150). Malgre quelques regrettables lacunes, elle 

permet de reconstituer l'histoire que voici. . . . . 
Le dieu de l'Orage arrive clans la demeure du d1eu Elkumrsha. CelU1-Cl 

etant absent (il a dresse sa tente quelque part pres des sources d~ fleuve M~la), 
sa femme, la deesse Asbertu, re<;oit l'hote de passage et <a plus1eurs repnses > 

lui envoie ses servantes pour l'inviter a partager sa coucbe. Le dieu repousse 
les avances d'Ashertu. Celle-ci lui ayant fait des menaces(?), il se rend aupr 
d'Elkunirsha, auquel il raconte toute l'affaire. Elkunirscha lui . conseill~ 
d'humilier Ashertu , apre l'avoir possedee >. Le dieu de l'Orage fa1t ce qu 
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on lui suggere; Ashertu commence une plainte qui durera sept ans. 
propos de ce mythe, longtemps avant sa publication par Otten, Hrosny 

avait ecrit : " .. . the goddess Ashertush ... who attempts to seduce the weather
aod. On his refusal A shertush contrives that the refusal should appear to be on 
her side; evidently a parallel to the Old Testament story of Potiphar's wife" 
(cite par OTTEN, p. 148). J'ai souligne la phrase qui justifierait un rap
prochement avec le recit de la Genese : malheureusement, elle ne figure pas 
dan le texte authentique publie par Otten. Il serait done aventureux d'en 
faire etat ici; mais on doit reconnaitre que certains elements de notre conte 
y figurent deja. 

On peut croire qu'avant de l'etre en Egypte et en Palestine, l'histoire 
avait ete racontee pour la premiere fois clans ce milieu syro-cananeen qui, de 
piu en plus, apparait comme une plaque tournante de la civilisation. 

1) G. LEFEBVRE, Romans et Contes egyptiens de l'epoque pharaonique, 
Pari , 1949, p. 137-158, specialement p. 142-149. 

2) Genese, 39. J e neglige l'insipide delayage de FLAVIUS J OSEPHE, 
Ant. jud., ll, 4, 2-5. 

3) Cela se devine par le contexte, ou les deux maris - Anoup et Potiphar 
ont un passe derriere eux; le conte egyptien insiste sur la difference d'age 
entre le mari et le jeune homme. Dans le mythe cananeen (supra, la notea)) , 
Elkunirsha, le mari, est vieux, car le dieu de l'Orage lui donne (par defe
rence?) le titre de pere; l'age d'Ashertu n'est pas mentionne. 

4) Dans le conte egyptien, c'est Bata, frere cadet du mari. 
5) La femme d' Anoup admire la force physique du jeune beau-frere et 

lui en fait compliment ; l'auteur de la Genese constate que J oseph avait "belle 
prestance et beau visage''. 

6) La femme d' Anoup ne fait qu'une seule tentative ; la femme de 
Potiphar revient a la charge plus d'une fois. Quanta la deesse Ashertu (supra, 
notea)), elle parait avoir, a plusieurs reprises, envoye des servantes messageres. 

7) J oseph ajoute la notion de peche. On sait d'ailleurs que la loi juive 
(Deuteronome, xxii, 22), tout comme le code hittite (E. NEUFELD, The Hitti te 
Laws, Londres, 1951, § 197, p. 56), pn3voyait la peine de mort pour la femme 
et son complice en cas de flagrant delit. 

8) L'une se fait des marques de coups et se couche, dolente; l'autre 
arrache au "seducteur" un vetement qu'elle garde comme piece a conviction. 

9) Alors que Potiphar se contente de faire jeter Joseph en prison, Anoup 
veut tuer Bata, mais un miracle l'en empeche. 

10) Le conteur egyptien appelle a son aide un deus ex machina, qui le 
debarrasse de tout souci d'invraisemblance; le conteur hebreu se derobe et 
nous laisse le soin de decouvrir la cle de l'enigme. ' 

11) Anoup egorge sa femme et jette le cadavre aux chiens; nons ignorons 
ce que devint la femme de Potiphar, l'auteur sacre ne s'interessant qu'a la 
biographie de J oseph. 

12) HoMERE, Iliade, VI, 156-171. La femme de Proetos se nomme 
nteia chez Homere ; a partir d'Euripide, elle se nomme Sthenebee. 

13) Dans !'ensemble que constitue APoLLODORE, Ill, 163-173 Wagner, 
on isolera les paragraphes 164-166, 173 contenant l'aventure de Petee chez 

castos, tandis que 163, 165 rapportent l'aventure- toute differente- de Pelee 
chez Eurytion. Les deux ne souffrent pas d' etre juxtaposees comme elles le 
ont ici - mais cette maladresse etait deja clans Pherecyde d' Ath€mes auquel, en 
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derniere analyse, remonte le nkit d' Apollodore (Cf. Albin LESKY, RE, XIX 
(1937), . 278.) 

14) HOMERE, Iliade, VI, 168-170. C'est le subterfuge employe par le roi 
David, pour tuer Urie, mari de Bethsabee : "David ecrivit une lettre a J oab 
et la fit porter par Urie. 11 ecrivit dans la lettre : "Mettez Urie au plus fort 
de la melee et reculez derriere lui : qu'il soit frappe et qu'il meure" (II Samuel, 
XI, 14-15, trad. R. de Vaux). 

15) APoLLODORE, Ill, 167. Les betes feroces sont les Centaures, 
monstres familiers de ce paysage mythologique. 

16) Supra, note 14. 
17) HYGIN, Poet. Astr., II, 20. Certains ont attribue a Sophocle cette 

belle invention. Cf. A. C. PEARSON, The Fragments of Sophocles, II, p. 322-323. 
Elle n'a ete imaginee que pour eviter l'inconvenance d'une troisieme union de 
Pelee. 

18) C'est l'histoire d'Ochna et de son cousin Eunostos, telle que la 
racontait la poetesse MYRTIS d'Anthedon (PLUTARQUE, Qu. gr. , 48). 

19) Telle est la sotte variante introduite dans le roman d'amour de 
Myrtilos et Hippodamie (Schol. EuR., Or., 990; Schol. A in B 104). 

20) PARTHENIOS, 14 (IIEpL 'Av0Ew~). Rapporte par Aristote et mis en 
vers par Alexandre d 'Etolie, il figurait dans le recueil des MLAYJUWKa dont les 
Romains feront leurs delices. 

21) C'est ce que montre !'hesitation de nos sources, les unes la nommant 
Cleoboea, les autres Philaechme. Dans le long morceau (35 vers) d' Alexandre 
d'Etolie (fr. 3 Powell), conserve par Parthenios, elle est dite simplement la 
femme de Phobias (vers 26). 

22) C'est le cas pour Phrixos, dans la v ie duquel paraissent deux 
maratres. L'une est Ino, fille de Cadmos, Mechante Maratre; l'autre (dif
feremment nommee selon les auteurs) joue le role de la Maratre Rebutee. La 
premiere etait deja dans Pherecyde (F. }ACOBY, Commentaire a. FGrHist 3 F 
98-101, p. 417-418). La seconde figurait dans un Hymne de Pmdare (S~ho~. 
PIND., Pyth., IV, 288a), oil elle se nommait Demodice; Pherecyde y fa1sa1t 
allusion, mais sous le nom de Themisto. 

23) Ainsi dans la Iegende de Phineus, l'episode rapporte par APOLLODORE, 
Ill 200 nous met en presence d'une Mechante Maratre, Idaea qui, d'emblee, 
inv~nte une Calomnie pour nuire a ses deUX beaux-fils en meme temps. 
Malgre les apparences, elle n'appartient pas a un conte de Maratre Rebutee. 

24) 11 su:ffit de relire la douloureuse histoire de Phoenix (HoMERE, 
Iliade, IX, 453-456), oil il n'est cependant question que d'une concubine, et 
non d'une femme legitime. Cf. Deuteronome, xxiii, 1 : "Un homme ne 
prendra pas l' epouse de son pere"; xxvii, 20 : "Maudit soit celui qui couche 
avec la femme de son p ere". 

Cet interdit sexuel se retrouve dans le Code hittite (§ 190, p. 54 Neufeld 
[supra, la note 7]) : "If a man sins with his stepmother, there shall be no 
punishment; but if his father is alive, it is an abomination". 

Ceci peut nous faire croire que dans le mythe cananeen [supra, note 3], le 
dieu de l'Orage n'est pas vraiment le "fils" d'Elkunirsha. 

25) Ce detail figure dans une legende etolienne (Ps. PLUTARQUE, De 
Fluviis, VIII, 3) et dans une legende thrace (Ps. PLUTARQUE, De Fluviis, 
Ill, 1). Pour Phrixos, l'histoire etait dans l'Hymne de Pindare signale supra 
a la note 22. 
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26) EuRIPIDE, Hippolyte, 887- 890. 
27) Pour !'ensemble des textes, voir ADLER, RE, XI (1922), 2439-2441 ; 

lbin LESKY, RE, 2me serie, V (1934), 503-506. 
L'episode du co:ffre jete a la mer appartient a une tout autre serie legen

daire, celle de la jeune fille enceinte (ou nkemment accouchee) que son pere 
eloigne pour cacher le deshonneur de la famille. Ainsi font Acrisios pour 
Danae, Staphylos pour Rhoeo, Aleos pour Auge et (dans . une variante) 
Cadmos pour Semele. 

28) HoMERE, Iliade, VI, 156. 

29) Pelee aux J eux funebres organises par Acastos (APOLLODORE, Ill, 
164) ; Hippolyte dans ses exercices d'equitation et de dressage (cf. EuRr'P,IDE, 
Hippolyte, 228-231). 

30) Supra, note 11. 

31) APOLLODORE, Ep., Ill, 25. Cette maitresse coquine avait produit 
un faux temoin pour "demontrer" la tentative de son beau-fils Tennes. 

32) APOLLODORE, Ill, 173. 
33) PoRPHYRE, ap. Schol. Bin Z 164 = H:EsroDE, fr. 78 Rzachs. 
34) Supra, note 20. 

35) APOLLODORE, Ep., I, 18 - emprunt a Euripide d'apres R. WAGNER, 
Epitome Vaticana, Leipzig, 1891, p. 141. 



THE SO-CALLED KING UDA Y ANA IMAGE OF 
SAKYAMUNI BUDDHA MADE OF SANDAL

WOOD IN CHINA AND JAPAN 

BY 

ZENRYO TSUKAMOTO 

It is said that Buddha-images were made at the time of the fir t 
century B. C. in the North-western parts of India where Greek culture 
was influential. Before Greek culture was introduced into India no 
Buddha-ima.ge had been made. Therefore the fact that many Buddha
images were made as obj ects of worship indicates that Buddhism wa 
popular among the people. As a matter of course making many image 
of Buddha made a contribution to the expansion of Buddhism. 

Many schools of Mahayana and Hinayana Buddhism flourished 
in India having Buddha-images as obj ects of worship in the third century 
A. D. Those worshipers of Buddha-images came to believe in the 
legend that the first Buddha-image was made during his life-time and 
that the image still existed. The legend is as follows : 

The Buddha ascended into Heaven where his mother was and 
preached to her for three months. King Udayana of Kausambi 
who was a keen devotee of the Buddha made a Buddha-image 
of sandal-wood because of the Buddha's long absence from 
earth. The image is nothing else than the first Buddha-image 
and naturally had a strong resemblance to the Buddha. 

Such a story can b e found in a chapter of the Chinese translation 
of Anguttara-Nikaya, Tsong-yi-a-han-King (~~[5i-!J~~' ~ 28) trans
lated by Sanghadeva of Kasmir in 397 A.D. However it is imposible 
to find the story in the pali t ext. 

Kouang-fo-san-mei-hai-King (~t~:=:.~w~) translated by Bud
dhabhadra (A.D. 398- 421) also refers to the first Buddha-image of King 
Udayana. The sutra states that the Buddha requested the image t.o 
propagate his t eaching after his demise. It is also stated that th1 
Buddha-image was not made of sandal-wood but of gold. 

Though these legends can not be historical facts, Chinese and 
Japanese Buddhists believed that they were actual events. Therefore 

( 196) 
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they eagerly wished to take a glance at the image and wished to 

worship. 
In China the image was especially revered during and after the 

period of t~e Northern a~1d So~thern .dynasties ("f¥ij.::!t~). 
Accordmg to the Mmg-hs1ang-ch1 (~;ff~~) by Wang-yen (I~) 

of Southern Ch'i (m~) and the Kao-seng-ch'uan (r~J1~1~) Biography 
of Great Monks by Hui-chiao (~~) of Liang (~), a copy of the first 
image of the Buddha was brought to China by Shehmo-t'eng (:m.*JJi) 
during the reign of Emperor Ming of the Late Ran (1~~F1Jj1f.f) dynasty. 
\Vhat is of significance is that it was a Buddha image made by King 
Udayana. In the chapter on making Buddha images of Ching-lu-i
hsiang (~1$J.H13 ) written by Pao-ch'ang (~rr~) and others by the 
order of Emperor Wu (fttm) of the Liang dynasty there are some 
p1ssages concerning the various opinions on the Buddha-image made by 
King Udayana which are found in many sutras. There were some 
uch images among the images made at Lung-men (~~F5) . Hsuan 

Tsang (:!"#) also states that he found a statue of Sakyamuni attributed 
to Udayana at the castle of Kosambi and many copies of the image 
were made and worshiped everywhere. He himself brought a copy 
of the image made of sandal-wood. Before Hsuan Tsang the belief 
in the Buddha-image was popular in the Khotan area. In fact Ta
-tch'eng-tsao-Siang-Kong-to-King (::k~fi~~;IJ~~) in which the story 
of King Udayana's Buddha-image is mentioned was translated by 
DevaprajfHi from Khotan in 692 A.D. 

"S. 1904" in the Stein collection of various writings found in 
T'un-huang (~ ij) are probably words uttered during a Buddhist 
confessional cen :mony. In it are these words of faith in the image of 
the Buddha. 

"Again I place my faith in the infinite forms of Buddha images 
throughout the ten quarters of the universe, the golden image 
made by King Udayana, his sandal-wood image, the copper 
image made by King Asoka, the stone image in Wu, the image 
made by the King of Ceylon, the images of gold, silver, lapis 
lazuli found in various countries ........ " 

In the Sui and T' ang dynasties, two t emples said their images came 
from India and were the sandal-wood image made by King Udayan?-. 

I. The sandal-wood image of the Ta-ming-ssu Temple (::kFIJl~) 

in the province of Ching (M1'1'1). 

In a dream Emperor Wu (ftt$) of the Liang Dynasty (~) saw a 
sandal-wood image of Buddha enter his country. He then expressed 
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his desire to welcome it. A party was sent out to India which mad 
a copy of the Sakyamuni image made by King Udayana and returned 
with it to Chin-Ling (:&~) in 511 A.D. In 522 A.D., Emperor Yiian 
(ftm) whose capital was at Chiang-ling (t:I~) moved this image ther . 
Ten years later a new temple called the Ta-ming-ssii-Temple (*f!J3~) 

was erected and the image was enshrined there. When Tao-hsiian 
(J]i}t) of the T' ang dyansty lived, the image was still at this t emple. 
It was revered as an image in Sakyamuni's likeness and its fame spread 
as many reproductions of it were made. Even during the Sui dyna ty, 
a reproduction of this image was made in Ch'ang-an and enshrined 
in the Ta-hsing-shan-ssii Temple (*~*'-~) where it was rever d b, 
the people. 

2. The Buddha-image of King Udayana in the Lung-kuang-ssu 
Temple (~~7t~) in Chin-ling (:&~). 

In 932 A.D., a monk called Jiimyo (-f-1'1)3) of the Kaigen-ji Templ 
(~JC~) in Koto (t:I~) who was a reciter of the scriptures at the court 
wrote a history of the Sakyamuni image of sandal-wood made by King 
Udayana (§E~.:EFJf~*F.ft~~j/JIH1M~~~~). He states that originall 
King Udayana made the five-foot image of Sakyamuni according to 
exact propertions in India. This image was brought to Kucha b 
Kumarayana and then to Liang-cho (I'E:~·f·l) and finally to Ch'ang-an by 
his son, Kumarajiva. In 415 A.D., Liu-yii (JJ:m) moved his capital 
to Chiang-nan (t:Il¥.1 ) and enshrineed it in the Lung-kuang-ssii Temple 
(~~7t~). 

The version that Kumarajiva brought King Udayana's original 
Sakyamuni image to Ch'ang-an seems to have already existed during 
the first period of the T'ang. Tao-hsuan (J]!W), however, refuted 
this in the Kan-t'ung-lu (~Xi~) which he wrote in 664 A.D. 

On the other hand, Shih-ming states: " In China there are two 
Udayana Buddha statues. The image at the Ta-ming-ssii Temple i 
not the original while the one at the Lung-kuang-ssl"1 Temple was moved 
to what is now the K'ai-yuon-ssii Temple in Chiang-tu by Chin-wang
kuang (-"i.:E!Ji) Emperor Yang (~m) who conquered the Ch'en ([?t). 

In 985 A.D. the Japanese monk Seisan (~$) went to China and 
while in K'ai-fegn (~ft) copied Shih-ming's history of the Udayana 
image. Seisan further stated that Li-yii (*!il:) who established th 
T'ang in Chin-ling brought the image to the Chang-kuang-ssii Temple 
(:&::7t~). When the T'ang were overthrown by the Sung dynasty, the 
image was moved to the K'ai-pao-ssii Temple (~~~) in K'ai-feng, the 
Sung capital. When Emperor T'ai (::ii-::* ) ascended the Sung thron , 
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he temporarily brought the image into the palace and worshiped it 
there until a new temple, Ch'i-sheng-ch'an-yuan (§~;pf~), was built 
in the capital and the statue was enshrined there. The statue was held 
to be the original that King Udayana had carved while Sakyamuni was 
living and worshiped as such. The Chinese Buddhists came to revere 
thi image as the true image of Sakyamuni rather than the Ching-chou 
image in which belief was stronger in the early part of the T'ang. In 
the successive reigns of the Kin (:&), Y iian (ft), Ming (1'1)3), and Ch'ing 
(m) dynasties, the statue was enshrined in the respective capitals to 
be revered by the court and the people alike. This is recorded by 
Ch'eng-chti-fu (~~~) in the Ytian, by Seng-shao-kan (1~*E~7:) in the 
Ming period, and in detail by the Record of the Udayana Buddha Statue 
from the West (mf.l'f*JZB*~ft{~/iiB~~) written in 1666 A.D. during the 
of Emperor K'ang-hsi (.&f~Kffl) of the Ch'ing dynasty. It states that the 
image was moved to the Sheng-en-ssu Temple (~:12~) in Yen-ching 
(~g Peking) during the siege of K'ai-feng by the Kin, and later moved 
to the Ta-ch'u-ch'ing -ssii Temple (*1~12l~) in the northern capital and 
then moved back to Yen-ching. During the Ytian dynasty it was 
greatly revered by the court and enshrind in the Sheng-an-ssii Temple 
and the Jen-chin-tien Temple (t:~~) at Wan-shou-shan (75*rll). 
During the Ming dynasty it was the Chiu-feng-ssii Temple (:'~~~) 
and during the Ch'ing dynasty the Hung-jen-ssii Temple ( :tif=~) which 
everyone called the temple of the Sandal-wood Buddha. 

In the disturbances of the year 1900, the Hung-jen-ssii Temple at 
Peking burnt down. The prerent whereabouts of the image is 
unknown. 

While this image was at the Sung capital, K'ai-feng, a reproduction 
of it was made by a Japanese monk named Chonen (lff~) in 985 A.D. 
and brought to Japan. It was qalled a living image of Sakyamuni 
Buddha. A small Buddha body was put in its throat, visceras and 
bowels made of silk were put into its body. A small mirror on whose 
reverse a figure of Avalokitesvara Bodhisattva seated on a rock was 
engraved was put in the pJace of its heart. The remaining cavity was 
filled with prints of Buddha and Bodhisattvas; a block print in book 
form of the Vajracchedika Prajflaparamita siitra preceded by a picture 
of the Buddha preaching this siitra; two hand-copied siitras, 
Suvarnaprabhasa sutra and Saddharmapundarika siitra; a catalogue of 
the main objects inserted into the Buddha image; the text of the vows 
of Chonen and Gizo, written in 972, with the imprint of their reals in 
vermilion; Chonen's history and his journey; various writings, Chinese 
coins, etc. Thi image was enshrined in the Shoryoji Temple (~m~) 
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in Kyoto. It was propagated as the original statue made by Ring 
Udayana in the Kamakura period and many reproductions were made 
to be enshrined in temples elsewhere. It became the center of faith 
m Sakyamuni Buddha and was revered by many people. 
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Finds and New Theory. ARTIBUS ASIAE, INSTITUTE OF FINE ART . 
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VASUBANDHU WAS AN EKA-BHAGA 
(OR A¥SA)-VADIN 

BY 

YOSHIFUMI UEDA 

It is a well known fact among scholars that the yogadira school 
split into at least three sub-schools after the death of Vasubandhu. 
The doctrines of one of these three sub-schools, however, are practically 
unknown at present, beacuse its texts have been completely lost, and 
we must necessarily confine ourselves to the doctrines of the remaining 
two sub-schools. One of them is the school represented by Dharmapala 
(530-561). It was introduced into China by Hiuen-tsang (~*) and 
flourished in China and Japan under the name of Hosso-sect (~ffi*)· 
The other is the school whose foundation was laid by Sthiramati, and 
which was brought to China mainly by Paramartha ( 499-590). 
thiramati and Dharmapala disagreed on many points. But the most 

fundamental difference between them lay in opposing epistemological 
po itions. Sthiramati's position is called eka-bhiiga (or a111sa)-vada 
by Dharmapala's followers, while Dharmapala's own position is called 
tri-bhaga (or arpsa)-vada. Indeed, all the differences between the 
two systems of the vijnaptimatrata philosophy are based on the dif
ference of their epistemological positions. Both Sthiramati and 
Dharmapala wrote commentaries on Vasubandhu's "Trirpsika", in which 
ach expressed his own particular position which differs considerably 

from that of the other. What I should like to point out here is that 
thiramati's interpretation is more faithful to the philosophy of the 

"Trirpsika" than Dharmapala's interpretation. In fact Dharmapala's 
interpretation is somewhat at variance from the words of the "Trirpsika". 
Thus I must but conclude that Sthiramati's view is basically the 
ame as that of Vasubandhu. 

In the accompanying sheet you can find the 1st, the 2nd, the 17th 
and the 20th slokas of Vasubandhu's Trirpsika in their Sanskrit original 
together with their Chinese translation by Hiuen-tsang (z*)· What 
I should like to point out here is that the interpretations of these slokas 
of the Trirpsika differ between the two main sub-schools of the 
vijnaptimatrata philosophy represented by Sthiramati and Dharmapala, 
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in Kyoto. It was propagated as the original statue made by King 
Udayana in the Kamakura period and many reproductions were mad 
to be enshrined in temples elsewhere. It became the cent er of faith 
m Sakyamuni Buddha and was revered by many people. 

cf. Gregory Henderson and Leon Hurvitz; The Buddha of Seiryoji, New 
Finds and New Theory. ARTIBUS ASIAE, INSTITUTE OF FINE ARTS. 
NEW YORK UNIVERSITY. vol. XIX, I. 

NIHON ISHIGAKU ZASSHI, Journal of the Japanese Society of 
Medical History, vol. 7, No. 1-3, 1956. The Japanese Society of Medical 
History, Department of Physiology, Nihon University, School of Medicine. 
Itabashi, Tokyo. 

Zeuryii Tsukamoto: (The Vow of Todaiji Chonen Concealed in the 
Buddha of the Seiryoji), 

1954, (Bukkyo Bunka Kenkyii) No. 4. 
Zenryii Tsukamoto ; 5:_ -'f:t;:lji)jji . The History of Saga 

Seiryoji: Rei-an Age; a view of the rise and fall of two temples, Seiryoji and 
Seikaji. 1955. (Bukkyo Bunka Kenkyii) No. 5. 

Shunko Tsukamoto : Chonen and Early Sung Buddhism ; 
Bukkyo Bunka Keukyii, No. 4. 

Shunko Tsukamoto ; 5:_ Jl!ift:li The history of Saga Seir-
yoji; modern age, Bukky6 Bunka Kenkyii, No. 5. 

Shunko Tsukamoto; (On the Ceremonial 
Exhibition of the Sakya Image of Saga held in Edo.) Bukkyo Bunka 
Kenkyii, No. 6, 7, 1958. 

VASUBANDHU WAS AN EKA-BHAGA 
(OR A¥SA)-VADIN 

BY 

YOSHIFUMI UEDA 

It is a well known fact among scholars that the yogacara school 
split into at least three sub-schools after the death of Vasubandhu. 
The doctrines of one of these three sub-schools, however, are practically 
unknown at present, beacuse its texts have been completely lost, and 
we must necessarily confine ourselves to the doctrines of the remaining 
two sub-schools. One of them is the school represented by Dharmapala 
(530- 561). It was introduced into China by Hiuen-tsang and 
flourished in China and Japan under the name of Hosso-sect 
The other is the school whose foundation was laid by Sthiramati, and 
which was brought to China mainly by Paramartha (499-590). 

thiramati and Dharmapala disagreed on many points. But the most 
fundamental difference between them lay in opposing epistemological 
positions. Sthiramati's position is called eka-bhiiga (or atf1sa)-viida 
by Dharmapala's followers, while Dharmapala's own position is called 
tri-bhaga (or arpsa)-vada. Indeed, all the differences between the 
two systems of the vijfiaptimatrata philosophy are based on the dif-
ference of their epistemological positions. Both Sthiramati and 
Dharmapala wrote commentaries on Vasubandhu's "Trirpsika", in which 
ach expressed his own particular position which differs considerably 

from that of the other. What I should like to point out here is that 
thiramati's interpretation is more faithful to the philosophy of the 

"Trirpsika" than Dharmapala's interpretation. In fact Dharmapala's 
interpretation is somewhat at variance from the words of the "Trirpsika". 
Thus I must but conclude that Sthiramati's view is basically the 
ame as that of Vasubandhu. 

In the accompanying sheet you can find the 1st, the 2nd, the 17th 
and the 20th slokas of Vasubandhu's Trirpsika in their Sanskrit original 
together with their Chinese translation by Hiuen-tsang What 
I should like to point out here is that the interpretations of these slokas 
of the Trirpsika differ between the two main sub-schools of the 
vijfiaptimatrata philosophy represented by Sthiramati and Dharmapala, 
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and that the interpretation of the sub-school represented by Sthiramati 
is more faithful to the original idea of Vasubandhu. Since Dharma-
pa.la's interpretation is not preserved in Sanskrit, and Hiuen-tsang 
translated the Tri:rpsika according to Dharmapala's interpretation_ 
which is preserved in Chinese-, I shall compare Sthiramati's in-
terpretation with what Hiuen-tsang's translation says. 

Please look at the Sanskrit original of the 17th You will 
find the expression "tan nasti" there. The word "tad" in "tan nasti" 
surely refers to atman and dharmas whose nature is of parikalpita-
svabhava, namely, imaginary existence. Now, there is no difference 
of opinion between Sthiramati and Hiuen-tsang on this point. 
However, they disagree on to exactly which of the preceding words 
this "tad" refers. I.t is clear from Sthiramati's commentary that 
Sthiramati understood this word to be the correlative of the "yad" 
of "yad vikalpyate." In other words, this part of the sloka is con-
strued by him as "yad vikalpyate . . . . tad .... ," or "that which is 
mentally constructed .... " And that which is mentally constructed 
is, according to him, atman and dharmas, and is of the nature of 
parikalpita-svabhava; and therefore nasti, does not exist. As against 
this interpretation of Sthiramati's, Hiuen-tsang translates the word 
"tad" by "Wt" and does not treat it as the correlative of "yad". The 
"Vijnaptimatratasiddhi," the commentary written by Dharmapala 
which Hiuen-tsang translated into Chinese together with the text of the 
Trirpsika, interprets thi's "Wt" as denoting atman and dharmas; but if 
"Wt" is not the correlative of "yad," which of the preceding words of 
the Tri:rpsika is the exact word referred to by this "Wt"? Perhaps we 
must trace it back to the "atma-dharma-" of the very beginning of the 
1st sloka, which, however, is located too far. Thus, I cannot but think 
that Sthiramati's interpretation is more natural, while Hiuen-tsang's 
translation is somewhat twisted. 

Moreover, Hiuen-tsarrg's translation of this sloka has another 
difficulty, namely, he translated "yad vikalpyate," or "that which 
is mentally constructed" by According to the "Vijflapbma-
tratasiddhi," this word does not mean atman and dharmas; 
it means the objective. Vij fiana - the consciousness that forms the 
essence of the reality - develops from itself the subjective and the ob-
jective, i.e., that which has the function of experiencing and that which 
has the function of being experienced; and the word refers 
to the objective that has thus been developed from vijflana. As 
mentioned before, atman and dharmas are of the nature o'f imaginary 
existene, and are therefore unreal. But the objective is not of the 
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nature of imaginary existence; it is of the nature of paratantra-
abhava, i.e., of the nature of being produced by sufficient causes and 

conditions. Thus, according to Hiuen-tsang "yad vikalpyate" denotes 
the obj ective, which, being produced by sufficient causes and conditions, 
j real; while according to Sthiramati "yad vikalpyate" denotes atman 
and dharmas, which, being of imaginary existence, are unreal. But if 
you turn your eyes to the 20th sloka, you will find that the same ex-
pression "yad vikalpyate" is definitely declared to be of the nature of 
imaginary existence by Vasubandhu himself. Hiuen-tsang himself 
used the word (imaginary existence)" to translate this "yad 
vikalpatye." But is it not inconsistent that he used "fik71JJU," the 
word that denotes the objective, when translating the "yad vikalpyate" 
of the 17th sloka and now uses the word (imaginary ex 
i tence)" to translate the same expression in the 20th On this 
point, Sthiramati's interpretation is definitely better; he interprets 
both "yad vikalpyate" as parikalpita-svabhava, namely, of the nature 
of imaginary existence. 

Now let us trun our eyes to the 1st sloka. Please look at the 
accompanying sheet. You will find that Hiuen-tsang translates the 

anskrit expression "vijflana-paril)ama" by (that which has 
been developed from vijflana)." But Sthiramati, in his commentary 
on the Tri:rpsika, replaces this "vijfiana-paril)ama" by "vijfiana-
variipa"*; this means that he identifies vijflanaparil)ama with vijflana 

itself. Now, which of these two interpretations is more faithful to the 
text of the Tri:rpsika? First, we must notice the fact that the word 
"paril).ama" in "paril).amah sa ea tridha" definitely refers to vjifiana, 
and that both Sthiramati and Hiuen-tsang agree on this point. This 
fact will be easily understood, if you compare the Sanskrit original 
and the Chinese translation of this passage and examine its contextual 
relation to the first half of the second sloka. The difference of opinion 
between Sthiramati and Hiuen-tsang about the interpretation of this 
"paril).ama" lies in the fact that the former understands it to be the 
repetition of the preceding "vijnana-paril).ama," while the latter does 
not. As I said, Hiuen-tsang translates "vijfiana-parii)ama" by 

namely, "that which has been developed from vijflana." 
But that which has been developed trom vijnana cannot be vijflana 
itself ; it has been developed from vij fiana and therefore different from 
VlJnana. If so, it is logically natural that the word "paril).ama" in 
"paril).amah sa ea tridha" cannot be the repetition of "vijnana-pari-
l)ama." Indeed, Hiuen-tsang translates "vijfiana-paril).ama" and 
* cf. Trirrsika (ed. by Sylvain Levi), p. 15, 1.25 and p. 16, 1.9 . 
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"paril).ama" by and respectively; means that 
which develops something from itself, while means that which 
has been developed from vij nana. But is it not most natural to think 
that the demonstrative pronoun "sal/' in "paril).amal) sa ea tridha" 
should refer to what preceds, namely, "vijnana-paril).ama"? If so, 
Sthiramati's interpretation which identifies the "paril).ama" of 
"paril).amal) sa ea tridha" with the preceding "vijflana-paril)ama" seems 
to be the most natural, and therefore the most faithful interpretation 
of the Tritpsika. Moreover, there is another reason why I cannot 
but insist that Hiuen-tsang's translation of this passage is a little 
twisted. Please look at the Sanskrit original of the 17th sloka in the 
accompanying sheet. You will find the expression "vijnana-paril).amo 
'yatp" at the very beginning of the It is clear from the 
demonstrative pronoun "ayam" that the "vijnana-paril)amo" of the 
17th sloka should refer to the three folds of vijflana that are explained 
in detail in the preceding slokas. Now, this explanation of the three 
folds of vij iiana in the preceding slokas begins at the very passage of 
"paril).amal) sa ea tridha". Therefore, we must but conclude that it 
is the word "paril).ama" in "paril).amal) sa ea tridha" that is repeated 
by the expression "vijnana-paril).amo 'yarp" in the 17th If so, 
this "paril).ama," being an abridged form of "vijiiana-parii)ama," is 
also to be identified with the preceding "vijflana-paril).ama." Thus 
I cannot but think that Sthiramati's interpretation is more natural, 
while Hiuen-tsang's one is a little too artificial. 

Now, let us try to find out the reason why Hiuen-tsang's transla-
tion came to be a little twisted. As you have already seen, Hiuen-
tsang's translation assumes that vijflana develops from itself the 
subjective and the objective, i.e., that which has the function of ex-
periencing and that which has the function of being experienced. 
Hiuen-tsang assumes the reality of these subjective and objective on 
the ground that they are of the nature of paratantra-svabhava. Thu , 
according to him, atman and dharmas are unreal; but the subjective 
and the objective on which these atman and dharmas are imagined ar 
real. It was because of this interpretation of the vijnaptimatrata 
philosophy that his translation had to be twisted. But, if we deny 
the reality of the subjective and the objective and identify them with 
atman and dharmas, all the slokas of the Tritpsika can be interpreted 
without any twisting. Indeed, this is the · standpoint of Sthiramati 
when he interpreted the Tritpsika. 

Hiuen-tsang studied the vijnaptimatrata philosophy under 
Silabhadra who belonged to Dharmapala's school, and so we can know 

YOSHIFUMI UEDA 205 

Dharmapala's standpoint through Hiuen-tsang's translation. The dif-
ference between Sthiramati and Hiuen-tsang in their interpretation of 
the text of the Tritpsika, therefore, came from the difference between 
Sthiramati and Dharmapala. And my conclusion is that Sthiramati's 
interpretation is more faithful to Vasubandhu's original idea than 
Dharmapala's one. This opinion of mine may be confirmed by the 
statement of which says that it was Dharmapala who 
first introduced the idea of the subjective and the objective as real 
entities.** 

Paramartha, who belonged to Sthiramati's school, also translated 
the Tritpsika into Chinese. Since he inserted his own commentary in 
his translation, we can know his standpoint clearly. To conclude, his 
understanding of the vijnaptimatrata philosophy is the same as that 
of Sthiramati. He denies the reality of the subjective and the 
objective. For him the paratantra-svabhava belongs only to 
vijnana, and all the objects of vijnana are of the nature of parikalpita-
vabhava. This view is called Eka-bhaga-vada, because {tccording to 

this view reality is allowed only to vijnana, namely samvitti-bhaga, 
while according to Hieuu-tasng the subjective (darsana-bhaga) and 
the objective (nimitta-bhaga) are also allowed to be real. Thus, ac-
cording to Paramartha, it is Vijiiana and nothing else that has the 
function of experiencing. 

Since I have discussed Paramartha's standpoint in detail in my 
book (Bukkyoshisoshi-kenkyii, 1951, Kyoto), I shall 
not discuss it here again. Though my argument may not be sufficient 
to prove that Vasubandhu was an Ekabhaga-vadin, I am sure it will 
give fairly strong support to this view. 

1) iitmadharmopacaro he vividho yal) pravartate, 
vijniina-paritJiimo 'sau paritJiimafz, sa ea tridhii. 

2) vipako mananakhyas ea vijnaptir vi;;ayasya ea, 
tatralayakhyarp vijnanatp vipakal) sarvabijakatp. 

17) vijniina-paritJiimo 'yarrt vikalpo yad vikalpyate, 
tena tan nasti tenedatp sarvatp vijflaptimatrakatp. 

20) yena yena vikalpena yad yad vastu vikalpyate, 
parikalpita evasau svabhavo na sa vidyatc. 

1. 
2. ». 

17. nJJUrJfnfiJT o 
20. 0 

** Taisho Tripitaka, Vol. 43, p. 242 ; p. 317c. 
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SOME CONSIDERATION OF SPREAD OF 
ISLAM IN INDONESIA* 

BY 

ABDUL MUKTI ALI 

From the historical analysis of the spread of Islam in Indonesia, 
w may draw the conclusion that Islam did not come to Indonesia direct 
from Arabia, but from Gujarat, India; and that Islam followed the route 
to the Archipelago through trade. 

The duty of missionary work is no after-thought in the history of 
r Jam, but was enjoined on believers from the birth of the faith. This 
can be judged from numerous verses in the Qur'an. Moreover, Islam 
i. a prophetic doctrine revealing the way to salvation and redemption, 
and through its eschatological nature it bears the characteristics typical 
of an expansive missionary religion. In addition, Islam does not have 
an exclusive, magical charisma- to borrow Max Weber's term- of the 
priest such as that of Christianity, but is by its nature a missionary 
community. Because of the expansive, missionary nature of Islam, 
ev ry Muslim is a propagandist of the faith. That is why the traders 
from the Muslim world was the most common missionary figure outside 
hi land, and that is why the faith was certain to follow the routes of 
trade. 

The Muslim settlements in the harbour towns developed into small 
colonies. Though their influence increased by adoption of such of the 
customs and habits of the inhabitants, as were not strikingly un-Islamic, 
peaking the islanders languages, marrying the native women, buying-
laves, etc., the Muslims left alone and sometimes even supported the 

existing social structure with all its defects and inequalities. Those 
princes and nobles who did not oppose Islam received the support of 
the Islamic Law and of the Muslims who joined the courts, as advisers, 
judges or shahbandars. Besides those Muslims who exercised the 
ecular power, there were Muslims, who had nothing to do with the court 

authority, and sometimes criticized and objected to the irreligious 

* This paper was abridged by the Editorial board. 
( 209) 
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behaviour of the courts. They were the 'Ulama'. Their influence al 0 
gained strength through their followers and converts. 

The observance of the Islamic faith in the port towns was on 
traditional lines; the accent was laid on the observance of the prescribed 
ritual and external behaviour, in accordance with the most elementary 
religious duties. The man who felt the need of a more personal religiou 
experience and a more deep understanding of the faith had to go to 
the religious teachers or the 'Ulama', most of whom were mystics. 

Thus we may draw the line, that there were three categories of 
people : the princes, nobles and officials-the last named being called 
prijaji in Java-, who exercised the temporal power; the second were 
the 'Ulama' and mystics Shaykhs who gained influence through their 
followers- they were called kijahi; and the third were the merchant , 
artisans and laymen with a great deal of internal differences. 

The life of the town, with this social structure, though most of th 
inhabitants were Muslims, had several things, Islamic and indigenou . 
With the passage of time, some indigenous customs were eliminated, 
and some of them have remained as they were.l) 

Taking for granted the thesis of Van Leur that Islam did not bring 
either "higher civilization" nor "economic development" in Indone ia, 
what attraction had Islam for the people in those harbour princedoms ?. 2> 

The attraction of Islam for the traders living under Hindtt princely rule 
was rather to be discovered in the world of ideas: Islam gave the small 
man a sense of his individual worth as a member of the I slamic commu-
nity. According to Hindu ideology, he was merely a creature of a lower 
order than the higher castes. Under Islam he could feel himself their 
equal, or even superior to those who were not Muslims, although he 
still occupied a subordinate position in the social structure. aJ 

Anton M. Brouwer in his book De bronnen van Salatiga, 4 > maintain , 
however, that the success of Islam was due to the weak influence of 
Hinduism in the Indonesian society. That is to say, that Hinduism 
did not penetrate deeply enough into the life of the Indonesian society 
to be able to uproot the remnants of the indigenous faiths, and never 
won influence in the hearts of the people. The reason which Brouwer 
gives is that when Hinduism and Buddhism entered the Indone ian 
Archipelago, the people believed in animism, that is the belief that 

1) cf. Kraemer, op. cit ., pp. 261-262; W.F. Wertheim, Effect of western 
civilization on Indonesian society, pp. 50- 51. 

2) Leur, op. cit ., pp. 115- 116. 
3) cf. for example V erspreide Geschrijten , op. cit., IV, ii. p. 362 . 
4) cited by Kraemer, op. cit., pp. 262-265. 
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there are spirits in the universe, which can do good or bad to mankind. 
They us d to pray to the spirits and perform ritual ceremonies, so that 
the good pirits might do good for them and the bad ones not harm 
them. This belief is in contradiction with that of Hinduism and 
Buddhism. Though Hinduism and Buddhism, externally, produced 
wonderful archit ectural monuments and numerous temples throughout 
Ino1ne ia, like Borobudur, it failed to Hinduism the hearts of the 
Indonesians. It appealed only to the upper class of the Indonesian 
ociety, and was like a "cream" on the "cake" of indigenous beliefs 

and uperstitions. 
But Islam, in its beliefs, had close relation with the animism of 

th people. It teaches that above mankind, there is an Almighty 
Power, and th:1t through the study of the universe, we come to know 
Him; and the Almighty Power who can do good or bad to us, is A llah. 
Thi imple belief was not unlike the indigenous belief in a higher 
·piritual force, and penetrated easily into the hearts of the people and 
outweighed the influences of Hinduism among them. 

Although Brouwer's opinion may appear very different from the 
earlier expressed opinion about the attraction of Islam for the coast 
dwellers, there is no contradiction between the two views. Indeed 
they are complementary to each other. Bronwer looked at the matter 
from the philosophical angle, and the other opinion is based on oci-
ological considerations. 

Another reason for the success of Islam in Indonesia, which Bronwer 
ha overlooked is that Islam was spread in the Archipelago very largely 
b mystics, and mysticism had a great attraction for Indonesians. 

After the coming of Islam to Indonesia, the Indonesian laid more 
tre s on mysticism and mystical practices (tariqah) than 

on cholastic theology (ilm al-halam ) and jurisprudence (jiqh). Among 
the Indonesians, it was not the theologians (mutakallimun) or the jurists 
(fuqaha') who were famous, but, rather, the leaders of mystics orders 
( haykh al-tariqah). For example, the famous Muslim scholars in the 
last decade of the sixteenth centnry and in the first part of the 
eventeenth century in north Sumatra were I-.Iamzah Pansuri, Sjams 

al-Din of Pase, Nur Al-I)in al-Raniri, 'Abd al-Ra'uf of Singkal and 
others. They were sufis. In Java, too, the nine walis were mystics. 
Another example is the Shaykh Lemah Abang, who said as did aJ-
I:Iallaj: "ana al-Haq" (I am the Truth) , and was condemned to death 
by the walis of Java, not because his belief was wrong, but because his 
teachings disturbed the peace and tranqaulity of the society. Uptil 
now, the Indonesians do not consider him as apostate (murtadd), but 
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rather as a venerated saint.ll 
It is a historical fact that, except for trifling examples, like that 

of the Padris, the wonderful success of the Muslim missionaries had 
been achieved by peaceful means. Buckle said of them : "The Maho-
metan missionaries are very judicious." 2 > 

If we · may conjecture that Islam came to Indonesia in the early 
century of the Hijrah, what were the reasons, why the proselytising 
activities only acquired a great impulse in the fifteenth and sixteenth 
centuries? Perhaps, it was on account of the penetration of the 
West, that Islam in Indonesia had to mobilise itself and undertake a 
forceful counter-propaganda against the Christian activities. 

Thus Wertheim says: "One can, indeed, sustain the paradox that the 
expansion of Islam in the Indonesian Archi-
pelago was due to the Westerners." 3 > 

In any case, it can be definitely stated that it was mainly the 
arrival of the Portuguese, who brought the spirit of the Crusade, which 
induced a large number of Indonesian princes to embrace Islam a a 
political move to counter Christian penetration. 4 > 

One does, however, need to ask what precisely were the political 
considerations which induced th e princes to accept Islam in the face 
of the Portuguese penetration ? In the first place, it may be that the 
princes, in adopting Islam, became better able to recruit reliable 
armies from their Muslim subjects. We have already seen that the 
urban populations- especially in the harbour towns- were pre-
dominently Muslim. In time of disturbances, these Muslim population 
had to be reckoned with. The kijahis could exert great influence on 
the citizens of the towns. By refusing to recognize the prince, they 
could seriously impair his position in his struggles with the Portugue e, 
or with the rulers of neighbouring kingdoms, or with pretenders to the 
throne. On the other hand, by recognizing him as a Muslim prince, 
by investing him as it were, those influential kijahis and 'Ulama' could 
reinforce his position considerably. And the greater the number of 
Indonesian kingdoms converted to Islam, the greater was the incentive 
not to lag behind. Once, the harbour princes had embraced Islam, it 
was in their interest to encourage their subjects to follow suit. 

As an example, it may be noted, that during the fight between 
Demak and Padjang in the sixteenth century, the slave armies from 

1) c.f. Kraemer, op. cit., pp. 265- 266. 
2) cited by Arnold, op. cit., p. 405 . 
3) Wertheim. op. cit., p. 52. 
4) see Leur, op. cit., pp. 168-169 . 
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Bah, Bugis and Makassar fled the scene of the battle, but the real 
Demakkers, probably Muslims, continued to offer fierce resistance,l> 

In the second place, it may be that the reason why the princes 
were induced to embrace Islam was the possibility of joining forces 
"it.h the powerful Moghul empire, or with other Islamic princes. This 
po ibility is by the date (1568) of the sultan of A tjeh's attack 
on the Portuguese m Malakka; the fleet was of 300 ships with 15,000 
oldiers, among them 480 Turkish artillerists. 2 > 

In this way the influence of the 'Ulama' or the religious teachers 
increased. 

Meanwhile the Dutch came to Indonesia in the form of the East 
India Company, and in 1800 their authority was transferred to the 
Dutch Republic .3 > The Dutch added another group to the Indonesian 
ociety. Three classes of people came to rule or exercise influence 

among the Indonesian people: first the Dutch, secondly the princes 
and the prijajis, and thirdly the 'Ulama' or the kijahis. 

At first, the princes resisted the Dutch, but the Dutch after 
subdueing them pressed the royal familles to keep in check the extreme 
elements among the 'Ulama' within their kingdoms. The conversion 
of the Archipelago to Islam led to pilgrimage to Makkah, and this 
trengthened relations with Arabia. A number of Arab devines came 

to Indonesia. Those devines and the Hajis who were acquainted with 
th Holy Land increased the power of the Muslim elements who were 
opposed to secular government and ready to brand the court etequette 
as superstition and heresy. Among the Hajis, there were some who 
during their stay in the Holy Land came in touch with the Wahhabites 
and accepted their t eachings or were influenced by them. It is no 
wonder that these extreme elements were the bitter enemies of the 
Dutch, and that Snouck Hurgronje advised the Dutch government to 
keep its eyes on the "road to Makkah" .4 > On the other hand it was 
the Dutch policy to support the Indonesian princes against those ex-
treme Muslims, and to be friend the groups whose attitude to Islam 
was more superficial and formal. 

Meanwhile a new factor came into the scene. Islam penetrated 
into many parts of the far remote interior of the various islands, and 
the agricultural areas became Muslim. This strengthened the position 

1) See Graaf, op. cit., p. 102 . 
2) Ibid., p. 300. 
3) Graaf, op. cit., p . 351. 
4) See, art. "H adji Politike ?" in Verspreide Gescltrijten, op. cit. IV, i, 

pp. 355 et passim. 
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of the religious teachers and the Muslim community. 
Though the Dutch authorities used to support the princes, conflict 

arose between them now and then. \¥hen this happened, the prince 
used to seek support from the religious t eachers and the 'Ulama'. By 
stamping the conflicts with religious colour, it became easy to expand 
them into general uprisings against the Dutch government. Thi 
revealed itself in the Java war, headed by Pangeran Abd al-l:Iamid 
Diponegoro, from 1825 to 1830, the Atjeh war, from 1873 to 1904, 
of which Tengku 'Umar was one of the heroes, and many other war .. 
These wars reinforced the position and the power of the 'Ulama'. 

ln these circumstances, the Dutch government was compelled 
to close its ranks more closely than before to the princes and nobles, 
the guardians of the secular government, and to the adat chiefs, the 
exponents of upholding the adat and existing customs, and to respect 
their position of . authority over the population. 

Meanwhile the attitude of the Dutch authorties gradually changed. 
They came to understand what I slam is, and what Islam means to th 
Indonesians. They realized that it was futile to adopt a hostile 
attitude to I slam. They invited the 'Ulama' to joint government 
offices, and confined themselves to taking action only against what 
they called "fanatical" Muslims. They showed their disapproval of 
too strict an observance of religious duties on the part of Indonesian 
government officials . 

The extreme 'Ulama' regarded those Muslims who joined th 
government offices as weak believers. Criticism was raised again t 
them, as well as against the adat chiefs, and sometimes developed into 
physical conflict against the latter. Thus the Padris sought to 
purify I slam in general, and in particular fought against the adat 
practices, which they considered un-is]amic. 

But, if the Muslims who became government officials were abl 
to show their strict observance of the religious duties, they exerci ed 
a great attraction, by their social prestige, on a large portion of th 
nobles and prijajis, and let them to embrace Islam, or, if Muslims, 
to practice it more strictly. 

At the same time, the influence of I slam was increased, not by an 
organization set up for the purpose of propaganda, or by the mild 
attitude of the Dutch government, or by any other temporary factor, 
but by "Islam" itself. This was due to two institutions: the mesdjid 
(mosque), and the pesantren (teaching institution). 

The mesdjids are, mainly, used for Friday prayers. The In-
donesians, in accordance with the practice of the Shafi'ite school, used 
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to build their mosques in a centrally situated place, which could easily 
be reached by at least forty men. Besides the Friday mosques, there 
are small mosques, built in villages, called langgar in Java, tadjug in 
Pasundan , surau in Minangkabau. These small mosques are meant 
for performance of the five daily prayers by the inhabitants of the 
village. Besides prayers, the mosques are used also for teaching the 
Qur'an , especially the langgars. In short, the mosque has the 

of essembling the Muslims. The congregation of the 
worshippers, the Friday sermons, the conduct of the Imam,1 l the 
simplicity of the mosques and langgars, all of these impressed the 
Muslims to be more devout in their religion. 

The second Muslim institution which promoted the influence of 
religion is the pesantren, an institution for religious instruction. The 
teacher used to teach in an hononary capacity, and receive gifts from 
the parents of his pupils. The parents who were aftraid of the faith 
of their children being tainted by Dutch influences,2 l used to send their 
children to the pesantren. The instruction given in the pesantren is 
solely religious. There are hundreds of thousands oi pesantrens in 
Indonesia, one among them being the pesantren of Tebuireng (Djombang, 
east Java), which before the second world war had nearly 2,000 pupils. 3 l 

Thus, if the mosque makes a Muslim more devoted to his religion, 
the pesantren gives the youngsters religious instruction. That these 
two institutions have immensely strengthened the influence of Islam 
in Inodnesia is beyond q nestion. 

Meanwhile, modern technology invaded Indonesia, along with 
Western sciences and literatures. In order to intensify the economic 
development, and also to streamline the colonial administration, modern 
communication was introduced into Indonesia. The number of schools 
with western education increased, and at the same time, the Christian 
missionary activity grew rapidly. Only the upper stratum of In-
donesian society, however, came in touch with West ern civilization, 

1) It is significant to note, that it was not the kijahis who joined the 
government offices who used to lead the Friday prayers, but those who had 
no relation at all with the government did it. The people respected the 
latter more than the former. Moreover, their work was entirely honorary. 

2) Snouck Hurgronj e says that the native authorities in Minangkabau 
not only believed that the arrival of the "Satansche Hollanders" (the Satanic 
Dutch) was a menace to Islam, but that it was the duty of every Muslim to 
preserve the faith of his bother-in-faith, and to hate the "kafirs" ( Verspreicle 
Geschriften. op . cit. IV, i.p. 26) 

3) About "mesdjid" & " p esantren" in Indonesia, see Verspreirle Ge-
schrijten. op. cit., IV, ii. pp. 362 et passim. 
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and though they adopted it in appearance, very few of them converted 
to Christianity. 

The Muslims being afraid that the invasion of \¥estern civilization 
might weaken their faith, organized themselves into modern organi-
zations to counter-act the activities of Christian missionaries. 

The Muhammadiyyah movement deserves mention as one of thos 
organizations. It adopted, exactly, the ways and means of th 
Christian missionaries ; established schools for boys and girls, also 
special training and missionary schools for both sexes, to train teachers 
and propagandists, opened libraries, hospitals and orphanages, and 

scout and youth groups. 
This organization gives the Muslims modern education, without 

fear of their faith being corrupted. In short, the Muhammadiyyah 
- - and many other similar organizations- is able to make a Muslim 
to call himself a Muslim without having to feel ashamed of his faith 
in the presence of Westerners; to profess a faith, that is, which har-
monizes with the modern age and his own aspiration as a man of hi 
time. 

Here again we come across the strange paradox that- without 
having willed it -the Dutch government aided the spread of Islam 
in the Archipelago. 

Political expediency may have played a role in converting proces , 
but the nature of Islam is another factor which accounts for its spread. 

These are a few aspects about the spread of Islam in Indonesia. 
Islam had in many respects a revolutionizing and moderning effect on 
Indonesian society_!> 
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THE CONCEPT OF ((KAMI" 

BY 

MOTOHIKO ANZU 

The object of worship in Shinto, in other words "the divine" in 
this religion, is at the' present day nearly always sjgnjfied by the 
single word "kami". However, when the question is studied historically, 
it becomes evident that "kami" was not necessarily the only word used 
to express the concept of "the divine". A glance at the Kojiki, Nihon-
Shoki, Fudoki, and other classical writings is enough to convince one 
that various other words, such as mikoto, tama, mono, chi (shi), were 
also used in antiquity to express this concept. In a word, although 
these various words- mikoto, tama, mono, chi (shi)- were used parallel to 
the word kami to express "the divine" in Shinto ; with the passage of 
time they went out of usage one after another, and finally, in the 
classical writings, only the two words kami and mikoto remained current 
in the sense of "the divine". Then, in the next stage, the word mikoto 
also came to be a mere expression of respect and ceased to signify "the 
divine" ; it can probably be said that the only word used until today 
exclusively in the sole meaning of "the divine" is kami. 

The next question is: when occurred the final decisive event by 
which the word kami superseded the other words-mikoto, tama, mono, 
chi- and came to occupy the position of the only word referring exclusi-
vely to "the divine" ? To what century can this change be attributed? 
In attempting to arrive at a definite answer to this question, it i 
necessary to proceed with great care; but the word kami probably 
superseded the other words as an exclusive term for "the divine" some 
time during the early or middle Heian period, in other words, during 
the reigns of the two emperors Daigo (reigned 897-930 A.D.) and Suzaku 
(reigned 930-946 A.D.). In support of this supposition we can quote 
the ]immyo-cho (Catalog of Names of Sbinto Deities) in the Engi-
shiki, a compilation of sometimes most detailed regulations dealing with 
the administration of the fundamental laws, the ryo. The Engi-shiki 
was completed in 927 A.D. during the reign of Emperor Daigo. The 
ninth and tenth volumes of this 50-volume work make up the so-called 
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Jimmyo-cho, which is a list of names of the deities enshrined in shrines 
throughout the country to which the central government and the local 
authorities were to present offerings at the Toshi-goi no matsuri, the 
pring festival praying for abundant grain crops. 

The following are examples of the style of entries in the ]immyo-
ch6.. The first is an example from Otokuni country in Yamashiro (the 
present Kyoto region) : 

* JH?z $!Tlr 
The meaning is : "the shrine wherein is enshrined the deity Taka-mi-
musubi-no-kami in [the place called] Hazukashi." 

There are other types of entries, such as the following, which are 
believed to be simplifications of the above-quoted from : 

This means : "the shrine wherein is enshrined the deity Y odo-hime-no-
kami in [the place called] Y odo." The en try is read : "Y odo no kami 
no yashiro," and not "Y odo jinja." 

The ]immyo-cho records a total of 2,816 shrines; but not all of 
them are entered necessarily in one of the two styles quoted above. 
Among them we find a number of exceptional entries, such as the 
following: 

1. 7Z1m B ifr11*ll Ame-no-hohi-no-mikoto-no-kami no yashiro. 
2. Miko-gami-no-kami no yashiro. 
3. Take-minakata-tomi-no-mikoto-

hiko-gami no (yashiro) no wake-gami no yashiro. 
4. Miko-gami-no-mikoto-gami no yashiro. 
Of the four types quoted here, entries ending in the words ifr11*ll, 

as in the first example, are the most numerous. Next in number are 
entries such as the fourth example- there are four; there is one entry 
ach in the style given in the second and third examples. The second 
xample, in which the character tF¥ is repeated twice, is believed to be 

an error. 
The total number of shrines entered in these exceptional styles is 

143 ; out of the total of 2,816, this amounts to about 5 percent. 
There are two points which I wish to make here regarding this 

question. Although amounting only to 5 percent of the whole, there 
are nevertheless a total of 143 shrines whose enshrined deities are 
recorded in a different way. In other words, as compared with the 
usual form ending with the words kami no yashiro, these entries-mikoto-
no-kami no yashiro, kami-no-kami no yashiro, mikoto-hiko-gami no yashiro, 
kami-no-mikoto-gami-no-yashiro, etc.- all contain more than one of the 
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words used in Shin to to signify "the divine". 
the second is as follows. In these clusterings 
cluster invariably ends with the word kami. 
important for our question . 

This is the first point ; 
of synonyms the word-

These two points are 

It is not particularly unusual for two or more honorific or polite 
terms to come together in a cluster. Even today we find examples of 
multiple honorifics, such as sensei-sama, kakka-sama, or the term for 
wine, o-mi-ki, in which both o and mi are polite terms and ki signifies 
"wine" . The reason for this clustering of two or even three honorifics 
in one compound is that, as a certain term, originally an honorific, 
comes into general use, its honorific meaning is forgotten or obscured; 
the fact that it was previously used as an honorific is graduaJly forgotten. 
At this point, another currently employed honorific is added anew 
as a prefix or suffix. 

The case of duplication of terms meaning "the divine" is a phenome-
non based on the same type of psychology. Judging from the fact that 
in this case the word kami comes in terminal position and that until 
the present the word has been used exclusively to signify the concept 
of "the divine" in Shinto ; we are justified in concluding that the word 
kami had by this time superseded all the other words such as mikoto, 
tama, mono, chi, etc. As mentioned before, the word kami was not 
used antiquity in any special sense different from words like mikoto, 
tama, mono, chi, etc. Up to a certain point in time, the word kami 
was used interchangeably with and equivalently to a series of related 
words: tama, mono, chi, etc. In his Tamaboko Hyakushu, Motoori 
N orinaga wrote the following two poems : 

Wtc .Jg!tl}c L < 
tJ: <b ,t Y) EH. tJ: <b ,t 

Lvt c:· 
L 

The first poem asks whether all gods are of equal stature, since there ar 
some which are birds, even some which are insects. The second poem 
says that even lowly beings, such as bghtning, echoes, foxes, tigers, 
dragons and the like, are all, in their way, deities. As these poems say, 
the word kami has even been applied to wolves and tigers. All thi 
goes to show that in antiquity the word kami did not involve a privileged 
position. But, as has been already mentioned, the word kami did not 
continue forever to be used in the same manner as the other relat cl 
words ; by early Heian period, the word kami was still living and 
used as a suffix to the other related words; and it continues until today 
to occupy a special position. 
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The end of the period during which the term mikoto-no-kami became 
stereotyped can be assigned confidently to, at the latest, the early part 
of the tenth century, thanks to the Engi-shih, the date of which is 
known with certainty. However, with regard to the beginning of the 
period, such a term undoubtedly existed already in the N ara period, 
ince the Harima Fudoki (written during the Nara period) contains these 
xamples: 

B 15 !Bifll1$ A jisuki-taka-hiko-ne-no-mikoto-kami. 
Toyo-ho-no-mikoto-karni. 

As has been seen above, kami, one of the words used to express the 
idea "the divine," was used identically with the related words mono, 
tama, hi, chi, etc., until a certain time, and by certain people until a 
much later time. And is it not possible to say that, at a certain time-
we cannot say with certainty exactly when, but probably around the 
Taika era (645-649 AD)- the word kami came to supersede the other 
words and came to bear exclusively the meaning of a spiritual being in 
the positive sense? An example of this might be the words of the 
edict of the 4th month of the year 647 AD, recorded in the Nihon Shoki 
as follows: 

-=r- lf;"tfk% 
This sentence is believed to mean that kami entrusted the rule of the 
Empire to the children of kami. That kami in this case refers to the 
Sun Goddess Ama-terasu-6-mi-kami can naturally be supposed from the 
vidence in the Kojiki and Nihon Shoki. The fact that, in this quota-

tion, the actual name of the Sun Goddess does not appear, but that 
instead the Sun Goddess is referred to simply by the word kami -this 
fact may prove that the word kami meant, for certain groups, not an 
abstract or vague "awesome being", (kashikoki mono) but rather an 
authoritative, sacred being. If this is so, it is necessary to dwell at more 
length here on the exact meaning of what I call an authoritative, 
sacred being, a positive sacred being. 

The idea of the sacred is common to all religions and is certain:y not 
one peculiar only to Shin to. The Japanese word for "the sacred" was 
kashikoshi, or "awesome". However, as mentioned before, when 
Norinaga pointed out the mistake in interpreting kashikoshi solely in 
an ethical, benevolent, intellectual, one might say rational manner, 
and when he wrote his two poems about the various types of lowly 

known to be deities: then one must say that his views were fully 
In accord with the learning of today. When R. Otto, in his Das Heilige, 
points out that there exist, among the properties of the divine, certain 
parts which cannot be fully understood by the ra6onal mind and that 
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there is ample room for the play of Gefiihl; and when he holds that 
it is an error, an one-sided view to beileve that the essence of divinity 
(das Wesen der Gottheit) can be penetrated by the use of rational predica-
tions -then he is very close to the ideas of N orinaga. 

The "kashikoshi" is, in Norinaga's words, the "out of the ordinary." 
It is the out of the range of every-day experience, the exceptional, the 
rare. In ancient ] apanese the nobles were called mare-hito, or "rare 
men"; not seldom is the concept of nobility associated with that of rarity. 
The idea of rarity gives rise to the consciousness of nobility, of awe. 
The awesome, the exceptional for the ancient ] apanese meant not only 
the as one would imagine from the word exceptional itself, 
but also included the idea of the "demonic" ; it included the sacri pure 
as well as the sacri impure. Life and death, being beyond the ken of 
every-day experience, were both awesome, kashikoshi. When analyzed, 
life was the sacre pure, and death the sacre impure. In Shinto, both 
religious rituals and funeral ceremonies were exceptional occurrence, 
and consequently awesome; in connection with both arose the 
necessity of purification and abstinence. In later eras, the religiou 
rites came to be regarded as sacred in a desirable sense (sacre pure), 
while funeral rites were regard_;d as sacred in an undesirable sense 
(sacre impure). 

It was, at the latest, in the early Heian period that this ((de irabl 
sacredness" came to be generally regarded as the meaning of what I 
call positive sacredness and that the word kami came to refer to such 
objects. 

The kami revealing in purest form this ''desirable sacrednes ' ' i 
the Sun Goddess Ama-terasu-6-mi-kami; and for this reason She i 
worshipped as the highest, noblest of the deities. This sanctity is evident 
in Her being represented by the sun . Thus the concrete expression of 
her sanctity is Light or Brightness. Light is the hope of human lif ; 
and spiritually Brightness corresponds with the ethical virtues of 
honesty, truth, and sincerity. One can say that, as Buddhism lay 
great emphasis on compassion and Christianity on love, Shinto makes 
Brightenss its most sacred value. 

THE BASIC STPUCTURE OF CHRISTIAN 
THOUGHT* 

BY 

TETSUTARO ARIGA 

For a scientific understanding of Christian thought, it is necessary 
first to what is its basic structure ? In a sense this inquiry is the 
resumptiOn of the task taken up by the liberal theologians of half a 
century ago. For they wanted to get at the "essence" of Christianity. 
But the philosophico-historical method employed by them could not do 
fuil justice to the revelational character of the Christian Gospel. The 
dialectical theologians criticized this point of liberal theology and 
attempted to restore the theology of revelation. Their criticism is 
correct in so far as Christian faith can be Christian faith only where it 
is a faith in the revealed Word of God. We should not think, however, 
that the theology of revelation has made the inquiry of the old bberals 
ntriely irrelevant. For according to the theology of revelation the 

Word of God was given to man through persons and events of history, 
above all through ] esus Christ. If this is the case, historical inquiry 
should help, rather than hinder, the understanding of the meaning of 
Christian revelation. 

Christian revelation is thus a histrorical revelation and hence to 
that extent, historically conditioned. But man's understanding of' the 
meaning of Christian revelation has also been historically conditioned. 

It is for this reason that there is diversity rather than unity in 
the interpretation of the Christian Gospel. In the face of this diver-
sity, then, we are justified to ask, what is the original and basic structure 
of faith? We have to note, however, that the diversity in 
questiOn has developed, to a considerable degree, owing to the diversity 

the languages that have been used for expressing Christian faith and 
The history of Christian thought may thus be looked upon as a 

history of translation of terms from one language into another. As a 

* In this paper has been incorporated a major part of my essay entitled 
"An Inquiry into the Basic Structure of Christian Thought" which was contri-
buted to "Religious Studies in Japan", Maruzen, Tokyo. The references that 
are found in the latter essay have not been reproduced here. 
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student of Christianity whose native language is Japanese, I am 
particularly conscious of the problem of translation. The J a pane e 
translations of the Christian Bible have carefully avoided, as far as 
possible, terms which definitely savor of Shinto or Buddhism. But 
when the earliest translators sought an equivalent for "God", they had 
to choose between butsu (Buddha) and kami. It was the latter that ha 
been adopted, so that the Japanese Christians call their God kami. 
The Roman Catholics also use kami, but they usually prefer the word 
tenshu, which literally means "Heavenly Lord". Today, howev r, 
the Christian use of kami is so well established that scarcely anybody 
raises an obj ection to the Christian application of the originally Shinto 
term. This case, then, may be compared to the adoption of theos in 
Greek, deus in Latin, god in Anglo-Saxon, etc. 

We cannot say, therefore, that Japanese Christianity, because of 
its adoption of the t erm kami, has acquired a Shintoistic coloring. But 
as early as the time of the Septuagint, we notice, together with th 
Greek langu1.ge, the Greek way of thinking began to be introduced into 
the Hebraic stream of thought. And the most crucial point is found 
in the translation of the divine name in Exodus 3: 14. The Septuagint 
rendered it as Ego eimi ho on. On the basis of this. translation, Philo 
interpreted his God in t erms of "being". This identify of God and 
"being" was later inherited by the early Christian fathers and through 
them has become a part of our Christian vocaublary. In English, too, 
God is often called the "Supreme Being." In our Japanese Bible th 
divine name is rendered by Ware wa arite aru mono nari, which is near r 
to the Septuagint than to the Hebrew original. 

In Hebrew the verb hayah means "to become," "to happen," 
" to act," "to be," the one word may signify, all this. Moreover, it 
function is not primarily copulative. It is therefore extremely dif-
ficult to translate 'ehyeh 'as her 'ehyeh. It seems that 'ehyeh is repre-
sented more adequately by "I ACT" than by "I AM". But if th 
ultimate in H ebrew thought is the creative "I ACT" and if the Hebr 
language does not have to use a copula for linkng a subject and a 
predicate, there can be no occasion in Hebrew thought for the ris of 
ontology or a speculation about "being." And where there is no 
philosophical concept of "being", it is impossible for the problem of 
being and becoming or that of being and non-being to be taken up for 
discussion. It is this characteristic that distinguishes the Hebrew way 
of thinking from the Greek way of thinking, which may be called on-
tological. If hayah, and not to on or to einai, is the basic concept of 
Hebrew thought, then it should be characterized as hayathological 
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rather than ontologicaL 
The concept of to me on likewise appears in H ebraic-Christ ian 

thought only where the influence of Greek ontology is felt. For in-
tance, Philo who identifies God with "being" says that God brought 

ta me onta into to einai . In De M utatione N ominum he argues that 
the divine name "I am He that is" is equivalent to "My nature is to be 
(to einai), not to be spoken." In De Somniis I, he likewise interprets 
the divine name in the sense of monon einai to on. And this God is 
also the Maker of the universe who brought ta me onta into to einai 
(Vita Mosis II). In another connection Philo says that God "brought 
the universe out of non-existence" (ek me onton) (Legum allegoriae Ill). 

In early Christian literature a clear statement of the doctrine of 
creatio ex nihilo is found in Mandate I of The Shepherd of H ermas, which 
teaches that one should first of all believe that God "made all things 
to be out of that which was not" (ek tau me ontos ). The meaning of 
to me on or ta me onta is, however, by no means unequivocal. It may 
mean potential, as distinguished from actual, being. As a matter of 
fact, both The W 1:sdom of Solomon and Justin Martyr say that the world 
was made "out of formless matter" (ex amorphou hyles) . It is only when 
we come down to Theophilus of Antioch and Irenae us of Lyons, both of 
the latter part of the second century, th1.t we find the doctrine of 
creation out of formless matter explicitly rejected. Tertullian m 
North Africa also fought against Hermogenes' doctrine of creatio de 
aliquo, which would make matter et ernal, in favour of creatio de nihilo, 
which would safeguard the sole government of God. 

It is thus clear that the problem of non-being came up in Hebraic-
Christian thought only in consequence of the introduction of Greek 
ontological thinking. The doctrine of creation out of nothing or ex 
onton may thus be viewed as an outcome of the defense of the Hebrew 
creation-faith, which is hayathological, in t erms of ontology. Hebrew 
thought itself was not aware of the contrast of being and non-being. 
The contrasts familiar to it were : life and death, power and impo-
tence, truth and falsehood, righteousness and iniquity, good and evil, 
etc. In the Book of Deuteronomy we read: "I have set before you 
life and death, blessing and curse" (30: 19). Idols are called "vain" 
(Ps. 31 : 6) or "false" (J er. 10 : 14) . As idols are lifeless and powerless, 
those who make them are all "vanity" (I sa. 44 : 9) . In sharp contrast 
with those false gods, the creative power of Yahweh is strongly 
emphasized, notably in II I saiah. According to Psalm 33, "the word 
of Yahweh" is upright and it was by this upright and faithful word of 
God that the work of creation was done (vv. 4 & 6). 
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According to the prologue of the Fourth Gospel, all things were made 
through the Word, in whom there was life. This or "logo " 
is the working of a personal, living God, and as such It IS Itself personal. 
And the Christian faith accepts and responds to the working of the 
dabhar-logos in the actual person of J esus : ''And the Word became 
flesh and dwelt among us, full of grace and truth". Here, we may 
note, "becoming" is not becoming as distinguished from "being". The 
term egeneto should be understood on the basis of hayathology rather 
than on the basis of onto:ogy. The thought of the Apostle Paul, like-
wise, moved along hayathological rather than ontological lines, al-
though he employed the contrast of being and non-being in Romans 4: 
17b (also, 1 Cor. 1 : 28). In the Standard Revised we read: "in 
the presence of the God in whom he believed, who gtves hfe to the dead 
and calls into exist ence the things that do not exist" . But what is the 
meaning of the clause kalountos ta me onta has onta ? The expression 
has its close parallel in Philo' s D e Specialibus L egibtis, where tame onta 
ekalesen eis to einai is used of divine creative activity. In D e ] osepho, 
however, Philo says of a dream: "of the mind which without any basi 
of reality produces pictures and images of things are not, a 
though they were" (ta me onta has onta). If we take this 
Authorized Version with its "God, who .... calleth those thmgs which 
b e not as though they were' ' would seem to be quite legitimate. 
Whichever interpretation we may accept, it seems to me 
that Paul's emphasis lay on the contrast of life and death, not pnmanl 
on that of being and non-being. 

It was inevitable th:tt the use of the Greek language should ha 
been accompanied by the intrusion of the Greek way of thi?king. 
However, the identification of 'ehyeh with to einai or to on did not 

mean the replacement of the fo rmer by the .Both in 
Philo and among the early Christian fathers we rccogmze the mterest-
ing . fact that, on the one hand, the concept of being acquires the 
dimension of depth by being identified with 'ehyeh , and, on the oth r 
hand the H ebraic-Christian faith in a personal God of creation i · 
freed' by ontological reflection from crude . As w 
have noticed above, Philo introduced the idea of creativity mto th 
concept of being. Being, t o him, is not simply a rational concept, for 
the b eing of God is utterly incomprehensible to human reason. AU 
things that come after being itself (meta to on )are indeed perceivable a.nd 
comprehensible, but being itself is entirely beyond 
(De M titatione N omintim, (2), 9). This of the 
divine essence has its analogy in the incomprehenstl)lhty of the essence 
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(ousia) of our own soul (ibid ., 10). 
Thus the mystery of human personality corresponds to that of di-

' ine personality. To call God a personal being does not mean that He 
i an object of human knowledge. God is the absolute subject as a 
human person is likewise a subject. Such a God, then, cannot be con-
ceived as existing in human form and occupying a portion of space. 
"For not even the whole world would be a place fit for God to make 
His abode, since God is His own place, and He is filled by Himself, 
and sufficient for Himse1f" (Legum Allegort'ae, I, (14), 44). Likewise 
in Jus tin Martyr we find the following words : "you must not imagine 
that the unbegotten God Himself came down or went up from any 
place. For the ineffable Father and Lord of all neither has come to 
any nor walks, nor sleeps, nor rises up, but remains in His own 
place, wherever that is, quick to behold and quick to hear, having 
neither eyes nor ears, but being of indescribable might; and He sees 
all things, and knows all things, and none of us escapes His observa-
tion" (Dial. 127) . 

These words of Philo and Justin well indicate the general direction 
in which the Christian doctrine of God developed. In spite of all the 
ontological influences it has received, it has not been induced to 
conceive God as impersonal and abstract ''being''. When God is called 
"being", He is considered primarily as ho iJn or qtii est . In other 
words, God is a "personal being" in the most profound sense of the 
term. This profundity of "being" may best be accounted for by 
regarding it as a result of the encounter between hayathology and 
ontology. If there is antyhing that can be called Christian ontology, 
it must b e understood as a thought which has a double structure, a 
tructure that may be characterized as hayah-ontological. 

It cannot be denied, however, that the preponderance of ontology 
in the traditional Christian doctrine of God has made a full appreciation 
of the original Christian faith quite difficult. For, however personal 
a "being" may be considered, the concept t ends to be static and self-
ufficient. The principle of hayah, on the other hand, is dynamic, 

active, and relational. It can be recognized only where there are 
encount ers and relations between persons, namely, in the world of 
history, while being as to on transcends time and history. The revela-
tional character of the Christian faith, therefore, can onJy be fully 
understood on the basis of hayathology . 

The above analysis has certain relevance to our situation in 
Japan. Because of its ontological tradition, Christianity is in this 
country often called a religion of "being" and, as such, is contrasted 
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with Buddhism as a religion of "nothingness" (or, negation of being) . 
It seems to me that there is still a great deal to be done in order to 
clarify the meaning of such terms as yu u), nai . it 
is also necessary to obtain a clear conception of a.s apph:d to 
Christianity. Our study, it is hoped, has made 1t. suffiCiently. mt:l-
ligible that "being" in Christianity is not but pnmarily 
hayathological. And this finding may shed _light on a_ny 
attempt to compare Christianity with other rehgwus or ph1losoph1cal 
systems. 

A BRIEF SURVEY OF THE BURMESE BUDDHIST 
SAl\'fGHA AND ITS RELATIONSHIP WITH 

THE STATE AND THE LAITY 

BY 

AUNG THAN 

Simultaneously with the introduction of Buddhism into Burma 
proper in the eleventh century A.D . the Buddhist Sarpgha was also 
stablished. In fact, it was one of the members of the Sarpgha who 

brought Buddhism to Pagan, the ancient capital of Burma. At the 
instigation of R everend Arahan, who introduced Buddhism into Pagan, 
many sets of the Pitakas were brought from the Mon kingdom of 
Thaton. It was again the Buddhist monks of Pagan who evolved 
the Burmese alphabets. Anawaratha (A.D. 1044- 1077) and his suc-
cessors built many monast eries in which the Burmese monks carried 
out their studies with the zeal of scholars who had newly discovered 
a new literature. Before the introduction of the Pitakas, writing in 
Burmese was at its infancy, and it was greatly enhanced by the study 
of these Pali texts . The monks who had become proficient in the 
Pitakas in turn taught the lay-folks in the art of reading, writing and 
of composition. In this the monks and the lay students received 
encouragement from the king as also from the laity who provided them 
with their material needs. 

Monks had their own Head of the Order whom they nominated 
from among themselves, but whether such Heads of the Order received 
official appointments from the kings or not, they were treated with 
due respect and deference by the latter who often consulted them in 
matters concerned with the government of the country and the people. 

hin Arahan was the first Primate and he was succeeded by Thera 
Panthagu during the reign of King Alaungsithu (A.D . 1112- 1167). On 
the death of Alaungsithu, his son Narathu (A.D. 1167-1170) sought the 
aid of the Primate to prevent his brother Min Shin Saw from marching 
to the capital with the army on the promise that N arathu would agree 
to Min Shin Saw being raised to the throne. Though according to his 
promise N arathu put Min Shin Saw on the throne, but he poisoned 
him to death on the same night. On hearing this Panthagu, burnt 
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with fury and anger, went to the palace and denounced him in public 
in no uncertain terms. He told the king: "A man more vile and 
foul than you there is not in the whole world," and left Pagan for 
Ceylon where he stayed till after the death of N arathu. The Primate 
Panthagii agreed to interfere in the dispute of the two princes only as a 
concilliatory measure, as originally he did not believe that N arathu 
would play foul with his brother. That the Primate did not consider 
that he was subject to the king's jurisdiction is clear from his public 
denunciation of the king. The king had no optiC?n but to swallow the 
denunciation because he knew very well that the Primate was a holy 
man of strong character and to take action against him would probably 
mean trouble for himself not only from the monks but also from the 
people. 

During the life time of the third Primate Chapata there were 
schisms among the monks and one schismatic monk sought contributions 
openly from the ministers, high officials and laity for the benefit of. his 
disciples whose studies apparently suffered for lack of sufficient 
material support from the laity. This incident shows that the Sarpgha 
in general regarded the laity as their principle supporters for their 
material needs. 

After the fall of Pagan to the Mongol hordes, the Burmese capital 
was shifted to Pinya, Sagaing and Ava successively ; but Buddhism 
continued to flourish. The kings continued to bestow their patronage 
on the monks and the laity were no less behind in their generosity to the 
Sarpgha. It was through the members of the Sarpgha that the literary 
activity continued and Burmese literature as such came very much 
into prominence. Education in monasteries became the chief occupa-
tion of the monks, and kings, ministers and high officials were educated 
by the monks. And these people in return built magnificient monastic 
establishments and thus the successive capitals of Burma, namely, 
Ava, Amarapura and Mandalay, became full of these edifices. Learning 
was imparted in these monasteries to all and the laity in return endowed 
them with contributions and grants of lands. 

From the Ava to the Mandalay period of Burmese history certain 
learned monks were officially appointed the heads of the Church. They 
were at first called Sarpghanatha (the chief of the Sarpgha), but later 
the title was changed to Rajaguru (the king's preceptor). Now however 
in the Union of Burma the title has been changed to Ratthaguru (the 
Preceptor of the Country). Besides this, one of the forms the patronage 
of the kin-:rs took was the conferment of titles on learned monks. The 
kings could wield a considerable amount of influence over the Sarpgha 
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through the royal preceptor. But even then the preceptor must have 
the willing support of the majority of monks and no interference with 
th general administration of the Order was tolerated. Such was the 
·trong and democratic spirit laid down by the Vinaya rules. King 
Bodawpaya (A.D. 1782- 1819), a strong and despotic king, introduced 
c rtain reforms in organization of the Sarpgha. He appointed four 
learned monks as Sarpgharajas (the Heads of the Order) and above them 
a (the Head of the Church). In this way the king 
xpected a wider support for any measures he might wish to take. But 
ven a Mahasarpgharaja and his councils of Sarpgharajas were not in 

a position to give support to the monarch without consulting the 
majority of the monks. Thus when Bodawpaya made the preposterous 
claim that he was the Future Buddha, the Sarpgha successfully resisted 
his claim. 

Once a controversy over the mode of wearing robes appeared among 
the monks and King Alaungpaya (A. D. 1752- 1760) issued the decree 
that monks should follow the practice of the royal preceptor. A 
number of monks of stronger will resented and one such monk by the 
name of Munindaghosa openly defied the order. He was summoned 
to the royal presence and when asked the reason for disobeying the 
royal order, he boldly replied that he was following the rules laid down 
by his own Master. On being asked who his Master was, he said that 
his Master was none else but the Lord Buddha and that so long as he 
was alive he would follow no master other than his own. Despot as 
he was, the king dared not punish the monk but he asked him to go 
and reside at a distant place away from the capital. There the monk, 
undaunted in spirit, succeeded in collecting a number of adherents to 
his own view and when the king heard about it he was sent for to the 
capital. The monk suspected that the king would kill him this time 
and disrobing hismself appeared before the latter. When the king 
a ked him why he had turned a layman, he replied that he did not wish 
the king to commit the murder of a monk. 

Alaungpaya acted in this incident in the way he did, because he 
lJ.ndoubtedly considered himself to be the Head of the Church. But the 
Sarpgha considered that they had the religious authoritative sanction 
for their views and resisted the king's order. Thus even a despotic 
king dared not exercise his despotism to the full where the Sarpgha was 
concerned. The matter in controversy was really one which concerned 
the internal administration of the order, and as such the monks con-
idered that it was out of the king's jurisdiction. 

At one time Bodawpaya, being jealous of the monks for the honour 
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and prestige in which they were held by the people, attempted to wre ·t 
the power from the Sarpgha by seizing some of the lands belonging to it 
but did not succeed. During the time of his successor Bagyidaw (A.D. 
1819-1837), a law was laid down that after the lands had been granted 
to the Sarpgha they would always belong to the Order and they should 
be treated as religious lands over which the state will have no right. 
This law was continued to be recognized by the British during their 
reign. Therefore it has become a settled policy that the state has no 
control over the church property which had once been declared free . 

In the Mon State in Lower Burma during the time of King Dham-
maceti (A.D. 1460-1491) the Sarpgha became very much disorganized 
and was split up into a number of sects. Dhammaceti successfully 
unified the different sects into a single Order by introducing a uniform 
method of ordination. In this also it should be noted that the king 
did not issue any order to the Sarpgha but established a convention by 
respectful suggestion to the Order whereby all the senior monks agreed 
to take the uniform form of Upasampada ordination. By introducing 
a new and uniform type of ordination King Dhammaceti indirectly 
effected the registration of monks. 

During the time of Mindon (A.D. 1853- 1878) the king, noticing 
the laxity in monastic discipline, tried to put an end to it by imposing 
a vow on the monks to behave strictly in accordance with the Vinaya 
rules. This also was done in consultation with an assembly of senior 
monks. The monks in thier deliberation agreed to the suggestion made 
by the king because it was the duty of the novices and the ordained 
monks to take a vow to observe the precepts and the Vinaya rule. Thus 
the king's wish was fulfilled with the aid of the Sarpgha. 

During the time of King Thibaw (A.D. 1878-1885) lay officials 
were appointed to deal with ecclesiastical matters, but in practice they 
were just liason officers between the king and the Primate. One of their 
duties was to bring to the notice of the Primate any case of general 
conduct among the monks who did not conform strictly to the rule 
of the Vinaya. 

The monks who were appointed as officers of the Primate were 
empowered to bring to the notice of the king through the Primate any 
case of mis-government or abuse of power by the local officials. They 
had the power to ask the local authorities concerned to set the matter 
right by verbal warning and if the miscreant official persisted they were 
authorized to report the matter to the king. For this purpose these 
monks were supplied with palm-leaves stamped with royal seal to send 
their report in. Thus the monks had a certain say in the local affairs. 
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The disputes in the Sarpgha were settled by the Primate in council 
during the days of the Burmese kings . But during the British regime, 
owing to the complicated legal points being involved in the disputes 
among the monks, they were settled in the civil courts. The British 
Government continued to confer titles on the learned monks, but 
instead of the titles of King's Preceptor it was changed to the "Most 
Learned''. 

During the Burmese regime the conferment of titles usually car-
ried with it some ecclesiastical office and both the king and the Sarpgha 
presumably considered that the king who was the supporter of the 
faith was also the head of the Church. The British Viceroy, however, 
was not considered to be the supporter of the religion or the head of the 
Church. Though Buddhism has not been declared as the State religion 
in independent Burma, yet as the Head of the Government and most 
of his officials as also ninety percent of the population are Buddhists, 
the Government and the Head of the State may just be considered as 
supporters of the Religion. There is again a Ministry of Religious 
Affairs which deals with purely Buddhist religious affairs. 

With regard to the relation between the Sarpgha and the laity 
the former is considered as the field of merit for the laity, and of the 
Three Holiness it is the only living example with which the laity daily 
comes in contact. The laity considers that it is its duty to supply 
material needs of the Sarpgha for the spiritual benefit which the former 
receives in return the latter. During the Burmese regime and the 
earlier part of the British rule, monks were the only educators of the 
people. The king and the high officials of the states were products of 
the monastery. And many of them had been members of the Order 
too. Every Burmese boy, even up to the present time, has to spend a 
certain period in the monasteries and take upon himself the first step to . 
ordination, and no man would be considered a Buddhist unless he has 
entered into the Buddhist noviceship. 

All religious and social activities gravitates round the monasteries 
and pagodas. The great influence the SaJpgha exercises over the laity 
is harldy to be wondered at. Even the humblest and the poorest 
household makes its daily contribution of rice and curry to the monks. 
It is impossible to estimate in terms of money the amount of con-
tribution made by the laity to the SaiPgha. These contributions are 
always voluntary and even under the Burmese kings no law had ever 
been enacted by which such contributions were to be made compulsory. 
In most villages of Burma, people in groups of ten houses take turns to 
send daily food to the Village monastery. 
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The members of the Sarpgha are people who devote themselve to 
their self-enlightenment as well as to keep burning the torch of 
learning and instruct the laity in the path of Enlightenment. They 
were never expected to work for their own livelihood; it is by practic , 
as well as by example of their own holy life. that they were to earn th 
respect and gratitude of the laity who would then make contribution · 
voluntarily for the material support of the Sarpgha. 

The general principles underlying the attitude to be adopted by the 
members of the Order towards the laity is that they must so act that 
their action must be "for the benefit of non-believers, for increase in th 
number of believers; it must not be to the detriment of non-believer 
as well as believers, and must not cause wavering in any of the 
believers." One of the prescribed measures to be carried out against 
the monks who had given offence to a householder is that the guilty 
monk is enjoined to obtain the pardon of the householder he had 
offended. 

The Sarpgha in Burma today shares the weals and woes with the 
laity, as it did in the past. The monks encourage the people to earn 
a livelihood and live a comfortable life, but it is the members of the 
Sarpgha again who prevent them from drifting to a wrong and foul 
mode of living. In times of happiness the monks share the pleasure 
with the laity. On occasions like a namegiving ceremony or a marriage 
the invited monks attend the function and while sharing joys with 
others they heartily shower their blessings on the new born babe or the 

wedlocked couple. At times of sorrow too the members of the 
Sarp.gha do not lag behind. They stand by the people sharing grief 
with them. When a person is lying ill, monks come, attend to the sick, 
speak words of encouragement and pray for a quick recovery. 
bereaved family is always visited by the preceptor monk who, whil 
consoling the members of the household, offers prayers so that th 
departed soul may have a better and brighter future in the life to com . 
It is because of this kindly disposition of the monks that they ar 
regarded by the people as their guides and well-wishers par excellence. 

In affairs religious and spiritual , Burmese Buddhist monks are no 
doubt very strict, a characteristic which may apparently be cried down 
as conservative. But on emergent circumstances, the very same monk 
again show an extremely liberal and tolerant attitude. To cite an 
example, it may be said that although under ordinary circumstance · 
lay people are not permitted to put on footwears within the precinct 
of the monastery, yet during the last great war the refugees wer 
allowed to put on shoes within the monastic compound on grounds of 
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health. During that period of horror, the Burmese Buddhist monks, 
disregarding their personal convenience and the minimum comforts 
they happened to enjoy, gave accomodation to the people who sought 
refuge with them; they protected them from all kinds of outward 
dangers and difficulties even at the risk of their own lives and looked 
after them with care and concern which in normal circumstances is to 
be expected in households alone. 

Thus, in Burma the Sarpgha and the laity are mutually bound 
up by ties of goodwill and friendship, love and affection, regard and 
respect. The laity relies on the Sarpgha for the moral upliftment and 
piritual welfare of the people, so also do the members of the monastic 

order depend on the laity for their material subsistance and personal 
comfort . 



THE MYSTICISM OF SRI AUROBINDO 

BY 

ARABINDA BASU 

The watchword of Sri Aurobindo's philosophy is harmony. It 
reconciles in one complete world-view the standpoints of the major 
but mutually exclusive philosophies. A spiritual philosophy, it not 
only does not deny the reality of matter but it as the 
medium of the ultimate Reality's uttermost expressswn m the world. 
An absolutism to the core of its teaching, it does not reject relativities 
but welcomes them as manifestations of the Infinite. Sri Aurobindo 
takes an evolutionary view of the world, yet he insists that what is 
evolving is an eternal reality which in itself is independent of its ov.:n 
evolutionary movement. At the same time, though transcendent m 
the sense of being free from the necessity of self-manifestation, the 
reality freely projects the world out of its own being and is the 
immanent moving spirit in it. And while he considers the individual 
spirit the pivot of the evolution, his quest is a transformed collective 
and international life of humanity. 

The self-manifestation of the Divine is through a process of 
descent or involution . The Spirit involves itself through different 
levels of descent in matter. From the point of view of the Absolute, 
it is self-veiling and concealing of its absoluteness. But the proces 
is not meaningless. For involution is followed by evolution. Evolution 
is the progressive manifestation of the Spirit involved in Matter. 
the urge to manifest reaches a certain pitch of intensity, there 1s a 
descent of the Spirit from the next higher level of its own involution. 
In other words, after Matter, Life is manifested in the world on the 
basis of Matter. And the Spirit in living Matter aspires for a still higher 
expression of itself. The result is the emergence of Mi?d in living 
Matter. Man is the mental being par excellence. But he IS not a pure 
mental being, for he is also endowed with life and has a material bod?'. 
Also through his mind he aspires after the Spirit, which he truly 1 · 

For "man is rather than has a soul." This does not contradict our 
statement that man is the most excellent mental being. For what i 
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rneant by it is that his most well organized faculty of knowledge and 
action is the mind. Even his soul is a mental soul. This must be so, 
for man has emerged on the world scene in the evolutionary process 
and has a complex being and nature. His mind, life and matter- all 
three determine the character of his spiritual soul though the latter in 
itself is a spark of the Divine. 

The practical counterpart of this philosophy of harmony is what 
Sri Aurobindo has called the Integral Yoga. He defines Yoga as, 
first, the science of the inner being and nature of man . It is in essence 
psychology, only its range is wider and deeper than what ordinary 
psychology covers. Secondly, it is also the art of organizing and 
utilising the results of its study, experiments and discoveries for the 
purpose of liberating man from his normal personality and its functions . 
Thirdly, and following from the second, it is an attempt to bring to 
perfection the potentialities of man's being and nature. Usually 
Yoga is taken as a means of obtaining knowledge of the ultimate 
spiritual reality and consequent freedom from ignorance about the 
true nature of the self of man and its products, viz. misery and 
unhappiness . Sri Aurobindo accepts this view of Yoga. But he takes 
an evolutionary view of the world. In other words, he believes that 
Nature, which is really the Knowledge and Will of the Divine manifest-
ing more and more of his being and force and delight in the world, is 
doing the Yoga of perfecting the world. From one point of view this 
i developing the potentialities of man to the uttermost extent, from 
another it is manifesting the true reality in man. For the real man is 
nothing but God in the conditions of finitude and wearing a material 
vesture and limited in vital power and mental abilities. 

Sri Aurobindo maintains that all Yogas, indeed all religions for that 
matter, are essentially other-worldly and individualistic in aim and 
certainly in achievement. Let us explain what he means by these two 
expressions. The term 'other-worldly' for Sri Aurobindo means that 
a religion does not consider spiritual fulfilment possible in this world. 
This is not to say that spiritual liberation, or salvation, or Nirvana, 
cannot be obtained by man while he is alive and embodied. No, but 
the implication is that in such realization of liberation the apparently 
non-spiritual parts of man, namely, his mind, vital force and body, do 
not participate. The power of the realization does not bring about any 
radical change in them or in their functions. They are not spiritualized. 
True, the mind does gain a tranquility and serenity and luminosity. 
But its basic structure remains the same and its power continues to be 
imperfectly potent. In some cases, the vital gains additional force 
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and increased felicity of action. But there again, fundamentally 
speaking, it is not brought under the guidance of the liberated spirit's 
new knowledge and experience. And the body is resigned to its 
instinctive and blind activities without even the idea of relating it with 
the spiritual realization. 

Also the spiritual aim entertained by the different religions is 
individualistic . This is not to say that the lack in universalism or 
elements of cosmic compassion or love. But here again, Sri Aurobindo 
says that to preach to all and sundry the ideal of spiritual emancipation 
or salvation or Nirvana is not to work for a collective spiritual fulfilment 
in the world. For the nature of that ideal remains individualistic. In 
other words, the ideal of cosmic salvation or emancipation does not 
envisage a collective sprititual fulfilment of humanity itself. It only 
means that the way to spiritual freedom or salvation is shown to all 
individuals. "All religions have saved a number of souls", says Sri 
Aurobindo, "but none has spiritualized mankind". Also the nature 
of man's salvation remains other-worldly and thus cannot have 
fulfilment in this material world. We must guard the reader against a 
possible misunderstanding. Sri Aurobindo does not mean that spiritual 
communes are unknown to history, nor that such communes have not 
sanctified the normal activities of life. Indeed we have got the teaching 
of the Gita about Karmayoga which has been successfully practised by a 
certain number of people. There is the ideal of Mahayanan Buddhism of 
not running away from life but leading a life which in all outward 
appearances is ordinary and normal and is yet tuned perfectly to the 
inner spiritual state of freedom. And the Christian speaks of the 
Kingdom of God. But Sri Aurobindo remainds us that the last call of 
Krishna to Arjuna in the Gita was: Having been born in this transitory 
and unhappy world, leave it and come unto Me. Mahayana Buddhism 
is not known to have envisaged a spiritualized society which will be the 
embodiment of a collective, communal Buddha. And the Kingdom of 
God was said to be within man a translation of which into a divinized 
human society was not declared in early Christianity, for the simple 
reason that Christ himself expected the world to come to an end 
very soon. Also it is an ethical ideal and not a spritual goal. That is 
to say, there is no assured spiritual knowledge behind its idealism, nor 
any power with which to achieve it. 

The Tantric philosophies and yogas in India evolved a very 
harmonious outlook. They not only added the idea of enojoyment of 
God's delight in all kinds of experience to that of spiritual emancipation, 
not only combined spiritual power with spiritual knowledge, but they 
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also dreamed of a society of perfected spiritual men. But they too in 
the end looked upon a disembodied state of freedom as the highest ideal 
and achievement. 

The reason for this exculsiveness of the realizations as the bases of 
the different relgions and yogas is this. Sri Aurobindo maintains that 
even experiences and realizations of the ultimate reality are obtained 
through a facutly which is essentially mental. Even intuition which 
seizes Truth directly, knows only one or a few of the many aspects of it 
and never grasps it integrally. The mind has various levels the 
intuitive being one of them. True, the logical and dialectical mind can-
not know the Reality. But the mind made silent and receptive reflects 
the Truth in itse!f and this .is how spiritual knowledge is obtained by 
man. Psychologically speakmg, all mystical systems are agreed on this 
point. Buddhi purified and subtilized and concentrated is the means of 
piritual intuitions in Hinduism and Buddhism, the passive intellect 

purified and made receptive in Christianity and Sufism. 
The need according to Sri Aurobindo is the evolution of a new level 

of consciousness in man. He believes that the manifestation of this 
new level of consciousness is the goal of the evolution of Nature in man. 
After the mind, the Supermind. And "the Supermind", says Sri 
Aurobindo, "is God's own knowledge of himsel and his own native power 
of acting". What is evolving through Matter, Life and Mind is the 

upermind. The being endowed with this complete and infallible 
is superman. The supramental yogi and mystic 

will m his comprehensive realization all the experiences 
of the different aspects of the Divine. He will know God as trans-
c nde?-t immanent, as absolute, universal and individual spirit, 
combme h1s Knowledge with Will and Love and have intimate 
knowledge and control of that facutly of God through which he creates 
the world, or rather manifests himself as the world. The superman will 
know and have mastery of the process by which the sleeping and 
dormant, yet evolving and secretly self-assertive Spirit in Matter can be 
manifested fully and overtly. He will transform his mind, life and body. 

The Integral Yogi will also be a member of a community of 
upermen who will each be an expression of the Soul of the community. 

And the collective God in humanity will make the superman the unit 
of a new and perfected system of human unity. The integral yoga is a 
yoga of realization and manifestation. It is pragmatic mysticism. Its 
two principles are ascent and descent- ascent to God and the descent of 
the Spririt in the different levels of God's self-manifestation into the 
immediately lower levels. The supermined is the trqe cause of the 
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world. And the time has come when the supermined is to .manifest 
itself in and through mind, life and matter. From the side of the 
evolving spirit, it is an ascent, from that of the eternally realized 
Reality, it is a descent. This joint process is the key to the emergence of 
the superman, the God-man who will "transplant Heaven on mortal soil" 
and "justify the light on Nature's face". 

RECENT OBSERVATION ON INSTITUTIONAL 
HINDUISM 

BY 

ALAN COATES BOUQUET 

I offer the following account of first-hand observations made during 
the last six months, because so much in India is at the moment in flux , 
that unless items are quickly recorded, they may disappear without 
notes of them being made. Sometimes I was given a complete and 
rational arcount of what I saw, on other occasions educated Hindus 
were unable to explain the significance of the ceremony in question . 

During the week after Christmas I had the privilege of staying 
with the Professor of Philosophy in Andhra University at his country 
home in Sangam- Jagalarmudy, some five miles from Tenali, a station 
on the main line between Calcutta and Madrass. The period actually 
covered a kind of New Year Festival. There were two temples in the 
village, one of Siva and one of Vishnu. Daily worship was held at 
both. Every morning an urn of holy water was carried through the 
village to the Siva t emp1e, preceeded by musicians playing an appealing 
little tune on wood-wind and two drums. In this way the village was 
roused to a consciousness of the divine Presence and was ceremonially 
lustrated. At the temple, the symbol of deity was ceremonially washed, 
and offerings were made, and these were repeated in the evening. I 
was allowed to be present at the evening oblation. As we approached 
at the courtyard, the priest's portion of consecrated food was being 
carried out, and musicians in the vestibule of the t emple were serenading 
the deity with a melody similar to that heard in the morning. The 
food offering had already taken place, but we were present at the 
offering successively of incense, fire, waved peacocks' feathers and a 
waved lit candelabra. During the whole of the worship there was 
chanting. The Professor, 'who accompanied me, said that the words of 
the liturgy were in ancient Sanskrit and would not have been understood 
by the congregation, but that they included a mantra in which an 
ascription to Deity occurred: "Thou art He who is, Thou art the 
Beginning and the End." He added that the ritual forms were 
probably datable to about the 7th century A.D. , but that the hymns 
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were older. The priest having made the offerings, a bell was sung 
and the congregation received the equivalent of communion, to wit 
cocoanut chips, received in the right hand to be immediately consumed 
and then sacred leaves, immediately handed back to the priest, and 
finally ashes from the sacrifice to be dusted on the head and body of the 
worshipper. Then over the head of each worshipper in turn was held 
a golden helmet, surmounted by the representation of the feet of Siva. 
The worshipper bowed down in humble submission, and received a 
spoken benediction. More chanting, and the worship was at an end. 
The symbol or lingam was of silver so heavily draped and ornamented 
as to be unrecognisable Signs of polytheism remained in the shape of 
images of a consort and son of Siva, but I did not see that any puja 
was offered to these. The temple itself might have been rebuilt a 
century or so earlier than our visit, but outside it and in its walls were 
a number of stone images from an older building, two of the female 
ones, standing in niches, actually looking Minoon with curious flounced 
skirts. Later in the week I was allowed to visit the Vishnu temple, a 
smaller 19th century building, and again was offered communion by 
its priest. I recognized that in both cases real worship was taking 
place. Nothing unseemly or irreverent could be seen, and the littl 
week-day congregations behaved in a manner which betokened devo-
tion. One wondered what kind of account an Indian might have given 
of similar week day worship in an Italian village church. 

On the New Year festival I witnessed two processions. The 
first was a Krishna one, to and from the Vaishnavite temple, and it held 
some 20 stations round the village, which was a sizable one. The car 
usual with the Krishna image was preceeded by the band. At each 
station people dressed in their best clothes came out of their house , 
bringing various kinds of food and offerings which were reverently 
laid on a platform at the foot of the car, apparently for consecration, 
and then taken back into the houses. By. the time the car had mad 
its full circle a very large amount of food must have been consecrated in 
this way, so that at the little domestic feast which no doubt followed 
the villagers must have been "Commensals" with the Lord Krishna. 
I might even have been one myself without knowing it ...... "asking 
no questions for conscience sake." One naturally remembered Corinth 
in the days of St. Paul. Later in the day a similar small procession 
went round the village with torches and a car, this time in honour of 
Rama, so there must have been a small temple of Rama somewhere a 
well. But it was clear that at any rate in this village the Krishna 
avatar took preference over the Ram1. avatar, I noted a number of 
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high-school boys looking on at these ceremonies, and asked the 
Professor whether they were worshippers. He said "No, only spec-
tators. It all means very little to them". But I'm afraid I could'nt 
help murmuring to myself "Mutato nomine, de Europa fabula narratur". 

On my return to Andhra University we received a visit from Dr. 
Ebbinghaus, the Professor of Philosophy at the University of Marburg, 
and he and I paid a visit to a not very well known temple at Simhajalam 
known as "the temple of the thousand steps" and dedicated to Vishnu-
Narashimha. We were told that the great staircase indicated that to 
approach Deity could not be a light or easy matter, and tha.t effort and 
elf-sacrifice were necessary, but I could not help quoting to Dr. 

Ebbinghaus the saying of Martin Luther "Man darf nicht in die 
Majestat Gottes hinaufklettern." However we climbed the summit 
by easy stages, overtaken as we went by groups of pilgrims, mostly 
country folk, and at the end of our ascent we reached the courtyard, 
rather like the temple area of Jerusalem on a smaller scale. It was so 
peak, the Court of the gentiles, and only Hindus were allowed to go up 

the final flight of steps, and to approach the adytum. In the left-hand 
corner of the courtyard we saw an elaborate house for the processional 
images, the principal object in which was a life-size stature of Vishnu-
Narasimha trampling on the serpent's head. One wondered whether 
there was any covert Christian influence here. Outside in the courtyard 
was a small booth where persons who whished to make a vow could 
have their heads shaved. One could not help remembering the 

postle Paul and his young man. Two days after our return from 
imhajalam I witnessed a couple of ceremonies in the University com-

pound which provoked much tought. The first was at the early spring 
festival of Pongal, when I saw the exact counterpart of the 'bull driving' 
to which Miss J ane Harrison made such vivid reference in her 
"Ancient Art and Ritual." It was a veritable boudromion. A fine 
bull, gaily decorated, was led through the village, and as ·there was a 
right of way through the University precincts, the procession passed 
under my window and I was able to get good photographs of it, which I 
hall be glad to show to any one, thought I have not yet had them 

made into slides. The procession included a chanter, men carrying 
various (unidentified) cult-objects, and boys with cymbals. The latter 
seemed to be a special feature of the Pongal festival, and were to be 
heard all over the village: perhaps they were intended to scare away 
"the bad scared." I was sorry that no one was able to repeat the words 
used by the chanter, and I was led to wonder whether he himself knew 
their meaning. Could they perhaps have been the equivalent of "worthy 
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bull, worthy bull". That the object of this bull-driving as a ceremony 
was the same as that practised by the ancient Greeks I have no sort of 
a doubt. 

The second ceremony took place a few days later, just at sundown, 
and was clearly a spring-ritual of Siva as the personification of th 
Life-Force. But I must place it on record that none of the members of 
the University Department of Philosophy could give any explanation 
of its significance, nor could the peons in the same Department. It 
was clear therefore that already there had been a considerable 
break in the tradition. The procession, which was wending its way to 
a small Siva temple on the outskirts of Waltair, was led by the usual 
band of wood-wind and drums. Then followed six young men wearing 
yellow robes, who danced slowly along in circles, holding garlands high 
above their heads. After them came a small congregation, then a 
large seven-branched candelabra, fully it, and carried by a man. 
Another man followed, bearing on the end of a pole a large casket 
decorated in red and blue, evidently containing some cult-object, and 
shaped with a gable top like a medieval reliquary. Finally then came a 
small pony-cart, surmounted by an image of Siva performing hi 
celebrated dance, and surrounded by a representation of flames. Every-
one looked in deadly earnest, and I for one was glad to see no sign of 
slovenliness. But I could not help noticing that the University don 
in the faculty Culb, who came out with me to witness the show, 
manifested no signs of piety, such as the kneeling when the Blessed 
Sacrament goes by, as one sees it in Catholic countries; and the Chine 
Professor of Zoology at the University of Peking, who was standing 
beside me said "In my country we do not encourage such ceremonie , 
but if people like to continue the same, we do not prohibit them 
from doing so'' . 

About a fortnight before leaving Andhra University I was taken by 
some American friends to see another temple at Anuk apalle. Thi 
was in honour of a goddess, said to be an avatar of Lakshmi (there are 
so many cult-goddess all over South India that one suspects them of be-
ing "Earth Mothers" who have been drawn into orthodox Hinduism 
by being made into avatars). The temple again was not an old one, 
though it contained some old (possibly pre-Hindu) images. The figure 
of the goddess was attired in a pink dress, and surrounded by an 
ellipse : of electric bulbs, switched on for our benefit. 19th Century 
colour-prints of avatars surrounded the walls of the forecourt. But 
what interested me was to see two worshippers obviously going through 
the ancient ceremony of incubation so well known in Greek temples 
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and especially that of Aesculapius. We unfortunately missed seeing 
the important ruins of a Buddist monastery on the top of a hill out-
side Anukapalle. One Indian student to whom I remarked on the 
extinction of Buddhism in medieval India replied "you see it was rather 
a dry ethical religion, and lacked the colour and emotional appeal and 
perhaps the comparative moral laxity of Hinduism. Pancha Sheela 
made high ethical demands''. 

I have only time and space to add one more item. Throughout 
my stay in South India I was continually confronted by chalk symbols 
drawn in front of peoples' dwelling houses. These have been noticed 
and written about before: but I have never seen the suggestion made 
that they might be connected with the curious phrase in the well-known 
English folk-song "Green grow the Rushes 0" i.e. the phrase "Five for 
the symbols at your door.'' Professor Ebbinghaus remarked to me that 
he had seen symbols of the same type outside house-doors in Switzerland, 
but here he thought they were made for purely ornamental purposes. 
However that may be, it has been well-known for years that in India 
they are much more than that. At worst they are prohylactic symbols 
intended to keep the bad sacred away from houses. As such I saw them 
drawn outside the primitive huts of the fisher folk on the beach below 
the University. At best they are pious symbols of sacred beliefs. Thus 
my host at Sangam, - J agalarmudy told me that some elaborate draw-
ing in front of a collage opposite his house symbolized the gates of heaven, 
and that they were so drawn during the month of December because 
it was an auspicious month in which to die. If died you during it 
course, you went straight to felicity without any re-births. I ought to 
ay how grateful I was to the Professor of Philosophy for enabling me to 
ee so much of the institutional religious life of India. India is still a 

deeply religious country, but she is passing through a severe cns1s. 



COMPARATIVE MYSTICISM OF ZEN BUDDHIST 
' HINDU AND CHRISTIAN SYSTEMS 

-SOME ASPECTS -

BY 

FRANCES CASSARD 

One of my students asked me recently, "What is the my tic 
experience?" Who are mystics? If you aren't one, can you becom 
one?" My answer to the last question was that it depends on how 
much time you are willing to spend with God and how much fun you 
have while you are with Him. There are those who think it is more 
fun to be with God than anything and who think the time spent con-
sciously in His presence is time best spent. There are some people who 
have never had this experience and perhaps do not even know it i 
possible. They could be like the woman who was stopped by a man 
on the street in New York City one day. He asked her, "Sister, have 
you any clear views on religion?" "No," she answered, "but I've 
got some dandy shots of the Empire State Building." 

As to the other questions, one definition, a christian one, of a mystic 
experience could be that it is an experience of partial or full realization 
of what it means to be enveloped in the consciousness of our inevitabl 
tie with God. To be a mystic means that you have your lens alway 
in focus and very clean. Some mystics have some very clear views of 
God and can see Him wherever they look. To be a mystic means to 
have a tendency to look and want to see Him and long to see Him and 
to be willing to spend the necessary time. It is a step further than 
prayer. It is when you stop asking God for things or informing Him 
abo)lt the world situation, when you are content to just be in His 
presence. The goal of the mystic is the experience of union with God, 
the breaking of the barrier of human consciousness. It is perhaps the 
most precious experience a human being can have. Once you have 
had it, or even glimpsed the possiblity of it, it becomes your most want-
to-be-repeated experience. Mystics are God-hungry. Yes, if you are 
not a mystic, you can become one, if you will stop eating the world 
long enough to get really hungry for God. Not that the world and 
God are incompatible. Not at all. If all things were made by God, 
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then so was the world, and He loves it. But the clear view you are 
seeking is not of the Empire State Butldmg, but of God Himself. 

A. BASIC CoNCEPTS : The nature of the experience. 

It seems nearly everyone describes it in somewhat the same terms. 
It i union with some Ultimate, whether called God, Divine Mother, 
Universal Presence, Mind of the Universe, or It. It is an experience of 
love- of light. Pascal called it FIRE. 

To the Christian it is often an emotional ecstatic experience. To 
the Hindu it is a more normal experience, beacuse to have it is part of 
hi cultural heritage in conversation and in way of life. It is the 
custom to sit in quiet contemplation for long hours. It is not at all 
trange for a man to leave his home, when he has reached a certain age, 

and go off alone for months or years in search of the experience. In any 
case, it is not strange to rise early for meditation, or to leave the office 
for a short time. Nor is it strange to have a meditation room in one's 
own ·house. A Christian is more apt to think it necessary to enter a 
monastery or convent to develop mysticar"experience. Or at least he is 
apt to think it a "special" sort of thing for which some adaptation of 
life is necessary, rather than an everyday experience. 

To a Zen Buddhist realization, or satori, is not so much an emotional 
experience as the final solving of a difficult riddle. Enlightenment 
does not come easily. In fact it may be suspect if it does come too 
quickly and easily. In the Zen temple where I was a student, it was 
not unusual for the embryo monks to take 7 or 8 years for their final 
satori. When it finally came, it was ecstasy to be sure, but often 
accompanied by laughter - of joy and of relief at the realization that 
it could be so simple. The experience of union is knowledge that all 
matter is one - it is more a feeling of unity with all things- nature, 
solid objects, flowers, Mind- than of union with a divine Being. The 
reaction is, "Why did it take so long- it is such a simple answer- so 
obvious- it was right there all along right under my nose?" And he 
laughs at the release of tension, the end of effort. There is no longer 
any duality, no he and you, no object and subject . There is never 
God and he - because to him there is no personal God - because all is 
now one. He cannot even talk about the experience because to talk 
about it makes him separate from it and he creates duality again. 
He becomes the narrator of the experience and thus separates himself 
from the experience. If he holds up his finger and wordlessly indicates 
that it is a finger, he has created duality because there is the finger, 
separate and perceived, and he the perceiver. Once the Zen Buddhist 
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has achieved satori or enlightenment, then he has a permanent 
experience - possible to be deepened of course- but he does not lo e 
it and find it periodically. 

With the Christian it seems to be a constant process of re-finding 
God. Of course he comes easily into the presence of God, but there i 
always God and he, except at the moment of realization of union. 
When the great experience is over for the time being, then he become 
himself again, and often he feels humble and unworthy to have been 
vouchsafed such a glorious vision. His sense of sin, so much a part 
of Christian heritage, asserts itself, and the emotion of gratitude sets in. 

The Hindu feels neither laughter at solution of a riddle of duality, 
(and the consequent casual acceptance of the inevitable result of equal 
unity with all things, of the annihilation of the ego), nor overwhelming 
emotional ecstasy at the realization of it. He feels quite separate from 
God, but not in the Christian sense of separateness which stems from 
inequality - from sinfulness of man. The Hindu feels that God (or 
Brahma) is all- and that he, man, is non-existent. He is pleased to 
submerge himself in the great ocean of Allness. The fulfilment he feel 
is fulfilment of the craving for a surrounding cover for his nakednes . 
His ecstasy is undeniable, but it is one of hiding himself in the All, of 
covering his nakedness, of submergence into the cooling, gentle per-
vasiveness of the ocean. When again he leaves the immediate mystic 
experience and again becomes a separate drop of water, he submits to 
the experience. Like the Christian, he is full of wonder at the inevitable 
and irrestible grace of Brahma (or Divine Mother), so undeserved. And 
he too, like the Christian, feels great gratitude. 

B. SUBJECTIVE EXPERIENCE : 

1. Meditation in a Zen Monastery 
The d1ily life of a Zen monastery is well-calculated to induce the 

mystic expvrience. At the Japanese monastery where I was pr.iv leged 
to be a stud nt of Zen for several years, meditation is practised for 
about 16 hours a day. Rising hour was 3 A.M. every day and retiring 
at 11 P.M. 0£ the 20 hours in between, 16 were for meditation, 2 hours 
w2re for taking meals, short conferences with the Abbott, the morning 
re:1ding of the sutras, and occasional lectures by the Abbott, and 2 
hours were for rest or walking. There was no chatting however, for 
there was silence. You may think this life was strenuous; and if one 
was stru_s_sling too hard for the to cosmic consciousness," 
it WJ.S . But there is much joy in Zen life, and we often smiled. It is 
a sim_?le life becJ.use the complexities of existence have no attraction. 
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It is poor because great riches of life .cannot be seen. 
It is non-discriminating Is so little :motion and personal 

ction to things. Everythmg Is accepted as 1t happens. Chuang rea . 
T u aid that the perfect man employs his mi.nd as a mirror, and that It 
raps nothing, refuses nothing, and receives but does not keep. And 

great teacher of Zen, Dr. said to me that the best 
way to live is to accept ererythmg as It comes - say thank you and 
mile- but don't talk much about it . Just accept life in general as it 

comes. 
The Zen method is one of diving into deep water without knowing 

how to swim. No one will offer the student any water wings or any 
hallow water to wade in. I was encouraged, by the example of the 

monks, by the Abbott, and by my own inclination to dive in at once. 
One does not ask questions. I found that out the day I arrived at the 
monastery for my training. When the monk who was to supervise my 
training showed me the meditation hall and took me to the place in the 
hall where I was to sit for so many subsequent hours, I made the 
mistake of asking what to do. He only smiled and said, "You will 
know." I sat quietly for a few hours- all sorts of questions rising 
within me. But soon I decided not to think about meditation, but to 
go ahead and do it. As soon as I stopped reacting, I found I could 
dive into deep water. I did not even know it was deep . This is how 
one finds satori- the enlightenment experience. It is the goal and 
measure of Zen, for it is the measure of Buddhism itself, the most im-
portant single fact of which is the enlightenment the Buddha himself. 
But satori is not a calming or even a beautiful experience. It is violent. 
It tears one apart. All I had known in the past became mental 
awdust and dribbled away. I was in the midst of a sort of mental 

disaster. All values ceased and I merely existed in a world of non-
division, of totality. There was no me and my chair, no monk and 
Abbott, no bell or rice. All was t ea and all was me and all was you. 

In the Pali Canon of the Theravada or Southern School of 
Buddhism it is written, "Just as, Brethren, the mighty ocean deepens 
and slopes gradually down, not plunging by a steep precipice- even 
so, Brethren, in this Dhamma Discipline the training is gradual, it goes 
step by step; there is no sudden penetration to insight." And to 
many people it occurs like this. In fact there are often grades of 
satori. But even the first little one I described above is very shaking. 

2. Meditation with an Indian Guru 

The aim of a Hiridu is also enlightenment, but it is a much gentler 
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experience. In India I have had the precious expenence of being a 
guest in several Hindu homes and ashrams. The actual daily life in 
an ashram or in study with a guru is much the same as in a Zen 
monastery, but not so rigidly disciplined. We meditated early and late 
and the greater part of the day was silent. But there were short 
periods of talk with the teacher, and there were a few sweets to eat 
now and then along with the vegetarian diet. 

Sri Ramakrishna used to say that when a plant is young and tender 
it is better for a fence to be placed around it so that it will not be 
blown away or eaten down by animals. But when it has grown to b 
a great tree, strong and gigantic, not only does it no longer require 
protection, but it gives protection to many. The animals can then 
come and dwell under its branches, shielded from the sun and the rain-
storm. So it is with our characters. 

When one is learning to draw out the inner forces, it is, as in Zen, 
an effort to penetrate one's own being and to find there a reflection of 
the basic pattern of life. Sometimes it is difficult. In the Bhagavad-
Gita the disciple exclaims in despair : "Oh Krishna, Oh Lord! 
All these beautiful teachings you have given me concerning Self-
knowledge and the attainment of divine qualities, I realize that they 
are true, but I do not see how with this mind I can ever attain such 
consciousness or make it lasting if I do attain it. For my mind is 
restless, stubborn and unyielding; I consider it just as difficult to subdue 
as the wind. When a storm comes, who can control it ? " Then the 
Blessed Lord said : "There is no doubt that the mind is unyielding, 
strong and stubborn, very difficult to subdue; yet through the practice 
of discrimination and dispassion it can be subdued." 

When the truth is realized, however, it comes more like an addition 
to what one already has, rather than a subtraction or annihilation of 
all previous conception, as in Zen . It is almost like being able to keep 
the Empire State Building pictures while getting a clear view of the 
Ultimate. 

I found there were 3 stages in the meditative process in my study 
in India. The purpose of m editation is to direct consciously the 
thought, to acquire control of thought and thus of environment, to 
uncover the perfection which is within and to express it in relationship 
to the world. Another way to say this last is to realize Beauty. The 
Sufi word for God is Beauty. But the source of the beautiful is Beauty 
itself- God. This is the final ultimate Beauty of which the world is 
a manifestation. 

The first stage of meditation is the realization that God is one. 
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The eeking heart reechoes the great cry of Ahknaton, Pharaoh of 
E ypt in 1400 BC, and of Abraham and of Mohammed. "There is only 

g God." The next stage brings God within the radius of one's own 
The astonished heart suddenly realizes, "God is thou." 

All life reflects "Thou." God is there- I see, I feel it- Thou. The 
third stage finds God within the self. The silent, overwhelmed heart 
knows quietly, "God is I." Jesus was so conscious of this oneness that 
he often spoke of God as part of himself. He said, "I and my Father 
are one." "He who hath seen me hath seen the Father." He was so 
deeply aware of this that sometimes he did not distinguish between 
God and himself- and in speaking of himself he meant God- as in 
"Come into me all ye who are heavy-laden, and I will give you rest." 

3. In a Christ1:an Convent 

The Christian experience is so much like the others that to des-
cribe it is almost to repeat what has already been said. The life of 
the nuns and their daily chapel offices and prayers and chants is a 
busy life. Space is no problem. But time is. There is no such long, 
eemingly endless stretch of hours as in a Zen do (Zen Meditation Hall), 

for most of the time in a convent is rigidly marked off and accounted 
for. Yet some of the greatest mystic experiences have taken place in 
this environment. Those who have had so much as a tiny foretaste 
of the knowledge of the Union with the All, know that it is a bliss so 
overpowering that one almost gasps to escape from it. And just as 
the experience may clothe itself in the color and terms of the religion 
in which one has been nurtured, so that, for example, for the Christian 
it is identified with Christ, or Father or Spirit, for the Neo-Platonist 
with the Impersonal, Unknowable One, for the Hindu with Brahma-
Shiva-Krishna, or for the Sufi with the God of Mohammedans, in the 
same way it may use for its medium of approach some sensuous form 
that the individual man has loved in the world. It will conform itself 
to the soul of the receiver. It may approach as music or as subjective 
or objective light. To the credulous and uncritical (and no mater what 
intellectuals may suppose, intellectual simplicity is no handicap to spiri-
tual genius, or Francis of Assisi and a thousand more could never 
have been), and also to the highly critical and wise, for all I know, it 
may come as visions and voices. 

To me it seems the experience of becoming God-possessed in a 
Christian context is like falling in love. If you have ever been in love, 
you know how almost every waking thought is shot through with 
consciousness of the loved one. There is an undercurrent of constantly 



252 SECTION Ill 

recurring remembrance. There is a continual frame of reference 'th· . . . WI m 
the conscwus mmd to which every thought and deed is brought · 
terms like, "What do you think of this, dear? Do you agree? W ,In 1 

1'1 d ' 1'1 . ou d you too. He or Is He this?" All thought of the future seems to be in 
of what can done together. What cannot be done is easily 

given up . You don t really want to do anything that cannot incl d 
your beloved. There is no thought of sacrifice, of austerity of d le 
Th d 

. . . , en1a 
e esire IS simply not there. · 

So it is with one who has "broken through." The thought of God 
or. truth, or real Self becomes part of one's being. There is no con-
sciOusness apart from this and marvelous envelopment by the 
Beloved - God. Every consciOus thought is referred to that s E d · · ource 
. very esire Is a to that constant Presence. One's very 
IS. taken over by this meffable experience. Thus, to live in accordance 
wit!l the fact of this Presence involves non-indulgence in many activitie 
which other people t?ink Non-indulgence, however, i 
not even remotely tmged with the thought of sacrifice- of "g' · , . . . . . IVlllg-
up somethmg. Oh no, It IS far easier to giVe up physical life itself 
than to stray from the all-pervading radiance of this Presence, for it 

you. And you love it with all your heart, mind, and strength. 
Umty, not separateness, is the summary of the search of the m sf 
the burden of his message. At first there is an awareness 

umty and separateness. B.ut if one is conscious enough of unity, then 
the sense of separateness will gradually disappear. And after th t r th t th' . a ' on rea Izes a Is umty can be real only by the expression of love with 
no thought of self. This love within, says the Christian, is God, trying in 
and the person to reach all the people of the world. Ultimat 
Reality IS Love. This discovery been made by many saints, poet , 
and sages of .every country and penod and religion. Many people al 0 
have seen this truth who have not had the spiritual muscles t f h' 
th 

· 1· o as 1011 
eir IVes according to the truth Some people have 1 tl t · d . . . . · 1ones ... y n e , 

and their dissatisfaction with their own efforts has been the inspiration 
for many. who after them. They writ e of their failures . Often 
the expenence IS as dry as the rocks under a waterfall d · . unng a severe 
drou,ght, when the rushes across the rocks like the ghost of last 

s Sometimes they find their goal, and come to live in that 
white, shll, empty radiance which is the mystic's One. 

CoNCLUSION 

.we shall not understand the first thing about mystics unless we 
realize they are in love -with the Absolute -with the character of 
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Divin Love. We must accept the statement of most mystics that union 
with what nearly all of them call the Beloved or Absolute yields 
ec tasies that the most perfect human love can never know. Ecstasy 
i a big word, but it is the best description. The writings of people 
de cribing this knowledge of one's unity with the universe is almost as 
wide as the world and as old as of pen. Buddha, Christ, Paul, Plotinus 
Mohammed, Dante, Boehme, Pascal, Blake - all speak or write of it, 
and nearly all who have tried to put the experience on paper have stated 
that the flash of knowledge is inseparable from a sense of brilliant light 
and ineffable bliss. Perhaps these flashes of cosmic consciousness are 
tentative visitations of the yet larger and clearer consciousness that 
all men will possess one day. Do you know the secret document that 
was found sewn into the clothes of Pascal after his death? Some 
ov rwhelming experience must have forced these unrestrained, under-
lined, excited jottings from Pascal which he desired always to carry 
about with him but no man ever to see. No modesty of utterance here. 
H was not minding what critics might say, but caring solely to 
enmesh a memory in words before it escaped him. It said, "The 

ear of grace, 1654, Monday 23 Nov .. . . from about half past twelve 
midnight, FIRE .. . . Assurance, joy, assurance, feeling joy, peace . . 
. . The sublimity of the human ..... Joy, joy, joy, tears of joy . . . . 
I do not separate myself from Thee . .... " (Quoted from In The Steps 
Of St. Francis, by Ernest Raymond). 

St. Francis wrote down on parchment the exultation of his own 
xperience at La Verna. You can see it today, in its silver reliquary, 

the priceless treasure of the brothers of the Sangro Convento in 
A sisi. "Thou art holy, Lord God . . . . . Thou art goodness, all goodness, 
the goodness, the greatest goodness .. . . Thou art love, thou art wisdom, 
thou art humility, thou art joy, thou art justice . .. . Thou art infinite 
goodness, great and admirable Lord God Almighty .... " 

The experience is great - whether the mystic adores or laughs. 
It i true and valid- and it can change our world. 

Reverend Asahina, the Abbot of the Zen Temple where I was a 
student, wrote for me his own experience- a more restrained expression, 
but nevertheless powerfully moving. He wrote it on an exquisitely 
brocade-bordered kakemono to hang on my wall. It says, "to 
understand the great experience, I climb up on the highest hill and look 
down upon the world, and lo, the world is there !" 

. ---



FAITH AND WORKS IN EAST AND WEST 

BY 

HENRI CLAVIER 

INTRODUCTION 

Is there any essential difference between East and West in their 
religious experiences and doctrines of Faith and Works ? A careful 
study, as we shall see, reveals that the same types are to be found on 
both sides. Consequently, any fruitful comparison must bear on tho e 
types, and not on a somewhat mythical view of East and West as entitie 
radically opposed. 

A limited set of typical experiences and creeds must now be selected 
in some of the most representative religions in East and vVest. \ iVithout 
ignoring the fact that all such great religions originated in what we call 
the East, our choice, significant enough, will be drawn from Hinduism, 
Buddhism and Christianity. 

Whatever may be our personal convictions, we are used to restrain 
from value-judgments in the "templa serena" of science, and to confin 
ourselves to what Albrecht Ritschl called "existence judgments." A 
F.B. Jevons rightly put it in his well known handbook "An Introduction 
to the study of Comparative Religion" (London 1908), "The science of 
religion deals essentially with the one fact that religion has existed and 
does exist . . . . The science of religion is limited to the establishment of 
facts and is excluded from passing judgment on the religious valu of 
those facts." (pp. IX, 5) Such lim 'tation does not prevent us from 
holding, and perhaps very strongly, our appreciations, and from expre -
ing them in other circles. But this is neither the time nor the place for 
such estimations. Religious beliefs may be right or they may be wrong; 
religious practices may work good or evil, or a mixture of both; anyhow, 
they exist, they are facts. This is their grace for a scholar, and a 
grace sufficient for his specific task. 

I- FAITH AND WORKS IN HINDUISM 

Hinduism is a complex where almost any rel igious motive may be 
fo11nd on the long way from the oldest Vedas to the Upanishads

1 
and 

( 254) 
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further on. The specification of such complexity appears to all scholars 
a a difficult task. However, a general survey on that wonderful 
jungle of spiritual products and others, will make it plain that three 
terms and notions have become very important for the understanding of 
the whole : Samsara, Karma, M oksha. The wandering of Samsara from 
xi tence to existence in an illusive world under the spell of M ay a, is 

con idered as a curse of Karma, the inevitable result of the action of one 
life, the general impulse which at the end of each stage of existence 
launches the wanderer on the following one. Moksha is the longed for 
r lease from Samsara through the breaking of Karma. 

Works, whatever they may be, hold a capital place in the whole 
y t ern, inasmuch as shaping a karma, they all contribute not merely 

in launching the following life, but in directing it and making it more or 
le lucky or m ;serable. Various destinies in all sorts of shapes are condi-
tioned by the merits, or de-merits of good or evil works in the preceding 
. tages of existence. 

Now, if we take the word "Veda" in it's early historical meaning, 
it is very doubtful that anyth;ng of the sort may be found. The specific 
meaning of samsara, karma, moksha does not appear clearly before the 

panishads and it is not sure that h'nts at it are to be detected in 
the Brahmanas. There has been a change, the nature and origin of 
which is discussed amongst scholars specialized in Hinduism. Whatever 
may be, as Sten Rohde states it on a careful study of texts, in his 
interesting "Studies on the V edic Ideas of Salvation" (Lund, 1946, p. 110), 
we find in all Vedic Scriptures the idea that man is reborn in his offsp-
ring or in another world. In both cases, works are determining. The 
famous funeral hymn in Rig Veda X, 14 speaks of a destiny after death 
which is conditioned by the merits of works in the present life. 

In the later Vedas and in the Brahmanas, a special place is reserved 
to ascetic and sacrificial rites in the merits which a man may amas . . 
uch meritorious accumulation may increase immensely the powers of 

man in the present time, and make it easier for him in the time to come, 
be it in another world or in this world. This lesson will not be lost 
when Karma and Samsara have taken shape in the Upanishads. 

The importance of meritorious works is stressed especially for the 
first stages of the Brahman life : Disciplehood and Householding 
with the social duties involved. From such standpoint, it is always 
profitable to behave and act morally, in observing the general or spe-
cial duties in each condition of life. But in the a.dvanced stages, the 
a-called Forestdweller stage and the Wandering stage, the final aim and 

the way to Moksha are wholly discovered. Is it possible, as Sten Rohde 
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believes (p. 173), to trace a way backwards from a forest or wandering 
yogin under Siva's rule to the three-faced meditative figure which ha. 
been excavated in Mohenjo-Daro? (ibid. p . 80, 134) . It seems more 
prudent to wait for other plainer discoveries before assuming any 
definite position in such a case. But it remains that in the Upanishad , 
Vidyd, the delivering knowledge as the hermit meditates it in his fore t 
or in his wandering, reveals to him the entire truth and the way of release. 
Salvation cannot be earned through merits and works, whatever they 
may be, for all of them, good or evil cooperate in winding up the cursed 
clock of Karma which has to be stopped in order to stop the perpetual 
motion of Samsara, with it's trials without end. The wise man no more 
cares for meritorious or sinful deeds, but for deliverance from good 
and evil works, from birth and death, from all opposite pairs. A 
Kausitaki Upanishad, I, 4 puts it : "The wise man who reaches the 
world of Brahman shakes off his good and evil deeds. Then, just a 
one driving a chariot looks down upon the two chariot wheels, thus h 
looks down upon day and night, thus upon good deeds and evil deed , 
and upon all pairs of opposites. This one, devoid of good deed , 
devoid of evil deeds, a knower of Brahman, unto very Brahman goe 
on. The saving power of Vidya, a salvation from works through 
knowledge, but a sort of knowledge wh 'ch might confine to Faith, 
affirmed strongly in this statement of Brhadaranyaka Upanishad, V, 
14,8: "Even so one who knows this, although he commits very much 
evil, consumes it all and becomes clean and pure, ageless and free from 
death" (cf. Sten Rohde, op. cit. p. 168). 

Besides, it is to be noted that the connection between Karma, 
Avidyd (ignorance) and Kdma (desire) had already been stated by th 
Upanishads when Sakyamuni started from there with another philo-
sophy, opening a new way, which has been almost shut in India, 
but has found many followers elsewhere. It seems probable that 
before being expelled from it's native soil, has had som 
influence on the notion of Samsara as it was held later on in Hindui m 
(cf. Rohde, ibid., p. 132). 

Long afterwards, the old tree of Hinduism was to a still mor 
congenial ramification than Buddhism when Vidya which had confined 
to faith became really Faith with it's more dynamic power against the 
curse of Works and Karma. This happened in the Bhakti which ha 
been termed a pietistic religion of Faith in the form which it took with 
Ramanuja, it's main theologian. His protest is well known again t 
the monism and acosmism of Shankara, where the world and the gods 
are fictions belonging to the great ill us· on and <,:heat of Maya and 
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'd a" Jshvara is a real god, the living God of salvation. By his Y · . 
· e and not by knowledge or works are we released from the evils 
grac ' · h f F · h of our human life. The great problems of Grace and , .o 

d Works are now in the foreground, as never before w1th Hmdmsm, 
an . h t. and four centuries before they were debated m the West at t e 1me 
f the Protestant Reformation. 0 

Rudolf Otto has given in his remarkable essay "Die Gnadenreligion 
nd das Christentum" (Gotha, 1930), a vivid comparative dyptique of 

debate on both sides, with the same tendencies towards Synergism 
and Monergism. Starting from the mystical trend of the Bhagavad-
itd, Ramanuja had vindicated the reality of his fellowship with a real 

!od, Ishvara, and the real grace of Ishvara his living .faith, 
and saving not through works, but through faith. Some of his fol-
lowers wondered whether Faith itself ought not to be considered as a 
work, as Work "par excellence", being the participation of man to his 
own salvation. Others denied it and preferred to Bhakti which means 
faith and love, another term : prapatti, self surrender to God in his all-
ufficient and all-powerful grace. And thus, two schools arose, opposed 

and often embittered in their strife about synergism or monergism. 
A picturesque comparison characterized them as the ape and the cat 
school. For when the young monkey is in danger, it sticks to its mother 
who takes it away and saves it, provided that the small creature holds 
firmly to her ; that is synergism. But when such thing happens for a 
kitten, the mother takes it by the neck and carries it away. The kitten 
has nothing to do; this is monergism. (R. Otto, op. cit., p. 39). 

may be of those subtleties, the principle of Salvation by 
Faith has now permeated Bhakti Hinduism. 

II- FAITH AND WORKS IN BUDDHISM 

Buddhism is grafted on Hinduism at the point where Karma and 
Kama collude. The general outlook and the goal are the same: 
Moksha as the deliverance from Samsara through the stopping or 
breaking of Karma. The means of release are different, not merely 
because the relation between existence and desire is more completely 
and minutely analysed in Buddhism than in Hinduism, but also and 
even more as a consequence of the psychological trend of the whole 
Buddhistic system. Metaphysically, Buddhism is at the antipode of 
Hinduism, as phenomenism to substantialism. The great revelation 
of the Upanishads is the common substance of iitman and brahman, 
expressed in the famous "Tat twam asi" which enchanted Schopenhauer. 
In there no a,t all, mere phenomenon ?f the 
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same nature and under the same rule in the world and in man Th . · eu· 
a%gregates and conglomerates, the are. built similarly on both 
sides. The dharma, the law of their aggregatiOn or disaggregatio . 
th . . n 1 

e same 111 man and 111 the universe. No "psychologism" is . 
consequent and radical than the Buddhistic one. 

Now, as in Hinduism, there are early stages when the Buddh' 
. d t 1' It Is urge o Ive a normal social life in acquiring merits by his moral 

at the end of the Eightfold Path, the meriting saint, the 
111 the language of .oldest ?as. up any 

reJecte? any care and killed any desire of mdividual life and 
existence. He Is ready for Nirvana. 
. N athan Soderblom finely and sympathetically put 
It (?I:u VIvant dans l'Histoire, pp. 164-168, Paris 1937), this rather 
egOistic way of seeking for a disintegration of the "ego" seems to hav 
b . e 

een repudiated by the Buddha himself through an inspired reaction of 
his benevolent and generous nature against the logical conclusion of 
his philosophy. According to some older sources, he was tempted b 
M ara, the Evil one, who fearing his blessed influence on men, endeZ 
voured to persuade him that he ought to leave at once this world of 
misery and enjoy without delay the Nirvana which he had merited. 
The Buddha did not yield to the allurement of Mara and decided to 
remain on earth in order to go on preaching his doctrine of · salvation 
and .thus his fellow-men on the Path to Nirvana. One may 
consider 'With the great oecumenical archbishop, who was at the same 
time a prominent scholar in comparative religion, that the fruitful 

of Bodhisattva, which has taken such an extent in the M ahayana, 
ong111ates in that ancient tradition. Every Bodhisattva accumulate. 
merits not only for himself, but for others. A transfer of merits i 
admitted in Mahayana Buddhism, not merely in the case of a Bodhi at-
tva, but for the priesthood. This special prayer of the candidates i. 
typical : "Let the merit which I have gained be shared by my lord ; 
it is fitting to give me to share in the merit gained by my lord." 
(Upasampada Kammavacha, or ritual for admission to the Buddhi t 
priesthood. Cf. L.H. Gray : art. Merit, in Hastings E .R.E, VIII, p. 561) 

A mystical movement similar to the Indian Bhakti, but combined 
with the notion of Bodhisattva, seems to have invaded China from the 
West as early as the 4th or 5th century, with the worship of Amitayus 
or Amitabha, the Buddha of infinite Life and Light. Some, as]. Buhot 
(in Hist. Generale des Relig., IV, 496, Paris 1947) would suggest iranian 
influences, or, later on, christian-nestorian ones. T. H . Robinson (A 
short comparative Hist. of Relig. p. 80, London 1951) consider the 
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mY tical trend and doctrine of Amitabha in China and Amida in Japan 
a wholly alien to the spirit of Buddhism at it's origins. A like opinion 
might be held when one considers some alien characters of the Bhakti 
in the frame of Hinduism. Whatever may be the influences which 
they have received or not, both Bhaktis did follow a similar process 
towards a doctrine of Salvation not through works, but through faith. 
However, the Chinese or Japanese one would retain a certain transfer 
of merits, those of the Amitayus- Buddha in Amitabha or Amida, to 
the faithful worshipper. This would mark the persistant action of the 
notion of Bodhisattva. 

I am sure that much will be taught to us in this country about 
Amidism, the Japanese Bhakti, which is generally considered as the 
most developed and perfect one in Buddhism. We shall hear more than 
we know about it's origins and history, with Honen Shonin, the Japanese 
Reformator of Mahayana, who protested against the scholastic soteriolo-
gical systems of Tendai or Shingon, and who opened the way to the 
complete release from Samsara, to salvation through faith in Amida 
Butsu, the way to the Pure Land of Bliss, the way of jodo-Shu . In 
hi comments which have been published by the International Mis-
ionary Council in Report I of the Jerusalem Meeting in 1928, a priest 

of Jodo who wrote about Honen, I shizuka San states these points of 
doctrine which are related to Faith and works : "Having disappeared 
for several hundred years, the Buddha's power came again to the world 
about 110 B .C. in a new form of faith in the Buddha of boundless life 
and light (Skr. Amitayus Buddha). He not only redeemed us from 
the bondage of sin, but also piled up merits to deserve one's birth into 
that Buddha land of perfect Bliss. The very indefectible virtues of 
these accumulated merits he concentrated in his own name, wishing all 

ntient beings to appropriate the same by calling upon his name, and 
promising that whenever any would from their hearts so call on him, 
he would grant them birth in to his Pure Land of Nirvana. This birth 

the so-called "new birth" or regeneration of Jodo Buddhism." 
Concluding his remarks, Ishizuka San asserts that "you may easily 
see" salvation by faith "in Honen's Buddhology as in Pauline theology." 

This is true, when one compares Honen's doctrine to the Zen with 
it's remarkable philosophy of the will as it is presented in Prof. 
D. T. Suzuki's "Essais sur le Bouddhisme-Zen" (Paris 1955). Spiritual 
contention and drilling of the will, as it is practised in Zen, still belongs 
to the sphere of works from which Jodo breaks for the "easy way" 
of Faith. But in Jodo itself, the same debate which we have mentioned 
in Ramanuja's movement has appeared, with it's parallel in Church 
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History : the debate on synergism and monergism. We sur 1 1 . 
h . . Y tavc 

muc to learn about It here, and about Shtnran the disciple of H -. ' onen 
who a. remnant _of with participation in his 
masters doctnne and _reJected It 111 preach111g the gospel of Shin-Shu 
He teaches the utter Impotence of man and the redeeming p · . ower of 
faith not as the act of man, but as the gracious gift of Amida. S 
f "th 1 h " h · A · ' uch ai a one, w IC Is m_Ida s grace, works salvation with exclusion of 
any human effort . With such " sola fide" Shinran removes 

"bl . any possi e confidence 111 good w<:>rks as a means of salvation th t h 
d . - a e 

etected 111 the J odo. In Dr. Kraemer' s view, such monergism would 
be nearer than Honen's doctrine to the Pauline and protestant . . con-
ceptiOn of Faith an Works, nearer than any other non-christian doctri 
(The Christian Message in a non-Christian World, p. 177- 181 Londne. 
1947). ' on 

III - FAITH AND WORKS IN CHRISTIANITY 

The need for a return to the sources has marked Christianity ma 
and still now. A bird's eye view on Faith and Works in 

would often reveal that sort of nostalgic strain which it might 
d1ffic?lt to find where the progress has partly or mostly consisted 

111 _gett111g further and further from mythical or doubtful origin . 
Fac111g all the complications which appeared in the course of times th 
scholar himself cannot do better than recur to the same source', in 
his own way. 

"W_e might find in Church History several periods when the problem 
of Fmth and Works came in the foreground of the theological debat . 
N would _be more fit than the time when Augustinus polemis d 
aga111st P elagms. But in relation with the parallels which have already 
been shall rather apply to the renewal of such polemics in 
the crucial penod of the R eformation . 
" According to Roman Catholic Theology at the time and yet now, 

good works. are truly and properly meritorious, and that not merely 
of some reward, but of eternal life itself." (R. Bellarmine: 
de Jushficatwne, V, 1). There are requirements imposed on every 
one, and one may be content with observing them. But it is possible 
to do more than what God requires, and thus to accumulate merits for 
a higher call. The merits thus stored up will be used for others who 
are short of th_em. This is the principle of the Roman Catholic dogma 
of Supererogatwn and Reversibility of Merits . Works of Supererogation 
are works not absolutely required of each individual for his own re-
demption/ _but which may b added for the of greater perfection 
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and of the Church who thus possesses a sort of pool in which she draws 
to ek out the deficient merits of others. In that way, the infinite 
satisfaction of our Lord's sacrifice, the superabundant virtues of the 
\ irgin Mary and the superabundant merits of the Saints constitute a 
priceless fun_d by the Church. is the starting point 
of the doctnne and practice of Indulgences, which has been maintained 
by the Council of Trent, and is still in honour, in spite of the well known 
excesses which decided Luther to take his decisive step . 

Referring to St. Paul and to his basal creed of J ustijication by Faith, 
Luther asserts that the whole system of merit and good works as mean 
of salvation, however moderated by admitting a cooperation of divine 
grace (meritum de condigno), is entirely wrong and opposed to the 
pure Gospel. He thus rejects the scholastic method of classifying and 
calculating merits after the quantity or quality of works : the seven 
Works of Corporal Mercy: to feed the hungry, give drink to the thirsty, 
to clothe the naked, visit prisoners, visit the sick, harbour strangers, 
bury the dead; the seven Works of Spiritual Mercy : to convert sinners, 
in truct the ignorant, counsel the doubtful, console the afflicted, bear 
wrongs patiently, forgive injuries, pray for the living and the dead. -
The value of works and the duty to perform them does not imply in 
the least any saving merit nor justifying efficiency. R edemption comes 
from God through Christ : sola gratia , sola fide. 

If we now resort to the sources, which no Christian Church ever 
officially disowned, the following landmarks will become clear to us : 
Jesus rejects the legalism of the Scribes and of the Pharisees, with their 
doctrine of good works and of merit. The deeply spiritual interpreta-
tion of the commandments of the Law which he gave in the Sermon 
on the Mount as well as the reaction of the disciples when he speaks of 
riches are to be concluded by the same word: "With men this is 
impossible; but with God, all things are possible" (cf. Matth. 5 : 21 
ff; 19: 21-26). Let us observe here that the greek text does not say 
"syn", but "para Theo", which is neutral towards the problem of 
synergism or monergism. 

Nevertheless, in his moral teaching, Jesus maintains the notions 
of reward and punishment, as it appears drastically in the description 
of the last judgment which has inspired so many artists: "For the 
Son of Man will come in the glory of his Father with his angels; and 
then he shall reward every man according to his works" (Matth, 16: 
27). True to say, in the lesson adopted by Nestle and which really 
seems the best, the term is not "kata ta erga", "but kata ten praxin", 
which has a different meaning and would rather suggest the practical 
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application of principles, the practical conformity to faith. 
If there were any ambiguity in such statements, it would vani ·h 

away when Jesus compares the relation of God and men, as he often 
does, to that of a master and his household servants (Matt. 24 : 45 
ff; 25 : 14 ff; Luk. 17: 9, etc.). One must remember here that the 
"doulos" at the time of Jesus was in the hand of his master, almo t as 
man is in the hand of God, so that with such comparison any idea of 
merit is repudiated. The most striking instance is in Luke 17 : 7-10, 
where the servant has not even to be thanked because he did the things 
that were commanded him. "So likewise ye, when ye shall have done 
those things which are commanded you, say: We are unprofitable 
servants; we have done that which was our duty to do" (v. 10). The 
authorized version is once more inadequate when it translates "achreios" 
by unprofitable. Nor are most French versions better when they put 
"inutile". The exact meaning would be : without merit, in this context. 
Evidently, the dutiful servant is not useless nor even worthless, but 
without any merit to claim or vindicate in the face of God. This truth 
is stated most drastically in the similitude of the paid labourers (Matt. 
20: 1-16), with the well-known conclusion: "So the last shall be 
first, and the first last" (v. 16). In the one case where Jesus might 
implicate merit with reward and payment, in works for God as in the 
work for men, he deliberately breaks the rule. God's gracious will 
transcends any human rule and is not bound by any bill of rights nor of 
labour. 

The difficult problem which arises from such statements will find it's 
key in a comparison between merit and worth. A keen analysis of the 
notion of worth in the Gospel and in itself has been made by Dean Raoul 
Allier, who came to this country with my professor and often inspirer 
Henri Bois, fifty years ago, and who prefaced the French version of 
Outchimoura Kanzo's biography: "La crise d'ame d'un Japonais." 
The "achreios" servant is not necessarily worthless. He may be 
unworthy and obnoxious when doing evil; he may be useless when 
passive, as the last servant in the parable of the talents (Matt, 25: 30, 
with the second instance of achreios which is used only twice in the N.T.). 
He may be worthy and he is, when he performs his duty towards 
God and men (cf. R. Allier: Etudes Theol. et Relig., 1927, and H. 
Clavier : Le Christianisme et le Travail, p. 116, 1944). Such prospect is 
opened by Jesus himself when he lays stress on the personal worth of 
him who works rather than on the performance of works. What makes 
works efficient, although meritless, is the personality thus manifested 
and revealed at work, "For the tree is known by his fruit" (Matt. 12: 
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. cf 7 : 16-19). What is worthy, though meritless, in the eye of God 
33, · f · ot works as such ta erga but H PRAXIS, as the actual and . e11sn ' ' 

nifestation of the person (cf. supra, Matt. 16: 27). And thus, cttve ma d ha pen that the labourer of the last hour, perhaps a converte 
It rnaY himself as worthier in quality of soul and personality heathen, . f 

the one of the first hour with the whole bulk and quantity o 
k _"God doeth the works" (John 14: 10)- On the same line, 

hiS wor s . . . f . 
ding to St. Paul, good works are not the condition, but the rmt 

Spirit (Gal. 5 : 22 f), and result .of : saving faith (Eph. _2 : 
lO). Justification starts from fmth (ek .Rom. 5 : 1), makmg 

f the work of God through His grace and giVmg us power for the 
0 u p 1' . d d works which He proposes to our effort. au s expenence .an 
goo · h h' h · · d A t. t ine of Justification from and through Fad w Ic mspire ugus me, doer . . . f d . 
Luther and many others till now, springs .from his .mcapaCity . 
the good which he sees and consents.. This. harrowmg m 
hi nature, as he describes it pathetically m Romans 7, leads him to 
complete surrender through faith in only grace. Such 
position which bears much with the Bhaktts, has become 
the classical Protestant standpomt. Kterkegaard goes so far as to bless 
uch human impotence which constrains the sinner to humility and self-
urrender to God alone, and, as Calvin proclaimed, Soli Deo Glor!a.-

Now, it remains doubtful that all this should mean a strict monergism, 
without any participation of man to his own destiny, and the debate 
on in Protestant Christianity as in the Bhaktis. In fact, Paul himself 
suggests literally synergism when he states in. 1,Cor.. 3 : ""W_e are 
labourers with God (Theou gar esmen synergot). His mmistry Is one 
of cooperation with Christ (2 Cor. 6 : 1), and one possible translation 
of his faith might be that God cooperates in all for good to them that 
love Him (Rom. 8 : 28). 

Whatever may be of our participation which could never imply 
any merit of works, but should always be considered as a 
from God and a grace, Paul sees very clearly the danger of a qmetism 
which would be ruinous of any christian life, of any Christianity (cf. 
Rom. 6: 1 f). Faith that justifies cannot but produce works. If not, 
it is no real Faith, as Paul, and after him Luther describe it in it's 
marvellous fullness and richness, but just that petty faith that J ames 
has meant when he declares: "Faith, if it has not works, is dead in 
itself" (J ames 2 : 17, 20). Paul and J ames are not on the level, 
and one may conclude with Albrecht Ritschl, that the rubnc of good 
works does not express adequately the specific genius of Christian 
ethics. (Rechtfertigung und Versohnung, Ill, 627). 
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ONCLUSION 

The specific genius of any creative religion is traceable in the 
doctrines, experiences, behaviours and practices which it has shaped. 
Specification is the main task of comparative religion. As F.B . ]evons 
rightly noted in his already quoted Introduction . . . . , (p. X), "It i. 
sometimes supposed that to admit that all religions are comparable is 
to admit t4at all are identical; but, in truth, it is only because they 
differ that it is possible to compare them." Many centuries ago, old 
Father Ephrem, of the Eastern Church, had already given the principle, 
without of course realizing it's far off range and bearing: "Ek tau 
parallelou to diaphoron." : out of the parallel (to draw) the difference. 
For any methodical and fruitful comparison, both the differences and 
the resemblances must be assumed to exist . 

There is no specification of East and West; but there is one for the 
great religions which we have compared, and applying Ephrem's intui-
tive statement, we shall detect that specificity even in the striking 
resemblances which we have noted in their conceptions of Faith and 
Works. 

The most extraordinary parallel is the common doctrine of 
Salvation through Faith in the Bhaktis and in Christianity. As long as 
Faith is taken in itself, absolutely, as in a Fideist system, one might 
fancy that it comes to the same on each picture of the tryptique. But 
it is plain that the nature, the quality and the efficiency of Faith, 
however deep, intimate, intrinsical it may be, are not without relation to 
it's object. This object is considered as divine on all parts; but the 
divine is conceived quite differently in the Bhaktis which are themsevles 
not identical in spite of their near relation, and Christianity. The 
International Buddhist Congress of 1925 did very well see the incompa-
tibility of the Biblical God with essential Mahayanism, and though 
slightly different, the incompatibility of the same God with essential 
Hinduism must be recognized as well, in spite of all moving similarities 
in piety, mystical expressions and apparent behaviours. If we venture 
to use such a disputed t erm as mystical, it will not be without specify-
ing that it has various meanings, that there are two fundamentally 
different types of mysticism, and that a genuine Christian mysticism 
would be strongly personal. It does not appear to be the same, whether 
in Hinduism nor in Buddhism at their best (cf. H. Clavier: L'Experience 
de la Vie Eternelle, Paris 1923). Ramanuja's God and communion 
with him in faith are marked with a stamp of striking reality on the 
background of traditional Hinduism; nevertheless, they are ahead on 
the same line and if set on the background of Biblical and Christian 
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.. ersonalism", they suddenly look shadowy and evanescent. Is'nt 

. pthe same, and may be more when we pass from Ishvara to Amida? 
It In his articles on "Elevation of Personal character" ( 1927) a 
Buddhist scholar, Pro.fessor of Amita?ha and Vairochana, 
the first of the Dhyambuddhas, that they are nothmg mo.re 
b. ective expressions of ideals possessed by the Buddha 111 h1s mmd,m 

0 J . 
hart idealized Buddhas." Ishizuka San, the ]ado pnest whom we 

:1a e already quoted, gives a drastic confirmation of such impersonality 
of God, and consequently of man: "We have," writes he, "no external 
creator nor upholder. God, if any in Buddhism, is the Dharma. He 
exists in the sense of life or the power of the universe in itself. He is 
compared to the Christian God . . .. The anatman doctrine of Buddhism 
rejects every thought of ego or soul-entity . . . . There is no idea of 
remission of sins in Buddhism, as there is no God in the sense of the 
Ruler of all things in the universe" (op. cit. pp. 170, 175 f.). 

Compared to the Christian God, says he; but the Biblical-Christian 
God is strongly personal with a predilection for persons, for personalities 
that He has created at His image and resemblance in the real world of 
which He is the Creator and Upholder. Men are apart from God in 
an ethical sense, because they are sinners, whilst God is holy, holy, but 
a Father loving and merciful who encounters the repentant prodigal 
son and forgives him. The first way to salvation is the way of return, 
of conversion (metanoia), with God's remission of sins on the way. 
The Mediator of salvation is no ideal nor mythical figure, but an in-
carnate, real, historical person : Jesus-Christ. No other faith has so 
much to do with history, true history, as the Christian faith; we have 
already noted it's constant yearning for the sources, historical sources. 
The real person, the real teaching (if possible, ipsissima verba), the 
real sacrifice of Jesus Christ, the objective reality of the whole are of 
capital importance for a Christian. With such marked peculiarities, 
coming to Christ cannot be the prolongation of other ways, but means 
a rupture, a break. In spite of his great and comprehensive sympathy 
for other faiths, and especially for the Hindu Bhakti, Rudolf Otto 
realized this perfectly well (op. cit. and Jerusalem Report, I, 383), as 
the Buddhist Congress, although differently. 

Faith in Christ leads to God and saves in proportion of the radical 
change or regeneration which it starts and accomplishes in man through 
God's grace. And this means Works, new works, works in a new spirit. 
Such Works are no condition, no preliminary step to Redemption 
through Christ, but the outflow of a redeeming faith, the result of 
essentials which are not to be found elsewhere. 
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as we noted, arc secondary for diff r nt 
reasons, 111 all three rehgwns at their best; but they are not neglectabl 
and in at least they are considered as the fruit without 
the tree would be cursed (cf. Matt. 21 : 19). Now, at whatev r 
stage works are to be all three religions . will agree that they 
ought to be good. And If there was a doubt on what is good or evil 
St. Paul would advise us to appeal from the official codes to 
Unwritten Law which is the same for all, for all human Conscience (Rom. 
2 : 14, 15). Similarly, when in Athens, he had appealed from the Greek 
gods to the Unknown God "who is not far," said he, "from every one 
of us" (Acts 17 : 23, 27). 

HINDUISM AND THE BHAGAVADGITA 
- A FRESH APPROACH -

BY 

RAMACHANDRA N. DANDEKAR 

A proper appreciation of the essential distinction between Vedism 
(which is more popularly known as Brahmanism) on the one hand and 
Hinduism on the other would ensure the right perspective in the study 
of the ancient Indian religious thought. Broadly speaking, the 
Brahmanic thought, which was, in a sense, an exotic on the Indian 
soil, may be said to have developed- both in logical as well as chrono-
logical sequence - from the stage of the cosmic-heroic ideology of the 
Vedic Samhitas, through the stage of the mechanical sacerdotalism of 
the Brahmar;as, to the stage of the monistic idealism of the U pani$ads. 
Paradoxically enough, this last stage, which, indeed, represented the 
very acme of Vedic speculations, also proved to be, from a certain point 
of view, the harbinger of the decline of Vedism as such. On account of 
ome of their peculiar characteristics the teachings, which 

were the result of the thought of the few, could not possibly become 
translated into the way of life of the many. This state of things gave 
rise to three main tendencies, each tendency representing, in its own 
way, a significant turning point in the cultural history of ancient India. 
Firstly, systems of thought, like Buddhism and J ainism, which are 
generally regarded as heterodox because they do not accept the 
ultimate validity of the Veda but which can be actually traced back to 
an indigeneous Indian origin in the form of a common pre-Vedic 
thought-complex, were quick in taking advantage of the atmosphere of 
free thinking created by the Upani$ads and of the religious vacuum 
which had been engendered at that time. They carried their appeal 
to the masses with great vigour, and ultimately succeeded, to a large 
extent, in winning them over. This resulted in the rapid growth 
of those heterodox religions - particularly Buddhism - and the cor-
responding decline of Brahmanism. But Brahmanism, which had such 
a glorious past, could by no means be expected to become altogether 
extinct under the pressure - howsoever strong- of the non-Brahmanic 
movements. On the contrary, by way of a reaction against the growing 

( 267) 
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popularity of the non-Brahmanic thought, it made a last bid f . . . . . . or rc-
gammg Its lost prestige. This was the second tendency which f d . 
I . . . ' oun It· 

expressiOn the Sutras and the ancillary Vedic literature called 
Vedangas. The th1rd tendency steered a course intermediate b t 
h . B h . . . ewe n t e anti- ra mamsm of the heterodox religiOns on the one 1 d . . 1an and 

the revivalism of the promoters of the Sutra- Vediirtga movement 
the other. on 

. Even :ery there had existed in India, side by side 
with the hieratic Vedic religwn, :everal popular tribal religions. The 

. goddesses these. tnbal people were different from the 
d1v1mt.Ies of the official Vedic pantheon. Their religious practice 
also differed fundamentally from the religious practices of the Vedic 
Aryans. Indeed, these tribal religions were definitely non-Vedic in 

character. It is even possible to discover their beginn-
mgs m of the pre-Vedic indigenous population of India. 
From this pomt of VIew at least, they were more akin to the heterodox 
systerr:s thought referred to above. But there was one point of 
essential d1fference between the.se two. These popular tribal religion 
soon came under the spell of Vedism. And, though they did not actuall 
adopt the ideology and practices of Vedism in any appreciable measur? 
they_ followed the very practical and realistic course of 

to. the Veda - howsoever nominal and superficial that 
allegiance have to be in actual practice. Naturally 

wh1le Brahmamsm had been in ascendancy, the sphere of 
of these popular religions was restricted to the respective 

tnbes among whom they h ad originated. They could not have then 
emerged as quite the forces to reckon with. But the decline of 
Brahmanism afforded them an opportunity to assert themselves. It 
would, indeed, seem that the rear-guards of Brahmanism had them-
selves encouraged these popular religions to a certain extent. For, 
they must have soon realized that the challenge of the heterodox 
movements could not be effectively met by mere revivalist efforts. 
A common popular front was required to be presented against them. 

most .of the popular religions, with their variety of gods 
and _religiOus practices, came to be organized into one single but 

whole, which was held together by means of the 
th_m of_ to the Veda. This is the genesis of 

Hmdmsm, 111 Its origin, was verily a parliament of reli-
ov.er which the Veda formally presided, but whose normal function-

hke any other presiding authority in modern parliamentary systems, 
It does not seem to have noticeably influenced. It may be pointed out 
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that the third tendency, mention d above, manifested itself in the 
form of Hinduism, which, while effectively arresting the growth of 
anti-Brahmanic thought, successfully combated the insularity and 
exclu iveness of Brahmanism by bringing together under its banner 
large masses of people and, at the same time, kept the Vedic tradition 
alh e. 

One very significant constituent of this all-inclusive Hinduism was 
This religion seems to have originated and spread amor1g 

the tribes of Western and Central India, like the the Satvatas, 
the Abhiras, and the Yadavas. Its principal teacher was who 
i een to have been associated with the above-mentioned tribes in one 
way or another. He was presumably the temporal head as well as 
the spiritual leader of those tribes, and was, in course of time, 
transformed into a tribal god. That this tribal god and the religious 
movement inspired by him were originally not countenanced by the 
hieratic Vedic religion is indicated by the episode of the Govardhana 
mountain (Harivamsa 72- 73), which portrays the chief Vedic God 
Indra's antagonism to and subsequent subjugation by Kpma. This 
i clearly symbolical of the popular tribal religion having prevailed over 
the hieratic Brahmanic religion. But the religion of may generally 
be said to be typifying the paradoxical characteristic of Hinduism, 
mentioned above, namely, a fundamental departure from Brahmanism 
o far as its basic tenets are concerned coupled with a deliberate non-

abjuration of loyality to the Veda. 
The Bhagavadgitii (BC), which is by far the most well-known religio-

philosophical t ext in Sanskrit, may be looked upon as an authoritative 
manual of religion, philosophy, and ethics. When, in the 
cours of the growth of the M ahiibhiirata (MBh), the bardic historical 
po m, Jay a, was being transformed into the primary epic, Bhiirata, 
two principal processes had been in operation, namely, the bardic 
enlargement of the original ballad-cycle relating to the Kuru-Bharatas 
and the redaction of the bardic material. Presumably the BC 
s rved as the corner-stone of this superstructure. It has, 
however,to be remembered that, though the BC originally epitomised 
the teachings of after it had been included into the epic, like 
the rest of the epic, it also was subjected to the final process of 
Brahmanic revision . 

The religion of differed from the Vedic ideology, firstly, in 
its t eaching about the goal of human life. The which give 
the most consummate expression to the Vedic thought in this connec-
tion, have generally put forth the view that, since this phenomenal 
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world and the human existence, so far as it is governed by the body-
mind-complex, are fundamentally unreal, man must renounce this 
worldly life and aim at realizing the essential identity of his soul with 
the Universal Self, which is the one and the only absolute reality. It 
will be thus seen that the attitude is essentially in-
dividualistic and, to a large extent, negative. The BC, on the other 
hand, teaches that man's chief duty is the promotion of lokasamgraha, 
that is to say, of the stability, solidarity, and progress of the society. 
The society can function properly only on the principle of ethical 
interdependence of its various constituents. Man must, therefore 
see to it that as an essential constituent of society, he furthers 
process of lokasarhgraha through an active awareness of this social 
obligations. The BC has thus invested its teaching with positive social 
values. The svadharma or specific social obligations of different type 
of men are, according to the BC, best embodied in the doctrine of 
ciiturvar1Jya or the scheme of four social orders. Though the adoption 
of this doctrine by the BC may have been due, to a certain extent, to the 
Brahmanic influence, the way in which it has sponsored it is peculiarly 
its own. Unlike the Brahmanic texts, the BC never refers to the 
superiority of one social order to another. It consistently emphasize. 
only the socio-ethical significance of that scheme. All social order 
are equal and essential from the socio-ethical point of view. It would, 
indeed, seem that the insistence of the BC was mainly on man's activ 
recognition of his svadharma or social obligations, the ciiturvar1Jya being 
referred to - almost by way of an example - as a scheme, which, in 
the context of certain specific circumstances, best ensured the recogni-
tion by men of their respective svadharma . 

The second fundamental point in which the BC differs from th 
Vedic thought follows logically from the first . As indicated abov , 
the ideal of spiritual emancipation through self-realization 
presupposes the acceptance of the unreal charater of the phenomenal 
world. Through his actions, man gets entangled, consciously or 
unconsciously, in the tantalizing affairs of this fictitious world and 
is thus removed farther and farther away from his goal. A complete 
abnegation of action, therefore, came to be regarded almost as a sine 
que non of a true seeker's spiritual quest. On the other hand, the ideal 
of lokasamgraha through the fulfilment of svadharma, enjoined by the 
BC, necessarily implies an active way of life. The BC, indeed, often 
speaks in terms of yoga (from the root yuj=to apply oneself to) rather 
than of (from the root untie or to loose). The teacher 
of the BC has discussed, at great length, the why and the how of this 
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·verily that is the main theme of the poem. The activ-
k nayoga. ' . . arr. h' h the BC seeks to inculcate IS, however, not of the common 
tsrn w is certainly unique in that it is tinged - perhaps, under t?e 
type. f the Upanisadic thought - with some element of renunCla-. fluence o . . . . . . 1 

The BC attempts to reconcile Its Ideal of lokasamgraha or 
't and progress with the ideal of or spintual 

olldan Y · h d s · tion of an individual. It argues that acbon, as sue , oe 
ernancipa · · · · 1 It · h' detrimental to one's attamment of his spintual goa. IS IS 
not prove . . 1 . 1 d 

h t to the fruits of his actwns that keeps htm eternal y mvo ve attac men . 
. the cycle of births and deaths. The BC, therefore, teaches Its Yoga or 
111 • f 1 t of "how to act without being involved in the consequences of ktl u ar . . . . 0 t' " It teaches the that Is, renunciation ac wn action · 
and not of action. 

But the activism (karmayoga) of the BC must no. m_eans be 
d 'th the way of worlr (karmakiinda) of the ntuahshc texts. confuse WI "" · · 0 • • 

If the way of renunciation, taught by the was mconsistent 
with the ideal of the BC, the way of taught 
and the SiUras, which was actually of 
and as a reaction against which the doctnne of renuncia-
tion had evolved, was more so . The elaborate and highly complex 

tern of sacrifice could never have become the rehg10n of the people. 

I{ys a therefore sponsored way of spiritual life in which everybody-
rsn ' ' . I th of caste, creed and sex- could pa:ticipate. t was e 

of bhakti or devotion. The way of presupposes the 
tion of a personal god- in the context, of him.self 
_ who is regarded as being responsible for the creation, 
and of the universe. The devotee serves that God 
a loyal always craving for son:e kind of_ personal 
with Him. The criterion of true worship, accordmg to th: doctnne of 
bhakti, is not the richness or profuseness of the used 

nor the number and variety of religious observances mvolved m 
It is rather the urge and the earnestness, the faith and the sense 

of complete surrender to the _Divine on. the part the devotee .. . Such 
a bhakta _ whatever his age, sex, learnmg, and social status-, mdeed, 
compels God to become his friend, guide and philosopher. . The way of 
bhakti is thus more simple, more direct, and more effective than any 
other religious practice. And the cultural history of India bears ample 
testimony to the fact that the cult of bhakti has proved to be the 
force which could unite large and heterogeneous masses of people 
one democratic religious brotherhood. .his teaching of. 
how Kr$Q.a h:ts rn:tde one significant add1hon. He has ms1sted 
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that a true kannayogin (that is, one who adopts the activism as taught 
by the BG) alone can become a true bhakta, for, by following hi 
svadharma, the karmayogin is only promoting the will of God and i 
pa,rticipating in the divine project. 

It has already been pointed out that the BG could not altogether give 
up the Upani$adic ideal of It could not also altogether evade 
the ritualism of the Brahmai)as. While, therefore, coordinating it with 
its own thought-pattern, the BG stressed the spirit of the sacrificial 
ritual rather than its form. It seems to have been suggested that, just a 
lokasamrgraha implies the ethical interdependence in the social sphere, 
sacrifice implies the ethical interdependence in the cosmic sphere. 

Kr$Daism cannot boast of any independent philo3ophical system 
of its own. As a shrewd leader of the people, Kr$Da had realized that 
what the people wanted was not so much an abstract, metaphysical way 
of thought but a concrete, practical way of life. He, therefore, gave 
them a religion and a code of conduct. The different schools of 
philosophy, which were then prevailing, tended, on the one hand, to 
confound the people at large and, on the other, to encourage dogmatism 
among their respective followers. And dogmatism - whether religious 
or philosophical- often divides rather than unite. The BG, therefore, 
instead of dilating upon the points of difference among the variou 
systems of thought and practice, emphasised the points of agreement 
among them and thereby brought about a postive philosophical and 
religious synthesis. As a matter of fact synthesis is the very watchward 
of Hinduism. 

It has been already suggested that, at one stage, like the other 
parts of the MBh, the BG also underwent a kind of Brahmanic reorien-
tation - howsoever artificial and superficial that reorientation might 
have been. This is, indeed, true of Hinduism as a whole. One of th 
more significant results of this reorientation, so far as the personality 
of Kr$Da was concerned, was that that tribal god, who was essentially 
non-Vedic in origin and whose character had already become syncretic, 
came to be regarded as an avatiira (incarnation) of the All-god and 
also as being identical with the Upani$adic brahman. 

NATURAL MYSTICISM IN ZEN 

BY 

HEINRICH DUMOULIN 

The early reports about Zen which reached Europe were not 
adequate to impart a vital knowledge of this most original form of 
Oriental mysticism. Thanks especially to the influence of the works 
of D.T. Suzuki the appreciation of Zen Buddhism in Europe and 
America underwent a complete change. 

In order to make the psychological peculiarity of Zen comprehensi-
ble to the Western reader, Suzuki employed, especially in his early 
writings, the categories of the American school of the psychology of 
religion.' Taking as his point of departure the four well-known character-
i tics of the mystic state as formulated by William J ames (Ineffability, 
Noetic Quality, Transiency and Passivity), he set forth eight 
characteristics of the Zen enlightenment known as Satori, which he 
analyzed individually. These categories, however, are quite general, 
and apply equally to all types of mysticism. It is in their elucidation 
that Suzuki seeks by word and example taken from the Zen masters to 
et forth the traits peculiar to Zen. He attaches prime importance to 

the "Impersonal Tone" which is to be above all the distinguishing mark 
of Satori in contrast to Christian mysticism. Already Heiler, in his 
tudies in Hinayana, had emphasized the striking difference between 

the cool, impassive concentration of Buddhism and the ardent con-
ciousness of God in Christian mysticism. 

Suzuki is indebted to J ames' celebrated "The Varieties of Religious 
Experience" for yet another suggestion in his psychological understand-
ing of the Satori. J ames regards the hidden powers which break forth 
from the subconscious as a major source of religious energy. His formu-
lations seemingly inspired Suzuki, when he termed Satori "an insight 
into the Unconscious" and designated the driving power which leads 
to enlightenment as "a certain desperate will", which is "impelled by 
ome irrational or unconscious power behind it." It is worthy of note 

that many works of the Zen masters who seapk of "seeing into one's 
natqre" and of "the original countenance before birth" point in the 

( 273) 
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same direction. 
We encounter here a remarkable complexity of relati 

The interest in the unconscious brought into the foreground 
European thought through the science of depth psychology, has b 
recognized in Asia since antiquity. Not only did the Indian phil:: 
phers carefully observe dreams and unconscious states, but they b .1 th . . 1 . . Ul t e unconsciOus m to t 1eir metaphysical systems. Especially amon 
the whose doctrine of the store-consciousness with itg 
content of seeds plays an important role, one finds striking 
parallels to the views of modern depth psychology. It is therefore no 
mere coincidence that the introduction of the concept of the unconscio 

'd u to occi ental thought during the nineteenth century by the romantic 
school, was preceded by a previous encounter with the spiritual world 
of Asia. It was the romanticists Schelling and especially C.G. Caru. 
who, out of a full awareness of the deep psychic layers of the human 
soul, first spoke of the significance of the subconscious. Eduard von 
Hartmann's "Philosophy of the Unconscious" (1869) was influenced 
by Buddhism by way of Schopenhauer. He understands the uncon-
scious, not psychologically, but metaphysically. The renewed encounter 
between the psychology of the unconscious and oriental thought in 
the interpretation of Zen by Suzuki and C.G. Jung can be view d 
against this fascinating background. 

On the basis of the material furnished by Suzuki, Jung declared 
the experience of Zen to be the breaking forth of the unconscious force 
of the human psyche which exhibits the totality of the nature of th 
soul, both its conscious and its unconscious strata. According to Jung, 
the "great liberation" of Satori is nothing other than the salvation of 
the unconscious. For conscious psychic life is constantly l:mited and 
obstructed. On the other hand, "the unconscious. . . . is a non-
manifest totality of all sublim·nal psychic factors, a potentially total 
view ..... " 

Jung's interpretation of the Satori experience in terms of depth 
pyschology sheds new light upon it, and provides us with the key to 
interpret many natural mystical phenomena. This interpretation make 
clear the specific changes which occur in the states of consciousness, as 
well as in the psychic mechanisms they entail, but the mystical experience 
itself, which precisely in its mystical character points beyond the mere 
psychic realm, cannot be fully explained in this manner. 

In similar fashion the French scholar, Benoit, regarded Satori as 
basically the integration or realization of man in his psychic totality. 
Modern psychologists expect from Zen an en,richmen,t of their thera-
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ts While the "minor therapy" seeks to heal neuroses 
tic treatmen . . h " . peU · complexes suppressed into the subconsciOus, t e maJor 

b resolvmg . · 1 · f th Y , aims at the integration of personality by ma on? use o e 
f humanity stored in the collective subconsciOus. Those 

wtsdom t0·ce it are aware that they are here on religious ground, but they ho prac 1 . . ,, 
w . th y have discovered "not an individual substitute for rehgwn , 
b beve e . 1' . e the German psychologist Schmaltz says "a genume re IgiOus 
but, as 

os ibility". . . P In the reception accorded to Zen m Europe and Amenca, 
chotherapeutic expectations played a large role. Zen was not 

divested of its original religious character, and an effort was 
to fit it into a therapeutic system. It may well be psycho-

. ble indeed to gain help from Zen. And yet Zen IS robbed therapy IS a . . 
f 

·t ul if it is made to eke out its existence m the psychological 
0 1 so ' . . . f d 

b t ry Born as it was from the pnmal religiOus urge o man, an la ora o . . . . d t 
· h d by religious resources Zen for many centunes msp1re grea nouns e ' 1 

religious achievements . Therefore psychology cannot speak the fina 
word regarding the nature of Zen. . 

If we seek to determine the categories whereby the Zen expenence 
in its best and most genuine expressions can be described, the term of 
"natural mysticism" seems suggestive. This term . been 
b scholars in this field, because the usual definition of 

within Christianity, which calls for the immediate expenence 
of the personal God through the knowing and soul,. no.t 
a ply to many unmistakbly mystical phenomena m non-Chnsban reh-
fons. Admittedly the concept of natural mysticism as the concept of 

in general entails certain We content 
ourselves tentatively with a general descnpbon and desi?nate as 
mysticism all efforts of man to elevate himself to a super-cosmic, 
ensory sphere which he experiences immediately. The 

domain stands in necessary relationship to the Absolute which man m 
mystic experience contacts. Where these three substantial elements 
are manifest, namely, where man transcends the sense realm, where he 
breaks through the expanse of normal psychic experience and advances 
to the Absolute, there we can speak of mysticism. 

Thus the term "natural mysticism" indicates an immediate religious 
experienc'e of reality or a psychic contact with absolute being, is 
to be distinguished from the experience of supernatural mysticism as 
well as from the phenomena of magic. The import of the mysticism of 
supernatural revelation as in Christianity lies in the fact that the 
mystical experience is regarded as a gift of divine grace and exceeds the 
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natural cognitive power of man. As a supernatural manifestation 't 
belongs to a higher order than natural mysticism, even though the: 
may be a s · milari ty in the psychological structure of the two experience e 

In mysticism we speak of magic phenomena wherever the 
dinary state is extorted by unnatural bodily or psychic methods. Amon 
uch forms of magic can be included hypnoses, suggestions, 

tions, as well as ecstatic states induced by intoxication, exual 
incitements, or other stimuli. Such means may, on occasion, heal 
the sick soul, but they are essentially unnatural and harmful. 

The technique of non-thinking carried out in the sitting mediation 
known as Zazen and the violent mental effort used in the exerci e of 
the Koan have given rise to the classification of Zen among magic or 
parapsychic phenomena. It must be admitted that in the collection 
of Satori and Koan writings one can point to much that is strange 
and distorted, indeed even morbid and unnatural. Not infrequently 
these materials border on magic. Nevertheless, Zen as a religiou _ 
mystical phenomenon belongs, not to the realm of magic, but to that 
of natural mysticism. 

Mager defines natural mysticism as "the psycho-spirtual percep-
tion of the natural activity of God in the soul." The possibility of thi. 
experience is not to be denied. "The soul by its very nature i 
spiritual, and has not first become so by revelation. Why then should 
it not be possible that the soul should rise to spiritual activity in a quite 
natural way? Such activity can be regarded as natural mysticism, 
and is to be distinguished from every sort of magic." Likewise Augu t 
Brunner recognizes "the possibility of a natural mysticism in which one 
becomes aware in a new way of the depths of one's own subjective 
spiritual being." Gardet regards the self as the object of natural 
mysticism. Whereas in supernatural mysticism the soul reaches the 
depths of God, the termination of natural mysticism is "the secret of 
the substantial existence of the soul as spirit, pervaded with the activity 
of the Creator." This, as Gardet observes, is likewise an absolute goal. 

Merton describes "a kind of natural ecstasy in which our own being 
recognizes in itself a transcendental kinship with every other being 
that exists and, as it were, flows out of itself to possess all being and 
returns to itself to find all being in itself." Mager names as apparent 
examples of natural mysticism Sufism (which perhaps could be regarded 
as supernatural mysticism), Buddhism, neo-Platonism and the neo-
Indian phenomena of Ramakrishna and Vivekananda. These are all 
examples which display a kinship to Zen. 

A copious and well-rounded knowledge of as ml!-ch material as 
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sible would be required to ascertain, whether the concept of natural 
possticism as mentioned can be applied to the experience of Zen 
:Jightenment. I tried in a study on t?e. History and of Zen 
to gather a rather large number of descnphons of the Saton experience 
beD'inning with Bo:lidharma, Hui-neng and the original Zen masters of 
th; T'ang and Sung periods up to the present time. The material 
reveales a great deal of uniformity and seems to fit fairly well into the 
category of Natural Mysticism. However it is to be noted that in 
almost all accounts of the mystics description and interpretation merge. 
This is why the effect of the experience upon the individual mystic 
hould be considered, if there is to be an evaluation of a certain kind of 

my ticism. 
Just as the genuiness of supernatural mysticism is to be determined 

chiefly by its results, so too the worth of the natural must be tested by 
it fruits. Zen seem to pass this test. Admittedly it would be 
difficult to determine in each case the concrete role of mysticism in the 
formation of personality. But generally the religious men who matured 
in the practice of Zen are distinguished by prudence in conduct, by great 
re olution in difficult situtations and by unfailing courage in constant 
action. The great Zen masters of which the Chinese chronicles speak 
ar by and large energetic and intellectually developed personalities, 
robust at times perhaps to the point of crudity, but nonetqeless in full 
possession of their spiritual faculties. In Japanese Zen we meet 
illustrious figures such as Dogen and Hakuin whose religious genius was 
r cognized by their contempories, and which continues its influence by 
way of their writings. Zen also exerted an admirable influence on 
Japanese art and culture. 

The extravagant praise of some authors is toned down by the 
awareness of the moral decline in a great many Zen temples during 
certain periods of Japanese history. Zen shares in the responsibility 
for the general religious decay throughout the country. · But this does 
not diminish the worth of Zen mysticism as such. For this degeneracy 
came about precisely because ascetical .practice and enlightenment fell 
into neglect . The spiritual tradition survived the periods of decay. 
Today the Zen temple is still a dignified place where excellent intellectual 
life and natural mysticism can unfold. 



A COMPARATIVE STUDY OF THE ROOTS 
OF NATURAL LAW THEORY 

BY 

NOAH EDWARD FEHL 

In each language there are words which express seminal idea 
and determine basic cultural perspectives. I propose in this paper 
to examine several such concepts relative to the notion of law in nature 
and human society. A comparative study of Dharma, Rta, Danda 
Nomos, Themis, and Moira would reveal, I believe, not only distinctive 
veiws of man and nature but also a common primitive insight into the 
magic circle of life relating man to what is ultimate in his environment. 

I NATURE as Moira 

The notion of Moira (fate) as fixed and unalterable order had it 
source in the force of custom in folk society. Tribal custom is the pre-
philosophic equivalent of nature1 >. Without formal contract the strongly 
patterned rights and obligations of the individual are unquestionably 
accepted as deriving from the nature of things. The pattern is sacred, 
beyond criticism, even beyond question. In the ancestral way physis 
(nature) and nomos (law) are as yet undifferentiated, yet the germ of 
the concept of nature as "the way of things" has here its genesis2 >. 
Moira3 > was in myth the maker of custom- the weaver of the personal 
lot of men. The verb preserves the clue: meiromai is "to receive one's 
protion". Originally it signified the giving of the "special divisions or 
protions of primitive tribes." 4 > Nomos as the articulated rule of custom 
was first associated with allotment: name is 'pasture' and aisa (the fated 
decree) is the appropriate share. Themis who is older than Dike and 
came to be the guardian of law by consent was in earliest usage concerned 
with dooms and with personal lot5 >. Them is and Nemesis were indeed 
hardly distinguishable in mythic characterization. "Nemesis is the 
thing set, fixed, settled. It begins in convention, the stress of public 
opmwn. It ends in statutory judgment. It is the collective doom, 
public opinion, that, for man's common convenience, crystalizes into 
law."s> 

Similarly, Dharma7 > was associated with Danda (coercion or sane-
( 278) 
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tion) as the bulwark. against social. chaos, against life according to 
natsya-nyaya (the logic of the fish), Le. the war of all against all. By 

the order of the alloted portion (mamatya 'property') and of 
cla es (varna) is safeguarded.' The rights and duties of. individuals 
and classes (sradharma) were m the Laws of Manu determmed accord-
ing to the varnashrama (status stages of life).s> 

In China T ao was first the efficacy or force energizing To the lot or 
·pecific genius or fortune of beings. The individual To was expressed 
appropriately by the ming (name) which also connoted investiture or 
commission and destiny. The relation of jati (birth) and varna (caste) 
to Dharma appears to have been comparable to that of To and Ming to 
Tao. 9 > 

A new stage is reached in the concept of natural law when the folk 
ociety creates in mythology the insight that nature too has her customs, 

and that these are also of necessity. Moira (fate) and Ananke (strong 
necessity) and Heimarmene (the fated allotment) are the inescapable 
order of that way which is nature. Such order both in Greek and 
Vedic mythology is an impersonal power above the gods. In the 
Vedas the gods also are bound to that Rta which is the cosmic law- the 
world course that stands eternally constant where the sun's charges 
are unharnessed. Tao, too, came to be the custom of nature, "the 
path which the universe follows". 1o> 

In Greece as in India the custom of nature was a harsh order. 
Apportioners of nature's way to man were the daughters of night.n> 
Heimarmene forms the evil circle of generation within which man, so 
far as he is a creature of nature, must remain. The lot of man as a 
part of nature is samsara. His only hope is for mokhsa- deliverance 
from the wheel of existence. Plato sets ananke over against nous. 
"Now our discourse must also set by the side of the creations of reason 
the effects of necessity, for the generation of this world came about from 
a combination of necessity and reason .... This universe was compacted in 
the beginning by the victory of reasonable persuasion over necessity." 12 > 
But that victory was not unconditional and hence there can be for 
classical Greek thought no complete science, no complete philsophy, 
and particuarly, no complete philosophy of history. Even more definite 
is the ultimate characterization of human experience as maya or lila. 
To accept nature's inexorable and dark workings is Dike. It is the 
counsel of piety, for there is a dark working within, the blight of Ate 
driving on to Hubris and Atasthalia, and the inexorable working without, 
which conjoined, lead to Nemesis. Such is the pattern both of Greek 
tragedy and the sober judgement of the Upanishads and the Pali Suttas. 
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Its structure as there disclosed is not something artificial or devi ed 
_it is not imposed upon life, but is found in life. 131 In the character of 
the inevitable is found the concept of unalterable natural order141, 
Nature as Moira, then, is the origin of the concept of Cosmos. 

Nature as Moira may be conceived as reason as in Stoicism. Or 
reason may be efevated above nature and hence only dimly reflected 
or distorted in the phenomenal world (Plato and Ramanuja), or 
identified with what is of ultimate value in man over against nature 
(Plotinus and Shankara). Here then the conflict of positive and natural 
law has its sharpest focus. 

In contrast to classical veiws, modern theory in the West has found 
the source of natural law (or more properly natural right) not in reason 
but in the sentiments or the passions of men. Thus sociology and 
psychology rather than philosophy provide the source and shape of 
qwdern natural law theory. 151 

II The Conflict of Nature and History 

Since the latter part of the 19th century natural law theory ha 
been attacked on the grounds that history rather than ontology is the 
appropriate discipline for the study of man. The force of this attack 
lies in the assertion of the relativity of philosophy itself. All knowledge 
is seen to be relative to its historic context and all attempts at validation 
must of necessity be simply a rehearsal of the perspective within which 
it emerged. Kant's rejection of the objective validity of the theoretical 
concepts of God, the world, and the soul anticipated · 
critique of philosophy as the unwarranted identification of bemg w1th 
being intelligible, thereby limiting being to that can ?e an 
object of knowledge. Greek and Christian (medieval) philosophy m the 
West together with Hinduism and Buddhism in the East ingored the 
realm of history as meaningless or as at best the cyclical flux of event . 
A sense of history developed over the past century in the West and the 
more recent concepts of nationalism and national destinies in the East 
have supplied in part an awareness of the dynamic and indeterminate 
in the texture of human life. They have pointed to value in the 
unique and the concrete. Few would deny that here is a new facet of 
reality which was denied to ancient and classical views. But historicism 
too is a partial view. It can degenerate into a relativism which leaves 
only chance or fate as a final principle of explanation. History raises 
rather than supplants the ontological question. 16 > History too has its 
background. It raises the question of nature. There is here disclosed 
an aspect of the ontological concern in our time. 
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Ill . 
The new approach of nature as history suggested by the new physics 
relate the problem of value to the question of ontology since it 

with the fabric of basic elements as well as the structure . 
f their dynamic relationship. One important aspect of the doctrme 

process (as a generalization of the new physics) is an emphasis 
and an explanation of the emergence of novelty. We can, I believe, 
by this emphasis measure the distance between the view of reality as 
rocess and as reason. Of decisive importance in the latter is the element 

the unalterable, immutable, and eternal. Nature as Moira reflects 
the closed sy.stem of the folk society. Its insight is in the perception of 
order and it was thereby led to the interpretation of the dynamic in 
terms of absolute sanctions and of events in terms of cyclical occurence 
or the intrusion of evil. This perspective tends toward the exclusive 
emphasis upon one aspect of experience: power, or reason, or passion, and 
in part because of this, poignantly perceives the disparity between 
nature and law, between nature and history, between the individual 
and society, between meaning and experience. 

Nature viewed as history reflects the indeterminacy of the free 
ociety. Attention thus is focused upon the dynamic aspects of nature 

and the occasion of novelty as well as the structures effecting order 
and constancy. It values freedom and adventure more than peace, and 
tends to regard norms as principles that are themselves subject to 
r vision in an ongoing converse with nature as history in concrete 
situations. 

This leads directly to a second implication of nature viewed as 
hi tory, namely the concept of the historical character of human thought. 
The idea of the "way of things" in the primitive and classical sense lives 
and moves and has its being against the horizon of the 'character of 
importance' that was the shape and color of Greek and Eastern life three 
millenia ago. When we speak of nature today we may have several 
concepts in mind but none of them will be the Greek notion of physis 
or logos nor the Vedic notion of Dharma and Rta, nor the Chinese Tao. 
We simply cannot, except for academic purposes, empty our minds of 
the influence of modern science which has formed our world of thought. 
The ancient insights are for us, for the most part, abstractions. The 
historical character of human thought explains the ambiguity we en-
counter in the term nature and in the concept of natural law. We 
must however raise the question of the value of absolute norms outside 
the context or the horizon against which they were formulated. 

Natural law with the riches of insight preserved in the root words 
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of our several cultures may be not only meaningful but essential a 
regulative principle. The enquiry concerning such principles must 
however, be as widely inclusive as the area of our cultural interest: 
Nature as history makes evident the relevance of all disciplines to the 
discovery of moral value. The fact of the historic variety of natural 
law theories (custom, might, reason, passion) urges the cooperative 
effort of the natural and social sicentist, the psychologist, the philosopher 
and the theologian. What is basic in the structure of history belong 
also to the structure of nature . In our world the moral life is a life of 
adventure. If I understand him correctly, this is the thrust of 
Kunikida Doppo's philosophy of nature in the famous -short story, 
Meat and Potatoes. His Omamoto exclaims:- "There is one that presse 
down on a man's heart with a power many times greater than love 
- that is custom. Gradually even the inscrutable mystery of the 
universe becomes commonplace. . . . I want to stand on my own feet 
and live in this universe with a capacity to be surprised." 

Footnote 

1) Strauss, Natural Right and History (Chicago, University of Chicago 
Press, 1953) pp. 83 ff. Cf. Herodotus iii 38. 

2) Burnet. concludes that such is the line of development traceable in 
Greece ; "In the early days the regularity of human life had been far more 
clearly apprehended than the even course of nature. Man lived in a charmed 
circle of law and custom but the world a.round him still seemed lawless. When 
the regular course of nature began to be observed, no better name could be 
found for it than Right or Justice (dike), a word which probably meant the 
unchanging custom that guided human life . Cf. Henry Maine, Village Com-
munity, pp. 110 ff. Ghurye, Caste and Race, Lewis Sydney Steward 
O'Malley, Inidan Caste Customs, 1932, chs. v and vi. 

3) Cf. Greene, JV!oira p. 402. The old Moira lives on in the modern 
Greek Mira. Cf. G. van der Leeuw, Religion In Essence and Manifestation ii. 
4, Cf. also Jaeger, Paideia, p. 321. 

4) Cornford quoted in G. Mun·ay, The Rise of the Greek Epic, App. D . p. 
337. Cf. Greene, op. cit ., p. 402. 

5) Cf. Iliad xi 807. See J. Harrison, Themis, pp. 8, 515-519. In 
Aeschylus, Themis is another name of Gaea (V 211 ff.) The myth of Moira 
clearly fixes the primitive notion as the "necessity" of tribal custom. She is 
the mistress of the weavers, the moirae, who weave the swaddling bands 
of the yet unborn infant, the mark of his clan and the share to be accorded 
him. See. R. Graves, The Greek Myths, vol. I 10 C: 60 : 2. 

6) J . Harrison, Themis p. 485. 
7) See Rene Guenon, Hindu Doctrine (1945) pp . 209 ff. Bouquet, 

Hinduism lac. cit. Scterbatiskoy, Buddhism and the Central Concept of 
Dharma, Royal Asiatic Society (Price Fund Publications, 1923) . 

8) See Sarkar, Hindu Politics, p. 263. 
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9) Marcel Granet, Chinese Civilization, pp. 24 7, ff. Cf. V.A . Riasano-
vsky, Civil Law of China . 

10) Finally the Rta of the gods and the soul of man (Atman) are seen as 
the veil or the delusion which is nature, to obscure the ultimate reality. A tman 
and Brahman are one : tat tvam a si. 

11) Hesiod, Theog. 218,904. The darkness of Fate's decree is the burden 
of the Gnomic poets. "Neither prosperity nor stubborn war nor all destroying 
strife cometh to us of our choice but Aisa who giveth all things brings now the 
cloud upon one hand and now upon the other." Bacchylides, frag. 20. 

12) Politicus, 268e-274. 
13) Aetius, 1- 27. Cf. Theognis 373- 392, Simonides, frag. 4 D . Euripides 

Alcestis, 378, 416, 617. The answer is endurance. All may be lost save honor 
and tlemosyne. If you have these you have fulfilled your nature. This is the 
measure of the good man, the goodness of Oedipus. J ocasta who would "live 
at random" fails of the prize. Oedipus fulfills his destiny. It is the good-
ness too of Socrates in the Apology, and the righteous counsel of Edgar in 
King Lear (v. 2) : "Men must endure their going hence even as their coming 
hither. Ripeness is all." To live at random is to invite worse woe . It is to 
wither before fruition. Cf. Bacchylides, xvi 24- 26. 

14) Aetius ap. Plutarch, de Placit. phil. 2 : 1, 1. Cf. E. Hatch, Greek Ideas 
and Usages, p. 209. 

15) Justice is the goal of that best regime wherein the compromise be-
tween primitive individualism and the institutions of civilized society is the 
least artificial, i.e. most in accord with nature. Law, particuarly the law of 
the monarchial state, must give way to that democracy in which custom is 
allowed to develop in terms of natural inclinations free from the restraints 
of imposed and artificial conventions. In due course custom freely evolved 
in accordance with nature will mythologize its ideals and create a civil religion . 
In that golden age there will be no need for conventional law, civil religion as 
the ideal of custom will again be king. So we have come full circle around to 
custom from which all natural law theory had its origin. The new Moira will 
be transmuted, not to a concept of order as reason, but to a concept of in-
evitable progress. 

16) Cf. Max Weber, Wissenschaftslehre, pp. 152 ff. and Religionssoziologie, 
I, p. 82. 



PSYCHOLOGY OF BELIEF lN GOD 

BY 

ABOUL WAHID]. HALEPOTA 

From the study of the Qu'ran and the original sources on Islam ·t 
b . 1 e.comes evident that Islam claims to represent that rehgion and that 
fa1th and those sets of beliefs and that conduct of life that are mo t 
natural to mankind and meet the specific needs of man. Anything that 
falls short of this criterion is not necessary part of Islam. It may by 
anything else but that. 

Keeping this in view, in this paper an attempt has been made to 
eo-relate the of Islamic belief in God with some psychological 
processes. This has been made in the first part of the paper and in the 
third and last part of its a resume of the natural outcome of the 

of the Islamic belief in God on the attitude in life etc., has b en 
given. 

Beside the original sources , the main sources from which the material 
of this paper has been drawn, are the works of Shah Waliullah of 
Delhi .. 1705-1 who is one of the most universally accepted 
authonties m Islamic t eachings in Muslim world. In the end I have 
also amply quoted from Iqbal the leading Muslim thinker and a gr at 
poet of Indo-Pakistan Sub-continent. 

The following are the books from which the material has been 
mainly drawn : 

Shah Waliullan of Delhi : 
i) Hujjatatullah Al-Baligha 

ii) Al-Budur Al-Bazigha 
iii) Sata't 

Allama Iq bal : 

Reconstruction of Religious Thought in Islam. 

I THE NATURAL PROCESS 
RuDIMENTS oF GoD CoNSCIOUSNEss 

According to most of Muslim thinkers the source and rudimentary 
( 284) 
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ba is of God consciousness is present in all human beings. Shah 
Waliuliah of Delhi who is one of the most leading Muslim thinkers of the 
later period asserts that rudiments of God consciouseness could be 
traced to the rudiments of mind itself. In reality the fundamental 
ba i of God .consciousness one could trace even in the lower most form 
of l'fe which froms the basis of the complex disposition of human beings 
plants, animals. The innate state of dependence, for their need and 
protection upon the care of the Universal Principle, points towards the 
xistence of a basis whicn in the course of the development gets the 

form of God consicouseness. The ordinary pheomena of the plants 
bending towards the Sun and that of the animal (for example dog) 
itting awe-struck, fondling the hand· that feeds, looking at his master, 

with whistful eyes and faithful to him till death, are fundamental 
t ndencies out of which God consciousness may be said to have sprang 
up. 

EvoL unoN oF GoD CoNSIOUSNEss IN MAN 

In man however primitive, the idea of being suddenly thrown into 
an alien world antecedent to his own birth in which he has no hand, 
evokes in his enquiring m 'nd the idea of some one who created the world 
and man. Immediately follows the needs, exposure to pain sickness 
and danger of extinction and death. All these suggest the idea of a power 
that supports, nourishes, maintains and protects and of that which 
kills and destroys. Thus the idea of the existence of the Creater, 
(KHALIQ), Maintainer and the Supporter (RABB), and the Death Sender, 
(MuMrT), come into being. Similarly the ideas of other attributes are 
also formed. 

Here, it is not proposed to trace the development of God con-
sciousness from primitive stages to the stage of formation of knowledge 
about God as Absolute Being and Ultimate Reality. Here it is only 
to point out that so far as ordinary human beings are concerned, an 
innate tendency prevails in their minds to attribute the creation of 
the Universe and the working of the Universal scheme and its wonderful 
organism that works systematically within their ownselves as well as 
without-in the Universe, to some powerful Agent who is different from 
every thing inside the Universe and is above and outside the Universe 
itself. 

This tendency is the natural and ever developing source of the 
human tendencies of thinking and reflecting about God, from which 
variegated levels spring up, of God consciousness and varieties of 
conceptions about the Supernatural God who wields the control of 
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Universe, about His Nature and His Essence and the diversity of 
opinions about the Essence of His Existence. The main cause of 
this diversity lies in the human mind's incapability of comprehension 
not only of God's Essence but even of the view of the whole Universe 
and the whole Universal scheme and the System that is working in 
it. Conceptions vary according to the levels and capacities of the 
minds to comprehend the phenomena and the Reality behind it. 

Those individuals, who grew more self-consciousness and had an 
active intellect in them, and yet could not conceive the presence of 
the Universe or anything beyond what is visible, assigned the ultimate 
causation of the physical phenomena to Matter and to the properties 
of Matter and ruled out any possibility of existence of any higher being 
or anything belonging to the Universe beyond the physical. Those 
who could conceive of the presence of higher phenomena attributed it 
to some thing belonging to that category- either heavenfy bodies, their 
movements or the souls of bygone sages and heros or gods and so on. 
But those of the Sages and Prophets who were capable of a much 
more comprehensive knowledge of the Universe and found that none 
of these objects could be the ultimate cause or the Real Agent, that 
brings about the whole Universe into existence and the whole system 
of the Universal Scheme into being, and maintains its activity, their 
conception about God who is the cause and Creator and Ultimate 
Reality revols round the idea that anything whether it is heavenly or 
phenomenal belonging to the system of the Universe and forms a part of 
the Universe or existing within the Universe can not be the Ultimate 
Agent that has created the Universe. In other words anything that 
exists in the Univerese and is the part of the Universal scheme cannot 
be God. Because God must be a Being that transcends the whole 
Universal phenomena and is above all and beyond all the phenomena. 
Nothing in the Universe can have any likeness with Him. That is 
how the Sages arrd Prophets with evolved minds formulate their con-
cepts about God. 

GoD CoNsciOusNEss IN ORDINARY MINDs 

This God consciousness, which is innate even in ordinary minds 
develops on the right lines if it is not mingled with anthropomorphic 
concepts and is kept free from determinations and limitations that 
could be conceived by the mind. In the ordinary mind, this takes 
the form of "pure consciousness, implicit awareness and mere attitude" 
regarding God without any further determined and definite conception 
of His nature. Ordinary minds possessed of only practical 
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(AQAL-MAAsHI) and capable of mere pragmatical knowledge, their 
knowledge of God and this kind of consciousness is accompanied with 
the Negative knowledge about His nature and with negation of His 
likeness with things of the creation. 

The ordinary mind, which knows God on these lines, when it 
develops higher faculties or the· impediments of the physical life are 
removed, its previous basis of knowledge and consciousness about God 
will not cause confusion and perplexity in its further development and 
realization in its approach to God. 

DORATION AND ADMIRATION (TASBIH AND HANMD) 

The consciousness about God, if it is genuine, produces another 
corresponding state in the mind. With the realization of the power and 
greatness and exaltation of God that this consciousness brings to the 
mind, a state of admiration, wonder and adoration automatically comes 
into being. Being conscious of what one to the beneficience of God, 
and of how one's own being and welfare and everything that one needs 
are in absolute dependence on Him, and are due to His Atributes that 
may be known as Benevolence, Ral)maniyyat, Mercifulness, Ral)mat, 
compassion and graciousness, etc., the mind naturally feels humility 
towards Him. The states of adoration and admiration accompanied 
with the states of gratitude and humility give rise to the psychic state 
of what may be called the Worship ('IBADAT) as will be described later 
on. Thus worship ('IBADAT) is a natural outcome of genuine God con-
sciousness. 

SA'ADAT (NATURAL DEVELOPMENT AND PROGRESS: - HAPPINESS) 
AND SouND CoNSCIOUSNEss ABouT GoD) 

According to Shah Waliullah of Delhi, the sound and normal human 
dispoition developing of right and sound lines without impediments, 
is bound to attain a certain levies of sound and right consicousness 
about God, owing to its natural innate tendencies. Any impediment 
that tends to mar that attainment, is an impediment in the way of the 
natural development of disposition; hence it is an obstacle in the way 
of Real Happiness (S4'ADAT). Real happiness (which is a consequence 
of the natural development and evolution of the specific natural disposi-
tion) and the Sound psychic state of valid and Sound God consciousness 
go hand in hand. According to Shah Waliullah the human beings, 
whose minds have been infused with wrong concepts about God owing 
to one or the other of the impediments, are bound to be impeded from 
atta,ining the of "Real happiness", and face a great perplexity 
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within themsevles and perpetual bewilderment at the time when th . 
souls or psychic sel:es are from physical life, specially in 
case when a worshipful attitude IS developed towards objects oth 
than God. Such worshipful attitudes have a preverting effect er 
th. . d d upon Ier mm s an harmful effect upon the development of their specific 
nature. 

who are _lost in the physical pheomena and rule out the 
possibihty of the existence of a Being that is beyond what is phy ical 
cannot best submit in a worshipful attitude to other objects than God' 
because their innate tendnecy of worship must get a satisfaction in 
form or the other. Such people cannot also conceive the fact that th · 
l .f d e1r I e oes not terminate with the physical death and that there are state 
of pleasure and pain that follow after one's physical death. Accordin 
to Shah Waliullah, such persons are materialists (DAHRi) in the tru! 
sense of the word, and this state of these persons is due to their lack of 
the sound specific nature (SALAMAT al-FITRA) in which God consciousne 
is an essential part of what is called MAHABBAT al-ZATIYAYA, the 
attraction of the essence of the "self", and is innate like the instincts of 
hunger, thirst, etc. Ju_:t as physical pain is not felt due to the temporary 
effect of an ansesthehc (KUKHADDIR) drug, so it may be that due to 
the of the impediments of the physiobiological (BADANIYA) 
and psychic (NAFSANIYA) aspects, the soundness of the specific nature 
(FITRAT) is affected and the consciousness of God is not felt as it ought 
to be. But as soon as the impediments are removed, either by the 
process of he calls _"the Voluntary Death" (MAUT al-IKHTIYAR) 
or by the physical death (1.e. MAUT al-IDHTIRARr) a partial consicousne 
comes into being. 

Owing to the acquired states that are perverted and contradictory or 
remote from God consciousness, a state of great pain is suffered by the 
person in various modes and forms in accordance with the natural 
processes of psychical suffering. The details of this suffering belong to 
Eschatology. 

In order to satisfy the urge of the innate God consciousness the 
people take to natural modes of conforming behaviour, directed to 

their inner feelings on consciousness, and of conforming mental 
attitude developed from or built upon the basis of God consciousness. 
This conforming behaviour and corresponding mental state becomes 
conductive to a further development of the consciousness, according 
to the of Interactionism and thus a way is open for the natural 
development of the disposition of the person and evolution of his psychic 
self and all that which constitutes his self (i,e, soul or nature) and to the 
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ultimate and real happiness. 

II ISLAMIC BELIEF IN GOD 

. T TEMENT 
Islamic belief in God is based on the natural processes and the 

foundations described above. But from the time of advent of the 
Qu'ran the standards set in the belief in God are based not only in the 
belief of existence of God, but in the belief of only One, God who is 
Unique and the Ultimate Reality and the Source of all the Creation and 
the Universes . Not only that, He is the sole Agent who is directly 
wielding the control of all the management of the Universe. He is the 
upremest Being transcending all and everything. Such being the 

ea e He is the only object to be worshipped. To Him alone is appropriate to 
direct the minds worshipful attitude. Nothing is like unto Him. His 
ATTRIBUTES are manifest in the Universe, but the nature of the 
Attributes cannot be comprehended by the human mind as they belong 
to the Essence of His Being which is beyond the ken of human mind. 
The human language is a defective instrument for describing anything 
about His Essence and about the nature of the Attributes. It is only 
in a limited and incomplete form that He can be described at the most 
in the negative terminology. On definite basis one can say what He is 
not, but so far as positive statements are concerned, the statements 
can be only approximate and superficial account of His boundless Being. 
For example; It can be said about Him that He is not body or a 
corporal being but the statement that He is Merciful is not so com-
prehensive in its implication, because no one can fully conceive the 
actual nature and the full significance of Mercy that is His Attribute. 

TAuHID. (BELIEF IN ONE AND ONLY GoD) 

TAUHID (belief in One and only God) is the most fundamental 
foundation of Islamic belief in God and Islamic way of life. 

According to Shah Waliullah, the term Tauhid generally signifies 
one of the four following ideas and beliefs. (a) That the Essential Being 
is only one and the existence of the Universe ultimately depends upon 
that Single Essential Being i.e. God. (b) That the Creator of the whole 
of the Universe is One i.e. God. (c) That the management (TADBIR) of 
all the affairs of the creation and working of the schemes of the 
Universe · is done exclusively by God. (d) That no-one else other than 
God is worthy of the attitude of worship. .. 

All these fol!r conceptions of Ta"Q.hid are essential and necessary 
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and constituents of Islamic belief in God. Out of these four the two 
first concepts of unity of God are found in some of the other faiths 
and philosophical systems as well. So far as the last two concepts of 
Unity are concerned they are more or less specific marks of Islamic 
conception of unity in belief of God. If an analysis is made of the e 
two concepts it appears that the out of these two, the third i.e. (c) i the 
basis of the fourth i.e. (d) which is the psychological outcome of (c). 
It is but natural that if there exists conviction and belief that the 
management of all the affairs of creation and working of the schemes of 
the Universe is exclusively God's function and work, and no one el e' 
and when there is conviction that the bounties and beneficiences that 
one enjoys in ones life, nay even the life itself and the death and health 
and happiness are all exclusively in Gods' hand, the natural outcome of 
this belief and conviction would be the production of the psychological 
state of mind which is known as the state of worship constituted by the 
sense of adoration, admiration, awe supplication etc ., in relation to thi. 
greatest and supremest Being alone. 

Now it would be worth while to give some psychological analy. i. 
of what constitutes worship which according to Islam is appropriate 
attitude only in relation to God. 

PSYCHOLOGY OF WORSHIP (GBADA) 

God consciosusness aided by the mental state created by the aware-
ness and knowledge about God's Attributes and His power and control 
over the Universal Scheme with which He governs the whole of the 
Universe (TADBIR as-SAMAWAT wal-ARD) that He has created, produce 
a strong consciousness in one's mind about God's Greatness, Glory, 
Benevolence, Superiority, Exaltation and other praiseworthy qualitie . 
With the development of this secondary consciousness, there simulta-
neously comes into being, a corresponding natural state of love blended 
with admiration, reverence, adoration and humility in relation to God. 

It should, however, be noted that an essential characteristic of 
genuine God, consciousness is accompanied by a strong awareness of 
the supernaturalness of God's essence, His powers and qualities, along 
with a conviction of the extreme insignificance of the phenomenal world 
(NAsuT) and everything in it (including human beings) their essence, 
their qualities and powers, which can stand no comparison what so ever 
with those of God's. The consciousness of the supernaturalness 
(TAQADDUS) and the tremendousness of God's love-inspiring, awe-
infusing and adorable attributes, due to their character of infinitude, 
produce a state of the utmost love, adoration and humility of which the 
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rnind is capable. No other object that is not supernatural can, however 
rnany praiseworthy qualitites it may possess, evoke a similar state of 

11tmost love, adoration and humility. 
It is this state of UTMOST love, utmost humility and utmost adora-

tion that an object of supernatural essence and supernatural qualities 
and powers can evoke in one's mind which, in Waliullah's view, consti-
tutes the psychic state of WoRSHIP. Any state of love, admiration, 
reverence and humbleness that falls short of the criterion of that which 
constitutes worship, comes, according to him, under the categories of 
natural feelings towards one's fellow-beings and other objects in the 
,, orld. The love, respect and humbleness felt for one's parents, teachers 
or other human benefactors do not constitute the psychic state of 
, or hip in the mind. These feelings for worthy creatures are natural, 
a. long a a perverted sense of consciousness of the supernatural does 
not intervene and no attributes of the Supernatural are assigned to the 
er atures . 

MoDES oR FoRMS oF \iVoRSHIP 

Like any other psychic states, the genuine psychic state of worship 
has also concomitent modes of expression in the external behaviour of 
human beings. The following are some of the modes :- The Gestural 
Modes ; The state of humility is sometimes expressed by corresponding 
external gestures which indicate humility and the humbleness of the 
person who adopt them in order to pay homage to and express 
adoration for the object adored and worshipped. These gestural forms 
generally consist of bowing, bending, kneeling, prostration, touching 
the ground with the forehead, etc. These gestures are, therefore, 
included. in ritual forms of worship of God. 
The Verbal mode : Certain verbal expressions indicate the state of 
worshipping mind. Such expre3sions imply the ideas of the greatness 
of the object worshipped. His praises and hohness, and sometimes 
implore His forgiveness, help and kindness. 
Physical suffering and Sacrifice : In order to show steadfasteness 
in love and sincerity, people do not shrink from undergoing physical 
discomfort and loss of physical pleasure. This takes the form of fasting 
and at times of complete self-denial of physical pleasures, in various 
forms of asceticism and practices of penance. 
Charity and Sacrifice of Wealth: In order to express an inner state of 
love, humbleness, etc., people sometimes make sacrifices of things from 
property that constitutes their wealth, and from other objects that they 
love dearly, in order to evolre the favours of the object worshipped. 



292 SECTION Ill 

Pilgrimage: To make pilgrimage to a place, or to an object known for 
a historic event relating to the object worshipped is also a form of giving 
expression to one's worshipful state of mind. 
Vows, Pledges, Oaths, and Reading of Scriptures: These also are form 
of worship which express one's fidelity, loyality and reverence for the 
beloved object which is worshipped. The reading of the scriptures giving 
the account of the praiseworthy qualities and attributes of the Holy, 
an.d listening to these accounts, is a natural tendency of the worshipping 
mmd. · 

These are some of the universal modes of worship that have invari-
ably been adopted by humanity from time immemorial to give vent to 
inner states of the worshipful mind. These natural modes of worship 
are originally meant to express their concomitant psychic state . 
According to the principle of psychological interactionism, like the re t 
of the external forms of behaviour, they also eventually lead to th 
awakening, strengthening or developing of their corresponding psychic 
states (i.e. worship) in minds in which the same are dormant, weak 
or undeveloped. It should, however, be remembered that these mode 
not only have a strong relation with the psychic state of worship, but 
they also make considerable contributions to the fulfilment of social and 
other ethical ends and exert a tremendous influence over the culture and 
general outlook of people, as is clear from the study of the principle 
of normal and higher ethics of Waliullah. 

IsLAMIC CoDIFICATION oN MoDES oF WoRSHIP 

All these modes and forms of express:on of worshipful state of 
the mind can actually constitute worship when they actually corre -
pond and simultanously represent the coresponding psychic state , 
without which they are empty gestures and meaningless action. How-
ever looking to their normal relationship with their corresponding 
psychic worshipful state, the law of Islamic Sharia has for the safety of 
common people put a ban on the adoptions of these modes in relation 
to any object other than God. It is therefore that according to 
Islamic law the practice of these modes for any object other than God 
is prohibited and is considered as a practice in conformity with 
polytheism which is diagonally opposed to the Islamic conception of 
Tauhid. 

The significance of polytheistic state of mind and the varieties of 
form of polytheism codified in the law of Shariah needs an elaborate 
analysis and separate treatment. Though it is very important subject 
matter, the illucidations of which will give further probe into 

J. HALEPOTA 293 

psychological analysis of conception of Tauhid-Islamic belief in God, 
yet owing to the short time and space at disposal, this part of the 
subj ect is unavoidably left untouched. 

III ISLAMIC ATTITUDE TO LIFE 

FREEDOM 

However to give some analysis of Islamic attitude towards life and 
a few words about spiritual, ethical and social significance of Islamic 
belief in God may be given here. In addition to having an appropriate 
and proper relationship with God and virtue of humanity which is one 
of the cardinal virtues according to Muslim thinkers, this belief inculcate 
in human beings, the sense of trust in Allah and the dependence on Him 
alone and submission to his will, this in its turn produces a sense of 
FREEDOM and independence from everything that is worldly. 

UNIVERSAL UNITY 

In addition to this, human being with such a belief in God becomes 
conscious of Universal unity, according to which Humanity (INSAL 
al-KABIR). is a unity which is a part of a much bigger unity the 
whole Umverse (AI INSAN al-AKBAR). The LIFE itself is a unity in 
which according to Islam there is no division in it of the Secular and 
the religious or the profane and Sacred. Iq bal one of the latest Muslim 
thinkers says : 

"The new culture finds the foundation of world-unity in the 
principle of 'Tauhid'. Islam, as a polity, is only a practical means of 
making this principle a living factor in the intellectual and emotional 
life of mankind. It demands loyalty to God, not to thrones. And 
since God is the ultimate spiritual basis of all life loyalty to God 
virtually amounts to man's loyalty to his own ideal nature. The 
ultimate spiritual basis of all life, as conceived by Islam, is eternal and 

itself in variety and change. A society based on such a concep-
tion of Reality must reconcile, in its life, the categories of permanence 
and change. It must possess eternal principles to regulate its collective 
life; for the eternal gives us a foothold in the world of perpetual change. 
But eterenal principles when they are understood to exclude all 
possibilities of change which, according to the Qu'ran, is one of the 
greatest 'signs' of God, tend to immobilize what is essentially mobile 
in its nature." 
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THE SPIRITUAL AND THE TEMPORAL 

In Islam the spiritual and the temporal are not two distinct domain 
and the nature of an act, however secular in its import, is 
by the attitude of mind with which the agent does it. It is the 
invisible mental background of the act which ultimately determines it 
character. An act is temporal or profane if it is done in a spirit of 
detachment from the infinite complexity of life behind it; it i 
spiritual if it is inspired by that complexity. In Islam it is the same 
reality which appears as Church looked at from one of view and 
State from another. It is not true to say that Church and State are two 
sides or facets of the same thing. Islam is a single unanalyzable reali-
ty which is one or the other as your point of view varies. The point 
is extremely far-reaching and a full elucidation of it will involve u in 
a highly ph discussion. Suffice it to say that this ancient 
mistake arose out of the bifurcation of the unity of man into two distinct 
and separate realities which somehow have a point of contact, but 
which are in essence opposed to each other. The truth, however, i 
that matter is spirit in space-time reference. The unity called man i 
body when you look at it as acting in regard to what we call the external 
world; it is mind or soul when you look at it as acting in regard to the 
ultimate aim and ideal of such acting. 

THE STATE 

"The essence of 'Tauhid' as a working idea, is equality, solidarity, 
and freedom. The state, from the Islamic standopint, is an endeavour 
to transform these ideal principles into space time forces, an aspirat·on 
to realize them in a definite human organization. It is in this sense 
alone that the state in Islam is a theocracy, not in the sense that it i 
headed by a representative of God on earth who can always screen hi 
despotic will behind his supposed infallibility. The critics of Islam have 
lost sight of this important consideration. The ultimate Reality 
according to the Qu'ran, is spiritual, and its life consists in its temporal 
activity. The spirit finds its opportunities in the natural, the material, 
the secular. All that is secular is therefore sacred in the roots of it 
being. The greatest service that modern thought has rendered to 
Islam, and as a matter of fact to all religion, consists in its criticism of 
what we call material or natural- a criticism which discloses that 
merely material has no substance until we discover it rooted in 
the spiritual. There is no such thing as a profane world. ..All this 
immensity of matter constitutes a scope for the self-realization of spirit. 
All is holy ground. As the Prophet so beautifully puts it: The whol 
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of this earth. is a The state according to Islam is only an 
effort to realize the sp1ntual in a human organization. But in this 
ens.e state, .not based on, mere domination and aiming at the 

realization of Ideal principles, is theocratic." (Reconstruction of 
Religious Thought in Islam-Iqbal, pp. 147-48, 154- 155.) 

UNITY OF THE PURPOSE 

In the end there is unity of the purpose in the life of the believer in 
unity of God in accordance with the Islamic belief. His whole life his 
actions, his works, deeds, his death all are dedicated to God and God 
alone who is the creater and maintainer of the life and the existence of 
all the Universes as it has also been clearly given in the following 
words of the Qu'ran :- (VI, 162-163) 

(VI, "Say : Truly, my prayer and my service of sacrifice, My 
life and my death, Are (all) for God, The maintainer of the 
Universes: 
No partner hath He : This am I commanded, And I am the 
first of those who bow to His Will." 



SYMBOL o·F DEITY AND SOCIAL LIFE 

BY 

TOSHIAKI HARADA 

The religious life of the agricultural village in Japan has its roots 
deep in the practical social life of the village. It is 
but communal. Here the things that play a dommant role m the 
communal life or go to make its features. are _regarded as sacred by the 
village. When they are concrete things, they become the objects around 
which the religious activities of the village centre. 

The treasure of the village is a case in point. It is not merely the 
treasure of the village, but to the villagers' 111-ind it is the embodiment 
of the village deity, which will in time become the object of worship. 
This deification as well as sanctification comes not so much from the 
qualities the treasure possesses as from the bearings it has on the life 
of the village. 

Thus in the old days swords and mirrors were treasures. When 
consecrated, they became sacred treasures. As far back as A.D. 804, 
that is, the early part of the Heian era, we find mirrors deified. . In 
many agricultural villages, however, the paraphernalia of the practical 
life were important, they were kept carefully, sanctified and regarded 
as the embodiment of the deity. Thus the annals, registers and ledgers 
of a village were as much sacred as they were important, and 
came to be reverently worshipped. With offerings made and altar-llghts 
burning, they are encircled by a 'shimenawa' and regarded as identical 
with the village deity, and even as the embodiment of the deity. So 
are the costumes of the priests, governmental orders and proclamations, 
ceremonial keys and measures, and other ritual implements. From 
generation to generation, they have been traditionally handed down and 
reverently worshipped as if they were the deity of the village. 

A tenth century document gives us a great number of names 
of shrines then consecrated in various parts of Japan. Generally 
speaking, many shrines were named after the names of the 
where they were situated. This seems to suggest that these deities were 
merely the deities of the localities and the clans there and had no 
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individuality of their own yet. Some names certainly show that they 
were personal and individualized deities, while the component elements 
of others suggest that the objects of worship in these shrines were 
mountains and waters. But many instances are found where a wood, 
a grove or a giant tree was the very deity of the village. 

How did they come to be deified and worshipped? Important 
things in the life of a village, especially its social corporate activities, 
are generally performed at the centre of the village. Such a public 
place generally comes to be considered sacred. To mark it, a certain 
ymbol or sign of the place, such as a stone or a tree, will be chosen. 

It comes to be regarded as a symbol of the village deity. Surrounding 
a giant tree or gathering under dense trees, the village people will carry 
on their social activities. These trees are then, in the villagers' eyes, 
no more simple trees, bnt are the objects of religious worship, for they 
are identified either with the village deity or with its abode. 

A certain marked development in the idea of the village deity was 
required before a sort of structure was erected which eventually took 
the shape of a shrine. The trees and a mound, originally the sign and 
ymbol of the site·, the dwelling of the village deity and were 

regarded as the embodiment of the deity of the village. Then these sign 
trees came to be symbolically represented by a 'gohei', that is, a branch 
of the evergreen tree and a pole adorned with wreaths of white paper. 
As will be seen the 'gohei', in its origin, was not an offering to the deity 
but an embodiment or symbol of the deity. If the small monnd is cov-
ered with lawn or pebbles, encircled by evergreen trees, kept clean and 
sanctified, and a 'gohei' is set up there, it will mark the presence of the 
village deity. It goes without saying that this is an altar. The 
'himorogi' is evidently of this kind. 

Even to::lay several varieties may be found in many agricultural 
villages of Japan. The essential featnres are a branch of the evergreen 
tree and a pole with wreaths of white paper set up on a small mound 
whi_ch. is surrounded by a row of evergreen trees. There are many 
vanahons. Some of them are called 'Odan'. The term 'Ohake' is 
also used throughout Japan, but its etymology, I am afraid, seems to 
have been forgotten. Then follow in order the 'Okariya' with its roof, 
the 'Otabisho' with its fixed place of access and stay, and at long last 
the shrine of the present day type. 



THE BUDDHIST-WHITEHEADIAN VIEW OF THE 
SELF AND THE RELIGIOUS TRADITIONS 

BY 

CHARLES HARTSHORNE 

One may view the self or soul in three ways. There is the con-
ventional notion that each of us is, or has, an identical soul from birth 
to death, or even prior to birth and after death. There is the doctrine 
of Hindu monism, that plurality of selves is in some sense only ap-
pearance, since the primary reality is beyond numerical diversity: 
hence the saying, That art thou- each of us is Brahma. There is 
finally the Buddhistic view, or the somewhat similar, but much later 
doctri'ne of David Hume and William J ames, recently revised by 
Whitehead, according to which each of us is a numerically new actuality 
every moment. Although I recognize some validity in each of thes 
theories, it is the Buddhist-Whiteheadian doctrine which seems to me 
most capable of expressing the truth in them all. 

The pronoun "I" ("you" or "he") is a demonstrative, a context-
dependent or "token-reflexive" t erm. With each case of its use, each 
new utterance or set of ink-marks (called by Peirce a "token" of the 
word), the meaning may change. If John says "I", that is one thing; 
if Suzuki says "I", that is another. This plurality of entities denoted 
by the uses of the pronoun is not turned into naught by calling it 
appearance or maya. Appearance to what or to whom ? And does 
the plurality only appear to appear, or does it really appear, and if the 
former, do we not have a vicious regress ? Monism may have its truth, 
but it does not clearly show the relation of this truth to truths it 
declares less real. Not only Hinduism, but much of the later Buddhism, 
which tended to relapse into monism, is guilty of this unclarity. Zen 
Buddhism indeed tries to make a merit of it. There may be profound 
and wise ways of being in a muddle (or, if you prefer, of employing 
dialectical logic); but I am deeply convinced that the wisest way is to 
be clear. 

Let us now consider the conventional pluralistic notion, that each 
human being has an ever-identical self, wholly distinct from that of 
every other human being. The weakness of this view appears when 
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it defends itself against monism. This it may do by asking, "If I and 
the other self are identically Brahma, why do we not have identical 
experiences?" But the more radical pluralist, Buddhistic or White-
headian, may likewise inquire, "If I am identically myself at all times, 
why are my experiences not always the same ?" Mere identity does 
not explain plurality, whether in space (myself here and you there) 
or in time (myself today and myself yesterday). And how can the 
same subject of belief, the same believer, accept childish fairy tales and 
also mature common sense and science? Moreover, if the difference in 
time removes the contradiction, why do not the differences in space 
and time remove the contradiction in attributing all experiences to 
Brahma ? 

The conventional pluralist may appeal to memory, as proof of 
self-identity. But then the extreme limitation and relativity of human 
memory is to be considered, including the possibility of aphasia. The 
most that human memory can prove is identity in a highly relative 
sense, or as a matter of degree. But numerical identity has a clear 
meaning only if it excludes degrees and is something absolute . Also, 
if identity of a person with himself through time varies in degree, then 
non-identity of one' person with another in space may also be conceived 
as a matter of degree; and the door is thus opened to the monistic 
doctrine that in some ultimate or non-relative sense we are all one in 
Brahma. I conclude that the form of pluralism which has been 
standard in most Western thought for over two thousand years is a 
superficial, unclear doctrine. H ere the Orient has had a definite 
superiority. 

However, it is important to realize that, against the radical 
pluralism which takes the primary units of the plurality to be the 
momentary experiences or selves, the monistic argument does not have 
the same force. For within the present self or experience, there need 
be no contradiction of beliefs, and no chance for lapse of memory to 
break the continuity. Here we have a definite subject with definite 
experiences. Each new· experience means a new total actuality, and the 
numerical novelty of this actuality is not a matter of degree. True, 
the successive experiences have much in common, but it is they, the 
successive actualities, which possess the common factor, not the common 
factor which possesses them. The persistent identity is abstract and 
a predicate; the concrete subjects are the momentary actualities. 

The problem of memory is sometimes said to be : how can we, in 
the present, be aware of a past experience, which as past is no longer 
in existence? But this problem is not made easier by the assertion 
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that both experiences belong to the same self existing at both. times. 
For .now we have to ask how an experience can drop out of ex1stence, 
though the self to which it belonged is still intact and still able to 
the no longer existent experience as its object in memory. If there I 
but one soul or spiritual .whole throughout life, how :an elen:ents. be 
added to this whole, and elements dropped from it, leavmg the Identical 
whole? 

Of course, the new and the previous selves may be "the same" 
so far as their most important aspects or elements are concerned; 
but this is like saying that two otherwise empty houses are the same if 
a certain man is :first in one house and then in the other; for surely a 
man is more important than building materials. Yet, strictly speaking, 
any unitary reality is, as a whole, numerically distinct from 
if a sinole trivial constituent is different in the two cases. Failure to 
see thi; is the essential confusion in the doctrine of individual 
substances, absolutely self-identical through time, but non-identical 
in space. . . . 

Although the conventional pluralistic conceptiOn has no 
it is p erfectly sensible if taken, as common sense does. ta.ke It, m a 
relative sense. We say, "He was not himself;" and this IS no more 
paradoxical than the substance rather it is less ,The 
usually shows what one is talkmg about when one says I , whether. It 
be something momentary, as in, "I just had a new thought", or a 
which for the purpose in hand may be considered the same for sixty 
years, as in, "I was born in Pennsylvania". . 

The radical pluralist need not deny, and Whitehead asser.ts, 
past and present experiences are embraced in a unity. this um:y 
is the present or new self or subject, which through memory Its 
predecessor; the unity is retrospective, not prospective, much timeless. 
A weakness of the substance doctrine is that it seeks to explam succes-
sion by identity, which is a symmetrical or directionless. r:lation. 
the principle of cumulative creation of new actuahbtes, each In-

trinsically related to, and in so far containing, its predecessors can do 
justice to "time's arrow." Here I believe can learn some-
thing, from Henri Bergson, and even more from Whitehead, who alone 
has given this theory adequate systematic exposition. 

Recoanizing the relativity of self-identity need not destroy the 
b . t 

notion . of obligation, nor even make rewards and pumshmen s 
inappropriate. For each momentary self takes an interest in, and 
feels responsibility toward, its successors in the same personal sequen.ce. 
The doctrine does, however, limit the . need for any strict proportiOn 
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between one's fortunes and one's "deserts", since the rewarded or 
punished self is, strictly speaking, never the original agent. We thereby 
escape from the more absurd extremes of heaven, hell, and Karma. 
Here I suspect that all religions have a good deal of "demythologizing" 
to accomplish. 

The radical-pluralist view makes possible a unique perspective 
upon death, and the apparent impermanence of all things. If the 
momentary selves are the realities, then the permanence we should be 
concerned about is that of these selves. To provide for their preserva-
tion, the prolongation of the individual's life after death is n'either 
necessary nor sufficient. It would mean the creation of new momentary 
elves to be preserved, not the retention of those already created. For, 

although in memory the past is in a fashion conserved, human memory 
is but a pale suggestion of what adequate conservation of experience, 
in its full vividness and value, would be. Only an ideally perfect 
memory could constitute such conservation. We can, in the profoundest 
sense, "live forever" if, and only if, we are cherished by an imperish-
able and wholly clear and distinct retrospective awareness, which we 
may call the memory of God. 

A Buddhism which accepted this theory would contain a monistic 
aspect, since there can be but one divine rememberer conserving the 
diversity of momentary selves in space and time. We sometimes read 
in Buddhistic literature of the "store consciousness." This might 
mean what I mean by divine memory, and what Whitehead means by 
"objective immortality" in the Consequent Nature of God. I rather fear 
that in fact Buddhists have had something different, perhaps less clear, 
in mind. The obscurities of which some complain in Whitehead seem 
to me almost crystal clear compared to the paradoxes of Zen Buddhism. 

Christian doctrines of love become strengthened by the realization 
of the radical element of illusion involved in self-interest theories of 
motivation. These theories take as absolute or perfect an identity which 
is quite devoid of these characteristics. 

It is interesting to reflect that both monism and radical pluralism 
seem to have received their earliest expressions in India. To produce 
the universal primitive idea of soul, special philosophic or religious 
genius was not required; but to make us aware of the limitations of this 
idea, genius was required, and it was India that first gave it to us. 
Western philosophy and religion, prior to Hume, and in large part since 
Hume, have failed to grasp these limitations. 

On the other hand, the Western tradition, with its stress on the 
plurality of individuals, may help both Buddhism and Hinduism to 
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accept empirical plurality in a more positive and consistent than 
they were able to do in the past. It is not to say,. with Zen 
Buddhism that the ultimate reality and the empincal particulars are 
"identical;'; for, as it stands, this is not good sense. Plurality I hold is 
no mere appearance to our ignorant awareness, but is the imperishable 
content of the divine awareness, which cherishes forever each momentary 
actuality - momentary for our consciousness, but everlasting for .that 
Awareness which alone measures all things. And this Awareness Itself 
is cumulatively plural, a new total spiritual reality with each new 
creative pulsation. It is, as Whitehead says, "always one and alway 
many, always with novel advance moving onward and 

In some such conceptions, as I believe, may radical pluralism and 
radical monism, Eastern and Western genius, and universal common 
sense, find their fruitful meeting ground . 

1) A.N. Whitehead1 and Reality, p. 525. 

FUNDAMENTAL PROBLEMS OF PRESENT 
SHINTO 

BY 

NAOFUSA HIRAI 

Although the problems faced by present Shrine Shinto are diverse 
and complicated, basically, many of these vital problems derive from 
the fact that today Shrine Shinto is standing at the crossroads con-
fronted with the necessity of choosing between two different directions. 

The first direction is the movement to restore State Shinto, 
abolished by the order of the Occupation Army, and to make the 
performance of state ceremonies an important activity of the shrines. 
The other direction does not necessarily contradict the first . It seeks 
to re-examine and re-evaluate the meaning of Shinto, under the new 
post-war conditions and to establish a new social order by the sponta-
neous will of those concerned; it means an attempt to grasp the true 
religious connotation indwelling in the basis of Shinto and to vivify it 
in a broader sense. 

The various reforms carried out in post-war Japan were not the 
results of spontaneous movements from within but were rather forcibly 
imposed from without . It is only natural, therefore, that after Japan 
recovered her independence with the San Francisco Treaty, the correc-
tion of the excesses of Occupation policies should become the subject . of 
widespread public discussions examining whether or not the new reforms 
were suited to the Japanese soil. In the case of Shin to, both movements 
mentioned above are founded on earnest thought regarding the essence 
and future of Shinto. 

Some of the main points at issue between the proponents of the two 
tendencies are: (1) the theological conflict between nationalism and 
universalism, (2) the ethical question concerning the basis of moral 
values, and (3) the realization of the necessity of propagation and its 
methods. 

The first point concerns the theological discussion whether in future 
the norm of Shin to should be considered exclusively for the Japanese 
people within the boundaries of the Japanese state or whether it should 
be considered on the basis of fundamental principles of human life 
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which are applicable to worshippers beyond the national 
Historically, the prosperity of the Japanese state fiounshmg 
of the Imperial House prominently Shmto prayers. 
One reason foi this was that the norms adopted by Shmto were 
estricted to a one-sided interpretation of the ancient mythology conta:n-

:d in the sacred books of Shinto. The pantheistic view man which 
grew up since the medieval period, as well as folkways, which were con-
'd d to form the substructure of Shinto belief, were not regarded si ere "R · 1 

seriously enough. This trend, together the. so-called. eviva of 
P Sh. t " was extremely strong in Shmto Circles until the end of ure In o, S · 
the war, and even today there is a movement which insists that 
Shinto is unthinkable without strong nationalism and Emperor worship. 

. But a different interpretation of this problem is proposed by young 
t d ts Shin to . has existed in Japan without having any founder s u en . · · · th' 

since the time the ancestors of the Japanese people began hvm? I 

land. According to this view, therefore, the core o.f Shinto 1s th 
communal religious experience accumulated in the actual hves of th 
Japanese for many centuries. . . . . 

Shinto phenomena are indeed expre:swns of this rehgwu 
experience, but the medium of these expresswns was the t 
history, culture, and society of Japan. J apanes.e hfe and society 
became highly urbanized after the Meiji RestoratiOn and 

t h after the Second World War. Had our ancestors ed1ted grea c anb . 
the classical works under the same conditions as today, no doubt Shmto 
mythology would show quite different The sta?e of the 
creation myths of the Kojiki and Nihon Sholu IS not the but 
Japan. Was this not because the idea the. world an.d umverse 
in which man lives is sacred was conditioned by the geogra-
phical information of the ancien.t Japanese ? . Shm_to tenet 
considers man sacred if, in obedience to the divme will, he a 
selfless life-attitude moving towards the realization of the Ideal. The 
divinity of the Emperor is a concept which ought to be interpret ed al o 
from such a view of man. 

Inspired by such views a movement among young students, instead 
of making a J apan-centered political philosophy th.e absolute norm of 
Shinto, seeks for fundamental principles in more basic areas and 
view of life, view of man, world-view, and life-attitude as the roam-
springs of traditional Shinto thoughts and . 

The second point, the ethical problem concernmg the basis of moral 
values, is closely related with the first point.. According the abo e 
mentioned first trend, the highest ethical vah;tes 9-re to P 
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in the direction of loyalty to the nation and endeavour for a prosperous 
Japan. Certainly throughout its history, the life of Shintoists was 
deeply connected with the vicissitudes of the regional community. 
Their greatest concern was the prosperity of the groups to which they 
belonged. For the people in the past centuries, natural groups such as 
the village, town, and nation were the units of their daily lives, and at 
the same time were the places where the crisis of individual life were 
olved. These circumstances have not yet completely changed even 

at the present time. Loyalty to the nation and endeavour for a 
prosperous Japan would still be meaningful in a sense for the actual 
ocial and national lives of the Japanese people. 

However, since the Meiji Restoration and particularly after World 
War II, the characteristics of Japanese society have changed rapidly. 
The solidarity of family and village life is breaking up, and the prob]ems 
of life become much more severe through disintegrated human relations. 
In the past decades, Shinto was so narrowly confined within the 
Japanese nation that its religiousness used to be subordinated to 
Japanese nationalism. To be a religion of the new world, it must also 
provide salvation and solutions for . human problems besides merely 
maintaining the function of Shinto shrines as the spiritual centres of 
group life. 

Though pre-war Shinto ethics stressed makoto (sincerity) as the 
motive of moral principles, its practical observance was highly evalu-
ated only when it pertained to the realm of Japanese nationalism. The 
real meaning of makoto, however, appears to be a sincere and modest 
life-attitude stemming from communion with the divine and contain-
ing a deep religiousness in the depth of one's experience. Obviously 
it does find expression in the realm of national life, but is it also 
meaningful if it is practised in fileds beyond the national boundary. 
The ethics of the new Shinto society should be social ethics based upon 
the respect for individual personality and moral responsibility as a 
human being. It has to be a standard of moral conduct both .in group 
and individual life. The basis of moral values in modern Shinto will 
be found in the last analysis along the lines of world peace and human 
security, by our family, village, and nation under the 
new Shinto life-attitude. Such an opinion has begun to make its ap-
pearance among some Shintoists. 

The thrid point is the degree to which the necessity of propagation 
and its methods are realized. Because of its nature as an indigenous and 
racial religion, Shinto did not, except in a few cases, positively engage in 
missionary work. The traditional religious attidue and ritual practices 
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were transmitted generation after generation through life-orientation 
within the family or through initiation of age groups within the village. 
A conventionalized way of life accompanied by strong group solidarity 
and traditional, uncritical behaviour was the reliable background of this 
religion. In recent years, however, urbanized ways of thinking and 
behaviour have become common even among mountain villagers and 
isolated islanders through mass communication, and this makes a certain 
degree of reform inevitable in Shrine Shinto. · 

At the beginning of the Meiji Period, the so-called taikyo sempu 
movement, or the great promulgation of Shito teaching, was carried 
on under the sponsorship of the government. After the movement 

.finally miscarried, the ] apanese government undertook to promulgate 
.the political philosophy and other teachings of Shinto through the 
national education system. Since 1882 to the end of World War II, 
preaching by Shinto priests in during ceremonies was prohibited by 
law. One view held that the government administrators wished to 
protect State Shinto from free competition between religions. Another 
reason was that they were afraid of liberal interpretations and criticisms 
of priests concerning the established theories of State Shinto. The 
delay in formulating a theology for contemporary Shrine Shinto is 
partly due to the 64 years of bureaucratic control of Shinto. 

Now, the promulgation of Shinto ideals fnlly depends upon 
the efforts of Shintoists. In these circumstances various religious 
activities including social welfare works have been carried on and 
obtained a fair measure of success. Yet the weakest point in the enter-
prise is the remarkable shortage of priests. Recent statistics show 
that there are 80,000 Shin to shrines and 16,000 priests in ] apan. This 
means one Shinto priest takes care of an average of 5 local shrines. 
Shrine Shinto developed on the basis of natural gronps, and cases in 
which the head of the family or the elder of the village served also as 
priest were common. This tradition has remained until today, and 
the family head or village elder has often assisted in the work of the 
Shinto priest. With the help of this system, the priest has been scarcely 
able to maintain the shrines. There is no assurance, however, that this 
institution of sub-priest will survive in this age of social change. Some 
priests are still thinking that by a revival of the pre-war situation, 
i.e., a revival of State Shinto, Shinto will regain vitality among the 
people. The future of Shinto propagation depends upon making 
priest fully aware of ;he importance of these problems and 
a of young well-trained priests at this important turmng-
point of the century. 

BUDDHIST ETHICS, BUDDHIST PSYCHOLOGY 
AND BUDDHIST PHLOSOPH.Y FROM 

BUDDHA-DESANA 

BY 

HPE AUNG 

The Middle Way. Buddha, as we know, shows us the Middle Way 
consisting of Eight folds. These eight folds can be divided into 3 levels 
of attainment, namely, Morality (Sila), Mind Development (Samadhi) 
and Wisdom (Panfi.a). As such, I like to treat the teachings. of the 
Buddha in three branches of study, such as, (1) Buddhist Ethics, (2) 
Buddhist Psychology and (3) Buddhist Philosophy. 

The Bodhis. In Buddhism there are different types of enlight-
nments called Bodhis. They are: 

(1) The Samma Sambodhi - Universal Buddha-hood, 
(2) The Pacceka Bodhi - small Buddha-hood, 
(3) Savaka bodhi-Arahat-hood. 

The Universal Buddha-hood can again be calssifi.ed under 3 heads, 
namely: 

(1) the Panfi.adhika Buddha, 
(2) the Saddhadhika Buddha and 
(3) the Viriyadhika Buddha. 

The Arahat-hood can also be divided into different types:-
(1) Sukkha-vipassaka 
(2) Samatha-yanika. 

Both (1) and (2) can be brought under the class of Pakati Savaka 
(3) Etadaggas, 
(4) The Mahasavakas and lastly, 
(5) Aggasavakas. 

Any body, whether Buddhist or non-Buddhist, can aspire to any 
one of these Bodhis, as enumerated here. 

The Ariya Stages. The lowest stage attainable is the Arahat-hood. 
When one has cut off the 10 Sarhyojanas (fetters) completely, to that one, 
there will be no more rebirth, and last is the life that he is living now. 

A devotee while practising Vipassana (mindfulness), realize Nibbana 
as an arammal)a for the first time, he becomes a Sotapanna- the first 
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hearer of the Law- the enterer of the stream towards Nibbana and only 
7 more births are left for him before the final liberation. 

When Nibbana, as an arammal).a is realized for the second time, 
one will attain the stage of Sakadagamin- The once- returner. 

When Nibbana is realized as an arammal).a for the third time, the 
devotee will be an Anagamih - a never returner. 

When Nibbana is realized for the fourth time as an arammal).a, the 
disciple will become an Arahat- the Holy One, who has no more to 
strive for- Asekha. He enjoys the Nibbana with residuum while alive, 
and the Nibbana without residuum when dead. 

The Fetters. The ten Sarhyojanas are: 
(1) Self-illusion (Sakkaya-ditthi), 
(2) Doubt (Vicikiccha), 
(3) Attachment to rites and rituals (Silabbataparamasa), 
(4) Sensual lust (Kama-raga), 
(5) Ill-will (Vyapada) 
(6) Craving for fine material existence (Rupa-raga), 
(7) Craving for formless existence ( Aru pa-rag a), 
(8) Conceit (Mana), 
(9) Restlessness (Uddhacca) and 

(10) Ignorance (Avijja) 
Out of these 10 fetters, Sotapanna cuts off the first three fetters 

completely; a Sakadagamin does not cut off any more fetters but 
refines another two fetters namely (4) and (5). When a disciple attains 
Anagamin stage, he cuts off another two more factors i.e. (4) and (5), 
and as such, he has only 5 fetters left to be cut off. All the entire 10 
fetters will be removed by one, when one has attained the Arahat-hood. 

Buddhist Ethics. When a person becomes an Arahat, there is no 
vinaya prescription for him. He is the vinaya rules themselves. But 
for an ordinary lay man, in order to enhance the realization of the 
Arahat-hood, Buddha has laid down rules of conduct for observance, 
ranging from the level of an ordinary house-holder to that of the Holy 
One. They can be enumerated as : 

(1) the five precepts. 
(2) the eight precepts. 
(3) the nine precepts. 
(4) the ten precepts. 
(5) the Patimokkha sarhvara sila. 
(6) 
(7) 
(8) 

the Indriyasarhvara sila. 
the Paccayasannissita sila. 
the Ajivaparisuddhi sila. 
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(Further reference is invited to the Teachings of the Buddha-
Sutta and Vinaya). 

The five precepts are meant for a layman to be observed constantly. 
The eight precepts can be observed occasionally. The Nine precepts 
will be observed by the benevolent rulers and the ten precepts and the 
other remaining silas are prescribed to be constantly observed by the 
monks who has given up all forms of worldly attachments with only 
one goal in life, i.e. the attainment of Nibbana. 

There are the different kinds of precepts that I 'like to present to 
you which are to be found in the Teachings of the Buddha. It will be 
of great value if we can compare the precepts given in other religions 
with what has been given in the Buddha's Teachings. 

Buddhist Psychology. Regarding Buddhist Psychology, the detailed 
treatment can be found in the Abhidhamma Pitaka. Here, I will treat 
only the attainment of the heights through the concentration of the 
mind. In Buddha's Teachings there is no Superposition of the mental 
states, but there is only of mental units, one entailing 
the other, having a continuam with a change within the series of the 
mental units. 

The Mind Levels. The levels of the depth of mind can be dis-
tinguished as follows : 

(1) The sleeping stage- the stage of bhavanga, 
(2) The waking stage, 
(3) The preliminary stage of concentration, 
(4) The neighbourhood- stage of concentration, 
(5) The ecstatic stage of concentration. 

Sleep. In Buddha's Teaching, there is no consciousness, without the 
object of consciousness and the consciousness itself. This consciousness 
and object of consciousness relation exist till the time of liberation. 
As such, in the sleep stage, the arammal).a (the object of consciousness) 
is any one of these three, namely, (1) the action, (2) the symbol of action 
and (3) the symbol of the abode that one is going to be reborn, as seen 
at the time of one's previous death. Here the moments of the bhavanga 
are continuous. If the flow is interrupted by any other vithis, internal 
or external, dreams occur. 

Waking Stage. In the ordinary waking stages, the course of 
cognition will comprise of the vithis coming from the different avenues of 
the senses with the bhavanga moments intervening between each vithi. 

Preliminary Concentration. When a person prepares himself for 
concentration on a certain Kasil).a (object of concentration), there will 
be many vithis arising from the Kasil).a but there will also be many 
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other vithis arising from the six sense doors, with intervening bhavanga 
moments between all these vithis. 

Neighbourhood Concentration When a person reaches the neighbour-
hood concentration, the intensity of concentration becomes so pronounced 
that the vithis will arise only from the Kasii)a and not from anything 
else; yet there will be intervening bhavanga moments between the 
Kasii,1a vithis. 

The ]hanic Concentration. Now when one attains the stage of 
ecstatic concentration, the intervening bhavanga moments will not 
rise between the Kasii)a vithis and all the vithis at a stretch will arise 
from the Kasii)a (at this time from the glistening after-image of the 
Kasii)a) alone. 

Different Jhiinas With Their Factors. These mental levels are not 
all as yet. There are still other nine levels, known as absorption or 
Jhana ending in Nirodha samapatti- the cessation of perception and 
sensation altogether. They can be shown as follows: 

With reproduction, retention, joy, bliss and one-pointednes 
as factors, one can enter the first Jhana through concentration on 
the patibhaga nimitta (the glistening after-image of the Kasii)a). 
By removing one Jhanic factor after another a person can enter 
the 5th stage of Jhana. So there are five stages of Jhana , 
namely: 

1st Jhana, with reproduction, retention, piti, sukha and one-
pointedness as factors. 
2nd Jhana, with retention, piti, sukha and one-pointedness a 
factors. 
3rd Jhana, with piti, sukha and one-pointedness as factors. 
4th Jhana, with sukha and one-pointedness as factors. 
5th Jhana, with upekkha (substituting for sukha) and one-
pointedness as factors. 

The Formless Jhiinas. These levels are not all as yet. There are 
still some higher level of mind attainment. They are: 

(1) Jhana on the infinity of Space. 
(2) Jhana on the Infinity of Consciousness. 
(3) Jhana on the realm of Nothingness and lastly, 
(4) Jhana on the realm of Neither perception nor non-per-

ception. 
Even before, or during the time of the Buddha, there are Sages 

and Seers, who were reported to have attained such a lofty height of 
mind. 

But from the Buddhist point of view they are failures. The only 
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way towards Nibbana is through the practice of mindfulness (Vipassana). 
If the devotee has gained the stages of the Anagami· and the Arahatta, 
after this stage, he can enter another samapatti called Nirodhasamapatti, 
which is the cessasion of perception and sensation altogether. (In my 
research finding, I have never found any school of thought that treats 
this profound and intricate subject of mind development in great detail 
and with such a comprehensiveness, as is done in the Buddha's 
Teachings). 

(Farther reference is invited to the Buddha's Teachings-Sutta and 
Abhidhamma). 
The introduction of the state of Nirodhasamapatti naturally leads 

us to another higher and more important subject of Buddhist Philosophy 
known as the practice of Mindfulness- Vipassana. 

Buddhist Philosophy. There are many definition in connection with 
the term "Philosophy". In this context, I will confine the interpreta-
tion of this term to "search or quest after the Truth". 

Vipassana or mindfulness is decidedly a method of the quest after 
the Truth. In the Vipassana practice, 7 kinds of purities with 10 
different forms of insights or realizations are mentioned. They are: 

The 7 Purities : 
(1) The purity in morality. 
(2) The purity in mind. 
(3) The purity in self-illusion. 
(4) The purity in the removal of doubt regarding the past, the 

present and the future. 
(5) The purity in distinguishing the right and the wrong path. 
(6) The purity of vision as regards the method. 
(7) The purity of insight. 

The 10 Insights: The ten :Rai)as that arise in the course of 
Vipassana practices are : 

(1) The insight regarding the three characteristics. 
(2) The insight regarding the beginning and the ending of 

things. 
(3) The insight regarding the destruction of things. 
(4) The insignt that the world is dreadful. 
(5) The insight that such a dreadful world is full of emptiness 

and vanity. 
(6) The insight that such a world should be disgusted with. 
(7) The insight that the world should be forsaken. 
(8) The insight that liberation should be realized. 
(9) The insight that equilibrium should be observed in spite 
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of the vicissitude of life. 
(10) The insight that adaption has to be made for the realiza-

tion of Nibbana. 
Sammasana Niir;a. Out of these 10 Nal)as - insights, Sammasana 

Nal)a will arise between Kankhavitaral)a visuddhi and Maggamagga-
fial)adassana visuddhi. The other 9 Nal)as will arise between th 
Maggamagga NaJ)adassana Visuddhi and the Patipada Nal)adassana 
visuddhi. 

It is very interesting to study these different forms of Nal)as and 
the different types of Visuddhis. 

All the different types of Silas that have been mentioned befor 
come under the purity of morality. The different levels of mental 
heights attainable up to the Jhana on neither perception nor non-
perception come under the purity of mind. 

Soul-less-ness. Regarding the purity of view, it is said that the 
devotee with the purity in morality and the purity of mind will now 
see, as it were with a magnifying glass, that there is no permanent 
identity called "soul" and that there is only a continuity of the serie 
of states, caused by the inter-action, inter-dependence, and interrela-
tion of the mind forces as well as the material forces. There is no 
identity between the mind and the body and there is also no abiding 
ego in us. This awareness leads one to the realization of the chain of 
dependency called "Paticca- samuppada" - dependent origination. 
Here the dependence of the present on the past and the determination 
of the present on the future become clear to the devotee. This will be 
the purity of doubt regarding the past, the present and the future. 
When such purity is gained, there will arise as concomitant lightness, 
ease, equanimity and such like states, which have a tendency to mak 
one think that he has already realized Nibbana. This is a very critical 
moment. The person has lost sight of the right path and now think 
that these states themselves are the ultimate goal that he is so far 
seeking. At such a stage the guidance of a master who can give proper 
direction becomes very much necessary. 

In those days of old, there were masters who could read th 
thoughts of others. The changes in the mental attitudes of the disciple 
are as transparent to them as a looking glass. They would then give 
proper instructions to their disciples and thus make them discern the 
right path from the wrong path. 

The 9 N iir;as . Between this Visuddhi and the visuddhi on the 
realization of the right method, there arise nine insights, that corn-
prise the 6th visuddhi itself. 
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Real Desire For Liberation. Though one is practising vipassana, 
up to the stage of the arising of the Patisailkhafial)a, one is not at all 
serious about liberation. When Muccitu- kamyata fial)a arises, the 
devotee becomes fully aware that such a world should be forsaken. At 
this stage the devotee practise mindfullness on the three characteristics 
without as yet knowing which of these characteristics will be best fitted 
for him to be taken up to gain Nibbana. 

One Characteristic For Mindfullness. He continues with his practice, 
till he gains the purity of the realization of the right method. He now 
knows which characteristic, cut of the three, he has to take up as the 
object of mindfullness. Seldom, I come to know, would-be Arahats 
pass through the Anatta door. Only Pacceka Buddhas and the Samma 
Sambuddhas do so. As such, those systems that emphasize the Bodhi-
satta Ideals define Nibbana in terms of Sunfiata, which I think is not 
very much far wrong. There are three names for the same object 
Nibbana- Sunnata, Animitta and Appal)ihita. 

The 8 Mind Factors. In the study of psychic factors we are told 
of eight Magganga factors. But they are not simultaneously present at 
any time in any thought moment. At the time of the realization of 
Nibbana, they all, eight in number, will be present simultaneously. 

Another interesting feature regarding these Nal)as is that a person 
who vows for Buddha can easily be tested. A Bodhisatta cannot go 
up higher than the Sankhara upekkha Nal)a. When one has gained 
Anuloma :Ral)a, one has no way of retreating. 

The thought moments the Parikamma, the Upacara, the Anuloma, 
the Gotrabhii and the Magga and the two moments of Phala occur in 
such a quick succession that the devotee is merely helpless to check 
them. This is Dhammanupassana- things happen as they are; there 
is no controller of them. 

In the rounds of Sarhsara, we have experienced these thought 
moments of the Parikamma, the Upacara etc. in connection with the 
Jhanas but never with the Magga. If so, we would have gained 
Nibbana long, long ago. 

(Further reference is invited to the Buddha's Teachings Sutta 
and Abhidhamma.) 

The Ariya Stages. The person after gaining the first stage of 
anctification can realize higher stages of Ariyahood, the last stage 

being the Arahatship. Buddhists are optimistic because there are 
many bodhis to choose and though the world is full of sufferings, yet, to 
a Buddhist, there is a way out of it. We are the architects of our own 
fate and what we are is the result of what we have done. Ethically we 
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must be pure, psychically we must be developed and philosophically we 
must search for the Truth. If Buddhists can live strictly as Buddhist, 
they all can contribute tremendously to the welfare and the happiness 
of others; for happiness lies in the heart and no one can work for the 
welfare of others unless one works first of all, the welfare of oneself 
morally. Example lies not in the talk but in the deeds that one does. 
The real test lies with oneself. No Institutions by itself can survive 
unless the members of them are morally sound. 

In my opinion, leaders of the world to-day can bring a happy state 
of affairs to the world if they only strive for the perfection in their own 
morality, before they do any good to the people at large. No wisdom 
can shine forth from immorality and no mind power should be developed 
on impurity. If we want to bring about world peace, instead of racking 
our brains in many other ways, we can simply observe the moral 
precepts as shown in the Buddha-Desana. If any body walks in the 
Noble Elight Fold Path, there would be peace to the individual as well 
as peace to all in general. 

The Buddhas- Way Farers. Buddhas are the way farers. The 
walking must be done by ourselves. The first step is perfection in 
morality. Morality by itself is not an end; it is but a mean towards 
Mind development, which in turn will lead one to the realization of 
Wisdom. As such, it will give us profound knowledge in studying 
the three branches of Buddha's Teachings, namely, (1) Buddhist Ethics, 
(2) Buddhist Psychology and (3) Buddhist Philosophy theoretically 
and there can be no harm if any one of us put these teachings to 
the most critical test and see with our own eyes what the Sakya-muni 
had delivered in the form of Sutta, Vinaya and Abhidhamma more 
than 2500 years ago. 

SHINTO CEREMONIES CONNECTED WITH 
THE ENTRY OF FOREIGNERS 

BY 

TOKUICHI IWAMOTO 

When one considers the peculiarities of Japan from the standpoint 
of its natural environment, one is bound to note that, unlike the 
countries on the continent, Japan's borders are made up by bodies of 
water rather than man-made boundary lines. The restrictions imposed • 
by the sea have made communication and intercourse more difficult 
than on the mainland, and, because of such obstacles as seasonal winds 
and sea currents, have strengthened Japan's isolated character. 
Whereas cultural intercourse is constantly carried on between the con-
tinental countries across the artificially created borders, the intercourse 
of the isolated Japanese islands with foreign countries has been sporadic; 
and, because of the obstacles imposed by the sea, Japan has been able 
to be relatively uninfluenced by the conditions of its neighboring con-
tinental countries. Japan's history can even be considered one of 
passive reception of the influences of its continental neighbors. 

The world of the ancient Japanese- although including natural 
obstacles- was the world as far as their eye-sight could reach, the region 
in which the community could move. Routes of commerce were 
discovered accidentally by experiences of being stranded at sea; but 
intercourse within the limits of the immediately visible world was far 
less taxing. Across the horizon was Toko-yo, the Eternal World, which 
was thought to be another world; that which was across the horizon was 
beyond the sphere of everyday life and was regarded as a different world. 

Besides these geographical characteristics of the Japanese islands, 
the geographical environment within the islands themsevles was a 
peculiar one. Mountain range succeeds mountain range, the rivers are 
all swift, and as a consequence the location of habitations and fields 
had to be scattered widely. The village was doomed by the restrictions 
of nature to be isolated, a sealed-off community. 

The natural restrictions inevitably made the isolated village into a 
small world of its own. The village border was the entrance to the 
outside world, a world ruled by different gods and possessing a different 
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language, time system, and moral code. The many tales of visits to 
different lands, beginning with the famous legend of Urashima Taro, 
are fundamentally iales about different worlds with different deitieis. 

The village boundary. was the door through which evil spirits 
entered as well as the place where the village god confronted the gods 
of the outer world. Consequently, the boundary was the site of religious 
ceremonies and could not be easily crossed or penetrated. The gods of 
the outer world were understood to be beings who would disturb the 
peaceful life of the village. The Hitachi Fudoki relates: "First, the 
mouth and hands must be washed; then one must face to the East and 
worship the Great God of Kashima; only then can entrance be gained." 
As is evident from this account, the village boundary was regarded with 
great interest, and prayers were offered to the god protecting the 

• boundary. 
There were two attitudes towards the outer world. Welcome and 

rejection of strangers are noticeable in many traditional stories, such as 
the lenged of KobO Shimizu and that of the Shimo-zuki no Daishi-ko. 
This is a concept of combined fear and hope twoards the outer world. 

The marodo-kami (guest god) and the toko-yo-gami (god of the 
Eternal World) were gods who came from outside the boundaries to 
bring happiness to the village ; these gods were to be welcomed and 
entertained. On the other hand, the vengeful gods, the pestilential 
gods were gods who were to be rejected as beings who disturbed the 
peace of the village. 

Of course, with the development of culture, consciousness of the 
isolated village based on kinship and regional ties began to give way to 
national consciousness under the influence of the disappearance of 
local antagonism, the reclamation of arable land, community migrations, 
development of communications, and the accumulation of wealth; 
gradually there was established consciousness of a uniffied State with 
centralization of power. 

The naturally-imposed village boundaries gradually disappeared, in 
a sense, and became united into larger boundaries. 

However, in the extremely peaceful atmosphere in which Japanese 
society evolved, social reforms were never accomplished by revolution; 
society developed with respect for history and tradition. Consequently, 
conservative-minded respect for precedent and tradition has preventEd 
the problem of boundaries form ever disappearing completely. Even 
in harae, the highly important purification rites of Shinto, it is 
understood and believed that purity is finally introduced by expeJ1ing 
evil and impurity outside of the sphere of everyday life, in other words, 

TOKUICH IWAMOTO 311 

outside the boundaries. 
Furthermore, in the shrine, the concrete expression of Shinto faith, 

the shrine deity was viewed as the deity protecting the region with which 
it was geogr;;tphically connected; and the regions under its protection 
were regarded as the districts of its uji-ko, or parishioners. Even today 
these uji-ko districts are preserved and make up the smallest divisible 
units of shrine worship. The processions which are conducted as 
part of shrine festivals are, in brief, derived from ancient ceremonies in 
which the gods each year travelled around the community which they 
ruled in order to bring it blessings- this fact is revealed with especial 
clarity by the procession at Kirishima Jingii in which the deity Saruta-
hiko makes the rounds of all the borders of the area. By disregarding 
the religious beliefs connected with boundaries, one loses sight of a 
funiamental aspect of Shinto belief. 

With regard to the entry of foreigners- the subject of our discus-
sion-one may say that it was commoner to think of foreigners more as 
strangers, as travelers or visitors from the outside world, rather than as 
aliens or foreigners in the modern sense. The traveler, the stranger was 
somebody not originally dwelling in the village, but somebody who 
passed through the village, somebody who was returning to his own 
home. For religions as well as practical reasons, the settling of 
trangers on the limited arable soil of the village was feared and avoided. 

However, unusual persons, persons with different gods, persons from a 
different culture, were more often welcomed than rejected. 

It is especially interesting to note that the various types of Shinto 
rites connected with the entry of foreigners were influenced by the 
common-sense experience that communication is accompanied by the 
spread of new fashions and tastes. Because of the rather disorganized 
state of the documentary evidence, I will base myself chiefly on the 
Engi-shiki of the Heian period, which is a compilation of Shinto 
ceremonies of that time. Since Shinto is, of course, not a religion which 
sprang into being suddenly, one often discovers when dealing with a 
particular religious phenomenon that its origins reach back to the 
primeval forms of the remote past. 

The alien culture which Japan first actively imported was that of 
the Sui and T'ang dynasties of China. It is possible to obtain a glimpse 
of the ceremonies attendant upon the entries of foreigners into Japan at 
the time of this commerce with Sui and T'ang China. According to 
the extant documents, it was prescribed that when foreign visitors 
entered Japan, they were to be greeted first at the borders of the 
Home Provinces, in which was located Kyoto, the capital of the time; 
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then religious ceremonies were to be carried out to drive awq..y the gods 
which had protected them on their way to] a pan; next, when the visitors 
were about to enter the capital, they were to be given linen cloth for 
exorcism, and were to be allowed to enter the capital only after having 
been exorcized and purified. 

This was, let it be remembered, the era during which] a pan imported 
the so-called ritsu-ryo culture of Sui and T'ang and carried out the 
Taika Reform in order to establish more firmly the authority of the 
imperial throne. It can readily be seen that, in their insistence on the 
performance ·of these native Shinto ceremonies upon natives of a 
culturally more advanced nation, the Japanese were strongly asserting 
their own independence. 

Furthermore, according to the Gemban-ry6, which deals with the 
foreign relations of the time, it is clear that sacred rice shoots harvested 
from sacred fileds belognging to famous shrines within the five home 
provinces were assembled at the Ikuta and Sumuji shrines (in the 
amounts of 240 and 200 bushels, respectively)- from these rice .shoot 
was brewed a sacred wine, sent to the cape of Minume and the hostel of 
N aniwa to be given to the foreigners to drink for their purification. 
This fact also shows that, notwithstanding the extreme fastidiousness 
about diet and drink in the outer world, it was considered necessary 
first of all to purify by means of sacred wine these state guests-who, on 
the other hand, needed to be treated with the greatest respect. As i 
seen in the Saegusa-matsuri, in which golden-banded lilies are used 
to adorn casks of wine, in Shinto religious life wine is a deity, wine 
bears the mystery of the divine, and is highly regarded as a means of 
purifying people and bringing them to in proximity with the divine. For 
this reason, every effort was made in the brewing of sacred wine, in 
which virgins participated, to obtain spotless purity and freedom from 
all pollution. 

In brief, foreigners, at their entry into the country, were not 
rejected, but were greeted, then purified by native Shinto ceremonies, 
and accepted after thus having been transformed into bringers of 
blessings and good fortune. One can glimpse the sources and many 
variations of this type of belief in such festivals as the Ya-chimata-sai, 
the Sakai-sai, the Shigu-eki-jin-sai, and the Sawaru-kami no matsuri. 

In primitive religion, which had as its object the peace and well-
being of the village, those coming from outside the village were unknown, 
awesome beings whose entry had to be preceded by Shinto ceremonie 
on the boundary. This point is one of special interest, since the concept 
of the boundary disappeared relatively early in other nations beside 
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Japan ; and the fact that the stranger was not rejected, but welcomed 
and transformed into a bringer of blessings reveals a possible new series 
of questions in the study of cultural assimilation. One can conceive of 
this very attitude as being the basis of the recurrent] apanese attitude 
of assimilating a new culture upon the basis provided by native rites 
and ceremonies. 

The fact, too, that these ceremonies relating to the entry of foreign-
ers took place out-of-doors, were roadside ceremonies, as well as the fact 
that, in comparison with the anthropomorphic deities who were the 
objects of in-door worship, the objects of these purification ceremonies, 
the defensive deities, were deities of imperfect development as spirits, 
is a noteworthy problem in the study of Shinto deities. 

. I 



A PROBLEM OF CHRISTIAN COMMUNICATION 
IN A NON-CHRISTIAN COlJNTRY 

BY 

ENKICHI KAN 

Next year, in 1959, the Protestant churches of Japan will 
the centenary of the Protestant mission in Japan. From this vantage 
point, looking back over a hundred years of missionary activities, it i 
undeniable that the transplanting of Christianity to Japan, a non-
Christian land, offers several problems of interest from the viewpoint 
of theology and the history of religions. 

In this paper I shall discuss only one of these problems : th 
problem of why the progress of Chirstianity in Japan has been so slow. 
This question has been asked both by Christians themselves, and by 
those who are outside the Chistian Church as well. It is said that it 
took nearly two hundred years for Buddhism to spread throughout 
Japan. Therefore some people think that there is still another 
hundred years for Christianity to go. However, if we think of the 
great number of missionaries and the huge sums of money which have 
been spent in missionary work, the results of the Protestant mission 
have been rather disappointing. What, then, is the reason? Ther 
may be many reasons, but I shall discuss here only one reason, which 
is concerned with the problem of doctrine. 

A man born in a non-Christian country inevitably receives any 
foreign religion through the medium of his own non-Christian thought. 
There is a very interesting episode which occurred when Roman 
Catholicism was first brought to Japan by Francis Xavier, before th 
days of the Protestant mission : the Japanese people at the tim 
regarded him as representing a new kind of high-church Buddhist sect. 
This episode, though probably exaggerated, seems yet to suggest some 
truth. In other words, the Japanese people unconsciously accepted 
Christianity through the medium of traditional Japanese thought, which 
was strongly influenced by both Confucianism and Buddhism. On 
good example of this may be found in the Japanese translation of th 
word "religion. " As you perhaps know, we Japanese write our 
language in a combination of Chinese characters and Japanese phonetic 
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signs. The word ·"shiikyo," written in Chinese characters, means the 
teaching (kyo) of any religious group (shii). I do not know how 
occidentals respond instinctively to the word "religion," or what kind 
of "Wortgeftihl" (as the Germans say) they receive from the word 
"religion." It is often said that the word "religion" is derived from 
the Latin verb "religare" meaning "to bind." I am not quite sure 
whether the average accidental is really aware of the original meaning 
of this Latin word when he hears or reads the word "religion." But 
in the ?f :he Japanese, the word "kyo" definitely means "teaching." 
And Chnshamty, translated as "Kirisuto-kyo, " literally measn Christ's 
t eaching, just as Buddhism, translated as "Buk-kyo," means Buddha's 
teaching, and Confucianism, translated as "Koshi-kyo," or "Ju-kyo" 
means Confucius' teaching. Since all these religions are equally called 
"teachings." Chiristianity is also naturally regarded as a teaching. 
"Teaching" here means a theory, a system of thought, Lebensanscha-
ung, or what may be called a law. This is one of the reasons why 
there exists in Japan a group of people called "non-church Christians " 
they study the Bible diligently, perphaps more intensively than 
Christians, but they object to the sacraments. These Christians are 
found mostly among the intellectuals and students. 

N?w I do not necessarily object to calling Christianity the teaching 
of But we I_TIUSt make clear that the content of the teaching of 
Chnst cannot be said to be of a kind similar to that of Buddha or of 
Confucius. This is to say that Chirst is not teaching the truth about 
God. He is teaching about Himself. He is not pointing to the truth 
beyond Hismelf, but pointing to Himself as the truth. Therefore to 
follow the :eaching of Chirist does not mean to live and act according 
to what Ch1rst teaches, but to live and act listening to what Christ the 
living Chirst, speaks to us now. We must recognize, then, the diffe:ence 
of the meaning of the word "teaching" when it is used to describe Chris-
tianity. The wrod is the same, but the meaning is different. I want 
to stress here that the words of the Bible must be translated into J apa-
nese, but that when Biblical words are translated into Japanese they 
are apt to lose their original meanings. We must use Japanese words, 
but Japanese words as such are not competent to convey the original 
meanings of Biblical words. Herein lies the difficulty. 

Let us look at some examples. The Biblical word "love" is trans-
lated as "ai" in Japanese, but "ai" as understood by the average non-
Christian Japanese is not the same as the Biblical "agape." For the 
Japanese people there is no other meaning in the word "love" ("ai") 
except "eros." The Japanese people have never heard of the d,is-
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tinction between "agape" and "eros". Not only that, but when the 
Bible says that "God is love" (I John 4: 8), the context of this passage 
makes it clear that the Bible is trying to teach that the love which it 
speaks of is not to be understood correctly apart from an understanding 
of the God whom Christ reveals to us. In this sense we may say that 
inan cannot understand the love spoken of in the Bible by himself alone 
no matter how hard he may try: it can only be revealed by God. ' 
Another example is the word "resurrection." The . Japanese trans-
lation for it is "yqmigaeri" or "fukkatsu." Either word in Japanese 
means simply to come back to life again. Thus when a Japanese hears 
or reads of the resurrection of Christ, he immediately understands that 
He came back to His former life again. But if we read the Bible care-
fully, we are able to understand that the meaning of Christ's resur-
rection according to the Bible is not that He came back to His former 
life again. It means an entirely new creation. Paul calls it a spiritual 
body, not a fleshly body. 

We could go on with an enumeration of such examples as these. 
But the problem arises from the fact that preachers, whether foreign 
missionaries or natives, take for granted that the people who listen to 
them really understand the meaning of the Biblical words if they 
simply translate them into their corresponding Japanese When 
preachers and pastors follow such a procedure they must guard them-
selves against making serious mistakes. We must be aware of the fact 
that almost all the words we use in our daily life can be said to have 
some connotation of, or at least to stand in the <wntext of, our own 
native religious thought. Therefore, when these words are employed 
to explain foreign religious thought, care should be taken to examine 
whether the words employed are really competent to convey the new 
content of the foreign religion. Here we must look for contributions 
from the study of comparative religion. But in the comparative study 
of religion in the Meiji Era emphasis was laid upon the similarities 
among religions rather than upon their differences. And doubtless this 
tendency among students of comparative religion of the time exercized 
some influence upon contemporary methods of preaching. I shall not 
deal with this subject now; suffice it to say that preachers and pastors 
were so eager to see as many Japanese as possible converted to 
Christianity, that they attempted only to make the Bible easily un-
derstandable to the Japanese. On the other hand, we must not overlook 
the fact that there was always pressure from the government upon 
Christianity in the Meiji Era. It was declared publicly that the 
Japanese people enjoyed freedom of religion, but in reality this was 
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not so. On the subtle situation of Christianity in the Meiji Era I refer 
to my article, "The Imperial Rescript and the Christianity of the Meiji 
Era," which I read at the 8th Congress for the History of Religions, 
1955, in Rome (ATTI, Firenze, 1956, p. 200). Until the end of the 
last war Christian churches were not permitted to preach against the 
Imperial Rescript. When Christianity was preached, care had to be 
taken not to contradict the teaching of the Imperial Rescript. 
Preachers and pastors naturally tried to explain Christianity by using 
traditional Japanese thoughts and words. Such a procedure easily 
results in depriving Bibilcal words of their Biblical content, and 
replacing it with traditional Japanese content. If such a procedure 
continues unrestricted, the specific content of Christian thought is 
gradually overlooked and finally forgotten entirely. Most attempts 
to J apanize Christianity, to make Christianity indigenous, ended 
this way. The fault with these attempts was that they deviated com-
pletely from the fundamental truth of Christainity. In the early period 
of the Protestant mission, however, . there was a marked tendency 
to admire everything from abroad, i.e., from Western countries. The 
interest in Christianity on the part of a great many Japanese may be 
aid to be an expression of this general admiration for things Western. 

It may be called a kind of exoticism. Since the Japanese way of 
thinking is essentially pantheistic, Japanese people think almost in-
stinctively that all religions are ultimately one and the same. Then if 
there is any reason for choosing Christianity before the native religions, 
it is simply because Christianity is more up to date. Some people are 
said to have been impressed with the monotheism of Christianity, or with 
the strict doctrine of moral monogamy. But if Japanese people were 
converted to Christianity by such motives, they cannot be said to have 
been converted by the fundamental and central truth of Christianity. 
These motives are concerned rather with secondary and peripheral 
matters in the Christian truth. who were converted by such 
secondary and peripheral motives could give up their faith without 
much difficulty. It is a well-known fact that in the middle of the 
Meiji Era a great many novelists and intellectuals joined Christian 
churches, but most of them lost their interest in Christianity sooner 
or later. If they had really been converted by the fundamental truth 
of Christianity I do not think that they could have so easily abandoned 
their faith. The fact that they did abandon it proves that their con-
versions were due to secondary and peripheral motives. 

In conclusion, in the propagation of Christianity in Japan during 
the past hundred years efforts were made to explain Christianity in 
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such a way that Japanese could grasp it easily. But due to these very 
efforts, I fear, the truth of Christianity suffered distortion. I do not 
mean to say that the truth of Christianity was never transmitted to 
the Japanese people, because while being impressed superficially with 
the peripheral matters of Christianity they may have grasped the 
truth of Christianity unconsciously and intuitively while continuing 
faithfully in their church life. But we cannot overlook the fact that 
many Japanese who have once been converted are apt to abandon their 
faith in later years. To my mind, if they were really converted, or 
rather, grasped by the fundamental truth of Christianity, their way of 
thinking would have been changed, and it would not be so easy for 
them to abandon their faith. Therefore I fear very much that in the 
majority of cases in Japan, when Christianity was preached, the central 
truth of Christianity, i.e., the specific content of Biblical thought, was 
left out. Perhaps the best example of this is found in the doctrine of 
eschatology. In order to grasp the truth of Christian faith we must . 
be able to understand the unique way of Biblical or Christian thinking. 
And this unique way of Biblical or Christian thinking is, in short, 
eschatological thinking. But it may not be too much to say that this 
fundamental and central truth of the Bible, has never been preached 
properly in Japanese churches. And this is the result of the efforts 
to make people understand Christianity by reducing its specific way 
of thinking to the traditional Japanese way of thinking. Here lies 
a very important problem of Christian communication in a non-Christian 
country. 

ON THE FUNDAMENTAL DIFFERENCE 
BETWEEN 

BUDDHISM AND CHRISTIANITY 

BY 

KUMATARO KAWADA 

1 Introduction 

According to some people, Pure Land Buddhism, especially Shin-
Buddhism, and Christianity are very similar to each other. And they 
are right in their own way, because these two religions emphasize above 
all faith and salvation from without. But those who are content to 
say so or who will draw some conclusions therefrom are men who have 
had, to my regret, no opportunity and lack the competency to study 
these two religions from the original sources, because, if one does so, 
one will necessarily acknowledge the fundamental difference between 
the two. By original sources I mean here especially the New 
Testament and Augustine's Writings on the one hand, Sukhavativyuha-
mahayanasutram and the writings of Shim·an on the other. 

II Fundamental Christianity 

Faith (i] is, according to Christianity, the gift of the 
Holy Spirit. It is by faith alone that men are justified. Why do 
men stand in need of justification ? It is because they are sinners 
whom awaits nothing else but inevitable Death. And justification is 
the remission of sins and the eventual admittance into the City of 
God where there is eternal life. And the remission of sins does not result 
from the works of the sinner but comes from God who inspires faith 
into the sinner who is without merit. Justification, therefore, is 
entirely the grace of God. For this reason, faith (i] is all and 
it originates from the power and wisdom of God (1 Cor. 1.24) who is 
clearly not a sinner and who is different from the sinners. 

Now, what is God? He alone is the real and eternal Being. "I 
am the Alpha and the Omega, saith the Lord God, which is and which 
was and which is to come, the Almighty" (Rev. 1. 8.). All other 
beings besides himself are brought into existence out of nothing by 
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him. And so they have, to speak strictly, no real being and their bein 
is completely at His mercy. Thus God is the supernatural Creatorg 
Governor and Judge of all beings, especially of men. ' 

But these men, the creatures, are apostates who have forsaken 
God by their free will as Augustine expounds. Therefore men are 
sinners and mortals. So there is a great distance, indeed an immense 
distance between the Creator who is substantially and existentially and 
men, the creatures, who are only existentially. According to the 
Christian way of thinking, there is no way which leads from the side of 
men to God. And it is God himself who has become the way by which 
the creatures are enabled to overcome the distance. In this sense it 
is said: "And the word became flesh, and dwelt among us, full of grace 
and truth (]oh. I. 14)," and again: "I am the way, and the truth, and 
the life: no one cometh unto the Father, but by me" (J oh. 14. 6). 
This is the man Christ Jesus, the mediator between God and men 
(D.C.D. IX, 15), who washes away sins from men with his own 
and inspires faith into men through his Holy Spirit (Joh. 20. 22), and 
so, re-unites them with God, makes them the adopted sons and 
daughters of God and enables them to participate in eternal life. 

The mediator between God and men is, therefore, God-Man and 
not Man-God. He is originally God, who became a man and not a man 
who became God. And it is not the Man-God, but the God-Man, that 
Christianity does profess, defend and teach. This Jesus Christ, the 
God-Man, is God from the beginning, who became a man in order to 
re-unite men, the apostates, with God. Fundamental Christianity, 
therefore, is the evangel (To €va.yy€A£ov) of God, the content of 
which consists in the re-uniting, religio, religion through the medium 
of Jesus the Christ. Hence Christianity has no intrinsic need of 
philosophy in the Greek sense of the word. The Christian philosophy 
of Augustine is just Christian theology and nothing else. 

Ill Shin-Buddhism and Fundamental Buddhism 

Now, according to Shin-Buddhism, faith (prasannacittam) originates 
from the 18th vow of Amitayurbuddha who has resolved to receive 
into his Pure Land those who have faith and call his name in gratitude. 
And those who have acquired faith are received after death into the 
Pure Land, where no obstacle bars the inhabitants from attaining the 
highest perfect knowledge. And so they are led to nirvai)a in a short 
time and without exception. Thus here, in the case of Shin-Buddhism 
also, faith is all, and it originates from the jnana-karui)yam, 
knowledge and compassion, of Amitayurbuddha, which signifies 
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salvation from without because Amitayurbuddha is different from men 
and sentient beings who are in the bond of ignorance. 

This Amitayurbuddha, however, was not a buddha from the begin-
ning, but originally a man, who raised the bodhicittam, thoughts 
towards the highest perfect knowledge, as the siitram tells us, in the 
reign of Buddha Lokesvararaja, under whose guidance and through 
his own efforts he attained the highest perfect knowledge of the 
uncreated truth, realized all his 48 vows and became the dharma-
sambhoga-kaya, i.e. a Buddha who himself feeds on and feeds the 
bodhisattvas with truth. And thus he became the matchless friend, 
who helps in every possible way those who have resolved, like him, 
to acquire the highest perfect knowledge of the uncreated truth. He 
is the embodiment of compassion, karut)a, and friendship, maitrL And 
the best help he offers consists in this: that he causes, by the power of 
his 11th vow, those who have acquired faith by dint of the 18th vow, 
to enter the stage of non-retrogression of bodhisattvas, bodhisat-
tvanam avaivartyabhiimi. The reason why this is the best help he 
offers is this : -Faith (prasannacittam) is, according to Shinran, 
nothing but the resolution to become a Buddha that is, the 
raising of Bodhicittam (bodhicittotpada). The resolution must be 
realized: he who has made up his mind should become a Buddha. And 
to become a Buddha requires much time and effort according to the 
Mahayana Buddhism of Saints. And so one is always exposed to the 
danger of giving up the resolution or of relapsing to a lower stage 
of forsaking the Mahayana and being content with inferior yanas. 
It is of utmost importance, therefore, to guard against retrogression and 
to establish the yogins on the way of realization. This point has been 
emphasized since the early days of Buddhism in many siitras and 
sastras. And the Sukhavati-vyuha-mahayana-siitram is, according 
to Shinran, the most eminent and important, because the whole siitra 
is dedicated to the exposition of this point. The siitra tells us how 
Amitayurbuddha, guided by the knowledge of this point, devised various 
means to this end and how he realized them. And the best of his means 
is to give faith to common people, to say nothing of the bodhisattvas, 
and establish them in this life here on earth irrevocably on the path to 
nirvai)a. This is the content of the 18th and 11th vows of Amitayur-
buddha. 

Shinran praises the Buddha with a hymn as follows : ''Those who 
have acquired true faith by the friendliness of Amitayurbuddha are 
therewith numbered among the samyaktvaniyatarasi, and those who 
are established on the stage of non-retrogression are led necessarily to 
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nirvai).a." The samyaktvaniyatarasi is the group of men who ar 
fixed in righteousness. Righteousness signifies nirvai).a. And the stag 
of non-retrogression (avaivartyabhiimi) is a stage which, once entered, 
leads yogins necessarily to nirvai).a. 

Thus by faith alone, which depends upon the power of the friendly 
Amitayurbuddha, even common people can easily attain nirvai).a, th 
goal. And those who have attained nirvai).a are in all respects equal 
to Amitayurbuddha. This means that they have awakened to th 
uncreated truth and experience it, as people experience warmth and 
coolness when drinking water, and that they have become the buddha 
of dharma-sambhoga-kaya. 

From the above we can safely infer that Pure Land Buddhism, 
especially Shin-Buddhism, is fundamental Buddhism adapted to meet 
the needs of the decadent period of Buddhadharma, the truth of the 
awakened One. And the adaptation has been performed by applying 
and utilizing on a large scale the concept of parir,1ama, i.e. transmission 
of one's own merits to others. The parii).ama has two phases, going 
thither from here and coming hither from there. The 11th and 18th 
vows are the components- of the former phase. 

Now the Buddhadharma is in no sense a Personal God, the Creator, 
a concept inherited from the Old Testament. It is the uncreated and 
impersonal truth, which has two phases of Paurai).a-sthiti-dharmata 
and Pratyatmadharmata, that is, truth standing and reigning from 
time immemorial and turth realized by oneself. If the concept of a 
Creator would be felt indispensable, Buddhism, then, would point 
Creator on every man's mind, cittam, which develops varieties of worlds. 
"The mind is," as Buddhavatarpsaka put it, "like a skillful artist : it 
depicts different five agglomerations. There is nothing which has 
not been created by the mind" (Chapter XVI). The fundamental law 
of the mind is the uncreated truth of dependent origination, which i 
the middle way. Prajfia, founded upon sila and samadhi, enables u 
to attain the truth by ourselves and to teach it to others (sayarp abhififia 
sacchi-katva pavedeti: Brahmajala, i. 2.15). Herein is found the e -
sence of fundamental Buddhism. Accordingly, Buddhism is not r -
uniting, religio, religion, but the teaching, desana of the finally attained 
truth, siddhanta. Incidentally, it may be said here that this is the 
original meaning of our expression (Shiikyo). 

Buddhism, therefore, is darsanam in the strict sense of the word. 
Darsanam may be translated approximately but not adequately into 
the Greek cpLAoaocp£a. Think of cptAoaoq;£a combined inseparably 
and from the beginning with pietas, and you can approximately 
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undertand Darsanam. 

IV Conclusion 
The superficial similarity and the fundamental difference between 

Buddhism and Christianity may be clear from the above consideration. 
Notwithstanding this fundamental difference, they have a field of 
co-operation. It is the field of practical ethics. If you study com-
paratively the ten Commandments and the ten ways of good conduct, 
you can easily find it. 



SOME ASPECTS OF CONFlJCIANISM IN ITS 
ADAPTATION TO THE MODERN WORLD 

BY 

ROBERT P. KRAMERS 

For the study of contemporary religious phenomena among the 
Chinese people we are so fortunate as to have an excellent guide in Dr. 
Chan Wing-tsit's book: Religious Trends in Modern China.!> In 
this book Dr. Chan attempts, besides giving a careful description, also 
to evaluate what is living and what is dead in the various religious 
systems which used to be part and parcel of traditional Chinese society. 
He arrives at a number of interesting conclusions, the principal one 
being that, although most of the formal aspects are rapidly disappearing, 
this cannot be said of the content of the traditional Chinese way of 
life. While it is true that ever since the beginning of this century so 
many Western forms of life have been adopted by the Chinese people, 
a wealth of publications show that many intellectuals are earnestly 
seeking to revaluate their own cultural tradition. It is not surprising 
that this process of re-thinking is especially going on in the sector of 
Confucianism, because the Confucian way of life has been so closely 
linked to traditional Chinese culture. Confucianism in particular was 
the object of vicious attacks by revolutionary intellectuals. "Down 
with the Confucian shop," was the slogan. Yet, if we look more 
carefully, we can discern that these attacks were mainly directed against 
the old pattern of life which stood in the way of a free development of 
human relations and of society. A more thorough-going encounter, 
however, with the basic attitudes and beliefs underlying this pattern 
has hardly taken place yet. 

It is, of course, far more easy to break with traditional forms than 
with basic attitudes towards life which underly them and which are 
the result of millennia of spiritual moulding. When Confucian morals 
still held undisputed sway over the social relationships of the Chinese 
people, one could at least obtain a fairly clear picture of this morality. 
But at a time when most Chinese intellectuals are clamouring for 
Western standards of life it is not so easy to discern how much of the 
old conceptions ring through even in the propagation of new ideas. 
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Yet the question poses itself with increasing insistence, ever since the 
communist revolution on the mainland of China. A highly interesting 
study by Professor David Nivison on Communist Ethics and Chinese 
Tradition2> reveals some striking analogies, though the problem as _yet 
is too hypothetical in nature as to permit more definite conclusions. 

There is, however, ample evidence that Chinese intellectuals out-
side the mainland continue to be occupied with the problem of 
their Confucian heritage. There are, of course, many reasons for their 
concern for this heritage, the most obvious being the political 
circumstances of which they often are the victims. Yet their writing 
reveals far more than political concern only. The great problem behind 
it is that of the integration of the Chinese person with his rich 
spiritual background into the modern world, or, to express it in terms 
used by Professor J. R. Levenson, that of harmonizing the tension 
between their emotional commitment to "history" and their intellectual 
commitment to "value". 3 > 

A very interesting and quite representative example of Confucian 
re-thinking is a "Manifesto to the World on behalf of Chinese Culture," 
written and signed by four prominent intellectuals, and published this 
year in Hong Kong. 4 > It may truly be called a restatement of a 
Confucian "faith" and its implications for the present day. Its 
dominant tone is that of an "Auseinandersetzung" with the "West." 
It begins by stating three reasons why the "West" has never understood 
the inner motivating forces of Chin8se culture. The first reason is that 
part of the knowledge about China was transmitted by missionaries, who 
could not but be biased in their views, and therefore stressed the sup-
posedly atheistic aspect of Neo-Confucianism. Moreover, the knowledge 
about China which the Jesuits imparted fell, so to say, in the wrong 
hands, for, while Neo-Confucianism was much closer in spirit to Kant-
ian idealism, it was extolled by rationalist atheists in conformity with 
the trends of those times in Europe. The second reason is that the 
discipline of Sinology in the West developed mainly out of the motive 
of curiosity, so that it lacked the warmth of genuine participation and 
remained all too often cold and sterile analysis, as of something that 
is not living but dead. The third reason is the following: during the 
last decades the study by Westerners of modern Chinese history has 
been greatly stimulated by the increasing international contact between 
China and the West, politically or otherwise. Yet, though here a more 
"participating" kind of study did develop, it was again biased mainly 
because it tried to explain China's past from its present conditions. 
In short, all these avenues of approach were lacking in sympathetic 
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understanding of the object of study for its own sake, so that the true 
inner significance of the outwardly observable facts and phenomena 
was seldom grasped. And this lack of sympathetic understanding is 
not merely ascribed to historical circumstances (though they are 
enumerated too), but basically to the inability to get rid of Western 
categories of judgment in evaluating Chinese culture. 

In order to overcome these difficulties, the writers of the Mani-
festo set out to do two things. First, they analyse the nature of the 
Western categories of judgment according to their own historical 
ongm. They notice the elements of tension, division and inner conflict 
within Western culture, and they ascribe this mainly to its diversity 
of cultural origins : religion can be traced back to Jewish culture, the 
rational analysis and logic underlying philosophy to Graeco-Roman 
culture, which also gave rise to the scientific attitude. The great 
deficiency due to this varied cultural origins was the break-up of the 
necessary unity between thought and action. This is also why 
Western thought can display such a wealth of form, and yet be so innerly 
divided and therefore ineffective. 

The second thing they do is to paint against tJ:lis picture of an 
innerly divided Western culture the picture of an innerly united 
Chinese culture. Though in the course of its history influenced by 
other cultures, yet Chinese culture is "single-rooted." Thus, there 
could in China never emerge such a conflict between Church and State 
as in the West : the Emperor at the same time fulfilled his function as 
a high priest. The fact that religion is such an outstanding separate 
phenomenon in Western culture is simply because of its different 
cultural origin. But - and this is an interesting assertion - the fact 
that there was no independent religious tradition in Chinese culture 
does not mean that the Chinese people lacked a sense of the supernatural 
or a religious spirit. The faith in Shang-ti or in Heaven, as expressed 
in the ancientmost texts, and as it was later worked out in the doctrine 
of union between Heaven and man, should be sufficient indication of 
this religious spirit. Did not many courageous men in Chinese history 
go so far as to discard their lives for the sake of Justice, or Human 
Goodness, or the Way? And when this is called "wishing to abide in 
the true atmosphere of heaven and earth," or "wishing to move to where 
their heart is at rest," instead of "obeying God's commandments," 
would it therefore fail to express a faith of high quality? 

Thus, the basic elements of this Confucian faith are described as 
a faith, a faith in the essential goodness of human nature which 
ultimately is in harmony with the order of heaven, the immanent and 
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transcendent moments both being represented in this way. This me-
thod of describing Confucianism in its essence seems far more relevant 
than the often heard assertion that Confucianism is non-religious and 
rational (an assertion which perhaps also springs from the wish to make 
Confucianism relevant to modern life, but which does no justice to its 
distinctly mystic foundations). Having outlined the inner spirit of 
Chinese culture, the Manifesto in its second part tries to give an outline 
of the future development of this culture. In this part the writers 
cannot get away from the reality of two phenomena which especially 
symbolise the Western impact on the whole of Asia : the phenomena 
of science and democracy. But now, whereas the Confucian spirit 
was first asserted in its own right and freed from Western categories 
of judgment, the process seems to be somewhat reversed: science and 
democracy are made into universal human phenomena and freed from 
their exclusive association with Western culture. The writers' main 
conclusion is that the Chinese people should accept science and 
democracy because the history of Chinese thought and culture clearly 
shows that their acceptance by the Chinese people is an inner historic 
necessity of this culture. Science and democracy should therefore not 
be regarded as modern forces which will overthrow and replace the 
traditional culture, but rather as a logical development of what was 
already inherent in that culture. There seems certainly to be a 
somewhat artificial flavour to these arguments, but for our purpose it 
is interesting to note how, throughout this Manifesto, as in much other 
literature on the subject, the underlying conviction of ultimate harmony 
shines through in them, together with an abhorrence of anything that 
resembles conflict and contrast. This seems also true for the view 
which is given of Western culture. The lack of integration in modern 
Western culture is by no means a subject on which Chinese intellectuals 
were the first to write. But to ascribe this lack solely to the diversity 
of cultural origin, and to ascribe the tension between the religious and 
the secular also to this cause alone, seems the best proof of the existence 
and great power of this Confucian conviction of ultimate harmony. 
Nevertheless, much of what the writers say is undoubtedly true and 
wholesome for a Western mind, and consequently such publications may 
play their important role in bringing Chinese and Western minds 
together in deepening the level of intercommunication. They certainly 
are a sign that the spiritual tradition of Confucianism continues to be 
expressed not only in traditional but also in new ways. 
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Notes 

1) New York, 1953, Columbia University Press. 
2) In journal of Asian Studies, XI, 1, November 1956, pp. 51- 74, Further 

literature on the subject is mentioned in this article. 
3) E.g. in the Introduction to his monograph on Liang Ch'i ch'ao and the 

mind of modern China, Harvard University Press, 1953. 
4) Published 1.1.1958 in the Hong Kong periodicals Min chu p'ing lun 

and Tsai shCng. The signatories to the Manifesto are: Professor Mu Tsung-
san, Mr. Carson Chang, Professor Fu-kuan and Professor Tang Chiin-i. 

THE TRANSMISSION OF TAOISM TO JA.PAN 
- WITH PARTICULAR REFERENCE TO THE SAN-SHIH-

BY 

NORITADA KUBO 

Although it is difficult to grasp the essential character of Chinese 
Taoism with its complicated structure, it is fundamentally a belief of 
animistic peoples of ancient China in which Taoist magic becomes the 
central theme. As a consequence, the aim of Taoism was directed 
towards the search for the Elixir of Life. Amongst the numerous 
methods of prolonging life advocated in the early stages of Taoism-
medical portions, massaging, deep-breathing exercises, etc.- there was 
also included the theory of the San-shih or San-ch'ung: 
the "Three Noxious Insects") which seems to have been propounded 
since the early half of the 3rd century. It is not restricted merely to 
Taoist Classics but appears also in essays, medical works and Buddhist 
literature. The most important element of the San-shih theory was the 
all-night vigil observed on the Keng-hsin (J ap. Koshin) day of the 
cyclical calender - "the keeping of the Keng-hsin day" : 
the observance of this vigil was supposed to prolong life by preventing 
the Three Noxious Insects residing within the body from ascending to 
Heaven and making their report on the individual's misdeeds to the 
God of Life. Besides this, it was essential to develop unselfishness in 
the purification of both body and mind; in particular, on the Keng-
hsin day, husbands and wives were not permitted to occupy the same 
room or bed, or partake of fresh meats and spices (.TI.$). In Tang 
and Sung times, methods of exterminating the Three Noxious Insects 
from outside the body wherein they resided, seem to have been 
propounded extensively; they were indeed very numerous-considerably 
more than three hundred have come to my notice. 

Observances relating to the San-shih were not restricted in China 
to Taoists but were widely believed in by most people- they were 
conducted even until a couple of decades ago but with their elaborate 
details greatly curtailed. In Japan there were actually numerous places 
-even Tokyo- where the Koshinmachi was celebrated; Edo scholars 
opined that the festival originated in the era of Emperor Jimmu while 
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others sought to place its earliest origins in the time of Emperor Tenji, 
but since there is no evidence to support them, neither of these theories 
can be accepted. On the basis of a record dated 26th of the 11th month 
of the 5th year of the period Jowa (838 A.D.) in Chisho-Daishi's 
Nitt6-Guho-Junrei-K6ki, I wonder if the Koshin-machi of Japan may 
possibly have originated in the 8th centrury. The term Koshinmachi 
dates from the middle of the Muromachi period; before then the festive 
was referred to as "!:if-15ft$" the same way as in China. Even after 
Muromachi times, the above three characters are commonly found 
written in diaries, calenders and stone-pagodas known as Koshin-to 
and even now-a-days, although it is uncommon, the place-name 
"K63hin-wo-mamoru" are found. Thus it may be observed that 
although the later Japanese term now holds sway, there stm remain 
instances where the Chinese expression which was anciently employed 
is retained. Not only the terminology but the significance and aim 
of the all-night vigil of the Koshin day were anciently the same her 
as in China. In collections of poems and medical works dating from th 
Heian period we can see that the aristocracy of that time was well 
acquainted with the theory of the San-shih for the prolongation of life 
for which purpose they observed the all-night vigil on Koshin day . 
This knowledge was not limited to the aristocracy ; numerous essay , 
collections of songs, medical books, almanacs and popular Buddhist 
works contain simple introductions to the theory.- Yamazaki Ansai, 
who strongly propounds the opinion that the celebration of the Saruta-
hiko is the forerunner of the Japanese Ko-shin-machi, also speak of 
it as arising from Taoism. Since passages referring to the San-shih theory 
appear in Shugendo literature and on Ko-shin-to, it is certain that the 
aims and significance of the theory and the all-night vigil were known 
from Heian to Edo times. Japanese ethnologists have stated that 
the Ko-shin-machi was not derived from China because the essential 
character of the Ko-shin-machi as celebrated by our farmers and 
merchants differed from the festivals recorded - literature and th 
tradition of the Three Noxious Insects proceeding to Heaven has not 
been transmitted. Actually, of course, there were points of difference: 
In the Heian period, people amused themselves with poetry and music 
during the vigil, there were aristocrats in Muromachi times who even 
ate meat, and there were even those who did not observed the all-night 
vigil at all. Then there is the traditional terminology of the festival 
that varies from the Chinese term. Nowadays numerous other di-
vergences may be found- the all-night vigil is not observed at all, 
offerings are made, and scriptures and prayers chanted to a sublim 
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deity called K6-shin San. Various interesting taboos exist, the Three 
Monkeys and the Cock and Hen have come to be his attendants, and 
stupas are erected, things that are not at all Chinese. 

These practices, however, with the exception of those which arose 
in the Edo period, are all recorded in the Koshin Engi, a work explain-
ing the methods and merits of Ko-shin-machi, whose original was ap-
parently written by a monk or recluse of the Tendai sect in Muromachi 
times and which must be distinguished from that compiled by Shinto 
scholars in the Edo period. To sum up the results of my field re-
earches throughout Japan, it can be stated that from the close of the 

Edo period, the Ko-shin-machi has been conducted on the basis of the 
Koshin Engi, a of extreme importance when considering the 
Japanese form of the festival. As the bulk of the Koshin Engi records 
Buddhist variations of the San-shih theory it can hardly be said that 
those who conducted the Ko-shin-machi were unaware of the San-
hih theory. This is well supported by a note in the Koshin Kigen 

and the Daizassho compiled in the second year of Kyoho (1802) stating 
that one must not sleep on the Ko-shin day as it is said that the San-
hih ascend to Heaven on this day. Furthermore, even at present, 

there are places where the original Chinese significance of the all-night 
vigil has been transmitted and over and above this, remnants of deep-
breathing exercises and methods of purging the body of the Three 
No:jous Insects are conducted in other areas. Throughout most of the 
country husbands and wives will not sleep together on the Ko-shin day, 
and on this day alone they sleep in separate rooms - a Chinese taboo 
which still persists even now in Japan. 

The main points are: the San-shih theory was brought from 
China to Japan and was practiced immediately thereafter in the same 
way as in China; later, however, it gradually lost its Chinese elements 
and in their place superimposed Japanese ingredients ; furthermore, in 
the Ko-shin Engi the theory was completely J apanized. To this were 
added practices of the Edo period and thus, at present, upon the surface, 
the theory appears to be an entirely different thing. The present-day 
K6-shin-machi constituting a complex made up of the San-shih theory 
and of Japanese religions, beliefs and customs, may well be regarded 
as an example of cultural trasnformation. 

For further information, please consult E.D. Saunders : Koshin: 
an Example of Taoist Ideas-Japan, and the present writer's 'K6shin 
Shinko', Yamakawa Publishing Co., Tokyo. 



NEW LIGHT ON THE MAHAYANA-
SRADDHOTP ADA SASTRA 

BY 

WALTER LIEBENTHAL 

The study of the M ahiiyiina-sraddhotpiida Sastra has a long history. 
French, Chinese and Japanese scholars have participated in the dis-
cussion, among others such great authorities in the field of Sino-Indian 
Studies as P. Demieville, Ui Hakuju, Tokiwa Daijo, and Mochizuki 
Shinko. In the last years Hayashi Kenmyo and finally Matsunami 
Seiren have again picked up the problem. The theories advanced by 
these scholars are very diversified. First was accepted as 
author and Paramartha as translator. This idea, however, was soon 
discarded as it was found that the phrasing in the Siistra did not agree 
with that found in other translations of the same translator. Besides, 
the main doctrines taught there seemed to suggest a Chinese author 
rather than an Indian. 

The Sraddhotpiida Siistra teaches the doctrine of the cosmic mind 
which is one but has three aspects, cosmic like the mind itself. This 
cosmic mind is identified with the tathiigata or buddha and therefore has 
no relation of meaning to store-consciousness (iilaya-vijniina) of the 
Vijnaptivada school. For iilaya is a cosmic mind-stuff and never 
personal. In the three cosmic aspects we are confronted with a trinity 
of manifestations. The Indian pattern of svabhiiva and lakEiat}a 
(substance and attributes) has become amalgamated with the Chinese 
neo-Taoist pattern of cosmic integration and disintegration It 
is not wholly built from Chinese material but Chinese influence is 
undeniable. 

The present state of the question seems to be that the majority of 
investigators agree in the belief that the Sastra was composed by a 
Dasabhumika of North China, :L'fiJ)\.. This allegation is already 
found in the Compendia of the T' ang Dynasty and I am inclined to take 
it seriously, even in details. In the Ssu-lun hsiian-i composed 
by Hui-chiin afj, the author of the Siistra is called "a former 
Dasabhumika" This implies that a distinction must be made 
between earlier and later Dasabhumikas. Further study shows that 
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"earlier" here refers to the translators in Loyang and the first generation 
of their disciples, "later" to the second and third generations. To the 
"earlier" group belong Bodhiruci and Ratnamati, the fathers of the 
northern and southern "routes" or factions, Tao-ch'ung m:n, and Hui-
kuang a:Jt ; to the "later" Fa-shang and all those who at the 
end of the Chou and the beginning of the Sui Dynasties fought with or 
against the propagators of the M ahiiyiina-samgraha Siistra, the most 
important of whom was T'an-ch'ien The following is an abridged 
outline of the genealogy of the Dasabhumikas. 

Northern Faction 
Bodhiruci 
m:n 

+ 550+ 476-542 
l 

535-608 

+ 550 + 

Southern Faction 
Ratnamati 

476-563 465-537 

504 ( ? ) -588 ( ? ) 
I 

542-607 

I 
495-580 

I 
523- 592 

Mochizuki proposes T'an-tsun as author who, however, did not 
write the text himself but only handed down his ideas to his disciple 
T'an-ch'ien who took them down in writing. T'an-ch'ien was in 
possession of a copy before the breakdown of Kao Ch'i (577). He wrote 
a commentary on the Siistra and lectured on it after 582 in Ch'ang-an. 

There was at least one other monk who probably possessed a copy, 
namely Hui-ssu (515- 577) who might have got it from Hui-wen 

As he met Hui-wen before 553, this copy would have been about 
twenty years older than that of T'an-ch'ien. 

A problem of main importance is to find out whether the author 
of the Siistra belonged to the Southern or the Northern Faction of the 
Dasabhumikas, rtm:::ltm:. Generally, he is included in the Southern 
Faction but I think this is not correct. A passage found in the 

says, "the Southern Faction thought that Buddha-nature had 
created all the dharma, the Northern Faction that iilaya had created 
all the dharma." Buddha-nature, as a term, does not occur in the 
Sraddhotpiida Siistra, while it is said in a prominent place early in the 
text that "iilaya-vijniina has two functions: it contains all dharma 
and it creates all dharma." This is exactly what the Hsiian-i shi-
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ch'ien ascribes to the Northern Faction. There is more evidence 
supporting the view that Hui-kuang and his school was influenced by 
Tao-sheng :@:g:_ and the discussion of Buddha-nature which started 
in the South after the translation of the Nirvar;a SiUra. His disciple 
Fa-shang wrote a paper on Buddha-nature. , 

If the Northern Faction has composed the S astra, there is virtually 
only one man who could have done it namely, Tao-ch'ung. Tao-ch'ung 
was a Confucian scholar of reputation and an extraordinary person. 
His biography says that he took the vows in a very small, obscure 
monastery in the course of some hours without any preparation and 
without submitting to a teacher. After the ceremony he left to study 
alone by himself. This means that he simply perused Buddhist books 
but never memorized any, as every cleric had to do. This would explain 
the strange way in which the author of the Sastra quotes badly 
memorized material as "sutra". Tao-ch'ung did not take part in 
translation, also probably because he did not belong to any sangha, 
but met Bodhituci later and during three winters received private 
instruction in the Dasabhumika Sastra. This may be exaggerated as 
the biography obviously exaggerates in other cases, but we know that 
he was lecturing on this work in his old age (biogr. Chih-nien 
Strange is also that at the end of his life he recieved a pension as 
deserved scholar who had brought fame to his family,- an impossibility 
for a monk who had no property of his own but was always supported 
by the sangha. 

In the biography of Toa-ch'ung an interesting passage occurs 
which corroborates our view that he was the author we are looking 
for. After he had met three great literati of the Northern Ch'i, it is 
said, "In common they paid homage to the three cosmic (aspects} and 
(said that) they are completely contained in one mind." This 
can only refer to the three cosmic ::::::.* of the 

Studying the allusions found in the Sraddhotpada Sastra, we found 
that the author knew the following texts: 

1. Bodhisattva-bhumi, translated 
2. Four or five translations of Bodhiruci. 
3. Two translations of Mandrasena-Sanghabara. 
4. M ahayana-samgraha, translated Buddhasanta. 
5. Some minor texts, translated early. 
I believe that knowledge of the Mandrasena translations which 

were made in the Southern Capital came to Loyang with T'an-luan 
(476-542) who visited Liang Wu-ti in 527-9 and then returned to 

Loyang. He must have known Tao-ch'ung as both were disciples of 
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Bodhiruci. This to T'an-luan may also explain the passages 
at the end of the Sastra wh}ch show influence of the Pure Land School. 

Many passages in the Sastra are evidently emendations. -There are 
others which might have been written by the author but are not well 
fitted into the context. We may doubt whether Tao-ch'ung ever 
finished his work or whether he left only notes which were later collected 
and made into a book. But even this assumption would not explain 
influence from Paramartha, especially from Paramartha's translation 
of the M ahayana-samgraha which Mochizuki and other investigators 
believe to have found. I think that to explain this fact we may make 
use of Mochizuki's hypothesis already mentioned before, and say that 
T'an-ch'ien or another member of the M ahayana-samgraha school must 
have tampered with the text of the Sastra. At the time when the 
dispute about the ninth vijnana grew hot between the Dasabhiimikas 
and the followeres of Paramartha, especially after 581, when T'an-
ch'ien brought a copy of the Samgraha to P'eng-ch'eng, both parties 
must have looked for support . Then the Northern Faction joined 
forces with the believers in the Samgraha doctrine of the mixed (pure-
impure) alaya-vijnana and may be adapted the Sraddhotpada Sastra to 
the new doctrine. I also believe that T'an-ch'ien or somebody else 
of his school forged the Introduction. 

There are other points which make me think like that. All 
members of the Southern Faction studied the Avatamsaka Sutra; later 
they united with the Avatarhsaka School. But in the Sraddhotpada 
Sastra no allusions to that sutra are found. Then the style of phrases is 
sometimes rather ancient; is found in the translations made 
by Fo-nien but not later, and his translations were at the end of 
the sixth century already obsolete. 

If my hypothesis is accepted, it leads to interesting consequences. 
The Sraddhotpada Sastra is a scripture of that Chinese Buddhism to 
which the Chao-lun also belongs. But it does not continue the 
speculation of the latter work. In both cases we have Chinese thinking 
rising through contact with Buddhism but not strong enough to initiate 
an uninterrupted stream of thought. Both texts, though they had 
many readers, never stirred the imagination of the Chinese to an extent 
comparable for instance to the influence of the yin-yang theory the 
Middle Path. As much as I can see, the M ahayana-sraddhotpada Sastra 
has no relation to Ch'an Buddhism which derived from a different 
tradition. 



CASES OF "TRANSMISSIVE" PSYCHOSOMATIC 
COMPASSION 

-AS STATED AMONG MOSLEMS (ACCORDING TO TURKISH, 
PERSIAN & JAVANESE DOCUMENTS),- AND "TRANS-

MIGRATION OF SOULS", AS IN FAR EASTERN 
ASIA'S TRADITION -

BY 

LOUIS MASSIGNON 

SuMMARY: 1 Usual explanation of these ascertained facts by 
Psychoanalists and Sociologists. 2 Deeper investigation by Parapsy-
chologists of the "pledge of Honour" linking Workers' Comradeship, 
among men and women. 3 How to "spot" experimentally the 
threshold of Sacralization, and foresee a kind of spiritual communion 
in an immortal life. 4 Kinship of "transmissive compassion" with 
traditional "transmigration of souls". 

I 

Everyone of us has been acquainted with queer cases of "transfer" 
of pain, even of moral evil: of suffering felt {not only of, but) from 
others' woes, or misdeeds. This transfer hurts often unconscious, 
innocent, or irresponsible beings, arousing physical and mental illnesses. 
Psychoanalists, through the investigation of dreams, try to cure the 
mind of such "traumatisms", mere unuseful "remains" of old forgotten 
"shocks"; - in showing to the patient that they originated from 
unaccurately "intentionalized" and "personalized" former " misunder-
standings". - No real good should be anticipated, they say, from others 
illnesses, whatever homeopathic osmosis of compassion may be fancied. 

Nevertheless, Sociologists have to face cases where "dreams" of 
compassion led to interfere in the events of social life; when men, 
obviously convinced that they must, at all costs, "realize" such a com-
passion, do keep their "pledge" to others, to foreigners, styled as their 
adopted "guests of honour". -Sociologists, digging with Frazer the 
earth of mythical folklore, try to cure the ambient society of such foolish 
"potlatches", of such "extravagant" prodigality of "human wealth"; 
showing that it is plain madness to claim for an impossible "transfer" 
of a penalty, before any sound tribunal, human or divine; and that 
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the trespassers should be punished for this insolence towards the Laws. -
Promethean rebels are to be scourged. Moral virtue is a "middle" 
between two excesses: and nothing else. 

II 

But we are induced to investigate more deeply the matter. 
Common sense makes "conscience objections" and observes: that 
«transmissive compassion" has been historically ascertained, in heroic 
lives; that "Heroes' worship" is the positive basis of History; which 
recent thinkers have wrongly reduced to unconscious and impersonal 
conflicts between mere abstractions, laws, (rational), or archetypes 
(irrational), or mere slogans. The impact of "heroic compassion" on 
most of our human, traditional and legendary records (and legend is an 
immediate projection of the event in the world of symbols), shows that 
there is the secret of History; and that this secret is disclosed only to an 
elite, tested only by men of sorrow and compassion ; born to assume 
the blind anguish of living multitudes, and to understand and announce 
its transcendental glory. 

Among the myriads of anonymous sufferers, helplessly crushed 
and so quickly forgotten, apparently unavenged, - it is enough, for 
Justice offended, to rely on the faithful hope : that, intermittingly, a 
Hero of Compassion may appear, from the midst of wars and plagues, as 
the Herald of a Doomsday for all, as unexceptionable as unavoidable,l> 

But how begins this vocation for Heroic Compassion? By an 
"epoche", by a sudden stop of time, by a sudden abolition of space, by 
a shock, psycho-somatic, viz. in the heart of some one passing by, on 
the common Road. Who suddenly perceives, on the side of his Path, 
a beggar standing, or a wounded, or a dying wretch, a single case of 
blind despair. Who has an instant of mindedness, better than thousand 
years of nursing administratively, mechanically and undeceivedly, as 
do Benevolent Societies. It is a sparkle from some Unknown Personal 
Being, badly veiled under the wretches' poverty, flashing out the holes 
of this pierced frock of disabled humanity. A Fire, quickening the 
careless heart with an everlasting Need. Gotama on his royal youth's 
road, the Good Samaritan going down on his tradesway. The 
psychosomatic shock they endured was deeper than human love; it 
was Absolute Desire defying the lack of Justice in the whole World, a 
kind of revolt against the Laws of Nature, in the Name of their hidden 
Lawgiver; "in the Name of the Compassionate" as says the beginning 
of the Muslim prayer. 

That kind of temptation has begun in humanity, after the 



344 SECTION III 

ambivalent shock of the first sexual appeal : with the awful woe of the 
children when spoiled of their Father by Death; looking on the corpse 
not only with suspicious fear of an uncleanliness, as Frazer (and 
Graham Greene) sums it ; but with cryptical hope of a purifying 
sacralization. They had not choke them. 

Such is the paradoxical way for the "phenomenal appearance", 
in this world, of the spiritual Absolute of Religion, as postulated by 
Prof. Y. Moroi. Not only for men, through men. But also for all living 
beings, from men, through humanity; wherever she is shining with th 
virginally feminine smile of Pity, as a Mirror; in whatever I se pilgrims 
may seek it. 

In a powerful work entitled "the Roots of the Sky" (which Far East 
may understand easier than our West), Romain Gary tells us the tale of 
"the Prisoners and the Beetles". Prisoners are suffering badly in a 
concentration camp, helplessly crushed. When they see, at their feet, 
on the ground, some flying beetles overthrown, hopelessly on their 
backs, unable to stand and fly again. At once, some of the prisoners 
(from the political section; those of the "common law" remain blind), 
realize the emergency, and strive, and stoop, to put again the beetle 
standing on their legs. It sounds so silly, but it is obeying that 
Unwritten Law, which shall free from every material jail. 

It doesn't open immediately; but it shows the Way of Escape, as 
the "mental decentering" of Copernicus escaping from the Ptolemean 
Universe. And it is an experimental discovery, not an "a priori" 
in-yented synthetical axiomatic. 

To be genuine, in itself, this absolute psycho-somatic shock must 
create a permanent link between us and the object of our Compsssion, 
and cooperate to the building of Mankind's Unity. 

Statistical parapsychology shows, in thousand cases of telepathy 
and precognition, how this link is "constellated" and built2 l ; how 
everyone of us, without having the slightest propension to heroism, i 
"mobilized" by suffering, for others' sake. And that it holds on, for 
true progress of true welfare. The history of humanity is "overstream-
ing" (specially in Japan) with positive and fruitful experiments of 
"transmissive compassion". And for something else than material aims, 
if through material means, in family, motherland, mankind, friendship. 

If these cases have been underrated and neglected during centurie 
by scientifical research, it is because their parapsychological genuinity 
had not been discriminated from the administrative tricks of too manly 
priesthoods, who indulged in torturing self-denying souls, as surgeon 
do with "Guinea-pigs". And also because most of these silent bearers 

LOUIS MASSIGNON 345 

of the wounds of "transmissive compassion" being women, did not 
attempt to complain and speak, keeping in their hearts the divine secret. 
But now rises on the world the star of the Promotion of the Immaculate 
Woman, foreseen by Gandhi in Sita and Savitri; and not in Asia only; 
of Fatimat-al Batul, in Islam3 >, as of Mary, in Christianity. 

Ill 

Here below, some documents on premonitorial dreams linked to 
their objective "answers". (NB : the first shock, being unconnected 
with ordinary life, looks as a dream, as long as the objective fulfilling 
"awakes" not the witness; see Peter, in Acts, XI, 6--11). 

The premonitorial dream gives the picture of usual things as a 
symbol for spiritual realities ; and the answer makes the witness grasp 
at the spiritual reality: in recovering the material presence of the usual 
things alluded to. 

1. About the shroud. Muslim dreams of a shroud normally mean 
friendly prayers conforting the soul of the deceased, wrapping her under 
this mantle: 

a. The desire for a shroud (Istanbul, Aug. 1945). I was coming 
back from my friend Omar Fevzi Mardin (in Scutari) when a young 
Turkish physician who had recently lost a friend, told me; "I had felt 
summoned" to go, and remain alone at the side of the corpse; I was 
seized by a silent awe, on which I kept secret. Later on, my wife told 
me she has dreamed of another of my friends who had also died of a 
premature death, and said to her in her dream: "do tell your husband 
to wrap me with the same white shroud he used with his first deceased 
friend."- From where did this dream come to her? 

b. The removal of the shro'ud (Qarafa, Cairo, May 9th, 1937). A 
very pure muslim shadhili nun, Nabiha Wafa'iya (d. 1934) said in a 
dream to a friend, the night before the removal of her corpse (to a new 
tomb) "don't remain troubled about me; you shall find my body 
incorrupt, because I never did anything implying dissolution." And 
the body was found incorrupt and flexible, naked, without her shroud 
of 1934. 

2. About the sweat (by Fear of God) (Qarafa, Cairo, circa 1041). 
In this cemetery, from the tomb of the "Bride of the Desert" ('Arus 
al-Sahra), sweat, as a balm, used to ooze, curing pilgris of their soul and 
body diseases. It was the "sweat of agony" which had seized a young 
girl, the daughter of the Muhaddith Abulhasan IbnGhalbun, at the 
eve of her nuptial night, when going to be unveiled by her betrothed, 
she had prayed "0 God, prevent any creature from seeing my 
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nakedness", and suddenly fallen dead. 4 > 

3. The witnessing of the blood (Kerbela, Irak, circa 1510). When 
Shah Isma'il visited the tombs of the martyrs killed together with 
Husayn (in 680), when this grandson of the Prophet had risen for the 
sake of the honour of Islam, stained by a dissolute ruler, he stopped 
before the tomb of Imam Hurr Tamimi, and was told that he was not 
a martyr, having been commissioned by the bad ruler to induce Husayn 
to fall in the trap where he was killed. Shah Isma'il ordered to unbury 
the corpse, and, before destroying it, attempted to remove from his 
forehead the frontlet Husayn himself had put, to honour Imam Hurr 
(who, as soon he had realized how treacherously he had been made use 
of against Husayn, had asked his forgiveness, and turned back to the 
besiegers, charging them until he was killed) ; the blood ran afresh from 
the forehead, and Shah Ismall, struck with remorse, ordered to build on 
the tomb the cupola which I visited twice, 1908, 19535 >.- Preternatural 
justification suits the unjustly distrusted witness. Imam Hurr's 
witnessing for Husayn remains, while Mukhtar's awful revenge taken on 
the murderers of Husayn has not outlived him. 

One may find at length the wide belief, in Muslim countries (Turk, 
Persian, Javanese) ; concerning the witnessing of Husayn Mansur 
Hallaj's blood (crucified Bagdad 922), in the study given by Rawan 
Farhadi (Revue des Etudes Islamiques, Paris, 1955, p. 69-91); and of 
his ashes, swallowed, either by virgins or by the doves of the minaret 
from where they were spread in the air, still I was told in 1908 that 
these doves were saying "Haqq, Truth", in remembrance of the martyr 
(see the Encyclopedie dela Musique Fasquelle, Paris, I, 1958, p. 77-82). 

The same witnessing of the blood is to be found in Christianity with 
the link between the "thrust of the Lance" at Calvary, and the 
stigmatization of S. Francis, and others. And, without bloodshed in 
the visions of Muslim mystics concerning the "opening of the breast" 
(sharh al-sadr) of the Prophet Muhammad. 

I must now add two evidences, not only personal, but direct: on 
''transmissive compassion'' : 

a. Fasting for Peace in Justice. Coming back from Washington, 
where I had thought about Lincoln's last fasting for the sake of the 
black slaves, and from Mehrauli (South of N. Delhi, where I had 
meditated about the last fasting of Gandhi, - I had realized in France, 
in summer 1953: that some evil deeds performed on Muslims by some 
countrymen, most of them christians, were staining the spiritual purity 
of our common spiritual body, of our dear Motherland, J oan of Arc's 
Motherland. Accordingly, I joined with some friends in atoning for our 
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brethren going astray, acting as "substituted" these illtreated Muslims. 
Fasting periodically, specially during Ramadan the Lunar month of 
Muslim "Lent". Several Muslims, touched, joined us by prayer. One 
of them openly struggled with me to make joint muslim-christian 
pilgrimages visit such common places of worship as the Seven Sleepers 
of Ephesus (Ahl al-Kahf) in Vieux Marche (France), and Guidjel (near 
Setif, Algeria). And one day, this friend, Prof. Hajj Lounis Mahfoud 
wrote to me, it was on April 25th 1957, that on the next night, 27th of 
Ramadan, the most solemn "Night of Destiny", when we were to pray 
specially for Muslims' sake, he would also "communicate" with us by 
compassion, praying for our common spiritual goal at the Cemetery of 
the Seven Sleepers in Guidjel ("alone, not compromising anybody") ; 
on June 5th next, he was killed; as a sacralized victim; I was myself 
exposed twice to murderous attacks, showing the reality of our spiritual 
compassion, for Peace's sake, as Gandhi's, and Lincoln's deaths. 

b. Atoning for a lack of filial duty. On Aug. 30th, 1958, it was 
granted to me to come and bow, in dutiful recollection, before a 
Japanese Friend's grave (R. Adm. Y. Sh. d. Feb. 28th, 1942), together 
with his Son, at Aoyama Bochi, Tokyo. In fulfilment of an ancient 
"covenant of friendship". He had made me confident of a deep secret 
sorrow (Paris, June 9th, 1921) endured since that day of 1917, when 
he had heard in Hong-Kong of the death of his Father. He suffered 
not only because he had not been able to attend the funerals in Tokyo ; 
but because he had religiously"renounced" to perform the normal duty 
of a Japanese son towards his ancestors ; and he had left me an atoning 
"ex-voto" to be exposed, in a definite place of worship, in Paris, for all 
the Japanese forefathers and their descendants. Six months later, I 
had most unexpectedly to endure the same suffering at my Father's 
death6 > (Jan. 18th, 1922: two hours after I had made, owing to the father 
of a friend in spiritual need, the same filial "renunciation" that R. Adm. 
Y. Sh.). The last, and perhaps strangest "parapsychological encounter" 
occurred for me last June, when, at last, my Japanese Friend's ex-voto 
was, after 37 years negociations, officially and safely exposed at the 
very place he desired. And it coincided with a letter from the Japanese 
Organizing Committee of the Congress in Tokyo, telling me, on June 
6th, 1958, that "after careful consideration", he had "decided to accept 
my application to read a paper at the forthcoming Congress for the 
History of Religions". - And this was done; on Aug. 28th, at 16h. 30. 

IV 

From the above documentation may be inferred how to "spot" 
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the threshold of sacralization (pavitra, punya) : in an "o·cerstretched" 
trial of painful love, - in an "hyperextension" of Self for mental 
identification with the other's need; when one can't help him, except 
by sharing, mentally, so poorly, his pain. By tears, if one can't afford 
blood,- by burning of his hunger, if one's breast can't give him the 
milk of human kindness? Tears and blood, milk and fire are the means 
of the housekeeping, of the immemorial Rite of Hospitality and Right 
of Asylum (Atithi Dharma, Caranya Dharma). But they are undis-
coverable and unworkable if one has not "recovered his mother's womb" 
in pilgrimage, bound straight in his own Hospitality for others, by the 
pledge of Honour which alone may render "lawful" the bread put in 
common with his comrades, working at the same work,- and may 
render "apportionable" in common the Truth (Satya), sought on the 
same Path. 

Here lies the ford, the wade (Tirtha), for crossing : from 
parapsychological research to the invisible Realm. Here we get on 
from the "orderly" material world, through a distortion (einsteinian) 
of Space and Time, to an "overorderly", chronogrammatically 
personalized "conste11ation" of human events: no longer causalized, but 
as says Jung, "synchronized" by their intelligible meaning; which appears 
apotropaean, i.e. transmissible; not genealogically, but as a chain of 
spiritual rings. 

There, in apotropaean sacralization, through transmissive com-
passion, do we meet the metaphysical problem of what may be the 
link; between these rings in this chain? Externally, it looks as Karma, 
as a mere transmigration of souls, moved by the Wheel of Destiny. 
But, from inside, in the personal begetting of one's own Vow (vrata), 
it is felt as an Escape, thanks to a hook, an anchor; sent to save our 
hearts, as from a star, from above. 

I shall be very short on the kinship between these experimental 
data on "transmissive compassion" from soul to soul, -and the theory 
of the "transmigration of souls". I have studied it only among 
Muslims of the extreme Shi'it tendency; for them, every man has only 
one single soul,- and it can be easily suggested that "transmigration" 
among Muslim Shi'a is akin to the transhistoric inspiration of the Spirit 
which is transmitted from the founder of a religious Order to his suc-
cessors, generation after generation, just as from Elias as far as John 
the Baptist. While in Indonesia, the Spirit which "inspires", the 
"Sumangat," doesn't transmigrate,- and the transmigration is reserved 
to the 7 or 9 minor souls which constitute the personality of the 
"individual soul ' 1 for every nian or woman. This dislocation of the 
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polyvalent soul in the Far East looks as a punition her Karma; because 
all the spiritual progress under the inspiration of the Spirit of Holiness 
is towards , lfnification of the individual soul through ascetical training, 
sacrifice, and compassion. 

1) see my communication on substitution (in arabic: badaliya) through 
compassion, at the Alexandria meeting of the "Continuing Committee for 
Muslim-Chrisitian Cooperation" (Feb. 9th, 1955; translated in French in "l'Ame 
populaire", Paris, juin, 1955, No. 321; cf. Anne Fremantle, ap. "the Common-
weal", N. York, No. Aug. 9th., 1957, p. 466- 468). 

2) researches of Prof. Gotthard Booth (Columbia Univ.), and of Prof. 
Rhine (Duke Univ., N. Carolina). 

3) see "Eranos ]ahrb." Zurich, XXIV (1956), p. 119-132. 
4) see Bull. Inst. Fr. Archiol. Or. du Caire, LVII (1957), p. 55, 67. 
5) see Mamuqani, tanqih al-maqal, Tehran, 1352, p. 260 . 
6) my Father's "modelled" prints and "gilded eglomisations" had been 

strongly influenced by Japanese Art; see my "impressions on Ise" ("Mizugaki", 
Aug. 1959, p . 26) for the deep impress of the masters of the Ukiyo-e on my 
Father "Pierre Roche" (recognized by the late Keisuke Niwa, his Japanese 
Friend). 



THE STANDPOINT OF DOGEN IN ZEN 
BUDDHISM 

BY 

REIHO MASUNAGA 

Dogen (1200-1253) founded the Soto sect- the largest of the three 
Zen sects in Japan. While still a young man, he crossed to China to 
settle the Great Doubt that arose during his studies at Mt. Hiei. In 
China he studied under Jii-tsing (1163-1238) and returned to Japan 
when he was 28 years old. In the 26 years following his return, he 
wrote the Shobogenzo and other works. He also taught the essence 
of Buddhism to many priests and laymen and propagated his unique 
thought and belief among the general populace. 

The Zen known in the West is mostly that of the Rinzai school. 
The S6t6 Zen of Dogen is relatively unfamiliar there. Western 
students who wish to understand Zen must also know the S6t6 system, 
otherwise, their information will be one-sided. 

Dogen has several qualities that appeal to the modern mind. 
Among them are these three : 

1. Dogen's thought and belief - as explained in his masterwork 
Shobogenzo - are closely related to some modern philosophical ideas. 
His depth of thought is well illustrated by his ideas on time in the Uji 
essay. Dogen undoubtedly ranks as a pioneer in Japanese philosophy, 
and his insights may have significance for the modern West. 

2. Thoroughness is another outstanding characteristic of Dogen. 
He emphasized the importance of thorough practice in Eiheidaishingi 
and other writings. To Dogen religion was not a dreamy concept. It 
was something to be experienced with the entire body and mind. He 
pointed out the need for being thorough in every word and action, no 
matter how slight. Even enlightenment has no meaning unless it can 
find expression in daily life. So for Dogen the koan did not mean 
an artifical problem to be solved; it was instead a problem of life to be 
solved by daily activities. 

3. Dogen's lofty personality also draws respect. Shunning fame 
and profit, he kept away from authority. He lived humbly, 
secluding himself in the mountains of Echizen and concentrating his 
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efforts on teaching gifted disciples. In any religion the personality 
of the founder is of great importance. The of his words 
and actions deeply influence his followers. In this respect Dogen was 
a truth-seeker who actually lived Buddhism. Many thinkers outside 
of Zen have acknowledged Dogen's greatness. They said, 
among other things: "We cannot accurately grasp the essence 
of Japanese culture without knowing this great religious leader. The 
fact that the history of Japanese thought contains such profound 
insights gives us encouragement and confidence." 

What then is the standpoint of Dogen in Zen Buddhism? 
1) Zen, of course, aims at a practical experience of Buddhism. 

Dogen's thought, therefore, is not an intellectual means for recogniz-· 
ing reality. Dogen, while denying man and society, also makes 
them come alive and affirms them. By denying both relativities, 
he underscores the fact that absolute denial is itself absolute 
affirmation. For Dogen, "to be able to say" and "not to be able to 
say" are the same, and "to indicate" and "not to be able to indicate" 
are one. So logic and faith and philosophy and religion are 
inseparable. 

For this reason Dogen spurned such catch phrases as "No de-
pendence on the words and letters of the scriptures" and "A special 
tradition outside the classified teachings." Lin-chi said, "The 
Three Vehicles and the Twelve Teachings are nothing but paper for 
wiping dirt." But Dog en took a broader and higher view transcend-
ing the dualism of Zen and other teachings. He said : ''The Three 
Vehicles and the Twelve Teachings are the eyes of the Buddhas and 
the patriarchs." Thus he emphasized an attitude of vitalizing the siitras 
instead of being enslaved by them. This falls in line with Hui-neng's 
saying : "I have transmitted the Buddha Mind seal. How does this 
differ from the Buddhist scriptures?'' The Zen masters did not 
slavishly follow the lifeless siitras. They did not have to depend on 
the siitras; instead they made up their own siitras. Lin-chi dis-
missed the siitras as paper fo.r wiping dirt. But in Dogen's teaching 
of true Buddhism, the siitras were made to come alive as the eyes of the 
Buddhas and the patriarchs. 

2) Dogen's basic aim was to transmit a unified Buddhism. 
Dogen felt that if Zen established its own system conflicting with the 
other teachings, it would inevitably become one-sided. Dogen said : 
"Those who call the great way of the Buddhas and patriarchs the 'Zen 
sect' have not even dreamed of Buddhism." He avoide putting the 
name "Zen sect" in opposition to the other teachings. Dogen con-
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sidered the division of Zen into five schools as an aberration of 
Buddhism as a whole. "Since the declining age," Dogen says, "the 
names of the five schools have come into being for no purpose." Dogen 
refused to set a sect stressing Buddhas Mind against a sect relying on 
Buddha's Word, the meditative schools against the sutra-based schools, 
and the S6t6 sect against the other four Zen sects. 

3) Founders of Buddhist sects usually picked out a certain sutra 
on which to center their teachings. They made their selections on 
the basis of time and place. So inevitably Buddhism took on the color-
ing of the times. But Dogen fought against this tendency to water 
down Buddhism; he argued that uncompromising training was necessary 
especially in a declining age. A Buddhism attuned to the times may, 
of course, be easier to propagate, but it does not express the true spirit 
of Buddha. Dividing Buddhism into the three periods of sho, zo, and 
matsu is nothing but a provisional means. Those who want to live in 
the Mind of Buddha and grasp the source of Buddhism directly must 
cast off the chains of the times and study Buddhism with the utmost 
effort. Dogen says: "If you do not arouse the way-seeking mind 
in this world because you consider this a declining age, in what life 
can you attain enlightenment?" Dogen found deep meaning in man's 
effort to realize his true self with his entire personality. We see here 
Dogen's strong resistance to the fatalistic view of mappo (declining 
age). Anyone who truly seeks the way can seen the Buddhas and 
patriarchs directly without the intermediary of time and place. For 
the three periods refer not to time but to man. 

4) In Buddhism the basic form of training is zazen . But it is 
not a zazen that separates body and mind. The sitting body itself i 
the enlightened mind. But if you set them apart by the dis-
criminating intellect, you will never comprehend Buddhism no matter 
how long you try. So Dogen emph::t.sized that true enlightenment 
must be gained with the body. Zazen is Buddha's conduct involving 
our body; it is vital activity itself. Zazen is commonly understood 
to be the means for realizing the ideal of enlightenment. In Bendowa, 
Dogen said: "It is heretical to think that training and enlightenment 
are not one. In Buddhism training and enlightenment are one. 
Since zazen is training that enfolds enlightenment, the training even of 
a b eginner is in itself the whole original enlightenment." H e thu 
rejected the dualism of training and enlightenment. Zazen based on 
faith in our inherent Buddhahood is the whole original enlightenment. 
Religion dwells in an absolute world free from the categories of obj ect 
and means. It has the character of the object itself. Today is not for 
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tomorrow, but is absolute in itself. Dogen's zazen was not a means for 
seeking enlightenment of becoming the Buddha; in this respect it dif-
fered from the Zen of the Sung dynasty. Enlightenment resides 
abundantly in training, and training occurs unimpeded in enlightenment. 
Because sitting cross-legged is the self-joyous meditation of the Buddhas, 
it does not involve austerities. But it is natural conduct based on 
Buddha's will. Training is simultaneous with great enlightenment. 
Because it is wondrous training enfolding original enlightenment, this 
training is endless. Training goes on even after enlightenment. The 
effort does not weaken even after attaiping Buddhahood. A zazen 
free from the dualism of body and mind is the living form of the 
Buddhas and patriarchs working as the true law. 

5) As Buddhist thought developed, the Trikaya doctrine emerged. 
It set up three categories of Buddhas- Dharmakaya, Sambhogakaya, 
and Nirmat)akaya. These were concepts developed from the teaching 
of the historical Buddha. When a Buddhist sect makes them the 
object of worship, it t ends to close itself to other teachings. Dogen 
opposed this tendency. He respected the historical Buddha anteceding 
the division into the three categories. Specifically, Dogen honored 
Sakyamuni Buddha, who attained right enlightenment under the Bodhi 
tree and sat in self-joyous meditation. Dogen made this clear in the 
fifth of the 19 questions and answers contained in the edition of 
Bendowa discovered at Sh6b6ji in I wate prefecture. Elsewhere in the 
Shobogenzo, Dogen declared that the various so-called Buddhas are 
Sakyamuni Buddha. So the object of worship in the S6t6 sect is an 
historical figure who was born, sought the way, trained for many years, 
and became enlightened through zazen. 

6) Buddhism does not consider God as the "absolute other". 
Instead it emphasizes the inherent Buddhahood within ourselves. 
Buddhahood is man's religious nature and his sincerity. The basic 
prerequisite for the zazen of original enlightenment and wondrous 
training isr faith in our inherent Buddhahood. In most Buddhist 
teachings, Buddhahood is viewed as a possibility, and efforts are focused 
on bringing it gradually into being. But Zen adapts itself immediately 
to Buddhahood and expresses it as a whole . The essence of Zen must 
be this enlightenment-training based on original Buddhahood. D6gen's 
view of Buddhahood was unique; it differed from the views of Bud-
dhism in general and of other Zen masters. 

Dogen gave his own reading to this passage in the Mahaparinirvat)a 
utra: "All living beings have inherent Buddhahood." He says, 

"All ex;istences are Buddhahood." In this way he made Buddhahood 
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the ground of existence and the source of all values. In Bussh6, Dogen 
said : "All existences are Buddhahood. Living beings constitute only 
a part of existences. Buddhahood exists both inside and outside of 
living beings." The sea of Buddhahood permeates all existences. We 
tend to think of Buddhahood as something deep and remote, but 
Dogen says that it is immediately before our eyes-like a donkey's jowl 
and a horse's mouth. All existences are the self-manifestations of 
Buddhahood. All things are self-expressions of Buddhahood. From 
this basic standpoint Dogen discussed with complete freedom the 
Buddhahoods of existence, of non-existence, of sunyata, of expression, 
of impermanence, of time, and of training. 

7) When Dogen met Ju-tsing in China and became enlightened, 
he understood the importance of direct tradition. Correctly transmitt-
ed Buddhism means that the spirit of Buddha lives in the personality 
of the successive patriarchs. It gets a firm base from face-to-face 
interviews between masters and disciples. In face-to-face interviews 
two personalities confront each other directly and synthesize into one. 
One life flows into another and continues eternally. Although this life 
flows on over long periods, it resembles a trunk and its branches and 
the life itself undergoes no basic changes. But if it remains rigidly 
fixed, the body and mind of the Buddhas would become frozen and 
eventually deteriorate. Therefore, to keep Buddhism active, the 
disciple must excell the master. The spirit of Buddha works in history 
and develops in accordance with time and place. It goes forward by 
returning to the source. Living traditions are continuously developing. 
This idea was expressed by Keizan, the founder of Sojiji, in these words: 
"The body of Sakyamuni is still warm; the smile of Mahakasyapa i. 
still fresh." 

8) Dogen took the Buddhist idea of impermanence and deepened 
it into his concept of time. He stressed the self-identity of time and 
existence ; he did not look on time as an a priori experience in the 
manner of Kant. In Kuge, for example, Dogen said: "Time has such 
colors as blue, yellow, red, and white. Spring draws in flowers, and 
flowers draw in spring." Dogen touched on the same idea in Uji: 
"Time is existence, and existence is time. You must see all things in 
this world as time." In this world each thing is a time unit. Flowers 
establish spring, and spring emerges in flowers. This falJs in line with 
the Buddhist doctrine that time has no independent existence but is 
dependent on things. 

Dogen used the term "Uji" to describe his time concept. Uji has 
several meanings. It means, among other things, the specific time in 
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each moment. Here it is discontinuous time- time cut off from past 
and future. Uji also implies basic time (ursprtingliche Zeit). In this 
sense it is the source behind such expressions of time itself as mountain, 
sea, earth, and sky. It is time and also time beyond time. Also, in 
relation to oneself, Uji has the quality of continuity. Dogen used 
the term "keireki" to express this principle of continuity of time. It 
refers to the time process - the relation of before and after. Time 
continues endlessly. The past is gone and yet not gone. The future 
still has not arrived but is here. In this there is continuity of time. 

So from one angle, time is discontinuous; from another, continuous. 
In Dogen's view, "Time continues from today to today." Continuity of 
discontinuity and movement of non-movement take place in this one 
moment. This is the moment of Uji- the eternal now. At this point 
·peci:fic tirrie ·and continuity become unified. In Dogen this unity- the 
eternal now expressed is action.* To express this is to ljve truly-
this is the essence of Dogen's religious thought. 

By emphasizing these ideas, Dogen opened up a new vista in Zen 
Buddhism. Many of his ideas are relevant to the modern world. A 
detailed study of them may offer clues to breaking the current 
philosophic impasse and pave the way for a creative synthesis of Eastern 
and Western thought. 

Cf. Masunaga; The S6t6 Approach to Zen, PP.· 59-90. 
* In Gyoji, Dogen said: ''When action is expressed, it is called now." 



ON THE MIDDLE WAY 

BY 

SHOSON MIYAMOTO 

It is necessary at the outset to discuss the relationship between the 
concepts of the Middle Kingdom (Madhya-desa) and the Middle way 
(M adhyamii-pratipad). The Middle Kingdom is a name attached to a 
racial and cultural entity displaying the maintenance of freedom of 
one's rule and livelihood but this entity was first created by the 
victorious in politics or in military adventure. 

The Aryans, as we all know, first crossed the Indus River and 
occupied the Punjab district; then they pushed forward to the more 
open and wider district of Kuru-pafi.cala, colonizing it and thus entering 
an era of peace and quiet. This latter district of Aryan rule and cultu-
ral life was named the Middle Kingdom. It became the h eadquaters 
for further colonization and adventure but, at the same time, it was 
the great center of rest for the conquering and colonizing forces. 
Befitting its pretentious name of Middle Kingdom, it has left us some 
of the greatest cultural achievements such as the Vedas, Brahmanas, 
and Upanishads, all of which express the aims of Aryan Nationalism. 
As reflected in the castes system imposed by it, it was, after all, a 
closed society stressing the supremacy of the Aryan race. The principle 
of life based on man's activities was not the primary aim of this society 
and so it neither respected the dignity nor the freedom of the individual. 
The Aryans fought against the darker skinned races but utilized them 
within their livelihood and economy after subjugating them and, as 
their conquests spread into Central India, they had to be compromising 
and even to inter marry. In contrast to this situation, the Chinese 
always regarded themselves as the most favored group in a centrally 
located position both as a race and as a national polity, and treated 
all neighboring peoples and races as inferior and detestable. 

this fashion, the Middle Kingdom of the past reflects the 
achievements of racial colonization and the pioneering spirit and indi-
cates a racial pivotal position; however , such a racial society must 
change in due time. The Aryans had to modify their concept of racial 
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supremacy as they entered Central India. They were confronted with 
the problem of numerical inferiority in extending their rule in the face 
of the great natural surroundings (Himalayas, the Ganges) and by the 
envelopment of a mass of alien races. They had to learn the art of 
harmonization and utilization in order to expand and grow afresh. It 
was a method of seeking the truth in the complicity of things, of seeking 
a truly common ground by discussing and compromising with both 
friend and foe alike . They forced the ruling brahmans to recede from 
their rigid concept of racial supremacy and caused the rise of thinkers 
from among the royal families who were realists and active in political, 
economic and military matters. King Janaka of Videha, Gotama 
Buddha and Mahavira are representative of the royalty who heralded 
a new age and mission. 

With the establishment of new trade and intercourse, the inter-
national outlook broadened and the standard of living of the general 
populace rose. In consequence not only did the actions of individuals 
become respected but the focus was placed on a new arena of co-
exist ence based on mutual trust and recognition. The individualism 
of an historical society evolved. Buddhism picked up the voices and 
yearnings of this early age. However, it must be clearly defined that 
instead of the nationalistic t endency manifested in the Madhyadesa of 
the Aryans, Buddhism served notice that the conduct and morality 
of the individual were supreme. The Middle Way was a guiding 
principle for the conduct of individual lives and its original form was 
that of avoiding the two extremes of pain and pleasure. It was the 
seizure of the universal element in the lives. Instead of 
what we presently know as human rights of the individual, it was the 
knowledge of one's self, the enlightened free individual. Herein lies 
the true historical meaning of Buddha's message. 

We must next examine the Middle Way which avoids both ex-
tremes of pain and pleasure. It is based on the concept of the middle, 
which theoretically can be extended to idelolgical critique. Buddha, 
however, first enunciated it based on the daily experiences of in-
dividuals. The practice of austerities was quite prevalent during his 
time and it was regarded as the mysticism of a religious group who left 
there homes in search of liberation from the normally wasteful and 
degenerated life. But this practice had its short earnings in that the 
physical austerities reflected on the mental and spiritual well-being of 
the individual. The individual never questioned the aims nor the 
effects of such practices, being earnestly concerned about disciplinary 
action itself. This was popular during the Brahmanic period and 
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even Buddha subjected himself to it for six years. But he realized 
its meaninglessness and self-destructiveness and soon took another 
position which affirmed and respected the process of common, everyday 
living . The practice of pleasure, on the other hand, was regarded as 
a kind of epicureanism or sensualism and considered the life led only 
qy misguided souls. . Buddhist literature reminds us that Buddha 
himself was subject to condemnation by his five fellow practitioner 
of austerity when he attempted to regain his health by taking chyle. 
He was called a bahullika or avatto bahullaya, ·i.e., one who has de-
generated into the life or luxury. Yet his act can hardly be compared 
with the luxurious princely life of the court he led before. The point 
is that the life of austerity and the life of pleasure-seeking are both one-
sided extremes and Gotama Buddha had experienced both. Thus it 
was he who first taught the Middle Way approach toward life and which 
subsequently became the guiding principle of conduct and practice 
followed by a mass of races. It is best expressed concretely in the 
Noble Eight-fold Path which touches upon the common and univers-
alistic elements in man. It must indeed be considered a great con-
tribution of the Aryan culture. 

Insofar as the individual is concerned, it does not matter much 
what method or approach he takes regarding life. However, it i 
important to examine the aims and the results covered by such an 
approach. The Buddha realized the need for a large and flexible sphere 
of action in order to exact the what and how of right practical living. 
This sphere of free latitude of action is characteristic of the Middl 
vVay where new and old elements converge and become related, and 
where common grounds of discourse are sought in the interaction. 
It is also where we learn that love and hate interplay and transcend 
themselves into a world of tolerance. In expounding it the Buddha 
avoided both the mysticism of the ascetics and the realism of the 
pleasure-seekers, and united the secular and the cleargy, the mundane 
and the supermundane and taught what is common or universal in 
the lives of individuals. 

We must next take up the question of the sphere of the Middle 
Way (Majjhima pat-ipada) and the theory of MaJJhena. The Aryan 
pioneering and colonizing period was char2.c terized by moving or 
transitory conquests, but the second period was that of a stabilized 
polity. Yet both were Aryan nationalistic phenomena where the 
Brahmans who administered the folk festivals and celebrations con-
trolled both the political rule and ideological guidance. In the third 
period where the boundaries had extended to the Himalayas and the 
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Ganges, it became apparent that the Brahmanic nationalism could not 
withstand the envelopment by the huge mass of diverse races and the 
imposing natural surroundings. The new age required a new admi-
nistration and an adaptable ideology; and here arose the benevolent 
thinkers from among the royalty. Characterized by a novel pioneering 
genius it knew that the basis of creativeness lay not in man's fateful 
birth (jati) or lineage (gotta), but in his conduct (cara'l}a) and action 
(kamma) . It became manifestly clear that in building a new society 
removed from the numerous oppositions, suppressions and obstacles 
of the old. And this kind of new society of free and open individuals 
required an earnest and sincere will to seek the good and harmony of 
man, society and nature. The Middle Way was a principle of action 
arising from the balance of the three and the search of the good within 
the balance. Although the Buddha discovered the Middle Way by way 
of his personal experiences, he expressed it concretely in terms of the 
Noble Eight-fold Path (i .e., right understanding, right purpose, right 
speech, right conduct, right vocation, right effort, right alertness, 
right concentration) understandable to all and regarded as the universal 
principle of man's true actions. Thus what had enlightened the 
historical Buddha became accessible to all and therein lies the universa-
lity running through the Middle Way and enlightenment. Racially 
speaking, the Aryan culture transcended the Aryan nationalism to bring 
forth an Aryan universalism. The Middle Way was not limited to 
pleasure and pain but applied to all the facets of life and also to all 
situations of the state of things. Moreover, the forms depending on 
the Middle Way began to be inferred doctrinally. This is manifestly 
clear in the various types of expression fonnd in the siitras of the 
Agamas, i.e., the various opposing concepts which were treated, such 
as being and non-being, identity and difference, one and many, self 
and non-self, permanent happiness and vainness, and free creativeness 
and fate. All of these have utilized the expression. "the dhanna 
expounded by way of the middle (majjhena)" and thus the Buddhist 
standpoint became clear by Way of this doctrinal treatment. Con-
sequently, the forms of the Middle Way have been treated variously 
with respect to the opposite positions. When the applications of the 
various Middle Way forms are classified, we find that there are those 
which are related to the way of enlightenment and those related to 
conceptions. Of the former there is the following form. 

Ete te bhikkhave ubho ante anupagamma 
majjhima patipada tathagatena abhisambuddha. 
Oh Bhikkus, release yourselves from these two extremes! 
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The Middle Way was grasped by the Tathagata. 
The term tathagatena is in the instrumental case and majJ"hima Pa?i-
pada in the nominative, but the whole sentence implies that th 
Tathagata was enlightened on the Middle Way. The Middle Way i 
always used in the case of being enlightened but not in the form of 
"by means of the middle." (majJ"hena). The latter form is used when 
treating the antithetical notions of ideological doctrines, such as being 
and non-being or identity and difference. It is often quoted: "Release 
yourself from the two extremes. The Tathagata teaches the dharma 
by means of the middle." A new stipulation is mades in the phrase, 
"by means of the middle" which omits the word "way" and places 
emphasis on the doctrinal inquiry of the Middle Way. Since the phase 
is in the instntmental case, it is a methodological approach. Original-
ly, in the phrase "to be enlightened on the Middle Way," the "way" 
clearly signified the steps toward a designated spot while the "middle 
way" meant the path of emancipation, of nirva1Ja, and pointed at a 
methodology. But we must be careful in distinguishing between a 
method which gradually helps to realize a goal and a goal which is 
always realizable by means of a method. These two take on the 
Mahayanistic form of "method is at once goal". Thus the above phrase 
expresses the original form of enlightenment by the historical Buddha 
in which the goal and method, essential nature and method, can be 
looked upon as having a very intimate bond. 

The Middle Way is usually taken as identical with such absolute 
concepts as Nirval).a or Buddha-nature, i.e., the rise of such expression 
as "Buddha-nature Middle Way" or "Nirval).a Middle Way" .. and as 
such, instead of a methodology of the Middle Way, it becomes a form 
in the nature of a teleology of the Middle \Vay. In true Mahayana 
Buddhism, however, the Middle \Vay is taken in a larger context from 
a non-dualistic standpoint without siding for either the real or ideal, 
the method or the goal. Thus we are familiar with such expressions 
as "kle§a is at once bodhi" or "life-death is at once Nirval).a." In con-
sequence of the above discussion we are aware that the Middle Way 
cannot be treated in any dualistic manner but rather that its true 
position permits the acceptance of both a methodology and at teleology 
at the same time. Hence the Buddhist standpoint can be said to 
consist of both non-dualism and the Middle Way; however, non-
dualism is a logical expression based on negation while the Middle Way 
is a humanistic, moral, and living expression supported by common sense. 
The former, as a negative concept, exp:iesses what lies in the background 
while the latter that of the positive contents of our daily common sense 
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living. In this way the Middle Way was the opening for Buddha's 
enlightenment and thenceforth it has become the gateway to the 
understanding of Buddhism proper. 

Let us finally take up the Middle Way as a conception in the new 
age. The two extremes of pleasure-seeking and ascetic life are both 
aid to be "not Aryan" (an-ariya) or unrighteous while the Middle Way 

is said to awaken one to the truths of Buddhism, cause the rise of 
wisdom and progress toward the state of tranquillity, supreme wisdom, 
enlightenment and NirvaJ!a. It is worthwhile noting that the term 
"not Aryan" is parallel to the word "unprofitable," i .e' : an-attha-
sarphita or not-profit or welfare-bound up. The one sidedness of the 
two extremes tends to be particular, for removed from the center 
and abstract in character. Thns the two extremes are decidedly not 
an Aryan way of life. Aryanism actually implies a new concept of 
expanding frontiers, namely, the birth of Aryan nationalism coupled 
with Aryan universalism . In contrast to this, the Middle Way in 
Buddhsim connotes a frnition of all the good which man has ex-
perienced from the remote past to the present, i .e., there are elements 
in it which even today we are unable to pin down but which have been 
nourished by the long history of man's yearnings for the awakening of 
wisdom, for the attainment of a mystical world, for the enlightenment 
of a world of rest removed from all afflictions, and for the peaceful 
Great NirvaJ!a inclusive of everything. In other words, it expresses 
a peaceful harmonious society of free enlightened individuals, some-
thing to which we today aspire. 



THE TEACHINGS OF THE BUDDHA 

BY 

NAGA THERA 

In the name of Vietnam Theravada Sangha Order, I congratulate all 
Brothers and Sisters coming from any continent of the world to attend 
this useful Symposium. 

I have the honour and opportunity to speak a few words in this 
solemn Symposium whkh is very interesting to all Nations. 

all Religions in the world are different forms but the aims 
are almost similar. 

The Islam has the thought of 'Peace' and they adore the St. 
J osaphat which name is derived from buddhist Bodhisatta. 

The Hindl).ism has the aim of 'Ahi:rpsa-Harmlessness' then they 
consider Buddha as their Vishnu avatara-incarnation of Vishnu. 

The Protestant has the ideal of 'Neighbourliness'. 
Rationalism considers Buddha as a Greatest Thinker. The 

Confucius taught: The viser has to make like a non-intelligent one, 
the powerful man considers himself as a weak one, the richman does 
not forget when he was poor. 

As for Buddhism is 'Metta-loving kindness'. 
Therefore all Religions have the similar aims e.g. friendliness, harmless-

neighbourliness, helpfulness and loving kindness. In Pali, the 
language of Buddhist scriptures, Metta is known under the name of 
'Brahma vihara', this term may be rendered by: excellent lofty or 
sublime state of mind, or alternatively, by Brahma-like or divine Abode. 

It is said to be excellent or sublime, because it is the right, or 
ideal, way of conduct towards all living beings. This attitude of mind 
provides in fact the answer to all situations arising from social con-
tact. It is the great remover of tension, the great peace-maker in 
social conflict, the great healer of wounds suffered in the struggle of 
existence, leveller of social barriers, builder of harmonious communities, 
awakener of slumbering magnanimity long forgotten reviver of joy 
and hope long abandoned, promoter of human brotherhood against 
the forces of egotism. 

( 362) 

NAGA THERE 363 

It is incompatible with a hateful state of mind, and in that is akin 
to Brahma who is conceived as the hateless one, inbeneficial contrast 
to many other conceptions of deities, in East and West, who by their 
own devotees, are said to show anger, wrath, jealousy and 'righteous 
indignations'. 

H e who assiduously develops this Sublime state, by conduct and 
meditation, is said to become an equal of Brahma and if one becomes 
the dominant influence in his mind, he will be reborn in congenial 
worlds, the Realms of Brahma. Therefore this state of mind is called 
God-like, Brahma-like. 

It is called Abode, because it should become mind's constant 
dwelling place where our mind feel 'at home', it should not remain 
merely place of rare and short visit, soon forgotten. 

In the other words, ou1 mind should become thoroughly saturated 
by it. Metta should become the inseparable companion of our days, 
and we should be mindful of it in all our common activities as far as it 
has any concern with this mental attitude. As in the Metta sutta quotes: 

When standing, walking, sitting, lying down, 
Whenever he feels free of tiredness, 
Let him establish well this mindfulness-
This, it is said, is the Divine Abode. 

The Doctrine of the Lord Buddha is not only Metta loving-kindness 
but there are many other ways for practising. In the Tripitaka-Three 
Baskets, we have 84,000 groups of Dhamma. But the Buddha sum-
marizes them in one Pali stanza thus : 

Sabba papassa akaranarp- Kusalass' upasampada, 
Sacitta pariyoda pana:rp- Etarp Buddhana sasana:rp. 

That is to avoid all bad actions to flourish all merits, to purify one 
heart, that are the teachings of all Buddhas. 

Moreover, the foundation of Buddhism is based on Law of Cause 
and Effect and the Four Noble Truths. A pure Buddhist should not 
believe or implore to the other Powerful Gods or any Supernatural 
Being or even the Buddha who might give us the happiness or painful-
ness, pure or impure but one has to recourse to oneself, as the Buddha 
said: 'Attahi attano natho, kohi natho paro siya-e.g. One should 
have to recourse oneself, not by the other's protection. The same way, 
in the Catholic Bible says: As thou sowest, so thou shalt reap. 

The teaching of the Buddha c11ls Buddhism, it is Western term. 
The Buddha was a man, Buddhists should not regarding Him as a God, 
do not pray to Him, 'Dependence on the others for Salvation is negative, 
dependence on oneself is positive'. To depend on another is to shelve 
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making the effort, and to lose one's independence. 
Buddha is not a name, but an appellation, meaning Enlightened 

One. Former Buddhas have existed in the past ages, and other 
Buddhas are expected in the future, the present Buddha is Gautama 
or Sakyamuni. All Buddhas teach the same Doctrine. 

Among us whether we are Buddhists or not, we should learn and 
practise the 'Science of life' that is we must control ourselves the deed, 
speech and thought, do not let them discard the wholesome volition or 
the other words we should follow the 'Noble Eightfold Path which 
embodies eight principles or rules of conduct, then one can improve 
the happiness in this very life as well as in the future's. 

The Lord Buddha had foresighted that, in the future, His disciples 
would mistake Him as a Redeemer of the world or a Powerful God, 
then they engage only in the ritual ceremony of worshiping, and 
they do not set forth to practising the Dhamma, in order to escape all 
sufferings. So He recommended to His disciples as the following Pali 
stanza: Tumhehi kiccarp atapparp-Akkhatara Tathagata 

Patipanno pamokkhanti- Jhayino mara bandhana. 
That is, you have to practise diligently the Dhamma, all Buddhas are 
only showing the way, if you follow the Path that I had shown, then 
you will escape the ties of the Mara or difilements, so you safely reach 
the stage of Salvation. 

All these arguments testify that Buddhism is absolute and ration-
alist Doctrine which is not grasping on Atheism, Heresy or others 
Power in order to get Deliverance. 

I am sure that, if the modern world tries to understand the 
usefulness of Buddhism which teaches the maknind to be non-violent 
but compasionate, then the whole world would be peaceful. 

Finally, I hope that this significant Symposium will bring happiness 
and cordiality to all nations. 

THE MISSIONARY SPIRIT OF THE FOUNDRESS 
OF TENRIKYO 

MANIFESTED IN THE BOOK OF OFUDESAKI 

BY 

SHOZEN NAKAYAMA 

The Ofudesaki is the holy writ of the will of God the Parent which 
was dictated by the Foundress. It contains in 17 volumes 1,711 poems 
in the form of ] apanese waka. The word "Ofudesaki" literally means 
the tip of a fude or ] apanese writing brush, and is here used for in-
structions to the people about the Divine Truth. The Ofudesaki is 
considered the most important and fundamental of all the books of 
Tenrikyo doctrine. 

Now, writing in this way, the Foundress conveyed to us the will of 
God the Parent. She taught that things revealed through the writings 
of the Foundress are the exact directions given by God the Parent, 
and that the Foundress stood on the same footing as God the Parent, 
Her position was the Tsukihi-no- Y ashiro or the Living Temple of God the 
Parent. This can be known by the fact that She always used the first 
person in revealing the will of God the Parent through Her own writings. 
And, on the other hand, She sometimes placed Herself on the same 
footing with people as their real parent on earth so that they could 
understand and follow the teachings of God the Parent, thus guiding 
people through Her daily life of Divine Pattern. In this case She 
may justly be called the Hinagata-no-Oya or the "Exemp]ary Parent." 

As you saw just now, while, on the one hand, She preached the 
wishes of God the Parent as "the Lving Temple of God the Parent", She, 
on the other hand, guided people intimately as "the Exemplary Parent." 
From the former point of view, She preached the will of God the Parent 
with authority, as a spokesman of God the Parent, but from the latter 
point of view, that is, when She spoke as the parent of people on earth, 
She taught them with painstaking care and guided them by doing His 
teachings in Her own life. But from whichever standpoint She preached, 
at all times She did so in the same mental attitude. And this attitude 
was Her profound parental affection for Her children in giving them to 
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understand the will of God the Parent. And this parental affection in 
giving people to understand the will of God the Parent was manifested 
in various ways. 

(A) First of all, one of the most prominent features is, that the 
contents of Ofudesaki from Vol. 1 to Vol. 17 were so arranged that 
people could understand step by step in good order everything about 
the teaching of God the Parent. The teaching has for its fundamental 
purpose the realization of the world of Yokigurashi or joyous life on 
earth, and the Foundress preached His teaching in due order at length to 
realize that purpose. So the whole thread of His teachings runs along 
the line toward the realization of that purpose. We are taught that we 
shall be given the protection of God the Parent by governing our mind 
in order to realize the world of joyous life. But the Foundress does not 
order us to lead a joyous life. Instead, She teaches us that it is 
proper that we should be joyous; she teaches us how to become joyous. 
Therein lies the main point of Her suggestions written in the Ofudesaki. 

As the way to joyous life, the Foundress teaches the significance 
of service or Tsutome as it is usually called in Tenrikyo, and then ex-
plains in detail how to accomplish the performance of service. First 
She explains the truth about the place where service is to be performed, 
the time when service is to be performed, the persons who participate 
in the performance of service, the instruments with which service is to 
be performed, and the truth about the Kanrodai, a sacred stand with 
a vessel on it for receiving kanro or heavenly dew. Then She reveals 
the truth about the creation of mankind in order to explain to people 
why they can reborn into a joyous life. For that purpose She told them 
M oto-no-Ri, or the truth about the creation of man, from which She 
went on revealing the deeper truth in good order so that they could 
understand Her. In the meantime, we find, as a significant instance, 
the change of the speaker's name itself. That is, from the first to 
the middle of the sixth volume of the Ofudesaki, She speaks in the 
name of Kami or God, thence to the end of the thirteenth volume, 
She speaks in the name of Tsuki-Hi, Moon and Sun in one, and after 
that She speaks in the name of Oya or Parent. This change of names 
is quite significant for us, because we feel more intimate with Tsuki-Hi 
than with Kami, and with Oya than with Tsuki-Hi. It is true that the 
word Kami has been used in a wide sense, but we are apt to associate 
it with something awful or something which deals out punishment to 
offenders. The word Tsuki-Hi does not call up such an association 
with awe, as can be seen from our daily use of the words, but we do not 
feel so intimate as with Oya, o-qr We may often adore th 
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sun and the moon in their beauty in the sky, but we are never attached 
to them so much as to our parents. Oya is the very name, the very 
being for which we can have an intense affection. At any rate, herein 
also we can find an instance of H er scrupulous care for revealing the 
will of God the Parent. 

(B) Furthermore we can follow the trace of Her thoughtful 
consideration in persuading people of the truth of the teachings repeating 
the same theme over and over again. It is notable that She taught 
us about many matters of deliverance by urging Tsutome or serivce 
again and again in every volume. We can point out that in the :first 
volume of the Ofudesaki She tells us how impatient She is for the per-
formance of service by teaching the word Kagura or Holy dance with 
masks and music, and teodori or Holy dance with music. In the 
second volume, She speaks about the invitation of Tsutome-ninju, 
persons chosen for the performance of the Kagura service, and about 
the truth of the Kanrodai. In the third volume, urging the preparation 
of the Kanrodai and the preparation for the performance of the service 
by duely chosen members of the service group, She intents to show the 
almighty protection of God the Parent. In the fourth volume, urging 
people to perform the service, She says that peace will then reign over 
the world and that all sickness and trouble will then be eradicated. 
In the fifth volume, urging people to sweep their dusty minds, She 
says that She will teach them Teburi, gesture service, after having 
ascertained their sincerity of mind. In the sixth volume, She tells that 
the world of entirely joyous and blissful life will be realized on earth 
through performance of service by dint of Tsutome by following the 
pattern of the creation of mankind. In the seventh volume, She 
teaches the gestures of the service and tells that through the performance 
of service with these gestures, thoroughly protected joyous life will be 
granted. In the eighth volume She speaks of Tasuke-zutome, the service 
for saving mankind. In the ninth volume, She tells about the truth of 
the Kanrodai and about the divine gifts. In the tenth volume, She 
speaks about the service performed around the Kanrodai, and, com-
manding that the persons who are to perform the service shall be 
assembled and shall then practise the serivce, She promises the almighty 
protection of God the Parent. In the fourteenth volume, She speaks 0f 
the world which is to be governed peacefully through the performance 
of service, and in the fifteenth and sixteenth volumes, She strongly 
urges people to perform the service. 

In this connection, She has given an explanation why and how the 
world and mankind were created by God the Parent, and has repeated 
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this in various forms, so that all people may easily understand this 
idea in accordance with the growth of their minds. She began to 
expalin the truth of the creation of mankind in the third volume of the 
Ofudesaki. From the fourth to the sixth volume of the book, She 
explains it more and more fully and in the eleventh 
explains how the way of saving mankind was begun on the basis of this 
turth. In the twelfth volume, She teaches the truth about the persons 
who are to perform the service, and in the fourteenth volume, She 
explains the fundamental truth about the joyous life. In the 
volume She explains the truth about God the Parent, and m the 
seventeenth volume, She explains the truth about ]iba and the Kanro-
dai the cradle of mankind and its symbol. In this way She taught 
pe;ple the fundamental truths of our faith, repeating the same thing 
over and over again. 

(C) Furthermore we find many metaphorical expressions in the 
Ofudesaki. The terms michi or road, and mizu or water are most 
often used. And there are also such terms as dogu or instrument, 
yoboku or timber,jushin or construction, soji or sweeping, hokori or dust, 
and so on. 

Some of those expressions received some special figurative significa-
tion as doctrinal terms peculiar to Tenrikyo. They are hokori or dust, 
that is to say, the evil use of the mind, dogu or instrument, meaning 
instrumentality, yoboku or timber, meaning missionary, jushin or con-
struction, meaning construction of the joyous world, and so on. In 
short, these metaphors were all used with parental care to make th 
children of God the Parent clearly understand His teachings. 

(D) Moreover, mention is also made in the Ofudesaki of such 
things as shoko or evidence, and tameshi or test. And one of tho.s 
instances of evidence was that the Foundress granted people the gift 
of easy childbirth. She gave many miraculous salvations as. evidenc , 
and taught people to take personal misfortunes and natural disasters a 
Divine warnings. These deliverances were also expressed in the word 
"God the Parent will work." And what really happened in accordance 
with Her words drove people to accept the teachings more readily. 
Indeed those who believe in the absoluteness of God the Parent may 
have no need of evidence, but those who are dull-headed or slow in their 
growth of mind have to be given these warnings by means of fact 
instead of words. Herein lies also Her scrupulous care for His children. 

(E) Still further, it is a noteworthy fact that She never preache 
about the idea of sin or punishment. We find no trace of such an 
idea in the Ofudesaki, We may indeed fi,nd words of training 
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sometimes uttered in the Ofudesaki. The "wrath of God the Parent" 
is one of them, but it is far from a punishment or a threat. They are 
a revelation of Her profound parental affection for His children. In-
stead of holding forth on sin or punishment, She earnestly urges 
people to reform themselves through the warnings given by God the 
Parent and thus to meet the will of their parental God. In short, we 
find no hint of punishment, threat. or vengeance in it, but a kind-
hearted encouragement with which She consistently guides people on 
the right path; though strict in manner, She is always telling them, 
"Not too late to mend". Her missionary spirit manifested here lies not 
only in promulgating the teachings of God the Parent but also in 
guiding people intimately with Her most parental affection. 



THE THEORY THAT MIND IS THE INHERENTLY-
PURE-MIND (PRAKRTIH CITTASYA 

PRABHASVARA) IN BUDDHISM 

BY 

GIYD NISHI 

I The Inherently Pure-Mind. 
In the Indian thought of the Pre-Buddhist period, it was postulated 

that man should release himself from all sufferings of 
Samsa1'a (transmigration), and the practice of the yoga was stressed as 
a necessary method of deliverance. In compliance with this requirement, 
Sakyamuni realized the obtained an actual state of nirviit;a, 
become the Buddha and instructed his pupils so that the Buddhahood 
could be realized by all men as well as the Buddha. 1 > 

Sakyamuni explained the innermost state of his mind (Buddhasya 
Gocara) as the cittaprabhasvara (the inherently-pure-mind), and it was 
for the first time in India and in the other regions of the world that the 
cause of and nirvai)a was grasped and called the inherently-
pure-mind. 

Further, it is remarkable that the inherently-pure-mind is recogniz-
ed not only in the Buddha, but also in every ordinary man. Then, why 
do we ordinary men go astray and suffer always, while the Buddha ha 
delivered himself from sufferings and realized nirviit;a ? 

The Buddha said in the Agama Suttas that we do so because we 
are ignorant (avijja, avidya) of the inherently-pure-mind. With this 
avijja, we think, act, and speak, and as a result all perplexities and 
sufferings come to us. Avijja is part of the inherently-pure-mind's 
action while panna (prajfia-intuition) is the whole of its action. By 
our judgment with avijja, the subject is distinguished from the object, 
the self of one from that of another, etc. Such a judgment always 
accompanies subjective and egoistic emotions or sectarian feelings, 
which may be collectively called impurities. These actions within 
ourselves are called duppanna (the very weak prajfia-intuition) and 
false discernments (vikappa or parikappa, vikalpa, parikalpa). So "all 
these discernments of ordinary men are essenceless or void" (Sabba 
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dhamma sunna, sarvadharmasunya), but we are in the habit of misunder-
standing these discernments depending on avijja as true and real. 
There arise many perplexities and sufferings. The pafifia-intuition and 
these false discernments are the actions of the inherently-pure-mind. 
So the triple world is created by this one mind. 

We can say, therefore, that this mind corresponds to Brahman, 
the creator of the world in Brahmanism. 

When this mind is called the creator of the triple world as mentioned 
above, men are liable to think that Buddhism is idealism. Buddhism 
is not idealism, because the inherently-pure-mind is not mind as con-
trasted with matter, but the mind which transcends the distinction 
between mind and matter, or between the soul and the body. 

In the trace-back contemplation (pa?iloma) on "the twelvefold 
chain of causation (pa?iccasamuppada) ", one reaches from nama 
(spirit)-rupa (body and matter), vinnana (mental faculty in regard to 
cognition) sarhkhara (the essentials of anything) and avijja, etc. to 
pafifia-intuition and attains the state of the inherently-pure-mind i.e. 
vij ja or the anuttarasamma sambodhi (the highest enlightenment). So 
this mind is called the state of "an undifferentiating penetration of the 
Subject and the Object," or the state of "a person whose parents are 
not yet born." It is called the mind of mindlessness (tac citta111 yac 
citta111 acittam) in the early Prajfiaparamita Sutra. 

II Various Names Given to the Inherently-Pure-Mind. 

The relation between the inherently-pure-mind and its various names 
is likened to the relation between a mountain and its photographs. 
Although one can indicate every side of the mountain by many-sided 
photographs of it, a collection of photographs is not the mountain 
itself. In the same manner, we can point out every character of this 
mind by the many names of this mind, but we can not comprehend or 
gragp this mind without practicing Zen. 

One of the names of the mind is vimutti-citta or cetovimutti (the 
liberated mind) in the Agama Suttas. It means to be free from all 
impurities (kilesa) and restrictions, to be independent, or to obtain 
freedom, of all sufferings. The second name is bhuta (ultimate reality), 
or the true state of all dhamma ( dharma). The Buddha who realizes 
this mind is called "the one who has become the Dhamma (Dhamma-
bhuta, Digha Nikaya vol. Ill. p. 84)" and "the one who has had a normal 
body (Dhamma-kaya. ibid. p. 84)." The third name is nibbana-citta. 
He who realizes this mind can have an eternally truthful and peaceful 
mind dispelling uneasiness and agitation caused by contradictions 
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between life and death, value and valuelessness or being and non-being. 
The fourth name is buddhata. He who realizes this mind, will obtain 
Buddhahood. According to this view, it is said that all beings have 
buddhata in the Mahayana-parinirvar)a-Siitra etc. 

Ill The Relation Between the Inherently-pure-mind and our 
Phenomenal Consciousness. 

We find many parables or allegorical expressions on the relation 
between the inherently-pure-mind and our phenomenal consciousness. 
I will point out several famous expressions. 

1) In early Buddhism, the Buddha said "Thy Bhikkhave, thi 
mind is very pure, but it is often defiled by visions (pabhassaram idarp, 
bhikkhave, cittarp tan ea kho agantukehi upakkilitthanti) ," (Anguttara 
Nikaya vol. I p. 10). This short sentence is generally recognized as the 
first mention of the inherently-pure-mind(prakrtil). cittasya prabhasvara). 
It does not have the literal word for "inherently (pralqti)," but the 
meaning of Prakrti is implied ·when the pure mind is made the master 
who always lives in ourselves, and the impurities, i.e., the ordinary 
man's consciousness, made visitors who accidenta11y come and go. 
Then, when did this prakrtil). cittasya prabhasvara come into use as a 
technical term in the Buddhist history? We do not know when, because 
the Sarhskrt originals of the older Buddhist schools have been lost. 
But we find a phrase "sems ran-b;;in-gyis l).od-gsal-bal).o" i. e. 
pralqtil). cittasya prabhasvara, a doctrine of the Mahasarhghika-school, 
in the "Gshin-lugs-kyi bye-brag bhod-pal).i l).khor-lo" (skt. Samay-
abheda vyiihacakra) of the Tibetan Buddhist Canons and we find also 
the same expression in the Abhidharmamahavibha;;a-sastra (A.D. 2nd 
C.) and the Sariputra-abhidharma-sastra (about B.C. 2nd C.) in Chinese 
translation. Therefore, I think, this technical term was generally used 
around the beginning of the Christian era by the Buddhist school, and 
also in the early Prajfia-paramita-siitra. 

2) In early Buddhism, vye find a parable in which this inherently-
pure-mind is recognized in every ordinary being just as gold is found in 
a golden (being Samyutta vol. V.p. 29), and (3) also in some verse 
(Gatha), the relation between the inherently-pure-mind and an ordinary 
man's consciousness is likened to the relation between a painter and 
his pictures of men, women, trees, mountains, etc., drawn on a pure 
white canvas (ibid. S. vol. Ill p. 152). In this simile a painter denotes 
some actions of the inherently-pure-mind and the pure white canvas, 
this mind. Generally speaking, this simile means that the contents o£ 
every ordinary man's consciousness are but pictures drawn by this 
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mind .. is quoted in the 
sutra m Chmese (Taisho vol. IX, p. 465, c. vol. X p. 102 a.), and gives 
ground to the theory that the triple world is made by the mind only. 

4) In the fourth chapter of the SaddharmapUl)qarika-sfttra, there 
is a parable of a poor son whose father is a rich and virtuous man. 
Though the son lived. a poor life in a remote land for a long time, he 
:finally came back to his father and reaffirmed himself as the successor of 
his father's riches through his father's love. In this parable, the father 
denotes Buddha. i.e. the inherently-pure-mind in every man, and 
:he son, .1s ever_Y ordmary man who is to be the successor to the riches 
I.e. he will realize the same mind. 

5) Another parable in the eighth chapter of SaddarmapUl)Qarika 
tells of a man, who has a valuable gem (mal)iratna) in the clothes 
given him a. good In this parable, the valuable gem denotes 
the Buddhata, I.e., the mherently-pure-mind; the poor man, every ordi-
nary man ; and the good friend, Buddha Sakyamuni. This parable 
teaches. that as as every man enlightens himself by recognizing the 
pure-mmd, he w1ll be able to attain Buddhahood. 

6) In the Zen sect of Chinese Buddhism (in the 11th and 12th 
centuries), we find some masters who made use of an ox in order t 

the inherently-pure-mind in pictures. They attempted t: 
Illustrate the stage of Zen discipline by six or ten pictures of an ox. 
In the pictures by P'u-Ming (Fumyo), who belonged to the S6t6 Zen 
sch?ol, .the gradual development of his Zen life is indicated by a gradual 
whitemng of the ox, but .in pictures of Kua-an Shih-yuan (Kakuan), 
who belon?ed to the Rmzai Zen school, there is no whitening. 
. !he of these two masters' expressions in these pictures 
IS said to mdicate the character of the S6t6 Zen sect and the Rinzai Zen 
ect On the detail, I hope you'll see the Jiigyuzu (the 

ten ox pictures) by Zenkai Shibayama (Kyoto 1941).4) 

IV The Theory That the Inherently-pure-mind Odginates the 
greatest Mercy of the Tathagata 

Buddha Sakyamuni called himself the Tathagata which means one 
who has come from tathata and also gone to tathata when he 

the inherently-pure-mind. Owning to the opinion Buddhata 
Le. exists inherently in every ordinary man, this inherently-
pure-_mmd Is also called the Tathagatagarbha. Another meaning of the 

(the Matrix of the tathagatahood) is that all the world, 
bemg created by this mind as mentioned above, is enveloped by 
Tathagata. 
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This inherently-pure-mind in every ordinary man th: of 
returning to its perfect action pafifia-mtU1twn) 
its weak action (durprajfia; duppafifia). So It makes us contmu-
ally on many conflicts and the bitterness by the confl1cts. 
Buddha who has realized the inherently-pure-mmd shows us the way to 
enlightenment from ontside by his teachings, the T.athagata-garbh.a 
makes us awaken to the Bodhicitta from the mside by Its nature. Th1s 
is the theory that the inherently-pure-mind _the greatest 
mercy of Tathagata, that is, the Tathagata-mahakarul).a. 

1) See "Vipasyana Samatha and Jiiana." by Giyu Nishi (Journal of 
Indian and Buddhist Studies. No. V. 2.) . , . . _ . . 

2) "The Study of Paiiiia in the Early Buddhtsm edtted by Gtyu Ntshi 
2nd chapter. 

3) ibid. pp. 276-280 " 
4) See the "Essays in Zen Buddhism 347-366) and the Manual of 

Zen Buddhism" (p. 150-171) by D.T. Suzuk1. 

RELIGIOUS MUSIC AND DRAMA IN JAPAN 

BY 

MASA YOSHI NISHITSUNOI 

Music and the dance occupy an important position in Japanese 
religious ceremonies, particularly in the rites of Shinto. 

Music and dance are indispensable parts of religious ceremonies; 
they are intended to pacify, soothe, and console the deity, as well as to 
round out the external forms of the ceremonies and heighten the religious 
atmosphere. Gagaku, the form of music most frequently performed 
at Shinto ceremonies, is a refined, aristocratic music and dance of long 
tradition; based on the music and dance of various Asiatic peoples 
which were imported around the beginning of the 7th century, it be-
came fully absorbed and "naturalized" by the lOth century. However, 
it was not specifically Shinto music from the very begninning. 

The basic law of 701 AD, called Taih6-ry6 established a Gagaku-
ryo, or Department of Music charged with the preservation of cere-
monial music and correct dances, as well as various other types of 
foreign music, such as Togaku (T'ang music), Koma-gaku (Koryo music), 
Kudara-gaku (Paek-che music), Shiragi-gaku (Silla music), Gigaku, etc. 
The Department was a government office employing as teachers pro-
fessional musicians of continental descent and comprising several 
hundred students. This music was performed as the ceremonial music 
of the Court and also used in religious ceremonies. 

One receives the impression, for example from the documentary 
accounts of mourning and funeral ceremonies, that music and dancing 
accompanied by primitive instruments was performed also before the 
importation of this foreign music. But the foreign music possessed, 
first of all, many types of advanced musical instruments : beautiful 
melodies were played with high technical skill and on a precise scale; 
besides, the foreign music was accompanied by a religious musical 
theory as well. Examples of lar15e-scale musical performances con-
nected with religious ceremonise are recorded ; for instance, when 
Emperor Shomu went to worship there when the Great Buddha of 
T6dai-ji Temple was completed in Nara, 5,000 priests were invited to 
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chant scriptures, then Chinese music and Japanese dances (Go-sechi, 
T a-mai K ume-mai) were performed before the image of the Buddha. 
It is significant to note that here native Japanese music and dance 
- Go-sechi, Ta-mai, and Kume-mai - were performed on an equal 
footing with foreign music. It is possible that native Japanese music 
has been greatly influenced by foreign music. 

The ancient Japanese songs, many of which are identified by their 
musical names, no doubt included many songs dating from times an-
teceding the period of foreign music; but today it is difficult to restore 
the music of these ancient songs. Although one of native 
Japanese music, it is neverthelesss undeniable that there was foreign 
influence on musical instruments and melodies. Music and dance 
performed today under the names of ancient pieces such as Kume-mai 
or Hayato-mai are in reality recent imitations and are not necessarily 
the same as those handed down in the ancient Gagaku-ryo. 

Inside the Gagaku-ryo section called the Uta-mai dokoro (0-uta-
dokoro) dealt with native Japanese vocal music (such as Go-sechi, 
Kagura, Saibara, and Fuzoht). In the middle Heian period (first half 
of the 9th century) there appeared many brilliant musicians who brought 
about the Golden Age of Gagaku and who brought about the complete 
" naturalization" of Gagaku. During this period foreign music such a 
Bugaku was performed in ceremonial music recitals, and folk songs were 
arranged to Gagaku melodies; thus the Saibara vocal music came to 
great popularity. Consequently, Gagaku was not restricted to religious 
ceremonies, but was performed as orchestral music for dancing at large-
scale court ceremonies. May we remark, in passing that the basic 
form of the Japanese religious ceremony, or matsuri, is to welcome a 
deity, to feast together with him, and to entertain him at a banquet. 

The musical instruments known to have antedated the introduction 
of foreign music consisted of not much more than the koto and the 
flute (fue). There were two types of koto : that of foreign origin and on 
called the wagon, a 6-string instrument of ancient origin. The wagon 
was used exclusively in religious music. In ancient religious rites, the 
koto was used to summon was welcome the divine spirit or as a mean 
of inquiring the divine will. In present-day ceremonies, too, when 
the deity is welcomed in the beginning and sent off at the end the 
koto is played with a mystical style called suga-gakt'. Also, when food 
offerings are being presented to the deity or removed, and during the 
time when the deity is partaking of these offerings, appropriate song 
are chosen and performed in order to soothe and pacify the heart of the 
deity; and Bugaku dances are performed in order to delight the eye of 
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the deity. 
Besides this, one of the elements in ancient music was the Fuzoku-

uta or K uni-buri, which was local music performed by the Emperor 
as he partook of the rice ears offered from the local regions. This was 
really sacred music giving the Emperor the spiritual power, or 
mana, to rule the local regions. This magical element in music has 
long been forgotten; but tama-furi or chinkon (magic causing vital 
powers to inhabit the body) is considered to be an important element in 
all ancient dances. The dance-like motions of the goddess Uzume 
before the Heavenly Cave in Japanese mythology were performed in 
a trance and can hardly be called dancing; but no doubt in such 
practices there was living a traditional knowledge of methods of awaken-
ing spirits and causing them to dwell within the bodies of gods and 
human beings. The most anrient tradition in the Imperial Court is 
that of the festival Chinkon-sai ; but in the N ara period the concept of 
chinkon had already come to mean a secondary chinkon: rather than 
imparting of mana or vital force, chinkon was now considered to 
mean preventing the spirit from leaving the body. The Chinkon-sai 
ceremonies are still performed today as part of the mystical Court 
religious ceremonies. There are several dances handed down today 
which were originally chinkon dances later arranged in the Gagaku 
manner; for example Mi-kagura, Azuma-asobi, Yamato-mai, etc. Mi-
kagura is also a type of chinkon dance, which became established as 
court music around the lOth century. It is derived from an older 
form of sacred performance (kami-asobi) in which a group of religionists 
appeared and imparted blessings by sacred music and other performances. 
The Azuma-asobi was originally the kami-asobi, or religious performance 
of the Eastern regions (Azuma) which was introduced into the Court 
from these regions. However, whatever one may say about the words 
of the songs, at least the music and style of dancing have been thoroughly 
re-arranged in the Gagaku manner and are rather far removed from the 
original style. Y amato-mai was a type of dance in which each 
participant in a ceremonial banquet would arise and dance in turn ; 
like other religious dances, it inclined to elements praising and revering 
the virtues of a deity.l) However, the words accompanying the 
dances are not necessarily of a religious nature. Anciently, many love 

1) There is also a dance called Y amato-mai among the so-called miko 
dances performed at the present day by priestesses in the Grand Shirne of 
Ise and in local shrines of various locations. Most of these are of more recent 
origin and usually are descended from the haibu dance of obeisance or the 
oga-tama-de; or else they are rooted in the rites of purification. 
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songs were used. The use of non-religious songs in religious ceremonies 
brings up a problem connected with the essence of religious faith. 
Besides these, there are the nembutsu and wasan, which developed toge-
ther with the spread of medieval Buddhism. These were performances 
praising the deities and Buddhas and emphasizing the basking in their 
blessings. There are still many problems connected with the various 
types of religious music handded down as local folk arts using mainly 
the sho gongs and the drums which were the instruments of the nembutsu, 
performances. 

In connection with this, let us give a brief outline of the religious 
drama. It is thought that ancient ritual worship was carried out in 
the form of a dramatic antagonism between the gods and devils or 
spiritis. However, these were not dramas for the purpose of entertain-
ment, but were themselves religious rituals. In them, the spirit or 
·devil seeking to interfere with human happiness and cause harm is 
subdued by the potency of a powerful deity. The evil spirit is 
ferocious in his definance of the deity, but is finally brought to submis-
sion. By the periodic repetition of such performances, the spirits or 
demons are prevented form committing harmful actions. Thus, through 
a covenant with the deities, the safety of human beings is ensured from 
the fear of spirits and devils; and the blessings of these powerful 
deities are expected and believed in. 

The simplest form of this performance is that of sumo wrestling. 
This can be seen in the quarrel of Take-mikazuchi and Take-minakata 
in the myths concerning the ceding of the land of Izumo (Izumo no 
kuni-yuzuri); and many such elements have been handed down through 
the ages as contests accompanied by divination held in connection 
with religious ceremonies. Japanese mythology also record an account 
of the origin of the H ayato-mai, a mimical performance representing 
the actions of drowning in the water; this is also a dramatic 
religious rite signifying the submission of a spirit and is recorded in the 
mythological story of the Luck of the Sea and Luck of the Mountains 
(Umi no Sachi, Yama no Sachi) dealing with magic power over the 
waters. This myth is also connected, together with sumo, with the 
production of the rice paddies. Among the religious performances is 
one called ta-asobi, still performed today in all localities, which i 
designed to pray for an abundant rice harvest and to act out in 
advance the work of the entire year in rice cultivation. It is not record-
ed as such in the ancient classics, but it can no doubt be called a 
religious drama handing down the most ancient and simple dramatic 
elements. Of course, it is possible to it a mere magical technique 
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rather than a religious drama. 
These performances connected with rice cultivation were early 

united with the imported Gigaku-type performances to make up what 
is called Dengaku, a colorful type of dancing which developed in the 
middle ages. Dengaku was mostly a performance somewhat like the 
modern review, in which performers in gorgeous costumes, striking 
drums worn around their waists, danced around in various patterns to 
the accompaniment of sasara and flutes. Besides this main form of 
Dengaku, there was also the Dengaku no No, in which stories were 
acted out, and which later developed into the Sarugaku no No; this 
was the origin of the stage drama in Japan. 

The performers of Dengaku and Sarugaku lived in village com-
munes called za which belonged to large shrines or temples. This is 
the ultimate origin of the custom of calling theaters, such as the 
Kabuki-za, by this word za. 

The materials of the stories performed in the No drama are largely 
religious. The N 6 drama ia a calssical drama in which the origins of a 
shrine or temple are recounted, in which a god appears and imparts 
blessings, or in which, on the other hand, a ghost or evil demon is 
subdued or brought to Buddhahood -in other words it is a classical 
drama endowed with the nature of a religious drama. The play called 
Okina is the most sacred part of the repertoire, and even today is 
performed as a religious ceremony. In this play, the No actor belong-
ing to the head of a school of the No drama appears on the stage and 
dons the sacred mask of the old man with reverent gestures, then 
dances while singing a formula wishing for the abundance of crops and 
the prosperity of descendants; this is the first half. In the second half, 
the Kyogen actor, wearing a black mask of the old man, dances again 
in a more lively and comprehensible way the same dance performed 
by the former old man. This type of performance is called modoki. 
M odoki is thought to have two meanings; first, defiance; and second, 
imitation, or explanatory performance; the modoki character can be 
considered as a sort of buffoon who stands on the side of the spirits, as 
opposed to the deity. His performance is more lively, amusing, and 
complex; it is in the process of being transformed into drama. 

The word Kabuki original meant making coarse, erotic movements 
dressed in a conspicuous, flamboyant costume. It is said that its 
founder, a miko of Izumo called 0-Kuni, sang a song with the words; 
"I za ya kabukan", the final word of which, is, of course, derived from 
the verb kabuku, defined above. The Kabuki dance was based on the 
N embutsu dance. It conbined dances with stories of the ko-waka-mai 

-------------------------------------------------------------- --



380 SECTION III 

and took on a dramatic form; since the onna-kabuki (Kabuki with 
women actresses), popular in the early 17th century, it has developed as 
a form of drama. Both Sarugaku no No and Kabuki were originally 
types of religious activities performed by low-ranking religionists. 

The heroes of stories and dramas are most often young men who 
died under pitiable circumstances. In other words, the stories of their 
lives were recounted or acted out in order to obtain salvation for their 
souls. These stories have a very ancient origin: in the medieval 
sekkyo-joruri., stories of the experiences of a god or fantastic tales 
were told while manipulating dolls or unrolling picture-scrolls; first, 
the biwa was used to accompany such tales, later the samisen. But 
there is an even earlier origin, reaching as far back the sad stories of the 
exiles of a noble hero which were spread by the traveling bards of 
antiquity. In Japanese drama, the tragedy no doubt originated in 
stories of unhappy love; there were also stories designed to bring 
salvation to the spritis of the dead heroes and to purify the hearts of the 
hearers. However, it is sure that the religious drama did not originate 
as a passion play. It is ture that, later on, there were dramas of the 
order of passion plays dealing with the trials of the saint Nichiten. 

At any rate, the origin of Japanese drama is in religion; the No 
plays, espeically the T.V aki-No dramas, are largely drawn from Shin to or 
Buddhist themes. Besides these, there are, of course, in No and 
Kabuki many plays (such as Tsubosaka Reigen-ki) which dea] with the 
miraculous benefits obtained from Buddhas or deities; but it is not 
proper to distinguish these as specifically religious dramas. 

Kagura is a type of Court music of the Heian period; but there is 
another type of popular religious performance also known by the name 
Kagura. The latter developed in connection with Dengaku and 
N embutsu performances. In its there are many types, such as the 
Sato-kagura of the Tokyo region, which have the nature of religious 
dramas. They are pantomimes in which myths are acted out as 
dramas. However, their masks, costumes, and dramatic methods are 
imitations of the No drama, and they are not older than 100 and some 
decades of years. In Kyoto there is the Mibu Kyogen, a pantomime 
based on the No Kyogen, as is evident from its name of Dai-nembutsu; 
it is danced to the accompaniment of flutes, drums, and a large sho gong. 
It is also religious in content. 

There are also the "Buddha Dances" of Hanazono village in 
Wakayama prefecture, in which the participants dance wearing mask 
of Boddhisattvas; dramas about the attainment of Buddhahood of the 
female dragon said to be recorded in the Hokke-kyo scripture; and 
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dra.mas Hell such as the Oni Raigo of Mushiu in Chiba prefecture, 
which depicts the dead being punished by the devils in Hell and 
finally saved from their fate. This are similar to the "resurrection 

in by which a person goes into retreat and practices 
abstm:nce and thus is "reborn". These practices supported by 

rehgwus behefs that the person praying for some benefit can be saved 
by hismelf assuming the costume and appearance of what he desires and 
car.rying out a :epresentative performance. The so-called Nerikuyo of 
Taima m Yamato is, of course, not a drama. The parade of the 
25 Boddhisattvas of the same order as the above- in Kuhon-butsu in 

Tokyo, is type of pageant in which the believers parade 
disgmsed as the Boddhisattvas for the purpose of praying for 
benefits; the believers experience religious ecstasy at parading around 
as Boddhisattvas. 

.The abov: merely a hurried, brief glance at the types of religious 
music religwus drama existing in Japan. In receiving the honor 
of makmg a report to this epoch-making international conference I 
should no doubt have reporting upon some more specific and 
question . However, thinking that the foreign delegates would on 
doubt meet with some examples of religious music during their research 
tours, I decided to present here one aspect of this question. in order to 
serve as an introduction for their benefit. 

---------------------------------



FOUNDER AND ORGANIZER OF RELIGIOUS 
GROUP 

-A PROBLEM OF RELIGIOUS AUTHORITY IN JAPAN-

BY 

IICHI OGUCHI 

Regarding the general nature of religious authority, Max Weber 
examined this matter from the sociological point of view and later, 
Joachim Wach from the typological point of view. Wach arranged 
the researches of his predecessor's and approved the thesis that 
religious leaders have an extraordinary power called Charisma and 
tried to categorize religious authority upon an examination of the 
existence and quantity of Charisma. However, I venture to say that 
their standpoints are correct, as far as the examination of irrational 
existence of the authority is concerned, but it is insufficient for an 
examination of the structure of religious groups as social organizatlon . 
We should pay more attention to the function of the leaders and ex-
amine this problem in connection with the historical and social aspect 
of religious groups . 

For instance, J. Wach noted that only the founder become the 
object of the cult when he divided the religious leaders into founder , 
r eformers, prophets and heads of schools. But I cannot agree with 
his view, because, at least, in Japanese religion most of the heads of 
schools were deified and become the objects of the cults. It is one 
of the characteristics of Japanese religion and society. 

The core of Japanese religious belief is the belief in a man-god, 
namely : man is deified. This is seen in the worship of the Emperor 
and of the founders of new religions. These are fundamental facts in 
Japanese religion and have been explained from the point of view that 
the Japanese concept of god is quite different from that in Christianity. 

The character of religious authority in Japan should be examined 
in the above stated frame of reference of traditional religious belief. 
It may be noticed that there are many shamanistic element s in the 
personality of religious founders in Japan. It is generally accepted 
that in the shaman there is a charismatic element, but the shaman is 
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a kind of magician in a wide sense of the term as his functions are oracle 
divination, healing and others. According to general conception 
magician is quite different from the founder in character, but in 
Japanese religion many religious groups have been established around 
the magicians, who became the founders of the groups. On this 
problem we should never forget the function of the organizer in a 
religious group who places the magician in the position of the founder. 
Even if the founder is abnormal, his religious group has become to be 
recognized as a normal one by the efforts of the organizer. 

In the development of a newly established religious group, the 
founder is gradually deified and his charisma is transmitted to his own 
descendants through an hereditary system, while the power and 
function of the organizer are temporary. In the examination of re-
ligious sociology, we must never forget the existence of the organizer 
who contributed to establish the religious group. 



A. CHAPTER IN THE HISTORY OF 
BUDDHISM IN BURMA 

BY 

ON PE 

On an occasion like this, it is but right that one should speak on a 
subject which has brought us here from all parts of the world. With 
a very short notice served on the delegates from Burma, we found 
ourselves not quite prepared to produce papers which would be 
acceptable as fully meeting the requirements of the subject to be dealt 
with. Yet one should contribute something which should stimulate a 
further study of the "History of Buddhism", as what I am going to 
speak has made recent history of Buddhism, at least in Burma, even 
though it will but form a small chapter in the history of Buddhism in 
Burma. 

It is assumed that many of the delegates will already know the 
fundamental teachings of Buddhism, so that I need not dwell on them. 
I shall confine myself to only those circumstances in the field of Bud-
dhism in Burma which make history and the resultant effect on the 
people of Burma in the social, moral and ethical spheres of life. 

I may begin with how Buddhism came into Burma. It is said that 
it came to Lower Burma in about 300 A.D. Although according to 
tradition Buddhism reached Burma by land at a much earlier date. 
Theravada Buddhism, however, was brought to Lower Burma from 
Ceylon at a later period, and it was in 1057 A.D. that King Anawrahta 
of Pagan conquered Thaton, Lower Burma and brought Theravada 
Buddhism to Upper Burma. 

What is Theravada Buddhism? The Arahats who had been 
taught directly by the Omniscient Buddha held the First Great Council 
soon after the passing away of the Buddha. This first Great Council 
canonized the actual words of the Buddha and this teaching is known 
as Theravada Buddhism. There have been, previous to the Sixth 
Council held in 1954 in Burma, which will be my main theme today, 
five Councils which were held with the object of preserving the Buddha's 
Teaching in all its pristine purity, against materialist threats from 
within or without. 
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They are as follows : -
The first Great Buddhist Council was held in 544 B.C. at 

Rajagriha. At that Council held shortly after the Buddha's 
passing away, His Teaching was codified and canonized, and 
groups of Bhanakas or reciting monks, who in the days when 
the Buddha preached, undertook to learn by heart and to recite 
the Great Teaching, did their portion of recital. 

The second Council took place in the year 444 B.C under the 
patronage of King Kalasoka. 

The third Buddhist Council was held under the Royal patron-
age of King Asoka in 309 B.C. in what is now modern Patna. 

The fourth Great Buddhist Council took place in 94 B.C. 
in Ceylon under the patronage of King Vuttagamani. The 
whole collection, about two times as big as the Mahabharati 
was commited to writing for the first time. 

Says the Mahavarhsa, "Then the most wise bhikkhus who 
had passed down the Tipitakas and the commentaries thereon 
orally in former times, since they saw the people were less 
righteous, assembled, and in order that the true Doctrine may 
endure, wrote them down in books." 

In 1871 the fifth Buddhist Synod was held in Burma under 
the patronage of King Mindon. 

Theravada Buddhism in Burma, since its introduction has 
maintained its ground, inspite of internecine wars and alien influences 
which came in, in the wake of foreign rule over a century. Until lately, 
that is about a decade ago, many Buddhist countries including Burma, 
were under foreign rule which brought in its wake, its own form of reli-
gion. Thus we find other religions springing up in some Buddhist 
countries, particularly Christianity which made some headway in some 
of those countries. Independence granted to Burma can be said to 
have ushered in an era of renaissance of Buddhism in the country. 

To begin with, this renaissance may be attributed to causes, one of 
which is the freedom which the people of the country have enjoyed 
after Independence. With the newly won freedom, the Government 
headed by Premier U Nu as well as the people, became suddenly infused 
with the spirit of religious fervour to promote Buddhism in many fields 
which were not thought possible for many reasons in the colonial days. 
The new legislature has enacted legislation in ecclesiastical matters and 
hugh sums have been provided in the Government budget for mainte-
nance of the Clergy,for endowment of scholarships for higher study by 
monks, for building and repairs of pagodas and religious edifices, and for 
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propagating Buddhism abroad. Examinations on country-wide scale are 
conducted on religious subjects amongst children and adults- measures 
which are intended to raise the standard of Buddhist morality in the 
country. Religious centres have been opened all over the country for 
the practice of mental concentration. The spontaneity in the emergence 
of this religious fervour, may perhaps be accounted for by the new 
nationalism which has swept over all the newly independent countries. 
The association between nationalism and religious fervour is easily 
accountable in Burma. The life of a Burmese Buddhist is intertwined 
with religion. The Clergy always occupied an important role in the 
life of the nation, which is true today, as it had ever been in the days 
of the Burmese kings. The new nationalism, ushered in by 
independence, found its expression in freedom of action in 
fields. Burma will always be remembered for the Great ·Synod wh1ch 
was held in 1954 by the Government and people of the Union of Burma 
as in the manner done on the five previous occasions, each of which is 
marked out in the history of Buddhism, as landmarks in the twenty-
five centuries which have passed away. Since the World law the 
LIGHT of the DHAMMA. By a strange coincidence the Sixth Synod 
terminated on the 2500th. Buddhist J ayanti Day- a day celebrated 
with great rejoicings all over the Buddhist world. Twenty five centu.ries 
have passed since the Buddha taught His doctrines and those 
have been preserved in all their pristine purity down these centunes. 
At the Sixth Burma Synod this pristine purity has again been authen-
ticated, at a council of two thousand five hundred monks frorri all 
Theravada Buddhist countries. The Synod was a joint effort of the 
Buddhist countries, with the collaboration and co-operation of Thailand, 
Laos, Cambodia, Ceylon and Burma, beginning from the 17th. of May, 
1954 and ending in the month of May, 1956. The occasion was marked 
by the presence of Royalty and Heads of States of Buddhist countries. 
It took months and money was spent lavishly, making the ceremony 
unprecedented in the annals of similar Synods in its representative 
character and in its magnitude, symbolized by the great man-made cave 
in Rangoon in the shape of its prototype in Rajagriha, where the first 
Synod was held. This great cave of Rangoon will forever remain a land-
mark of Burma, and will be a perpetual testimony to the efforts of the 
Buddhists of the decade following the independence of the country -
efforts which will form a chapter of the history of Buddhism in Burma, 
recording the uplift of the Buddhists of Burma in the social, moral and 
ethical spheres of life in Burma. 

THE CONTRIBUTIONS TO JAPAN OF 
SHRINE SHINTO 

BY 

SOKYO ONO 

I 
One of the necessary tasks of Shinto studies is to consider the 

question: what are the contributions which Shrine Shinto has made 
to Japan, and what are its potentialities for making future contribu-
tions? 

However, this type of question is extremly complex and involves 
a wide variety of points which must be considered. Furthermore, since 
evaluations must be made based on subjective points of view, it is not 
possible to obtain conclusions acceptable to all. 

In this paper I should like to take up the questions of saisei-itchi 
(unity of government and religion) in Shinto and of communal worship 
centering around the uy'i-gami, and seek for a point of departure in 
dealing with this question by putting forward a few simple considera-
tions, which will no doubt be vulnerable to criticism as being one-sided. 

II 
The idea of saisei-itchi is one possessing a long tradition in Shinto ; 

it was this concept which created so-called State Shinto. The 1945 
SCAP Directive on Shinto broke this tradition and dissolved the ties 
between the State and Shinto. 

As a problem of administrative organization, this dissolution 
ucceeded quite simply; and there is every indication that the situation 

wilL continue in the future as it is now. Recently the question of 
the expenditure of public funds for the Y asukuni Shrine came to the 
fore, but we regard this as a special problem and not one concerning 
Shrine Shinto as a whole. There is also the question of the return of 
the Grand Shrine of Ise to the Imperial House, but today when the 
rites of the Imperial House are considered, not as State rites, but as 
religious observances of the Imperial family restricted to the so-called 
"inner court," this is not to be regarded as an attempt to revive the 
connections between the State and the shrines. There is also the 
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388 SECTION Ill 

bl f the revision of the law on religious corporations; in connec-pro em o . . . h · b · 
tion with this issue, Shinto circles are msistmg on the s nnes emg 
designated as public institutions. However, this does not mean that 
the shrines are seeking any kind of , speci_al protection the ?tate, 
but is merely an attempt to preserve an equitable admimstration of 
Shrine properties. 

Accordingly, there is no question at the present 
for the restoration of State Shinto becoming an immediate Issue. .Bemg 
no prophet, I can give no assurance that in the futu_re there will not 
arise somewhere a demand for the revival of State Shmto. But at the 

t ti.me there is nothing at all eivdent which would tend to swerve presen , . 
from the present course of complete abolition of State_ Shmto. . 

Nevertheless in a reform, such as the Shinto Directive, accomplished 
by external pressure and without due study, it is only natural that 
numerous problems should be left unsolved. There are .no doubt 
problems besides those mentioned above. m my 
the importance of the problem of saisei-itchi is not m of 
State Shin to as a system, but rather in the of. spintual 
such as the manner in which the Shinto tradition IS to be carn:d 

Th f t that State Shinto, or saisei-itchi should survive m e ac · · 1 
spirit the abolition of the system of State may be t 
comprehend from the standpoint of. othe_r rehgwns: but this truth IS 
thought to be of great significance m Shmto. 

Ill 

Many questions are asked about what kinds of changes Shrine Shin to 
underwent since the Shin to Directive of 1945. One of the most 
ly occurring questions is this; has any potentiality been 
for Shinto developing from a national religion to a "':'orld · 

I hold the opinion that whether a religion is a ,rehgwn or a 
world religion has no relation whatsoever to that. s value 

1. · I think that the religious principles of Shnne Shmto have vah-re Igwn. h · t 
dity for the entire human race and that, in this t ere IS a en-
tiality for its growth as a world religion. But I thmk that this to 
materialize a new religious leader would need to appear and give a new 

to the religion, and some particular stii_Dulus would be 
necessary. Therefore, I answer that, at present, IS. no movement 
towards making it into a world religion, and that It contmues to be, a 
before, a national religion. . . .. . . der 

The Meiji Shrine enshrines the spint of 
of .modern Japan; the Grand Shrine of Izumo enshnnes 0-kum-nushi no 
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mikoto, the spirit of the land of Japan. It would be meaningless to 
attempt to propagate the worship of these shrines among other nations. 
As can be understood from these two examples, most of the Japanese 
shrines are connected specially with worship pertinent to the Japanese 
people alone. 

Those who ask about the potential transformation of Shinto from a 
national to a world religion often tend to think of Shinto nationalism as 
an exclusive, ethnocentric nationalism and that this nationalism inevit-
ably leads to an ultra-nationalistic State absolutism. 

It is true that most of the deities enshrined in Shinto shrines are 
deities specially connected with Japanese people, deities to whom 
the Japanese people are obliged to pay worship. Nevertheless, even 
now prayers are being offered in these shrines for the welfare of the 
human race as a whole and for world peace. In this point, a much 
clearer and more thoroughgoing attitude has been assumed than was 
the case in the pre-war era, and one can say that a world-wide, humanity-
wide viewpoint has been greatly strengthened in Shrine Shinto since 
the war. 

However, this is not a qualitative change in Shrine Shinto, but can 
be considered only as a clarification of an essential feature already 
existing in this religion. Its means neither a lessening of nationalism 
nor that any necessity is felt for its removal. It is correct to say that in 
this case, the central content of nationalism is the preservation of the 
tradition of national culture, the consciousness of a communal group 
destiny, and the establishment of an independent spirit. 

Such a nationalism does not differ in any real sense from the efforts 
of the individual to safeguard his life, property, and honor and to 
preserve the independence of his own personality. Consequently, 
Shrine Shinto admits of no necessity of doing away with such nation-
alism ; and, as long as Shin to continues to be Japanese Shin to, there 
will probably be no need for any such change. 

IV 

Of course, the indissoluble connection of Shrine Shinto with 
nationalism was undeniably the reason why it came to be distorted and 
used as the spiritual backing for the transformation of Japan into an 
imperialistic state after the Russo-Japanese war. Nor is there lacking 
a quiet, self-critical reflection on this point. However, this is not 
believed to be derived from the essence of Shinto; on the other hand, 
there is a gradual, but steadily growing movement striving for the 
re toration of th original, essential Shinto. 

i I 

I 
I I 
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In exactly the same sense, the question of saisei-itchi is also gra-
dually being raised once more. However, consideration of the problem 
has not yet reached the stage of distinctly embracing the of 
avoiding the revival of State Shinto as a system and confinmg 1ts ]f 
to the spiritual question of the meaning of tradition. 

In a non-dogmatic religion like Shinto, a long time is needed for 
thought to take a decisive direction, and the process by which change 
take place is rather inconspicuous. Nevertheless, it is undeniable 
that much consideration is being given to the fact that the Japanese 
Emperors have come down in a single, unbroken line from remot 
antiquity and that they have more than once been instrumental in av-
ing the nation from destruction; it is also undeniable that recently th 
longing for the tradition of saisei-itchi has grown in strength. . 

If this is so, it is important to know exactly what the content IS of 
the belief in saisei-itchi. I believe that, broadly speaking, three main 
points can be discerned. . . . . 

First, there is the recognition of the sigmficance of Shmto ntual 
being performed by the State. This does not mean that .the Stat 
engages in missionary activities among the people, nor that It seeks to 
impose certain religious beliefs by force. It is rather the act of praying, 
in the name of the State, for peace and prosperity, which are the common 
desires of the people; it is the performance, on a larger scale, of what 
communal Shinto worship does centering around the local u;·i-gami. 
In State Shinto, the State was in a position of synthesizing th 
communal worship of all smaller social units. 

Secondly, by placing ultimate responsibility on its celebrant , 
State worship, which had the Emperor as its highest celebrant, placed 
restrictions of the purest kind on the consciences of government 
leaders and rulers. This sense of moral responsibility on the part of 
the ruler is best illustrated by the pious actions of the tenth emperor, 
Emperor Siijin, and by Emperor Meiji, who wrote a poem imploring 
the gods of heaven to punish him for any sins of his people and to 
avert their wrath from the people, who were his children. 

Thirdly, the concept of saisei-itchi has its ultimate basis, no: in 
political considerations, but in the life of each individual. M atsun, or 
Shinto worship, was not a merely religious ritual, but life with the 
Divine, activity based on the protection and the spritit of the Divine. 
Government is something derived from it. The word matsuri-goto, 
meaning "government," is derived from the word matsuri, which mean 
"worhisp." In matsttri-goto was contained the meaning each 
individual should serve the gods and his fellow men through his own 
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individual work in life. This fact is revealed m the use of the two 
characters I& and to write the word matsuri-goto: J& meaning 
"government," and meaning "professional responsibility." The 
meaning of these ancient words is not widely understood, but this spirit 
is still alive in Shinto. 

I think that this spirit. has been given a concrete organized form 
in the system of State Shinto; and I also think it understandable that 
if this longing for State Shinto as a system be disappointed, there should 
be a demand for its revival in spirit. When this demand becomes 
sufficiently strong, is it not probable that Shinto will assume an ever 
more distinct form as a faith which, by means of the hearts and actions 
of the individual believers, supports a state system which is distinguished 
by its beauty and justice ? 

V 

Local communal worship, centering around the uji-gami, is tradi-
tionally not different from the system of saisei-itchi in the State; both 
are essentially of equal significance. 

The uji-gami was the object of common worship of the kinship group 
called the uji under the ancient social kinship system. Later, the 
ufi-gami changed into the object of communal worship of a local, regional 
community. 

The strongest religious consciousness in Shrine Shin to is found in 
the organizations of uj£-ko, or parishioners of the local uy·i-gami. 
Modern society, however, breaks down the unitive ties of kinship and 
regional communities, making each member of the group a distinct 
individual, and continually unites and divides individuals through 
rationalistic enlightenment and by the incentives of personal advantage. 
As a result, the uji-ko organizations are also beginning to lose their 
stability. 

in the ancient organizations was determined by 
heredity or by strict examination. Consequently, not only was the 
religious organization extremely tightly knit, but individual moral 
character was regarded as a highly important condition. 

Secondly, in connection with the above, the spiritual harmony of 
the community was the highest moral value, and the solution of 
quarrels and disagreements was sought before the gods based on religion. 
A hint of this fact is provided by the old proverb to the effect that "the 
peacemaker is the uji-gami of the time." 

Although one receives the impression that, in recent times, the 
power of tradition has become weakened in this point, this is one of the 

------ -------- - -------
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main characteristics of Shinto life derived from 'uji-gami worship. 
Thirdly, the religious atmosphere accompanying these communal 

rites contains a spiritual stimulus not easily obtainable in individual 
religious life. In the restoration of the ] apanese cities after 
the great Kant6 earthquake and the Second World War, a consp1cuou 
role was played by the lively festivals of the Shinto shrines. 

One cannot overlook how the festival observances -many of which 
seem at first sight to be nothing but frivolous recreation -and the festival 
markets with their many old-fashioned venders of toys and foods, were 
instrumental to a remarkable degree in stimulating the hearts of the 
people to search for a new life full of brightness, to put forth the courag 
needed in reconstruction, and to long for a peaceful world. 

The tradition of communal worship of the local uji-gami is thu · 
imbued with an indefinable spririt which gives support to the spiritual 
and material life. How this indefinable spirit of common worship will 
accomodat.e itself to the changing social life of today and tomorrow -
this is a question which we cannot yet answer clearly. 

--- -- ---

J 

SUR UN PRETENDU MONOTHEISME JAPONAIS 

BY 

RAFFAELE PETTAZZONI 

I 
Au cours de mes recherches sur le monotheisme et problemes con-

nexes dans le cadre de l'histoire generale des religions, il m'est arrive 
souvent de rencontrer une tendance assez repandue a employer le terme 
monotheisme pour designer des chases assez differentes. 

Cette tendance trahit une insuffisance de precision conceptuelle. 
C'est faute d'avoir une notion exacte de ce qu'est le monotheisme en 
histoire des religions que ce mot a pu etre generalise au point qu'on a 
:fini par trouver le monotheisme un peu partout, la meme ou l'on 
s'attendrait le mains a le renconteer. 

C'est le cas, entre autres, pour l'ancienne religion nationale du 
]aP.on, le shintoisme. Shinto est un mot d'origine chinoise signi:fiant 
litteralement "la voie (tao) des dieux (shen)," en japonais "la voie des 
kami" (kami-no-michi). Le shintoisme est done, par son nom meme, 
une religion nettement polytheiste. 11 s'agit d'un polytheisme en 
pleine regie, bien defini, bien caracterise. Cela n' empeche qu' on a 
voulu trouver dans le shintoisme des traces du monotheisme. 

Feu le professeur d'histoire des religions a Universite Imperiale 
de Tokyo, G. Kato, dans un livre A Study of Shinto, the Religion of the 
Japanese Nation (Tokyo 1926), a ecrit ce qui suit (pag. 63): "We 
have good reasons to believe from the standpoint of a comparative 
study of religion that Ame-no-Minakanushi-no-Kami is really the Deity 
of Japanese primitive monotheism." 1 l 

Malheureusement le dieu Ame-no-Minakanushi ne parait que dans 
le prologue du Kojiki- une espece de prelude a la cosmogonie 
shintoiste - et iJ n'est mentionne qu'une fois dans le Nihongi. (G. Kato, 
Study of Shinto, p. 63) D'autre part il ne rec;oit pas de culte, a ce 

1) Cp. G. KATO, The ancient Shinto deity Ame-no-Minaka-nushi-no-kami 
seen in the light of to-day, "Transactions of the Asiatic Society of Japan", 36. 
1908, pp. 137-162 - Contre cette these s'est prononce K. FLORENZ., Die his-
torischen Quellen der Shinto-Religion, Gottingen 1919 p . 12. 

( 393) 
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qu'il parait, etant donne que "there is anciently no authentic shrine 
dedicated to Ame-no-Minakanushi-non-Kami: not a single shrine erected 
to him is mentioned in the Engishiki. Those shrines that are said to 
have been erected to this Deity are all of later origin." (Kato, ibid., p. 
64-65) 

Ce grand dieu unique et supreme serait done completement 
etranger, soit a la mythologie, soit a la religion ancienne du J apon; 
il appartient plut6t, a ce qu'il parait, a la speculation theologique. Il 
se peut, comme on l'a suggere en depit de l'avis de M. Kato, que 
c'est a la pensee et a la litterature chinoise qu'il·faut rattacher la notion 
d' Ame-no-Minakanushi, "le Seigneur du centre du ciel," une notion 
si differente par, son evanescence, des grandes figures divines de la 
mythologie shinto!ste proprement dite. 

Si M. Kato pretend, au contraire, que c'est l'evanescence meme, 
l'indetermination des traits, le manque de donnees mythiques bien 
arretees, qui permettent de voir dans Ame-no-Minakanushi le 
representant de l'idee monotheiste, c'est uniquement parce qu'il a ete 
influence, de son propre aveu, par les idees d' Andrew Lang. C'est 
Andrew Lang qui a attire l'attention du monde savant sur la croyance 
en des 'Supreme Beings' chez les peuples non-civilises. Et c'est cette 
decouverte qui, a travers l'elaboration sytematique du P.W. Schmidt, 
a donne lieu a la theorie de 1' 'Urmonotheismus'. 

Je me suis tant de fois prononce contre cette theorie que j'estime 
in utile d'insister encore une fois. J e me bornerai a renvoyer a mes 
ouvrages les plus recents sur ce sujet: L'onniscienza di Dio, Turin 1955, 
en edition anglaise The All-Knowing God, Londres 1956; L'Essere 
supremo nelle religioni primitive, Turin 1957, en edition allemande Der 
allwissende Gott, a paraitre en 1959. Qu'il me soit permis de citer 
aussi mes deux notes sur Das Ende des Urmonotheismus, dans "Numen" 
1956, p. 156 et dans "Numen" 1958, p. 161. Le grand tort de la 
theorie de 1' 'Urmonotheismus' est de prendre pour monotheisme ce 
qui est simplement la croyance en un Etre supreme. La faute consiste 
a transferer dans la mentalite des peuples les plus arrieres la notion du 
Dieu unique telle qu' elle a ete transmise de l'Ancien au Nouveau 
Testament et ensuite elaboree par la theologie chretienne. 

Ouant a la these de M. Kato en particulier, il est evident qu'elle 
ipso facto des qu' on repousse la theorie generale de 1' 'Urmono-

theismus'. S'il n' y a pas eu de monotheisme primordial, il est in utile 
d' en chercher les traces et les survivances au sein du shinto!sme des ages 
historiques. 
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II 
Une autre these monotheisante a ete avancee de nos jours au sujet 

du shinto!sme, non pas - cette fois- par rapport a la phase la plus 
ancienne (preshinto!ste) de la religion japonaise, mais a un develop-
pement tout-a-fait recent du shinto!sme. 

Il s'agit du shinto populaire (shuha shinto) avec ses differentes "eglises" 
(kyokwai) qui se sont formees et developpees au cours du XIXieme et 
du XXieme siecle en dehors et en marge du shinto officiel et de ses 
sanctuaires (jinja). Fondees en general par des simples presonnes du 
peuple, elles ont su penetrer au fond de l'ame populaire en faisant 
appel a des valeurs religieuses elementaires, telles que la sincerite, la 
purete, la confiance, l'amour du prochain, la serenite de l'esprit, -
dans un effort de reforme et de renouvellement de l'ancienne religion 
nationale, dans un elan de vie religieuse individuelle que le shinto 
traditionnel dans ses formes· etatisees et hierarchisees n'etait pas, 
parait-il, en etat de realiser. Autonomes au point de vue institutionnel 
et administratif (tout en etant enregistrees officiellement), les dif-
ferentes religions du shinto populaire sont aussi bien independantes par 
leurs croyances. Les croyances different de l'une a l'autre d'apres la 
doctrine respectivement enseignee jadis par les Fondateurs et transmise 
ensuite aux adeptes. 

C'est au sujet d'une des religions du shinto populaire - le Konk6-
ky6 - que D.C. HoLTOM, un missionnaire protestant qui est demeure 
longtemps au J apon et a pu y etudier de pres les differentes formes ·de . 
la vie religieuse, a cru pouvoir parler d'un monotheisme japonais 
moderne (D.C. HoLTOM, Konko Kyo- A Modern Japanese Monotheism, 
"The Journal of Religion," Chicago, 1933, pp. 279-300). 

Le Konk6-ky6 a ete fonde en 1958 par un humble paysan illettre 
qui s'appelait Bunjiro. Au centre de la doctrine du Konk6-ky6 il y 
a la notion d'un Principe divin supreme et unitaire qui s' epanche dans 
l'univers et le penetre par son action unifiante et harmonisante, dont 
le rayonnement atteint aussi les etres humains et influence leurs 
rapports. "Dieu de l'unite du Ciel et de la Terre" est un des noms 
employes par Bunjiro pour designer ce Principe supreme. Quant a 
Bunjiro, il tenait a se donner le nom de "Dieu vivant," en entendant 
par la qu'il se sentait lui-meme en quelque sorte unifie, integre avec 
le Principe universel, dont il etait le representant sur la terre. 

C'est en premier lieu, je crois, cette notion unitaire du divin qui a 
suggere a Holtom le rapprochement avec le monotheisme; mais 
suffi.t-elle a faire du Konk6-ky6 une religion reellement monotheiste? 
On ne saurait 1' admettre sans reserve. Le propre du monotheisme 
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n'est pas tant l'unite du divin que l'unicite du divin. Les philosophes 
grecs ont atteint pour leur compte l'idee du Dieu un, au dela et au 
dessus des dieux multiples de l'Olympe; mais la religion grecque est 
demeuree polytheiste jusqu'au moment oil elle a ete remplacee par 
le Christianisme. 

Le propre du monotheisme est la croyance en un seul Dieu, integree 
par la negation complementaire de tous les autres. C'est ce qui 
manque au Konko-kyo. L'on trouve dans le Konko-kyo une opposi-
tion aux differentes formes de la superstition populaire : pratiques 
divinatoires, exorcismes, amulets, repetitions mechaniques de formules, 
etc. Mais les differentes divinites naturistes du shinto traditionnel ne 
sont pas niees ni repoussees d'une fayon explicite ; elles sont plutOt 
incorporees dans le Principe universe!. 

C'est ce qui se verifie d'ailleurs, a mon avis, dans d'autres religions 
du shinto populaire, p. ex. dans le Tenri-kyo, ou "doctrine de la Raison 
celeste," fondee en 1838 par une simple paysanne, Miki Nakayama, dont le 
chef actuel le Rev. Shozen Nakayama est le descendant. La aussi, dans 
le Tenri-kyo, l'on trouve la notion monotheisante d'un Etre supreme, 
Tenri-0-no-Mikoto, le "Grand Parent", le Principe Createur operant dans 
l'univers, dont la Fondatrice se considerait en quelque sorte comme la mani-
festation et le porte-voix sur la terre. Le Tenri-kyo s'abstient de toute 
adoration a base de pratiques exterieures, formules, prosternations, etc., 
telles qu'elles sont employees dans le culte des divinites traditionnelles. 
D'autre part, le Principe universe! est cense se manifester dans les differents 
Domaines de la nature, en particulier dans le ciel, dans la lune et dans le 
soleil, de meme que dans les deux principes, masculin et feminin, regisseurs 
de la vie entiere, qui sont autant le divinites principales de la mythologie 
et de la religion shintoiste traditionnelle. (Cp. Rev. D.C. GREENE, Tenri-
kyi5 or the Teaching of the Heavenly Reason, "Trans. As. Soc. of Japan" 23. 
1895, pp. 24- 74). 

11 se peut que dans la formation de la doctrine du Konko-kyo, t 
particulierement dans la notion du Principe supreme universe!, ont 
joue des influences extra-shinto'istes.l> Le probleme se pose egalement 
pour le Tenri-kyo et les autres religions du shint6 populaire. 11 est 
vrai que ces religions se sont plus ou moins affranchies de l'esprit 
strictement national du shinto orthodoxe. Le fait est, cependant, que 
le Konko-kyo et les autres religions populaires semblables n'ont 
jamais rompu ouvertement et explicitement avec !'ancien shintolsme 

1) Soit bouddhistes, soit confuceennes, ou taoi:stes. Les influences 
chretiennes ne sauraient eventuellement etre prises en consideration que 
pour des phases posterieures de developpement, les religions du shinto popu-
laire etant pour la plupart anterieures, par la date de leur fondation a 
l'etab1issement des premieres missions au XIXieme siecle . 
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polytheiste, naturiste et nationaliste, et, quels qu'aient ete leurs rapports 
avec les autorites officielles, elles n'ont jamais denonce leur attachement 
a la tradition. 

Ce qui manque au Konko-kyo (et l'on peut en dire autant des 
autres religions du shinto populaire) pour etre reellement une religion 
monotheiste c' est, en somme, ni plus ni moins que la conscience et la 
volonte d'etre telle. Il lui manque cette negation explicite et totale 
du polytheisme qui est un trait constant chez les grandes religions 
monotheistes. Ce trait est commun au J ahvisme, au Christianisme a 
l'Islamisme, au Zoroastrisme, les religions historiques dont le 
theisme ne saurait etre mis en question, parce qu'il est inherent a la 
formation meme de ces religions. 

Holtom n'est pas le seul a avoir fait fausse route en matiere de 
monotheisme a cause d'avoir neglige les donnees historiques concretes 
pour s' en tenir a une donnee ideologique, telle que la notion abstraite 
du Principe supreme. C' est bien la egalement le tort de la: theorie 
de 1' 'Urmonotheismus' que d'avoir envisage comme monotheisme -
par un rapprochement purement formel- ce qui est simplement la 
notion d'un Etre supreme chez les non-civilises. 

Au fond mes reserves, soit au sujet de la these de Holtom sur le 
monotheisme du Konko-kyo, soit au sujet de la theorie de Kato sur 
!'existence d'un 'Urmonotheismus' japonais, rentrent dans une theorie 

qui consiste a envisager le monotheisme d'un point de vue 
historique. Vis-a-vis de la notion abstraite, specula-

tive, theologique, a priori, du monotheisme, je suis d'avis qu'il faut s'en 
tenir a la seule notion concrete qui est suggeree par l'histoire. 

V erum ipsum factum : c' est le fieri du monotheisme, en tant que 
fait historique, qui nous eclaire sur son esse. 



SANTIDEV A, A MYSTIC OF BUDDHISM 

BY 

AMALIA PEZZALI 

Santideva was born in India about the VIIIth Century A.D. and 
became one of the greatest mystics of the Buddhist Religion. The 
historians of Buddhism inform us that he was of aristocratic birth -
the son of the king Kalyal).avarman of but following the 
example of Buddha Sakyamuni and in harmony with the suggestion 
of Mafijusri, he entered the monastery of Nalanda and dedicated 
himself to the ascetic life. Legend naturally enriched the history of 
his passage on earth but it remains that he was a giant figure, a 
fervent devotee and a profound philosopher, and his popularity reached 
beyond the frontiers of India. 

His authenticated works, the Bodhicaryavatara and the 
muccaya, give us a complet e picture of his mind and soul, He wa 
a very erudite and at the same time very fervent monk and he con-
founded his fellow-monks with his knowledge and the beauty of hi 
expositions. Each of his books is different in character, but the matter 
treated is the same and both reveal his religious anxiety to show to 
others the Path and to support his assertions with exegetical and 
philosophical demonstrations as well as with many quotations from the 
Scriptures. 

As a protagonist of Mahayana, Santideva magnifies the sanctity 
of the Bodhisattva calling him the most generous of creatures because 
he endeavours to save others from every kind of suffering, and this of 
his own volition, without being asked. Thus his merits are im-
measurable (B .C. I, 26; S.S. I, p. 5). Even to think badly of the 
Bodhisattva - which in itself is a sin deserving of H ell - can become, 
in the end, a means of acquiring merit both for the sinner and the saint, 
since such a thought provokes the compassion of the Bodhisattva, 
raising him to greater heights and thus blessing in turn the evil-doer 
who was the instrument of this grace. 

It is the Thought of the Bodhi, which transforms an ordinary man 
into a Bodhisattva (B.C. I, 9- 10). The theory of the Bodhicitta is 
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fully developped by Santideva in both the Bodhicaryavatara and the 
The Bodhicitta is the force with which to conquer 

the Passions; it is the means to overcome the sarpsara (S.S. I, 6). 
It is a seed of joy, a remedy to all suffering (B.C. I, 26). It arises in 
him who has a concrete resolve to acquire it. And this resolve can 
occur in him in whom there "is the spring of great mercy (maha-
karul).a)". In fact, the Thought of the Bodhi has two main aspects, 
immanent and transcendent. Compassion (karul).a) is the immanent 
aspect of it. The Bodhicitta arises indeed in a person who is never 
guilty of neglect towards any living being. The transcendent aspect 
is the void ( siinyata) and can be likened to the potential state whereas 
the immanent aspect is the tangible state, the manifestation and the 
operative moment (Abhisamayalarhkaraloka of Haribhadra p. 29). 

The Bodhicitta has four causes : family descent (gotra) , the hearing 
of the glory of the Bodhi, compassion for all creatures and the con-
sideration of the perfection of the state of Tathagata (S.S. I, p. 8). 
The Thought of the Bodhi is of two types, the resolution (pral).idhi) 
and the realization (prasthana). Resolution is producer of many 
worldly fruits whereas the undertaking of the Way is a perennial flowing 
of merits (B.C. I , 17). When the Bodhicitta " is born with the embryo 
of resolution, the embryo of holiness and prudence will develop and it 
will be manifest ed as the embryo of knowledge, " says the 
samuccaya (V, p. 103). 

The theory of the Paramitas is another point described in detail by 
Santideva. The Bodhisattva is compelled, by the great fount of 
compassion arisen within him to undertake the complete practice of 
discipline high morality, high meditation and high wisdom. The 
perfections to be achieved have as their aim to lead the Bodhisattva to 
Nirval)a and he must progress in the practice of these virtues without 
stopping, and preach the dharma by the example of his own behaviour 
(B.C. V, 109). 

The perfection of gift (dana) produces in him detachment from 
himself and from wealth ; and gives him respect for his elders and 
devotion to them. It incites him to worship and allows him to spread 
the dharma. 

The perfection of conduct (sila) controls his actions, and regulates 
his life and, as the first mentioned virtue, ·continues the work of 
detachment freeing him from himself, his istincts, his habits. 

The perfection of forbearance is particularly recommended, 
because all living creatures are fields of merits as well as the Buddhas 
(B.C. VI, 112- 13). The Bodhisattva can acquire such merits only by 
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enduring many difficulties. By forbearance he please others, help 
them, disciplines himself, overcoming his failures . 

The perfection of energy (virya) is "the courage of persevering 
in Goodness" against sluggishness, attachment to evil, discouragment 
and self-contempt (B.C. VII, 2; S.S.X). By sluggishness and 
attachment to evil one can lose the strength to break Passions and 
discouragment and self-contempt can prevent one from daring to start 
along the Path to the Bodhi or from advandng along it. There ar 
four weapons to fight these vices, aspiration, pride, joy and renuncia-
tion. Aspiring to Goodness from the beginning the Bodhisattva ha · 
to develop pride in acting singly (B.C. VII, 49) in fighting the Passion 
and becoming strong. Joy accompanies his action and when he feels 
tired he must practice renunciation by desisting provisionally from 
action. Strength has to guide him always. 

Having acquired the perfection of energy the Bodhisattva practic 
.the perfection of contemplation (samadhi). He cannot progre 
spiritually if his mind is distracted. The awareness of the thought i 
its stability, its oneness, its immobility, its being fixed by quietude 
(samatha). If the attention (smrti) is absent, the hearing of th 
Scriptures (sruti), the reflexion on them (cintana) and the spiritual 
exercises (bhavana) do not produce wisdom (B.C. V, 25). The 
Bodhisattva goes from contemplation to contemplation, purifying 
himself, his mind, his thoughts and endeavouring to penetrate th 
Reality of things. 

The perfection of wisdom (prajiia) is the aim and the goal of all 
other Paramitas. It gives light to others. 

Santideva's conception of wisdom involves another theory which 
qualifies him as a philosopher of the Madhyamika system. Wid om 
cannot be attained, he says, without knowing and cultivating siinyata, 
because otherwise thought is shackled. The shackles keep man bound 
in sarpsara; but siinyata, whose other aspect is karm).a, allows him to 
stay longer in sarpsara for the welfare of other creatures. Th 
Bodhisattva possesses wisdom when he becomes free from the hindrance 
of Passions (Klesavara!).a) and from the hindrances of Ignoranc 
(jiieyavara!).a). He knows then that everything- the Self and th 
Dharmas- is void, that only Ignorance induces man to believe in 
them and thus he triumphs over Ignorance. With the prasangika 
method Santideva critizes all other systems or schools of thought: 
Hinayana, Vijnanavada, Carvaka, Samkhya, and th 
rest, reducing their affirmations to the absurd. No one can have a 
particular view, as Nagarjuna first maintained, because every extr m 
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is to be and both of the alternative views transcended. 
. In the spiritual discipline of the Bodhisattva and the 

standpomt of Buddhism, Santideva insists that he does not 
mtroduce a_nything that is new. He wants to be in the pure line of 
the Buddhist Dharma and he says explicitly that the Bodhisattva 

the Thought of the Bodhi, to establish himself within 
Its .and to practise virtues and perfections precisely in the 
same dispositions as that of_ the preceeding Bodhisattvas (B .C. Ill, 22-
23). always supports assertions with passages of famous siitras 
and sastras so that the particularly has the form 
almost of an anthology of Buddhist Scriptures. 

Famous scholars like Minayeff, De La Vallee Poussin p · t 
B tt s 'd ' Ino ' arne ' mi t, Tucci, Murti and others have dedicated themselves 
to the of this important personage, Santideva, editing and 

_his_ works or portions of them, or delineating with care the 
figure of from among those of other Buddhist philosophers. 

:Vhat w.e to show here in a particular light is precisely the 
traits of Santide:a. the first Chapter of the Bodhicarya-

vatara declares that .he IS wntmg the work in order to purify his soul 
and particularly for his own benefit, but it can be that oth 1 · h er peop e, 
wit same temperament ':'ould profit by reading it (B .C. I, 3) . 

It :s that he was himself following exactly this method of 
punficatwn m order to reach Nirva!).a. He recommends the t' l'f d · monas 1c 

e an as _the best means of accomplishing this spiritual work. 
I shall live m solitude, the body at ease and the mind q · t (B c 

14)" · "Taking only what is useful to spiritual a 
which takes only the essence of the flowers, I shall pass everywhere as 

from the of other humans as the new moon (B.C. VIII, 
16) ·. He mamfests the importance of the confession of sins 

comrr:itted in all the lives before the undertaking of the 
; he emphasizes the importance of the worship of Buddhas, 

realized. mentally,_ but nevertheless with a complicated ritual, as in 
the Devotion (adaral)) is indeed the greatest soul 
of qmetude ( samatha mahatmyam). Santideva thus starts the 
description itself with the homage to Buddhas, Bodhisattvas and 

the three jewels. He offers everything in the Universe and 
htms_elf m the s.ervice of_ the His ardent mind and perfect 
chanty make him associate himself with all fellow-beings who aspire 
to goodness or already on the way to becoming Buddhas and 
he this m JOyous felicitations . He supplicates the Buddhas 
to mamfe:;;t the Dharma an.d he implores them to remain in the world, 
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Finally, he offers all his merits (pari!)ama) and he makes the gift of 
himself to suffering people. Once admitted as a member of the family 
of the Buddhas, he adjures himself not to stain the purity of such a 
family. His greatest wish is that everyone should become a Buddha. 
Perseverance is important in order to maintain one's high resolve and 
to overcome Passions, those mortal enemies of the soul. The 
observance of monastic rule is the sure guide, but in order to observe 
such a rule one has to control the mind and to possess attention (B.C. 
V, 1-3). This is most likely to occur in those who frequent the 
company of teachers and who reflect often on the presence of Buddhas, 
acquiring prudence, good behaviour and charity. The sage is serene, 
he sees far and goes straight to his goal. He always thinks that there 
is nothing that is not realizable and, armed with forbearance, he carries 
on regardless of setbacks or successes. The thought of the welfare 
of others enlightens his ascetisism, no ascetic can perfect himself 
without forgetting his Self. 

We think that, like some other mystics of the West, his spiritual 
character surpasses the limits of his tradition and religion and attains 
a universal expression of devotion and love, making him a lofty 
human personality full of pure charity. "One is invariably reminded 
of 'The Imitation of Christ' in reading the Bodhicaryavatara, which 
is the stranger in appeal as it is born of deep philosophical insight" ; 
thus does a modern critic express himself about the poetical work of 
Santideva (cfr. T .R.V. Murti: "The Central Philosophy of Buddhism," 
London 1955, pag. 101) . Indeed the matter in the Bodhicaryavatara 
is arranged rationally, according to a plan, but nontheless the song of 
the devotee flows passionatelly and he dwells lovingly on the 
description of the way to the mental adoration of the Buddhas and 
the Bodhisattvas while giving rein freely to the imagination in rich 
and beautiful verbal fantasy. In both the Bodhicaryavatara and the 
Sik$asamuccaya he manifests himself as a spiritual doctor. He reminds 
us of his Spanish counterpart St. John of the Cross, when in his detailed 
exposition of the Buddhist spiritual discipline he exposes all the 
pitfalls on the road to Nirva!)a. He speaks about the night of the 
senses and the night of the spirit; of the necessity to divest oneself 
of every attachment in order to become united to the Absolute, to be 
really all for others. 

RELIGIONS OF THE TAMILS 
- PAST AND PRESENT -

BY 

KATHIRESU RAMACHANDRA 

My first duty is to congratulate the Science Council of Japan for 
organizing this Congress. As you are already aware, this is the first 
time that the Congress is held outside of Europe. My second duty is 
to thank the same Council for selecting me as one of the participants, 
and for the honour done in inviting me to address you today. 

As I stand before you, my mind goes back to another great occasion. 
I refer to the first Congress for the History of Religions held at Paris in 
1900 which was addressed by Swami Vivekananda in by speical 
invitation. During the last fifty-eight years, tremendous changes have 
taken place in the religious thoughts of the world and we are more 
happily circumstanced in that we have a wider and more profound 
knowledge of the faiths of mankind, and the infinite ways in which the 
religious minds have grappled with the problems of the spirit, from time 
immemorial. Leaders of religions and preachers of faiths have now 
realized the fact that God is a respector of geography, even though He 
may not be a respector of persons. 

In a brief paper like this, concerned mainly with religious questions, 
it is not possible to give a detailed account of the long history of the 
culture and civilization of the ancient Tamil race. 

The continent of India was one of the regions of the Old World where 
the spiritual advancement of man took place. Most of the modern 
research scholars are inclined to this view. Whether the Tamils colonized 
Sumer or the Sumerians colonized the Tamil land of India is a question 
which can be answered only by future historians. That there has been 
considerable language and cultural affinities between both peoples is 
the only fact that can be asserted in the present stage of research. Prof. 
Slater syas: "After much controversy, it is now generally agreed that 
the main racial element in the Dravidian population is a branch of the 
Mediterranean race, or at least a closely allied race." Dravidian is ano-
ther name for the Tamils. 

As to the language of the Tamil people, it occupies a very important 
( 403) 
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place among the. living languages of the world. is not only one 
of the oldest and purest, but is also one of the most copious and cultured 
languages with a perfect grammer and rich in very 
'Tamil' means sweetness. The elaborate manner m which phonetics, 
semantics, morphology, prosody and poetics are dealt with in Tholkap-
piyam, the oldest Tamil work available today, is proof positive of the 
highly advanced stage of this language at least two thousand years 
The Tamils are proud of their language like the French. Their 
passionate love for it can be gauged from the fact that said that i? 
the first Academy which existed long before the Chishan era, therr 
Supreme God, Siva, was President and His son, Lord Murukan, the 
tutelary god of the race, is mentioned as a member of that august body. 

Like the Indo-Aryans and the Chinese, the Tamils believed that 
their script and scriptures were revealed by God. That God is Sivam. 
In all languages, God and Good are synonymous. The word 'Sivam' 
means goodness, purity, greatness, love and 
the Indian scholars claim this word to be pure Tamll, and Sir Gnerson s 
conclusions support this theory. The view expressed by certain 
Western and Indian scholars associating Siva with the Vedic god, Rudra, 
has already been proved to be erroneous, According to the great 
research scholar, J.H.F. Hatton, "Vishnu, Shiva and Kali, the great 
gods of Hinduism, are not Rig-Vedic gods at all.'" 

In the same way as the Sumerian cities had a separate god for each 
one of them, the ancient Tamils too had their regional deities assigned 
to the natural divisions of their land, from the hill country to the sea 
coast, ranging though jungle, pastoral land, and fields. Four such 
deities are mentioned by Tholkappiyanar. Of these, M ayon, the dark-
coloured, (Vishnu) and Seyon, the red-coloured, (Siva) belonged to the 
indigenous spiritual culture of the ancient Tamils, while the other two, 
Indra and Varuna, are, without doubt, the Vedic gods of the Aryans. 
In his monumental work, Mohenjo-Daro and the Indus Civilization, 
Sir John Marshall says: "Among the many revelations that Mohenjo 
Daro and Harappa had in store for us, none perhaps is more remarkable 
than the discovery that Saivaism has a history going back to the 
chalcolithic age or perhaps even further still, and it thus takes its place 
as the most ancient living faith in the world.'' 

In describing his pilgrimage to the famous Siva shrine of Amarnath 
in Himalayas, Dr. Joshua Duke says : "It is the trip to make. I sha;; 
never forget it. One felt in the presence of the Maker of the Universe. 
This is exactly how the ancient Tamils, at the dawn of civilization, felt 
when they stood before the majesty of snow-capped mountain peaks, 
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which naturally became t.heir first objects of worship. Of the sixty f ·f · our 
m_am estahons of God Siva described in the scriptures, Lingam and 
Lmgotpavam come first in order, and this is associated with 

(Red Hill) which is one of the oldest and most sacred of all 
India s places, and world-famous in the 20th century 
after Sn made 1t his residence for 54 years (1896 
to 1950), s.heddmg spintual lustre of a unique kind by his teachings 

Silence. According to Arunachala Purana, once Brahma 
and VIshnu fell to disputing which of them was greater a d s· h 

. . . , n IVa, W 0 
wanted to bnng humility and wisdom to their hearts, appeared before 
them a huge column of Light, and directed them to trace its base and 

When both of them failed in their attempt, Siva transformed 
himself mto Arunachala in the form of a Siva-lingam to be worshipped 
by them. In this legend, Brahma stands for our mentality, Vishnu 
represents our ego, while Siva is Atma or the Spirit. This ho 

t' · . ary 
an of Arunachala (Thiruvannamalai) is accepted today by the 
geologists as well. 

!n this conn.ection, it is very interesting to note that it was once 
a. umversal prac.hce of ancients to worship their greatest deity on the 
highest mountams available. Peaks and pinnacles of mountains were 
thus associated with all that was holy and sacred They h 1 . . ave a ways 
earned a than the plains. Exactly like the Saivaites, 

Persians lit their sacred flames on the highest peaks of hills 
m their land, and the. perpetually burning as a symbol of the 

of deity. Similarly the Druids of ancient Britain regarded 
their hills as consecreated abodes of divinity. The holiest rites f th M · · o e 
. exican always done on selected lofty peaks. Belief 
m the mystic spint of Mount Fuji in Japan is one of the tenets of the 
F.uso Sect of Shintoism, and the worship of Mount Mitake as a Sacred 
hill forms an important feature in the Mitake Sect. Besides, most of 

of humanity are also associated with mountains before 
their Vyas with Bhadri, Elijah with Mount 
Horeb, Mmoa with Mount Diota, Moses with Mount Sinai, 1 esus with 
Mount Carmel and Mohamed with Mount Hira. 

. Accord.ing to a work, Thedjanakailasa Manmiyam, when 
worship was umversal, there were 1008 Sivan temples in the re-

gwn n.orth of 1008 temples between Himalayas and 
Comonn, and a group of 1008 temples in old Lanka, of which the 
present Is only a small portion. That this is not a poetic 

a historical fact is proved by the discovery, in recent 
hmes, of the Sites of two ancient and famous Sivan temples in Ceylon. 
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Ketheeswaram and Koneshwaram which are reputed to have been in 
existence during Ravana's reign in old Lanka. It must be mentioned here 
that not only Ravana, but his conqueror, Rama, and Krishna, the Avatar 
who followed him, were both Siva worshippers. The present huge temple 
of Rameshwaram, in South India, still shelters the Siva-Lingam establi-
shed by Rama and Sita on their return to India after crowning Bibhisna 
as the king of Lanka on the death of his brother. In South Ceylon, there 
is also a pre-historic temple, Kataragama, dedicated to Lord Murukan, 
where the Hindus and Buddhists join in worship. 

The worship of God as Mother was also one of the ancient cults of 
the Tamils. Kadu-Kilal is the Tamil name by which she was known. 
She was a deity of prowess and success, and it must have taken more 
than one mtllenium for that divinity of frightfulness to be transformed 
into a Sweet Mother, the Consort of Siva, with such attributes as beau:y, 
love, bliss, grace, wealth and wisdom. The or worsh1p, 
which is today quite common among the Tamil people IS said to have 
been introduced to South India only about 1300 years ago. . . 

The worship of Sun was another ancient cult of the Tamils, 
still prevails as an all-India practice. As you are well aware, the reh-
gion of Egypt was one of Sun worship, but it was in a crude_form at the 
start, this god being conceived either as a falcon or a man with the head 
of falcon. An ancient Theban hymn says : 

"Amon-Ra, the falcon deity, with his scintilating feathers, 
spanning the heaven with one flap of his wings.'' . 

This practice was transformed into a cult of the Sun m 1370 B.C. 
at the instance of the Egyptian pharaoh, Amenophis IV, known as the 
"world's first idealist". This refined worship is the cult that was 
followed by the ancient Tamils. The comparison of the. eye and sun 
dates back as far as mankind. Sun and Moon are considered as the 
right and left eye of Siva, while Agni (Fire or Mars) respresents his 
seeing third eye in the centre between the eye-brows. A 
study of the mystical meanings of the Sculptural image of the all-seemg 
eye on pediment of the Lyceum Tow?- of_ and the 
Epigraph unearthed in Mohenjo Daro with the mscnptlon: Van ter. or 
min kan val," which means: Let the one having fish eyes, on reachmg 
the sky, be happy-, would lead one to the conclusion that the source of 

both these cults is one. 
During the early Christian era, Brahminic, Buddhist and Jaina 

cultures of North India greatly influenced the indigenous Tamil cultures. 
A careful study of the world-famous Thirukural of the great Tamil sage 
and" law-giver, Thiruvalluvar, would show that the author had gathered 
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his not only from the older Tamil poets, but also from J aina Sutras 
Dhammapada, Brahminic Gita, Manusmrithi, &c, and marked 

with the stamp of his own unique personality. Out of the five 
epics (Pancha Kavyas) of the Tamil literature, three were J aina 
and the other two Buddhist. 

In realm of religion, all that was best in Brahminism, Buddhism 
aimsm and assimilated by the indigenous religions, 

Saivaism and it is no exaggeration to say that it was 
the harmomous synthesis thus achieved which gave birth · d . . . , In ue course, 
to modern Hmdmsm as It gradually evolved in South I d" "It · 
d l

.b . . " . n Ia. IS my 
e I erate opmwn, wntes Mahatma Gandhi "that th t . 1 . , e essen 1a part of 

the teachmgs of the Buddha now forms an integral part f H" d · 
I 

. . . . o m msm. 
t IS Impossible for _Hmdu India now to retrace her steps and go behind 

the great reformation that Gauthama effected in Hind · B h" . . . msm. y IS 
Immense sacnfice, by h1s great renunciation and by the immaculat ·t 

f h
. l"f h . . . e pun y o IS I e, e left an mdehble Impress upon Hinduism." 
In this connection, it should be noted that the Tami"ls t . . were a one 

hme who took a large share in the dissemination of 
culture m Burma, China and other countries of South-East 

Asia. To quote a few illustrious examples, Ven. Dharmapala th 
Head of the N alanda University in the 6th century A D th th f ' e . · ., eo er amous 
Buddhist scholar by the same name who catne to Ce 1 d . . Y on an wrote the 
commentanes, and Bodh1sattva Bodhidharma the 28th p t · h f . ' a nac o the 
Shao-Lm monastery of China who transmitted the M" d Dh ' m - arma and 
the to the monk Shen-Kuang, who became the Wise-
competent (Hm-K o) and the 29th Patriach were all T ·1· f . ' am1 Ians rom 

the seat of. culture in the early centuries of the 
Chnshan era. In h1s partmg message to his disciple B dh"dh . "I 1 f . , o I arma 

et South India to come to this land because I saw that 
Chma the Mahayana outlook. This is why I crossed seas and 
deserts m search of men to inherit the Dharma.'' 

. By the fifth _century A.D., harmony and understanding that 
eXIsted. centunes among the different religious groups was ruffled b 
the logicians, who, in their pride and thirst for victory over the rival? 
created an atmopshere of acrimony. Challenges and 

order of the day. The common people felt the need for a 
religwn which to_ the_ heart rather than to head. This urge found 
a source of msp1rat10n m the lives and teachings of the Saiva and 
Va1shnava Saints. 

. The three Alwars the Bhakthi (devotional) cult among the 
aishnavites, and a lady-samt, Karaikkal Ammaiyar, followed their 
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example so far as the Saivaites were concerned. With advent of 
Appar, Sambandhar, Sunderar and Manickavasagar (Saiva Samaya 
A chary as) and N ammalvar, Thirumangai, Tirumilasai.' 
Andal and other Alwars, with the authentic flame burnmg upon therr 
brow.3, millions of souls awoke to the path of Love. In short, a wave 
of Bhakthi cult swept the whole of South India. It found its peak in the 
devotional poems of these Acharyas and Alwars. In no other 
of the world can one find such a wealth of soul-stirring hymns and lyncs, 
which, in Western phraseology, can be called the "Prayers.' Praises 
Psalms" of the Tamilland. The idea of Love plays a dommant part 111 

these poems. Their authors held the view that the eternal marvel of tl:e 
Infinite's manifestation in the finite can be easily understood only 111 

tenus of Love. So, they taught, "In love contraries are dissolved. In 
it unity and duality are not at variance. It must have one and two at 
the same time." 

About three centruies after this Renaissance, South India witnessed 
the rise of the Chola Kings, whose glorious reign served as beacon light 
to the Tamils of later generations, particularly during periods of depres-
sion caused by political subjugation. Even today, it works as a balm to 
any injury to their sense of self-respect and national prestige, and 
as a mooring rock in a sea of distress. Periyapuranam, IS 
considered as an invaluable guide of conduct, illustrated by the hves of 
several Saiva Saints, was composed by Sekkilar during the closing part 
of this glorious period. Poet Kamban of Tamil Ramayana fame, who 
is acknowledged as Kavi Chakravarthy (Emperor among Poets) also 
belongs to the same period. 

Saiva Siddhanta is believed to be the quintessence of all the Vedas, 
and the right path to realize Siva. In other words, it is a 
of synthesis which leads the human soul to realize the Supreme 
Vedas and Agamas are the two (eternal) sources of this system, IS 
noted for its Advaitic interpretation of God, Soul and the Umvers . 
The outstanding contribution is Meikanda Thevar's Siva Gnana Bodham, 
which consists of twelve aphorisms of universal appeal. His foremost 
disciple, Arulnandi Sivacharya, wrote an elaborate on it, 
which is known as Siva Gnana Siddhiyar. This commentary discusses 
all systems of thought, from atheism to theism and from the most 
materialism to absolute monism. In this universality of outlook, 1t 
accepts all systems as stages in the path of the evolution of the soul. 

Sankaracharya is well known to the intellectuals of the world as 
the founder of Advaita Vedanta, but it must be remembered that he 
was also a great synthesist and harmonizer of the different cults 
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describ.ed by me He was a South Indian by birth, but by using 
Sansknt as medmm of his writings, he became an all-India figure 
and today enJoys a world-wide reputation . The forms of God as Siva 
Sakthi, Vishnu, &c, described in his works, are not distinct and different: 
It is the ONE that ?ecame the many. The forms may be different, 
the names. be different, but the ultimate Truth, that is Divinity, is 
ONE. This umque feature of our religion is well put in a nut-shell by the 
late Bernard Shaw when he wrote in 1944 :-

1'The apparent multiplication of gods is bewildering at the first 
glance, but you soon discover that they are all the same God. There 
is always one uttermost God, who defies personification. This 

Hinduism the most tolerant religion in the world, because 
Its one transcendent God includes all possible gods." 

By. the tenth century, South India gave refuge to the Jews who 
were dnven ?ut of .their native place, and the Hindu kings encouraged 
them to bmld their synagogues. Christians and Muslims were also 
accommodated and encouraged to practice their own religions in similar 

.As a the cultures of Christianity and Islam mingled 
w1th the different Hmdu cultures in mutual trust and respect. There are 
two notable epics. in composed in classical style, one by 

dealmg With Islam and its Founder, and the other by 
Rev. Beschi of Portugal dealing with the life and teachings of Jesus 
Christ. 

Among those who carried the Message of Saivaism to North India 
special mention must be made of Saint Kumaraguruparar of the 17th 
century. To him belongs the credit of having restored Benares to its 
former glory as a centre of Hindu culture. He is reported to have 
performed several miracles to win the sympathy and support of the 
Sultan of Delhi for the success of his mission in North India. He was 
not only an inspired poet in Tamil, but also a master of Hindustani 
language in which he delivered his discourses on Saivaism in the North. 

. During the 18th century, we had Saint Thayumanavar, who was a 
bndge builder between the Vedanta and Siddhanta systems of thought. 
Some of his poems indicate the soullessness of the medieval scholastic-
ism, with its hair-splitting logic, and its frozen array of bloodless 
categories, which, in his days, had become an imposing monument of 
mental gymnastics, unrelated to facts of life. Thayumanavar's poem are 
both metaphysical and devotional, drawing the devotee to clearer think-
ing and purer worship. 

The noble work of harmony initiated by Thayumanavar was 
continued in the 19th century by Ramalinga Swami, who was a Yogi, 
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Siddha, Poet and Prophet. He had not only anticipated the modern 
ideas of Universal Brotherhood and Federation of Man, by founding 
the Sanmarga Sangam (Pure Life Society) as long ago as 1867, but even 
foretold the appearance of organizations like the Theosophical Society, 
Ramakrishna Mission, Bahai Movement, Self-Realization Fellowship of 
Y ogananda Paramhansa, Divine Life Society of Swami Sivananda, &c, 
to spread the same ideals all over the world. Long before Gandhi, 
Aurobindo and Ramana were born, Ramalingar had spoken of their 
advent. He was a contemporary of Ramakrishna with almost the 
same mission in life, but the Tamil land was, perhaps, not spiritually 
equipped to take heed and profit by his teachings or to produce a 
Vivekananda to carry his Message of Universal Love and Peace beyond 
the limits of South India. Even today, the Tamil community is not 
lacking in scholars of orthodoxy who persist in condemning the life and 
teachings of this great lover of humanity. 

Ramalingar defined God as Light and Love, and the 'Temple of 
Humanity' built by him at Vadalur in South India, is the first of its 
kind in the world. It is a unique place where peoples of all Faiths 
can congregate for common worhsip. His poems have a universal 
appeal. To hear them with earnestness and understanding is to get 
drunk with heavenly bliss. In short, he is one of the modern Mahatmas 
who have paved the way for Universal religious understanding and 
harmony, which is the aim of Congresses like this. The nucleus of the 
future civilization is not the individual or even the nation, but the human 
race as whole. The present world conflict will never be resolved until 
the religious problem is solved. I would, therefore, close this address 
with an earnest appeal to all those, who are thinking in world terms, to 
realize the importance of world's need of religious unity. 

CHINESE BUDDHISM TODAy 

BY 

GERHARD MEIDELL REICHELT 

1. INTRODUCTION. 

th hoft thed strongest foreign influences in China is the Doctrine of 
e n Ig ene Fu Chiao which · t d th b . . ' ' was m ro uced into that country at e egmnmg of the Christian era. 

of ::ly ?eeply affe.cted the culture of the Chinese, but also that 
g ounng countnes, as it later on spread from China to th areas. ese 

The extent of the · t b . unpac can e somewhat imagined f.i. throu h 
the of Buddhist translations into Chinese which ace d' 
Bunym Nanjio's Catalogue is more than 1600 1 ' or mg o 

The t t' t · vo umes. 
show th s a Is Ics c?mpiled by the Chinese Buddhist Society in 1930 

at at that time there were 267000 temples, 738000 monks and 
in China. (Quoted after Zenryu Tsukamoto 

0 u a, N.Y. 1956, p. 224.) 
of These figure.s. have been considerably reduced today, but in s ite 

the political and ideological changes, Buddhism still oesp on 
als a hspintual force to be reckoned with both on the Mainla!d and 
e sew ere. 

2. INTERNAL PROBLEMS. 

This is quite remarkable in view of the present internal k 
and handicaps of Chinese Buddhism. wea ness 

persecut.ions from time to time have contributed to the 
ad . own of .the vigour and power of the sangha, and the process of 

B Chmese customs going on all the time did not o I . h 
uddhism m many w b t b ' n y ennc 
I t . . ays, u ecame more and more a source of dis-

so u IOn and mternal weakness. 
The c f · . ore o resistance to Buddhism was most of the time the 

and Cun.fucian "Literati" who were the spiritual leaders 
o e ru c ass. This Buddhism more and more to turn to 

p pular rehgwn and superstitiOus where no distinction is made 
( 411) 
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between the gods, shen and the Buddhist images, pu sha. (J .. A. Elliott 
in his book Chinese Spirit-Medium Cult, Lond. 1955, p. 26, mtroduces 
the word shenism to characterize this most common form of Chinese 
religion.) 

At the same time the monasteries never became the centres of 
learning and industry as in western monasticism. True, the Buddhist 
sutras and other canonical scriptures are taken well care of in the many 
monastic libraries, and it is considered a meritorious act to take the 
books down for dusting and the turning of the pages, fan ching, but 
that is about all! (K.L. Reichelt: Truth and Tradition, p. 47.) This 
deplorable attitude is partly due to a reverse effect of the Zen School, 
which otherwise marked the halcyon days of Buddhism in China. But 
the negative view this school had of studies and learning had a 
detrimental effect on the standard of discipline and education among 
the monks generally. 

To this have come the political changes with revolution, civil wars 
and a prolonged external conflict, making it extremely difficult for the 
monasteries to carry on. Often the buildings were taken over by the 
military. There were no more funds for repair and upkeep, .and 
destroyed by war could not be rebuilt. Many wondered If Buddhism 
in China was not coming to an end. 

3. ATTEMPTS AT REFORM. 

But behind this dismal picture of general decay, the spirit of 
reform has not been altogether lacking, and especially after the revolu-
tion in 1911 the reform movement got a very able leader in the Buddhist 
Master Tai Hsu who succeeded in establishing Buddhist academies in 
Wuchang and other places where Buddhist learning was combined with 
more modern forms of education. 

However, with things going from bad to worse in politics, the new 
centres of Buddhist learning had to close down. Still the ideal of reform 
lived on, and in one way Tai Hsu's endeavours met with some more 
lasting success, namely in regard to Buddhist laymen and- women, 
chii shih, who w re organized into local associations, and established 
laymen centres in the form of temples, lecture halls, book. sho?s 
libraries, and private homes. These laymen's centres or chii hn, 
can be found in all the main cities where there are Chinese in South 
East Asia. While Tai Hsu was the one who organized the lay movement, 
he had forrunners of prominent laymen, who through their publications 
aiid other activities laid the foundation for the revived Buddhist learning 
of the Republic. Notable among them arc Yang Jen-shang wp.o 
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established the Chin-ling Scriptural Press, and his disciple Ou-yang 
Chien who in 1918 founded The China Institute of Internal Buddhist 
Studies in Nanking. (Z. Tsukamoto, The Path of the Buddha, P. 232 f.) 

Another striking feature in present day lay Buddhism are the 
socalled vegetarian halls, chai t' ang formed with the object of providing 
board and lodging for unattached women who for a longer or shorter 
period practice abstinence and observe the five precepts, hsiu hsing, 
shou wu chieh. As this institution has met with a great social and 
religious need these halls are very much in evidence in Hong Kong 
Singapore and other places. (Mrs. M. Topley: Chinese Women's 
Vegetarian Houses in Singapore, Malayan Branch, Royal Asiatic Society, 
Vol. XXVII, Part I, May 1954). 

With all these activities on the part of the laity, one might be 
justified in stating that the leadership in Buddhism has gone over to the 
laity. 

This however is strongly denied by the monks and the nuns, which 
is only natural. (See f.i. an article in the monthly magazine Buddhism 
Today, Taiwan, No. 2 p. 12 this year about the Fourth J ewel, i.e. the 
laity.). But what is really surprising to the outsider is that the lay 
devotees generally seem to submit to this claim. Thus lay Buddhists 
as a rule have an ordained monk or nun as their spiritual master, and 
call themselves disciples or adepts, kwei i ti tzu. The president of a 
Buddhist association is furthermore nearly always an old monk, while 
the vice president and the other lay officials are the ones who plan and 
organize the activities of the group. 

The core of Buddhist life has always been the sangha, and even 
now it seems difficult for Buddhism to assert itself as long as the reform 
movement has not been able to penetrate the rank and file of the bikhus 
and the bikhunis. 

Here great obstacles must be overcome, as there is no central 
organization that can speak for all the temples who operate quite 
independently, and there is much mutual distrust and envy. 

A growing impatience and tension on the part of the laymen may 
well lead to a full breach if the gap widens too much. 

Even so some form of monasticism, necessary for the discipline of 
obtaining enlightenment, will be maintained. Even now laymen may 
stay for a shorter or longer period in a laymen's temple, and the women 
have the chai t' ang. 

4. THE POSITION ON THE MAINLAND. 

The in,itial hardships in <;onnectior:t with the great po1itica,} 
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changes seriously affected Buddhism together with other religious bod.ies 
in China. Perhaps the most stunning blow was the landreform, which 
deprived the monasteries of their main source of income. Many leading 
abbotts ran into grave difficulties being classed as "landlords". Several 
hundred monks escaped to Hong Kong, while others were taken as 
soldiers or put to forced labour. . . 

However, as things became more settled, Chinese Buddhism agam 
proved its ability to adapt itself. The freedom of r:ligion in the 
new Constitution protected against direct prosecutiOn, and m 1953 a 
Buddhist Association was formed in Peking with the approval of the 
Government, who seems to have become increasingly aware of the 
importance of Buddhism as a means of friendly contacts with neigh-
bouring countries. (The Friendship of Buddhism, Peking 1957). 

According to Professor Freytag, who vistied China early last year, 
a Buddhist Academy was operating in Peking, and Professor Freytag 
was favourably impressed with the standard of learning and 

Recent publications by the Buddhist Association Buddhist 
etc. are quite remarkable, and the study and preservatiOn of 
culture is encouraged. (See the magazine Modern Buddhism, the 
article The Slab-inscriptions of Fang-shan, No 3, 1958.) 

5. IN HoNG KoNG AND OvERSEAS. 

Only some five years ago a large number of monks from China 
crowded the monasteries in Hong Kong. Now most of these refugees 
have gone to Taiwan, leaving the monasteries as and 
as before. The lay Buddhists, however, have a very active assoCiation. 
The same is more or less the case with Singapore and other places in the 

South. 
The main centre today is Taiwan, where a number of Buddhist 

periodicals and other literature is published, schools and other charitable 
institutions erected .bY both laymen and monks. 

Due to the limitted area where also the Christian Church is at work 
as never before, there are signs of increasing tension between the two 

religions. . 
The attitude of the Buddhists is even here one of adaption and 

learning of more modern means of propaganda and education, but at 
the same time also of antagonism. 

To pave the way for a better mutual understanding is one of the 
great tasks in our time. 

ON THE ''ATTAINMENT OF BUDDHAHOOD 
BY TREES AND PLANT" 

BY 

YUKIO SAKAMOTO 

The view that even mindless things such as trees and plants can 
attain Buddhahood was held by Japanese Buddhists already at the 
beginning of the ninth century. Since then many attempts have been 
made to give reasons for this view. This view originated in China 
earlier than in Japan. Mandra translated the Ratnakilta-sutra at the 
beginning of the sixth centruy, in which mindless trees plants were 
made Buddhas to preach the Law through the wonderful powers 

of Bodhisattvas. This fostered the view that 
Buddhahood can be attained by trees and plants. Chitsang (549-
623) says in his Ta-ch' eng-hsuan-lun that the Buddh3:-nature resides 
in trees plants as well as in sentient beings, because sentient beings 
are one w1.th non-sentient beings in essence. He says that, theoretical-
ly speaking, and plants can attain Buddhahood like sentient beings, 
because all bemgs are equal in thier essence. Since there is no difference 
between sentient beings and non-sentient beings in the ultimate 

(Bhiitatathata), there is no difference in their possibility to 
attam Budddahood theoretically. But he rejects to recognize this 
possibility for trees and plants from the standpoint of experience, 
because trees and plants have no mind with which they can attain 
Buddhahood, while sentient beings can, because they have a mind, 
although they are apt to have illusions for the same resaon that they 
have a mind. 

The Mahaparinirvar;a-sutra of Mahayana Buddhism says that 
all beings have the Buddha-nature, except mindless trees and plants. 
It says. "Those which have not the Buddha-nature are fences walls 
tiles, stones, and other non-sentient beings." Htti-yuan (523-592) 
speaks of two kinds of Buddha-nature : the knowing and the known 
and .admits the possession of the known Buddha-nature for all beings: 
sentient or non-sentient. The Buddha-nature which pervades all being is 

theoretical Buddha-nature, .and the knowing Buddha-nature, 
wh1ch IS proper to those who have a mind to aspire for enlightenment 

( 415) 
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and train themselves with, is called the practical Buddha-nature. This 
classification of Buddha-nature gave rise to a new theory concerning 
the in later times. Fa-tsang (643-712) criticized Hui-
yuan, Chi-tsang and others, saying that their theories were. imperfect. 
He advocated the teaching of the Avatarhsaka-sutra and sa1d that the 
perfect teaching of the Buddha is the truth that all things are 
interdependent with one another. He held from this viewpoint that 
the Buddhanature and the phenomena caused by the Buddha-nature 
are common to all beings, sentient or non-sentient, and went on to say 
that even land itself can attain Buddhahood. 

Chih-i (538-597) spoke of three kinds of Buddha-nature. They 
are Truth itself, Wisdom to see the Truth, and Practice to cause Wisdom 
to see the Truth. According to him, these three Buddha-natures are 
interdependent, involving one another. Therefore, Truth itself involves 
Wisdom and Practice. It means that all beings have the three Buddha-
natures. Chan-jan (711-782) developed this theory in his Chin-kang-
pei-lun. In this book he held that non-sentient beings the 
Buddha-nature. The truths that "Even a color or a smell IS not 
outside of the Middle Way" and that sentient and non-sentient beings 
are one and that all beings are the mind itself gave rise to his theory. 

In Japan. the first to hold the view that trees and plants can 
attain Buddhahood was probably Kukai (774-835). He said in his 
Unjigi, "Even trees and plants can attain Buddhahood. Needless to 
say, sentient beigns can." He proved this truth by the theory that 
the universe consists of the mutua1ly interdependent six elements. Ac-
cording to him, the phenomenal world is caused by six elements: earth, 
water, fire, wind (vayu), space (akasa), and mind (vijnar:ta). Al1 phe-
nomena invo1ve these six elements. Therefore, trees and plants hav 
a mind. Therefore, they can aspire to enlightenment, train themselves, 
and finally attain Buddhahood. The world of sentient beings is called 
the Great Mar:tG.ala; the world of non-sentient beings, the Samaya-
mar:tG.ala; the world of meanings, such as voices, words, and letters, 
the Dharma-mal).dala; the world of the activities of these beings, the 
Karma-mandala .. These four mai).qalas are interdependent and con-
stitute the .. Dharma-kaya of Vairocana Tathagata. This theory of 
Kukai later developed through the efforts of Raih6, G6h6, Yukai, 
In-yu and others, who lived in the 14th and 15th centuries. 

Scholars of the Tendai Sect also advocated this theory. Enchin 
(814-891) adopted the Shingon doctrine and said in the Richi-ichimon-
shu that everything can attain Buddhahood, b ecause all beings, sentient 
or non-sentient, come from Vairocana \i\Then one is unite(! 
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with the Tathagata.' he will attain Buddhahood. Annen (841-884-) 
also the Shmgon doctrine in his Bodaishingi. He pointed out 
four theones about the possibility of attaining Buddhahood on the 
part of non-sentient beings. The first theory is found in the Sad-

According to this siitra, one can attain Bud-
dhahood with h1s own mind. All beings come from the Truth (t tl t-) 
Th f 1

·
1 

a 1a a . 
ere ore, 1 <:e sentient beings nonsentient be· · t . . , mgs can asp1re o 

enlightenment .. and attain Buddhahood by dint of 
the Tr_uth within them. The second theory is found in the 
A vatamsaka-sutra. According to this su-tra o tt · B d , ne can a am u -
dhahood by the mind of others. When one attains Buddh h d . 11 th tt · . a oo , a 
o . ers can a am It also. When sentient beings attain Buddhahood 
so do non-sentient beings. The third theory is found · th' 
M h-p . . m e a a anmrviitJa-sutra. According to this siitra, one can attain 

by the mind of his own and of others. Trees and plants 
can attam Buddhahood by the influence (vasana) of their pure mind 
and the The fourth theory is found in the 
1VI According to th' - t . · 1s su ra, one can 
attam Buddhahood by the Buddha-nature. The Buddha-nature is 
common to all beings sentient or non-senti.ent Th f t d , . ere ore, rees an 
plants can attain Buddhahood. Annen says that the last theor is 
the most excellent one. y 

Ryogen (912- 985) said. in the Somoku-hosshin-shugyo-;'obutsu-ron, 
"Assurance of Buddhahood to trees and plants is the aim of the 

The word that the phenomenal world is 
1s expression of what the Tathagata sees as it is 

that is why trees and plants can attain Bud-
hahood. The four stages of the life of a plant: budd1'ng g · f · · , rowmg, 

and d_Yi.ng, correspond to the four stages of enlightenment: 
enlightenment, and nirvai).a. From this point 

of .view, he said that trees and plants should be treated as sentient 
vVhen trees and plants train themselves, sentient beings also 

tram When sentient beings train themselves, trees and 
plants also tram themselves. "The truth that non-sentient beings 
have the Buddha-nature is the fundamental teaching of the Sad-

of Buddhahood to trees and plants is 
the Implicit am1 of the discourse of the Original Buddha revealed in the 

Here he emphasized the importance of the 
discourse of the Original Buddha in the siitra. 

Chujin (1065-1138) points out seven theories about the Buddhahood 
of trees and plants in his Kanko-ruiju. They are; 
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1. Trees and plants are Buddhas when seen by the Buddha. They 
are not Buddhas bv themselves. 

2. Trees and plants have the dharmata or the nature of the Law. 
The nature of the Law shows that everything is enlightened by nature. 
The nature of the Law residing in trees and plants is called the Buddha. 
Trees and plants are not Buddhas by themselves. 

3. Sentient and non-sentient beings are one in essence. Buddha 
Sakyamuni, a sentient being, attained Buddhahood. Therefore, threes 
and plants can attain Buddhahood. . . . 

4. All things are eternal and undefi.led m the1r nature. The1r 
state of being eternal and undefi.led is called the Buddha. That trees 
and plants can attain Bltddhahood does not mean that t_hey can become 
Buddhas with thirty-two bodily marks, but that the1r present state 
of having roots, stems, branches, and flowers, expresses the state of 
their having attained Buddhahood. . 

5. Like sentient beings, trees and plants have three bodres : the 
Dbarma-kaya or the Body of the Law, the Sambhoga-kaya or _the 
of the Reward, and the Nirmana-kaya or the Body of Mamfestahon. 
Therefore, trees and plants can attain Buddhahood, as sentient b eings 

can. 6. The nature of trees and plants transcends the relativity between 
noumena and phenomena. This state of b eing beyond description i 
called the state of attaining Buddhahood. 

7. Mind is all beings. All beings are mind. Therefore, the mind 
of sentient beings is non-sentient beings, that is, trees and plants. That 
is why sentient beings can recognize trees and plants. Trees and plants 
are the mind of sentient beings. That is why they can become the 
objects of the cogt1ition of the mind of sentient beings. One rr:ind 
contains the three thousand realms of b eing, and at the same bme, 
trees and plants contain the three thousand realms of being. The 
quiescent side of the dharmata is called one mind, and the illu:ninating 
side of the dharmata is called the three thousand realms of bemg. As-
surance of Buddhahood to trees and plants is proved by the two side 
of the dharmata or the nature of the Law. 

Shoshin (-1189-1204), in his Shikan-shiki, denied the possibility of 
attaining Buddhahood on the part of trees and plants, pointing out 
the following six reasons : 

1. No sutra or sastra says that trees and plants can aspire to and 

attain Buddhahood. 
2. The existence of trees and plants is caused by the karma of 

sentient beings; therefore, trees and plants cannot be transformed into 
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entient . beings, or transmigrate into other worlds. Therefore, they 
h;we no chance of attaining Buddhahood. 

3: Trees and plants cannot train themselves, because they have 
no Therefore, they cannot attain Buddhahood. If they had 
a mmd, we would be unable to differentiate them from sentient beings 

4. It is admissible that trees and plants have the Truth itseif 
a of the three but they have not the other two, 
whrch are necessary for attammg Buddhahood. Therefore th t 
attain Buddhahood. ' ey canno 

5. The Truth tathata in trees and plants may influence the 
development of the mner Buddha-nature J·ust as a per-fu · . . . . me grves a 
lmgenng effect to.n.erghbormg things, but trees and plants do not possess 
the external condrbons necessary for attaining Buddhahood. Therefore, 
they cannot attain Buddhahood. 

6. Trees and p]ants cannot receive the wonderful power of the 
uddha, because they have no mind to receive them with. 

.In Shos?in. separates non-sentient beings clearly from 
. Thrs vrew was criticized by many Tendai scholars as 
mcons1stent with the Tendai doctrine. 

The of the teaching that trees and plants can attain 
Buddhahood IS to lead men from illusions to the truth that all beings 
have. the Buddha-nature. The expression " trees and plants" is used 
to examples; and the expression "attaining Buddha-
hood ., show a concrete idea of enlightenment. In the " perfect 
teachmg or fully developed Mahayana Buddhism, entient and non-
entient beings are interdependent ; there are no trees nor plants outside 

of. the world of sentient beings. Men under the sway of illusions 
thmk trees and plants exist independently; they cannot 

trees and plants can b r:come Buddhas. According to the 
Tendar doctnne,"Even a colour or a smell is not outside of the Middl 
Way and the Middly Way is the Buddha-nature." The SaddharmZ 

explains the "real state of all beings." The Mahaparinirvana 
says, The essence of the Buddha-nature pervades all." These words 
are regarded as the canonical sources of the tree-plant-Buddhahood 
theory. 

(:222-1282) explained in his Kanjin-lzonzon-sho that 
non- entrent bemgs, such as trees, plants, and land, have a mind be-

everything in the universe has the three thousand realms of being 
m Itself. three realms of being consist of three mutuaHy 
d Items of bemg. The three items of being are the ten worlds 
of bemg, the ten phases of being, and the three realms of existence. 
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The ten worlds of being are : hell, the world of hungry spirits, the world 
of animals, the world of asuras, the world of men, heaven, the world of 
' - k s +he world of pratyekabuddhas, the world of Bodhisattvas, and srava a., L 

the world of Buddhas. The ten phases of being are : appearance, 
nature, substance, power, activity, primary cause, cause, 
effect, reward and retribution, and the totality of these n.me 
The three realms of existence are sentient beings, non-sentient bemgs, 
and the five aggregates consisbng of all beings. The ten of 
being particularily deal with mind and matter and the teachmg that 
everyting has the ten phases clearly shows that trees and plants have 
a mind. Nichiren proved by this theory that wood or non-
sentient m<lterials can be used to make an object of worship. 
the making of a wooden image or a picture of the as an obJect 
of worship is justified. He says in the M 

"Because matter and mind are one in essence, the mmd of the 
Buddha can be revealed in the letters of the 
The letters can be restored to the mind of the Buddha. a 
wooden image or a picture of the Buddha, has thirty-one 
bodily marks of the Buddha, is impressed w1th . the sutra of the 

the wooden image or the becomes the 
living Buddha, because the siitra represents the mmd of the Buddha: 
Here we see that trees and plants can attain Tenda! 
says, 'Even a colonr or a smell is not outside of the 1Vhdd1e Way. 
He savs in the Somoku-jobutsu-kuketsu, 

"Myoho (the first two letters of the Japanese title of the Sad-
or the Excellent Law represents the attainment of 

Buddhahood on the part of sentient beings. Renge (the second two 
letters of the Japanese title of the siitra) or the Lotus Flowe: 
the attainment of Buddhahood on the part of non-sentient bemgs. 
Buddhahood of sentient beings is concerned with life ; that non-
sentient beings, with death. When someone dies, his kith .and km 

t
- for hi·m The stiipa is consecrated and offered w1th ohlabons. as upa . . . . . 

The stiipa, concerned with death, is made of non-sentient 
and yet deserves worship, becasue trees and plants have the possibility 
of attaining Buddhahood." 

Nichiren's purpose in advocating the theory 
was to justify the use of non-sentient matenals m makmg a scroll 
of the Mal)qala, a wooden image or a picture of the Buddha to be 
worshipped as the living Buddha. _ _ 

Nichiren's Mal)qala has in the center seven letters, Namu M!oho 
Renge Kyo, representing the enlightenment of the Buddha. On either 
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side of this central writing are written the names of the representatives 
of the ten worlds, including Buddha Sakyamuni and Buddha Prabhiita-
ratna. It can be said that this Mal)qala expresses the truth that non-
senbent beings can attain Buddhahood, because paper and ink used 
are made of trees and plants and other non--sentient materials. The 
non-sentient materials used for this Mal)qala unitedly reveal the living 
body of the Buddha. We cannot see the living Buddha outside of 
this Mal)qala, which is made of non-sentient materials. This fact 
eloquently tells us the truth of tree-plant-Buddhahood. 

The Tendai doctrine tells of the truth of tree-plant-Buddhahood 
in to_ tre.es and plants in the field. Their budding is interpreted 
as their aspiration to the truth; their blooming, as their training ; their 
fruiting, as their attaining Buddhahood. But Nichiren sees the truth 
in their religiously arranged form, that is, in the Mandala. In the 
Mal)qala, trees and plants as materials are made the true 
object of worship, that is, the Buddha. In the Mal)qala, non-sentient 
beings represented by trees and plants used as materials are identical 
with the Buddha, because they make the true object of worship. In 
other words, the truth that all beings, sentient or non-sentient, can 
attain Buddhahood is expressed in the Mal)qala and nowhere else. 

the letters in Mal)qala, which are visible to us through the 
medmm of non-sentient materials, are the Truth itself. This cor-
responds to the word of the Vt:malakirtinirdesa that "The letters 

are emancipation (vimukta)." 
It is not a perfect Mahayana Buddhist view to say that the letters 

in the Mal)qala reveal the Truth, because this view retatins a relativity 
between the revealer and what is revealed. From the standpoint or 
perfect Mahayana Buddhism, the letters must be said to be Buddhas 
themselves. The paper of the Mal)l)ala and the letters written on it 
are nothing but the Truth or Bhiitatathata. When trees and plants 
are transformed into paper and ink, they begin to aspire to enlighten-
ment:. when they are used as the materials of the Mal)qala, they begin 
to tram themselves for enlightenment ; and when they show the state 
of the ten worlds in the Mal)Qala, they attain Buddhahood. This 
Mal)qala, which is the true object of worship, preaches the Law to those 
:"ho aspire to Buddhahood. The Ryaku-hokekyo says, "Each letter 
Is a true Buddha." The letters of the which are 
vi to us through the medium of non-sentient materials such as papers 
and mk, are Buddhas by themselves, who preach the Law and sreve all 
beings. Consecration of wooden images or pictures of the Buddha 
requires the reading of the for this reason. By 
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the same reason, consecration of, and offerings to, a_ stiipa the 
f the dead is explicable. To Japanese Buddhists, worship 

repose o . f the Buddha is not idolatry, because It the Mal)qala or an Image o 
aims to worship the Buddha himself. . . 

. N" h" "d that the Mandala was his invention. Accordmg 1c 1ren sa1 · · · k 
to him Chih-i conceived the Mal)qala in his mind, but d_Id not ma e 
"t biic because he thought that his times were not npe for p: 'said that he started to propagate this Mal)qala, because h1 
r .Ic Irenh d . the Age of Degeneration. There is little doubt that 
times us ere m d b 
Nichiren laid great emphasis on the truth of e-
cause he wished to establish the true object of worship for all the people 
in the Age of Degeneration. 

KOSHIN; AN EXAMPLE OF TAOIST IDEAS 
IN JAPAN 

BY 

EOS DALE SAUNDERS 

In many ways Japan is a kind of storehouse. In the domain of 
the arts, the Shosoin at Nara contains objects from various parts of the 
continent, representing the cosmopolitan character of VIII century 
aristocratic taste. In the field of religion as well, Japanese beliefs bear 
the imprint of foreign influences, conserving sometimes concepts which 
have long since disappeared in the country of their origin. Such is the 
case of the belief connected with the koshin, 1 l or monkey day, the sub-
ject of this paper. The present aim, therefore, is to set forth, first, a 
resume of the underlying koshin concept as it appeared in Chinese 
Taoist thought and, second, its transference to Japan and its evolution 
in that country from an historical and cultural standpoint. 

The Chinese idea which seems to be the basis of the koshin 
practice is this. 2 l There exist in man's body three Worms, called the 
san chu (or san shi). 3 l The first, known as the old Blue (Ch. ch'ung-ko),4 l 

lives in the head and causes blindness, deafness, baldness, loss of teeth, 
stuffy nose and bad breath. 5 l The second, the white Maid (Ch. po-Zo), 6) 

lives in the breast and is the cause of heart plapitations, asthme, 
and melancolia. Last of all, the bloody Corpse (Ch. hiue-shih ?), 7 l 

dwells in the loins8 l and causes intestinal cramps, drying of the bones, 
fading of the skin, rheumatism in the legs, aching of the wrists, 
weakening of the mind and will. Because of him, one is hungry but 
cannot eat, lacks vitality and is confused. 9 l One text adds that this 
worm is especially addicted to sexual intercourse.10 l 

These three parasitical worms are vindictive creatures, disposed to 
spy on the men in whose bodies they dwell, but which they look upon 
as a prison. They may gain their freedom only at the death of their 
host. On the koshin day,11 l which occurs six times each year, they 
report to Heaven12 l concerning the transgressions of their man, and his 
life is accordingly13 l shortened by the director of destiny- 300 days for 
the greater transgressions, three for the lesser.14 l Moreover, it was 
specifically believed that on the koshin night, the Worms took 

( 423) 
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advantage of man's slumber to make good their escape to Heaven and it 
was hence thought undesirable indeed to sleep either during the 
koshin day or on that night.15> 

Interestingly enough these basic ideas present in Japan a con-
tamination with a variety of concepts. Already in China, Buddhism 
had adopted to a certain extent koshin celebrations, 16 > and two non-
Taoist divinities were associated with the observance of the monkey 
day. These are Taishaku-ten (Indra), head of the 
and Shomen Kong6 (Vajrakumara). There was evidently an easily 
established equivalence between Taishaku-ten and Shang-ti, while 
Shomen Kong6, Taishaku's messenger, could easily be identified with 
the reporting role the three Worms had played in the Taoist system. 
Moreover, Shomen Kong6, in Buddhism, supposedly had powers to 
cure diseases, which would by transference give him empire over the 
ailments caused by the three Worms. In consequence, although 
originally Taishaku-ten and Shomen Kong617 > had nothing to do .with 
the koshin day, they have been, and are still today, closely associated 
with it. Witness, for example, the koshin celebration which took 
place this year on 11 August at the Daikyoji (Shibamata, Tokyo) 
dedicated to Taishaku-ten. 

There is a further association between the koshin god in Japan 
and the Shint6 divinity Sarutahiko no kami. 18 > Sarutahiko is known 
as the god of the crossways, and for this reason koshin stones (koshin-
to) are often found even today by the wayside and are there worshipped 
as a protective divinity of travellers. This identification between 
k6shin and Sarutahiko is difficult to explain conclusively. Perhaps 
it was due to the homophonous koshin, meaning both "monkey day" 
and "god of happiness," this latter denomination being synonymous 
with Sarutahiko. Or perhaps the existence of "saru," meaning monkey, 
as a part of the god's name was sufficient to establish a connexion. 19 > 
Actually the koshin image is often shown accompanied by three 
monkeys covering their eyes, ears and mouth. These three acts are 
symbolic of the Japanese words 'not seeing,' 'not hearing,' 'not 
speaking' in which the homonym saru occurs meaning monkey and at 
the same time being a negative verbal suffix. The use of these monkeys 
as images would seem to come from the fact that monkey (shin) is one 
of the elements of the koshin compound. 20 > Some texts maintain that 
the symbol of the monkey is taken from Tendai teachings, the three 
great sections of which (void, temporariness and middle path) are 
represented by not seeing, not hearing and not speaking. 21 > Actually, 
the connexion seems to be through the mountain god (sanno), a Taoist 
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divinity, originally connected with the T'ien-t'ai mountain in China. 
A third association may be seen by the relation of the koshin 

divinity with the bodhisattva My6ken. 22 > My6ken23) controls longevity 
and karma and supposedly reports to the powers of the lower world. 
Moreover, Myoken is a name for the pole star,24 > and it is known that 
Chinese Buddhist monks were conversant with active Taoist belief in 
this heavenly body. 25> Doubtless this belief, in part at least, was 
brought to Japan via Buddhism. As a result of these associations 
koshin, at least as it exists in Japan, may best be thought of as 
example of what Professor Kubo in his study "Chukoku no sanshi 
shink6 to nihon no koshin shink6" (The Taoist Origin of the Japanese 
Celebration of the Cyclic Day of Metal and the Monkey)2s> calls 
"acculturation arising from the introduction of Taosim into Japan." 

The early introduction of Taoist concepts like the koshin- and 
the practice of kata-tagae (directional taboos) 27 > -is doubtless to be 
laid to the count of the masters of Yin and Yang (ommyo-ji) . In the 
Heian period, the study of the Way of Yin and Yang (ommyo-do) 
assumed considerable importance. There was even a government 
bureau called the ommyo-ryo, which was one of the departments of 
state. Ommyo-ji were appointed in the capital as well as in the 
provincial centers and they became, in fact, official soothsayers.2s) 
It is probably largely through them that Taoist concepts were intro-
duced to Japan. 

Although tradition has it that the koshin was early celebrated 
under Mommu at the Shitennoji (701), there is some doubt that such was 
really the case. 29> However, it is certain that the koshin was celebrated 
by the beginning of the IX century at least. Ennin, in his diary under 
838 (11 month, 26 day) refers indirectly to this observance when he 
says of the Chinese practice : "In the evening the people do not 
sleep- just like the koshin of the first month in Japan". 30) In 834 
and 836 the Shoku-Nihongi3U mentions that banquets were held on the 
koshin day, but no note is made of the sleepless night that was later 
to become so characteristic of this day. It may consequently be 
assumed that koshin practices of some kind existed by the end of the 
VIII century, and by the beginning of the ninth there were doubtless 
people who observed the koshin day by staying up all night.32) Just 
who these people were is not known, but very probably they were 
mostly nobles and priests, for koshin observances during the Heian 
period appear to have been essentially aristocratic. Koshin celebra-
tions at this time, it is known, took place in the palace where attendants 
arranged special mats and secreens for the occasion. Cakes and wine 
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were served and poems were composed during the night. As dawn 
approached it was the custom for the Emperor .to give to 
participating nobles, who in turn offered their wishes to hi.m. 
Sometimes koto and biwa were played for entertamment; games like 
dice and go were the order of the day. It appears that the time for 
the beginning of these past times was not set ; perhaps they commenced 
around ten-thirty in the evening and continued until near dawn. 33 > 

Certainly poetry was one of the more popular forms of divertissm:nt 
for the koshin. Murasaki notes in the Tale of Genfi, that "the lavish 
scale on which his establishment was run had, despite its disadvantages, 
drawn into his service quite a number of fairly presentable ladies, 
dressed in the most impossible fashion he would compel to orgamze 
poetry competitions, write novels, sit up on Monkey-nights, and in 
general attempt to convince the world that the to a 
man of taste and culture." 34> And Sei Shonagon m her Ptllow. 
echos much the same attitude when she writes : "Now the mimster 
of the center was making at that time great preparations for the koshin 
night. As the evening advanced, he told the ladies to write poems 
on the subjects he would suggest."as> Actually, one poem the 
XI century Shuiwakashu36 ) contains a reference to the mght: 
" Wait a moment kanoe-departing saru bark, I have a question I would 

t h. h "37) ask of you before the waves ge Ig . 
The celebration of the koshin throughout the Heian and Kamakura 

periods remained an aristocratic cult and, like Buddhism, it was 
until the end of the Muromachi period that it became a popular practice. 
Of this important period, there are few detailed texts, and it is 
the Edo period which not only furnishes abundant . on 
the subject of koshin but which forms as well the Immedmte basis of 
the modern cult. as> 

It was from the beginning of the Edo period (actually, end of 
Muromachi) that the expression koshin machi (koshin vigil) .first came 
into use. In the H eian, expressions like asobi, on-asobi, koshtn suru jwo 
mamoru or san-shi wo mamoru j sakeru were most often employed while 
in the Kamakura period koshin wo mamoru was most 89 > 
But "it is the expression koshin machi that was commonly used m the 
Edo period and which is most popular today. In a consideration of 
the koshin from the Edo period to the present, it is necessary to note 
that although certain generalities may be drawn, koshin 
widely differing aspects according to geographical It 
is not within the scope of this paper to present a detailed analysis of 
different types of koshin usages it will be sufficient to refer the interested 
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student to Kubo Noritada's exhaustive study Koshin shinko (Koshin 
Belief), published in 1956. It is to be remembered that the following 
remarks are meant to be of a general nature. 

Unlike the aristocratic persuits of the H eian nobles, modern 
koshin (i. e., from the end of the Muromachi period on) is characterized 
by much more simple patterns. In villages, gatherings were held, 
commonly in the home of the village head : at this time a purificatory 
bath

40
J was taken, offerings made to the gods, and sometimes siitras4ll 

were recited. After a banquet stories were told to pass the hours 
until dawn, 42 > although the length of time spent in these past times 
differs from place to place. 43J 

This gathering of people (ko)44 > is one of the characteristics of 
modern koshin. The ko may be organized on the basis of people from 
the same land or of the same family, or even of a mixture of the two. 45) 

Moreover, they may be composed of men, of women, of men and women, 
or even of children. The celebration of this ko is often largely Buddhist 
in nature in view of the above mentioned relation with such divinities 
as Taishaku-ten and Shomen Kongo. But from the Edo period on 
there may be noticed a kind of Shinto koshin in association with 
Sarutahiko no kami. H ere, instead of the recitation of siitras, norito 
are read and a meal of fish is prepared. Of course, in the Buddhist 
koshin (Shomen Kongo) no animal food is eaten. Food varies from 
place to place and includes beans, mochi, cakes and meatless dishes. 
There are "seven color cakes" (t13*-=J-) and in Fukuoka-ken 
(Hommachi) the koshin divinity is called "the god who returns seven 
times": he has seven families, seven mochi are offered him, and in 
some places the seventh of January is his birthday. 46) 

Actually the koshin divinity is thought of in a variety of ways. 
He is the protector of the harvest, children, horses, roads, he is a long 
life divinity, and many others. 47 > Even in a same locality people may 
think of the koshin deity differently. Of course, in agricultural areas 
he is largely a god of the harvest. In such communities there is a saying 
"the more one eats the better the harvest" 48 > and as a consequence 
abundant banquets are given on that day . In this connection, 
Koshin-san is also thought of 'as the "busy" god and, particularly in 
the form of the many-armed Shomen Kong<), he can help with the 
harvest. 49) 

Curiously enough in the Edo period, the belief sprang up that 
children born (sometimes conceived) 50 > on the koshin night were predes-
tined to become thieves. This is traditionally explained by the fact 
that the famous thief Ishikawa Goemon 51 > was thought to have been 
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conceived and/or born on a koshin day. His life was made the theme of a 
joruri, Kamaga fuchi jutatsu domoe and echos of this belief 
occur again and again in popular Tokugawa literature. In N ezumi 
komon haru no shingata, 52 > for example, Kozo says : "Alas, evil as it 
may be, I am born a thief. And it is useless to let my conscience bother 
me. I may resist my desire to steal (with one hand) but the other 
hand gives in. When I see gold I enter, no matter how strong the 
chain may be .... " And Yosobe answers: "Your tale brings to 
mind my very own son. Because he was born on the koshin night, I 
was so worried I took him to the priest who proclaimed that the baby 
had a streak of the thief in its face," and so forth. Not only were 
children born on koshin days thought to become thieves, but they were 
believed to be afflicted in varying degrees with naughtiness and 
stupidity as well. 

Such beliefs are obviously closely connected with the interdiction 
against sexual activities on the koshin night, and a number of earthy 
satyrical verses 53 > exist from the Edo period to show this popular 
attitude. Moreover, the monkey figure used to represent the koshin 
would seem to show sexual overtones. The divinity is often shown in 
conjunction with a pair of monkeys, one holding a gohei while the other 
holds a peach which, in Japan as in China, is a feminine sexual symbol. 54 > 

The pair of monkeys on the Taishaku-ten altar (Shibamata) are of this 
type. 

To summarize. The koshin celebration present from the Heian 
period until the present day is celebrated six times a year on the day 
when, according to the Chinese sexagesimal cycle, the sign of the 
monkey is united with that of metal. Originally based on the religious, 
if not the philosophical, Taoist belief in the three Worms who report 
to Heaven on man's transgressions, the koshin practice was transmitted 
to Japan through the ommyo-ji certainly by the VIII century, and by 
the IX there are literary references to this observance. An aristocratic 
practice, largely Chinese in nature during the Heian and Kamakura 
periods, by the beginning of the Edo period, the koshin celebration had 
become popularized and concomitantly J apanized, with both Shin to 
and Buddhist elements. During the Edo period, koshin was to 
become firmly entrenched as a popular belief, and multiple references 
to it are to be found in the literature of the day. Consequently, the 
koshin celebration as it existed from the Tokugawa period to the 
present may properly be thought of as being Japanese for the most 
part, although it is undeniable that the beliefs rest on a basis of ancient 
Taoist concepts early transmitted to Japan. Today, koshin is most 
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actively obse_rved. in the country areas, especially in the Tohoku and 
central Kan to regwns the b · · · ' o vwus exceptions bemg the Daikyoji (Shiba-
mata), devoted to Taishaku-ten, and the Kiho-in (Shitaya) Tokyo as 
well as the famous koshin shrine ( koshindo) of the Sh. t - t 1' . Osaka. I enno emp e m 

The scope . of the present paper has precluded a discussion of 
numerous pertment details concerning koshin d t . 1 b f th . ' an cer am y many 

ers o IS are in a position to furnish them with 
considerably more authonty than the t 1 . . presen spea {er. Nevertheless 
It Is to be that some light has been shed, however insufficiently' 
on one aspect m the evolution of religious ideas between China and 
Japan. 

I) Koshin is treated more or less in detail by a number of works B 
is the one by Kubo Noritada Koshin 

KS K . ' o :yo . I956 - henceforth abbreviated to 

t · · .h ubo vanous articles as well (c£. "Chugoku no sanshi shinko 
o m on no koshm shml -" (Th T · · . 

the cyclic day of metal th e aOist of the Japanese celebration of 
1_ 1 e monkey,) Tohogaku ronsM£ No. 3, Sept. 1955, 

O
pp. th·54,, the above volume seems to contain the essence of his thoughts 

n Is su J ect Among refe 1 · _ . . . · rence wor rs treatmg the subject Mochizuki's 
DazJzten, Tokyo : Sekaishoden, 1955, Vol. II 1051--1052 - h f h 

abbreviated to BD N. h. 1 ' ence ort 
M 6 i . . ; . Is IO ra, H. History of Phallicism in Japan, Tokyo . 

Y .. g, .I956,pp. l85-19I-henceforthabbreviatedtoHPJ·K ·· · T k : 
Ko]!rmen kankokai 1931 4 , OJzruzen, o yo . 
N. h"t . . . ' . ' pp. I 3- 157 - henceforth abbreviated to K · and 

jiten, Tokyo : Ohashi, 1958, have b een 
u m preparmg this paper. 

2) Consult Maspero, Henri Le Taoism, Paris: S.A.E.P., 1950 pp 98- 99 
C 3) The Three Noxious Insects (san chu :=:m) or san shi =:BE' th · Th · 

orpses or san hi5 :=:9_:. the Three Swellings. - e ree 

_ or 1fflr5, also J ap. hi5ki5shi (ace. to Nenju koji 
yogen quoted m R ., p . 149) . 

5) Ace. to B D p I 05I jb A . white hair. . ., . . nother texts mcludes facial wrinkles and 

I05I /6b) Ch. po-ko or flrS, also Jap. h8ji5shi 9.:-!lt-r. Ace. to B.D. p . 
' another text Includes bad dreams. ' 

7) Ch. hiue-shih ""s o z. · k ""-h-1- · · · 
• Jlllts'b r ,.zue- o Jlll;<J:J, also Jap. meznzshz ifrl%-T 8) I. e., m the lower cinnabar field. · 

9) These symptomes t . T' . h . are ace. o Tzu-yang chen-Jen nei-chuan 4a · 
az-s san-chzh chung ching, after the Yun-chi ch'i-ch'ien k 81 13b, 14b' 

quoted m Maspero, H. Le Taoisme p. 99 ' . ' - -
10) ' . 

states Shush.inshi5kei {lt.;J;t:t£. This text also 
adds that if food . os m mght It IS forbidden to sleep with one's wife. It 

II) Th _ lS. pure, Three Corpses are automatically destroyed. 
e koshm day IS that on h · th C · . of eo t. t. . e w en, m e hmese sexagesimal system 

the m!S IHmPeJ, the sign of the monkey is united with that of metal. Consult 
e m · , p. I85. 
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12) Ace. to the Nenjfi koji yngen (VII) , the divinit! in question (shang-
ti) is called Tens6 who dwells in the three stars (whrch guard the purple 
palace constellation) - quoted in K., p. 149. 

13) Ace. to Taoist thought, man's life was augmented or decreased by 
the good or evil deeds he performed in this world. 

14) Unlike the ·worms, the spirits in man want him to live and they 
combat the Worms as well as they can. After death the worms are dispersed 
and wander about as ghosts. Sacrifices are made so that they may eat and 
drink. (cf. Maspero, op. cit., p. 99) There are ways of killing the Worms by 
dietetic practices, controling the breath, etc. - cf. Maspero, op. cit., p. 98. 
These spirits have no special form . In one text at least (K., p. 149 -- quoted 
from Nenju koji yi5gen (VII)), it is said that if the koshin is obser:ed seven 
times the Three Corpses are destroyed ; when it is observed three times they 
are subdued. 

15) In the Edo period, however, there grew up the belief that certain 
formulas could be used instead of observing a vigil on this night. For 
example, to be said before going to sleep : "Upper corpse .... is blue, middle 
corpse is white and lower corpse .... is red. All .... enter hell and leave 
my body." - quoted by Chiribukuro (1) inK., p. 146. There are others of the 
same nature. 

16) Oda Tokun6, Bukkyi5 Daijiten, p. 178a. 
17) HPJ, p. 187. Nishioka believes that the association of Sh6men 

Kong6 and the k6shin may also be explained by the fact that they are both 
associated with the element metal. 

18) The god of the crossways. Cf. W.G. Aston Nihongi, London: 
Allen and Unwin, 1956, p. 77. (picture on p . 78) 

19) Cf. HPJ, p. 187. 
20) There would seem to be a relationship with 

admonitions (B.D ., p. 1052 fa). There is also an explanatiOn mvolvmg seve.!! 
monkeys (leap year). . 

21) Ace. to the Sanyi5 zakki (4) quoted in K., p. 157: "The 
image of the monkey must originally have come from the three truths set 
forth in the three great sections of Tendai Daishi's Chf-tshikan : void, 
temporariness and the middle path, represented by not seeing, not hearing 
and not speaking." Certainly by the Edo per!od the monkey appeared as a 
deity for k6shin and there are stone statu es of a male and female monkey, 
the latter holding a peach, a female sexual symbol, and the former a gohez .. 
(as in the Daikyoji -- Shibamata and the Sank6ji ::::,jt#j=- Aichi). 

22) Ace. to Shiojiri J!j&ff{, (9) quoted in K., p. 145. Based on the 
Myi5kengiki 

23) Cf. Oda's Bukkyi5 Daijiten, p. 1728/a-b and Soothill and Hodous 
A Dictionary of Chinese Buddhist Terms, p. 235 fb. Variously indentifi.ed as 
Shakamuni, Kannon, Yakushi. H e is represented as a youth in golden 
armor. 

24) Ace. to Shiojiri (K., p . 145) Myoken is the pole star (hokushin 
;JtJ:JZ). 

25) KS., p. 266. 
26) In Ti5hi5gaku ronshu, No. 3, Sept. 1955, pp. 1-54. 
27) A paper on this subject was presented by the present speaker at 

the Far Eastern Association meeting, New York, 1958. An excellent book 
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has appeared on this subject: Beynard Frank. Kata-imi et Kata-tagae, etude SU1' 

les interdits de direction a. l'epaque Heian. Bull. de la Maison Franco-Japonaise, 
Tome V, No. 2- 4 (Neuvelle serie), Paris: Presses Universitaires de France, 1958. 

28) Cf. Sansom, G. japan, A Short Cultural History, pp. 231- 232 
(revised ed., 1943). 

29) Chish5 Daishi is sometimes thought to be responsible for the 
introduction of ki5shin machi along with the Shi5men kongi5-e. For a discussion 
of this point, cf. KS., pp. 118-119. 

30) KS., p. 124. 
31) KS., p. 125. 
32) Ace. to Nyuti5 gt"lho funrai gyi5ki (KS., p. 124) . 
33) KS., p. 127. 
34) Arthur Waley The Tale of Genji, London: Alien and Unwin, 1935, 

p. 960. 
35) Makura Zi5shi (V) -given in KS., p . 129. In Beaujard's translation 

(Les Notes de chevet de Sii Shonagon, Paris: Maisonneuve, 1934, p. 129) this 
passage is in section 49. For other early mentions of the koshin celebration, 
cf. Eiga Monogatari II (Jan. 982) quoted in K., p. 154 : Minamoto Shitagau 
shu (winter, 976) quoted in K., pp. 152-153: Utsubo Monogatari (XI) and 
Kokinchi5monshu (953) - quoted in HPJ, p. 186. I have not been able to 
consult the above texts except when they were quoted in the books at my 
disposal. 

36) The is the 3rd of the 3 anthologies called the Sandaishu. 
The name means "Collection of Gleanings," 20 scrolls, 1351 poems, completed 
ea. 1005-1008, compiled by Fujiwara Kint5 (966--1041) or by Kazan (reigned 
985-986, died 1008). 

37) Kanoe / saru fune f mate shibashi koto towa.n old no shiranami 
mada tatanu ma ni. 

Here is a pivot word; used with June, saru means 
"departing." 

38) KS., p. 258. Kubo notes that the difference between present day 
koshin and Heian k6shin is that the former is largely a Japanese practice, the 
later essentially Chinese. 

39) KS., p . 259. The characters i=tJ-TN- often replace Ef.t lf!N- in popular 
usage, meaning protecting or guarding the Koshin. M achi may derive from 
mamoru meaning "to protect," less probably from matsuru "to celebrate" 
(B.D., p. 1052 /b). There is a type of begger who carries with him an image 
of Shomen Kong6 and who seeks alms. He is called Koshin-dai machi Ef.tlf!f\.:N-. 

40) In some places the bath is de rigueur, in others simply a symbolic 
washing of the hands is sufficient. Cf. KS., p. 59. 

41) KS., p. 60. Kubo includes: Hannya shingyi5 Koshin 
magical formula8; norito, Kannongyi5 ... . 

42) KS ., p. 12. 
43) Cf. Shinti5 meimoku ruijfishi5 (V) quoted in K., pp. 

145-146. 
44) Assemblies for offerings on the Koshin night are called by the Bud-

dhist term Ki5shin-e- Soothill and Hodous op cit., p . 257 ;a. 
45) KS., p . 38. 
46) KS., p . 58. 
47) KS., p . 74. Sh6men Kongo carries a great sword with which he 
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subdues the spirits of disease. 
48) KS., p. 74. 
49) KS., p. 75. 
50) This is perhaps the older belief- KS., p. 83. 
51) Ishikawa Goemon : attached to the Miyoshi. At 

16 he robbed his master and in resisting arrest he killed 3 men. He then took 
up a life of professional brigandage. In 1595 Hideyoshi had him captured 
and executed by being thrown into a cauldron of boiling oil. Cf. Papinot, 
E., History and Geography of japan, pp. 212-213. 

52) From Mokuami kyakuhon sha (1920), Vol. III, 418-419. Five 
scenes, 10 acts. Second scene Inageya tsujiban no ba quoted 
in HPJ, p. 187- 188. Also consult Sanninkichiza kuruwa no hatsugai =.A a 
-=.,&rsfJ]}f, 7 scenes and 14 acts- Mokuami kyakuhon shu, Vol. I , 378-379 - in 
HPJ, pp. 189- 190. 

53) Cf. HPJ, p. 188. 
54) Cf. HPJ, pp. 189 et seq. 

THE MAIN FORCES THREATENING 
THE MODERN MAN, WORLD A.ND CIVILIZATION 

BY 

SAMUEL SHAHOON SHIN 

I The Task for the Present Article: 
Just only three weeks ago I received an invitation from the con-

gress. In the midst of the very busy schedule of mine I selected the 
present theme with the following twofold reason: (1) Its importance 
for the present world situations, and (2) my having laboured for it 
through the book, written by me last November, using more than 60 
German and 70 English books with the title: "Criticisms on Heresies 
and Modern Age and Our Living Road", and through the several articles 
contributed by me to the various academic magazines, university and 
ordinary News Papers in Seoul. Under the present theme I will, first 
of all, try to point out, within the limit of the time given to me, some 
of the characteristics of the Last Days, the Modern Man and World. 
Then, after briefly mentioning some important criticisms on Materialism, 
Communism, Atheism, Sceptism, Nihilism and Secularism, I will deal 
with the weak points of the some important religions directly associated 
with the Far East, so as to point out some principles of the qualifications 
for being the religions beneficial for mankind, telling how to be recon-
ciled between God and Man, between man and his nieghbour, and, if 
possible, between religion and other religion. 

II Some Characteristics of both the Last Days and the Modern M an : 

One of the most important biblical passages which classically 
express some characteristics of both the Last Days and the Modern 
Man is to be found in 2 Timothy 3, 1-5 : "This know also, that in the 
last days perilous times shall come. For men shall be lovers of their 
own selves, covetous, . .. . , lovers of pleasures more than lovers of God; 
Having a form of godliness, but denying the power thereof : from such 
turn away." (quoted form the King James' Version). The original 
Greek Text is both rhythmical and forceful, as well as meaningful, as 
quoted in the following: 

TOiJTo o€ ylvwaKE' EV 
( 433) 
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subdues the spirits of disease. 
48) KS., p. 74. 
49) KS., p. 75. 
50) This is perhaps the older belief - KS., p.  83. 
51) Ishikawa Goeman 石川五右衛門： attached to the Miyoshi. At 

16 he robbed his master and in resisting arrest he killed 3  men. He then took 
up a  life of professional brigandage. In~595 Hideyoshi had him captured 
and executed by being thrown into a  cauldron of boiling oil. Cf. Papinot, 
E .,  History and Geography of Japan, pp.  212-213. 
52) From Mokuami kyakuhon shft (1920), Vol. III, 418-419. Five 

scenes, 10 acts. Second scene Inageya tsujiban no ba 稲毛屋辻番の場 quoted
in HPJ, p. 187-188. Also consult Sanninkichiza  kuruwa no hatsugai 三人吉
這初買， 7 scenes and 14 acts - Mokuami kyakuhon shu, Vol. I, 378-379 - in 
HPJ, pp. 189-190. 
53) Cf.  HPJ, p. 188. 
54) Cf. HPJ, pp. 189 et seq.  

T H E  M A I N  F O R C E S  T H R E A T E N I N G  
T H E  M O D E R N  M A N ,  W O R L D  A.ND CIVILIZATION 

B Y  

S A M U E L  S H A H O O N  S H I N  

I  The Task for the Present Article. 
Just only three weeks ago I  received an invitation from the con-

gress. In the midst of the very busy schedule of mine I  selected the 
present theme with the following twofold reason: (1) Its importance 
for the present world situations, and (2) m y  having laboured for it 
through the book, written b y  m e  last November, using more than 60 
G erman and 70 English books with the title: "Criticisms on Heresies 
and  Modern Age and Our L面 ng Road'', and through the several articles 
contributed b y  m e  to the various academic magazines, university and 
ordinary News Papers in Seoul. Under the present theme I  will, first 
of all, try to point out, within the limit of the time given to me, some 
of the  characteristics of the Last Days, the Modern M a n  and World. 
T hen, after briefly mentioning some important criticisms on Materialism, 
Communism, Atheism, Sceptism, Nih紺 s m and Secularism, I  will deal 
with the weak points of the some important religions directly associated 
with the Far East, so as to point out some principles of the qualifications 
for being the religions benefiばal for mankind, telling h o w  to be recon-
ciled  between G o d  and Man, between m a n  and his nieghbour, and, if 
possible, between religion and other religion. 

II Some Characteristics of both the Last Days and the Modern M a n  :  
One of the most important biblical passages which classically 

express some characteristics of both the Last Days and the Modern 
M a n  is to be found in 2  Timothy 3, 1-5 :  "This know also, that in the 
last days perilous times shall come. For m e n  shall be lovers of their 
own selves, covetous, .... ,  lovers of pleasures more than lovers of God; 
Having a  form of godliness, but denying the power thereof: from such 
turn away." (quoted form the King James'Version). The original 
Greek  Text is both rhythmical and forceful, as well as meaningful, as 
quoted  in the following :  

ヘ o',TOt/TO€ Y L V匹 K E , O T l む如xaraiS'加 epaしS む吋加ovra,
(433) 
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Kac.poi X a入E7Tol・ eaov如．．．．叫入av-roi, <pl入apyvpoし，．．．．，
仰入砂OVOしμ,a入入。vり仰入o0EOし，炊OV'TES"砂 p<pwatv E如哨Elas-
吋V, 0€ 泌 vaμ,しV a v呵介P呵屈VOし. . . . a7TOTp€7TOV.1) 
H o w  sweet, significant and vital word are these! M a n y  Korean 

Christians put them not only in their memories, but also in their 
hearts. The phrase "in last days" (iv iaX如・a心初屈pals-) denotes 
the time immediately previous to ,,die Zeit der Parusie Christi" ,2> the 
crucial time in which ,,die Macht des Bosen" will be shown in its whole 
power (Gewalt)3> (cf. 2  Pet. 3, 3  ,  etc.). The om1ss10n of the article in 
the phrase, referred to, "perhaps emphasizes the quality of those 
days" "in days which are  last and therefore worst."4> It is also a  
present reality5>, as m a n y  commentators point it out clearly. 6> The 
phrase "perilous times", translated in the Vulgate as "tempora 
periculosa"7> and b y  Luther as ,,greuliche Zeiten"8>, that is, "frightful 
or dreadful times", is rather a  mistranslation. A  correct one for it 
would be "opportunities, moments or occasions hard or trying."9> (cf. 
Moffatt: "hard times").10> The term x a入E7TOS" (hard) occurs only 
twice in the N.T. (here and M t  8, 28).11> K aしpos- expresses, indeed, not 
simply the time, but ,,den Zustand in der Zeit,"12> the whole context 
for the phrase meaning thus the hard or trying opportunities, moments 
or seasons, hard for teachers, for the servants of the Lord to keep the 
spirit of 2  T i m  2, 24-26, and difficult to discover his duty (Eph 5, 
16). It is even so for these days. 
W h a t  are then the signs or characteristics of the Last Days? The 

primary one is <pl入avTol, self—loving or selfish, which would constitute 
''the first root of evil''13) characterized b y  lり～｀＇れ卯 T a EaVTOV, /L'YJ T a  
TOV€ 咋pov (I Cor 10, 24)14>. The individual, corporate, social, racial, 
national and international selfishness and selj-centeredness create various 
sins, sufferings and death. For the very sake of Ego vast and enormous 
sacrifices have been enforced again and again to other Ego. This is a  real 
picture in the present world. Hence, what kind of culture, religion or 
nationality we m a y  belong to and be proud of, the first duty of ours would 
be to get by all means rid of this root of sin. Otherwise, only our un-
grounded and purely subjective pride would be increased, the pride 
which Augustine pointed out as the root of sin. Of course, the opposite 
to this <pl入avTOS" is aya7T'Y], that is, the Divine Love,'、7TapaoovToS"
Eav-rov", that is, "giving self up" or self-giving (Gal 2, 20), which 
has been so uniquely expressed in the very Cross of .  Christ, and which 
OV t'Y]TEi 袖 EavT示 (which does not seek its o w n  things), namely not 
self-seeking. (1 Cor 13, 5) 

The ultimate reason for man's self-centeredness is, in its final 
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analysis, due to his "self-dependence and thereby likeness to God."15> 
The locus classicus for this truth is, of course, found in Gen. 3,5, which 
runs in Hebrew as follows :16> 

巧］ 、ジJi □ii:Tら玲 D~;P:~1 
(And you will be like Elohim, knowing good and evil). 
Thus, ,,die Urstinde" (the primary sin) is ,,Sein Wie Gott" (To be 

like God) and ,  ,  W  issen van Gut und B りse" (To know of good and evil). 
The Modern Man, eagerly desirous of power and fame, is nothing else than 
a  result of this ultimate sin against God. T o  eat of the fruit of the trees 
of the garden, "contrary to the command of God, was self-emancipation 
from the restraint of law, self—elevation to antitheistic autonomy, self-
completion b y  deciding against God, in one word self-apotheosis, not b y  
direct rebellion against God, but through subjection to the power of 
ense, ....... "17l N.B. Self-apotheosis is man's trying to be God, being 
thus ,,Menschgott" and not ,,Gottmensch". The modern man, w h o  
had desired to be free, self-exalted, autonomous, self-completing against 
God, has become a  slave to material, having thus gone down below the 
level lower than that of beasts, and having thus become satanic. Both 
A d a m  and his wife were found naked. ,,Die individuelle N  acktheit 
ist der seelische Ausdruck des Schuldbewusztseins, ... "1s> A n d  m a n  has 
become ,,schuldig (guilty)". M a n  stands from the beginning "under 
obedience" (unter d e m  Gehorsa叫，，Der Mensch ist gegentiber Gott 
ver-antwortlich (responsible). K a n n  er sich nicht verantworten (answer), 
so ist er ein Sunder. Denn die Stinde ist der Ungehorsam. "19l A d a m  
said to G o d  :  "  I  heard thy voice in the garden, and I  was afraid, because 
I  was naked; and I  hid myself." (Gen 3, 10) i1J口：冠 (The voice 
of God) alone makes m a n  understand his own real state. The true 
recognition of both his sin and his Existenz is only possible in presence 
of God, i1Ji)~, 函. Man's answer conceals, however, the sin itself 
behind what was, significantly enough, only its consequence, disobedience 
behind the feeling of shame. Herein,.  emerges a  characteristic of the 
modern man: The m a n  of apology for his sinning. 
The concrete expression for self-love is 仰油pyvpoi, money-loving, 

which is the second root of evil, or the root of all evil. (I T i m  6, 10) Not 
to mentioning the time of the Korean W a r  in 1950, even n o w  several 
countries try to make money, trading with those which are eager to 
invade others, and sacrificing those w h o  are eager to be freed. If we, as 
m e n  of religion and as the scholars of it, can not denounce such an 
unforgivable vice as this, the reason detre for our being and for our 
religions would b ~entirely m eaningless, or even harmful. 
仰入節0 加 (lovers of pleasures) corresponds a,t the end to 
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仰樟pyvpoし at the beginning. Both of them are expressions of 
叫 avToL, being contrasted to <p湿紐 (lovers of God) (Philo). 
That is to say, because of man's selfishness he wants money and seeks 
pleasures, being thus lovers of pleasures w h o  are opposite to those of God. 
Though Bengel comments on the term 仰堺OVOし as''Epicureorum
epitheton", Epicurus held that the 仰入-fJoovoi must be 仰入6Ka入。し
(lovers of good) Kai 仰入。olKaし〇し (and lovers of righteousness).21) If 
this is true, the modern man, pleasure-seeker, is below Epicureans. 
Thus, he has become ,,mehr nach Lust jagend (hunting), als nach Gott 
fragend. "22) 叫 a!JTOし and 仰入紐0 しstand thus in sharp antithesis. 

The meaning for the phrase "having a  form of godliness" 
μ,op匹叫函ふlas) is to have ,,die aussere Gestalt", 23) ,,das blosse 
Schein", in contrast to ,,das wahre Wesen". The 
rendered in Latin b y  such various ones as "speciem pietatis" (appearance 
of piety), "formam", "deformationem," meaning thus all externals of 
religion. The main reason for the rising of formalism, externalism and 
secularism is due to those of religions. Thus, both Pharisaism and 
Humanism have occupied, and are dominating over, the machines, 
institutions and international conferences of religions. That is to say, 
some ambitious men, irreligious and secular-minded, are apt to grasp 
the powers, so that genuinely religious m e n  are obliged to be usually 
withdrawn from them. Hence, the religious institutions in the present 
world have, in general, become most irreligious or only ostentatiously 
religious. Such a  fact has made both secularism and heresy enhance 
their prevalence, not to mentioning that of materialism, cqmmunism and 
atheism. Therefore, both secular-minded and antireligious modern m e n  
deny "the power" (T加悩vaμ,げ） of godliness. The word "denying" 
（加呵屈加） in the text means not only "not possess" the power, but 
also "not to desire to possess" (nicht besitzen wollen) it. The term 
denotes, in fact, "to reject, renounce, to be unwilling, refuse." It would 
be a  great irony that those, w h o  have grasped their powers and op-
portunities for religious works, are apt to be not only irreligious but 
also even opposite to the genuine and important works.  Accordmgly, 
what w e  need  most for us as the m e n  of religion is to possess the power 
not of external, secular authority (that is, 終ovala) but of the intrinsic, 
inherent and spiritual godliness, namely ovvaμ, 心. This is ,  ,das lebendige, 
kraftige W  esen der 叫chten Gottseligkeit"25), the very power of the Gospel 
(Ro 1, 16 :  ovvaμ, 心 0Eov directly associated with a切 ・'Y)pla, being 
thus Kraft,, zur Errettung".) 26) In his book entitled with ,,Phanomeno-
logie der Religion" Leeuw begins, significantly enough, ¥¥:7ith dealing 
with ,,Macht".27> The .term "mana" is,  as c¥.11 of 1J$ know it well now, 
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used as ,,ein melanesischer N a m e  fur das Unendliche.~ ヽ2s> . Hence, w e  
are from the outset aware of the important fact that one of the primary 
concerns for every kind of religion is a  sort of ,,Macht". However this 
m a y  be, strangely enough, ,,Sittlichen Wert hat die Macht nicht."29> 
Accordingly, herein emerges a  distinction between true and false 
religions. The one has an inseparable unity between religion and 
morality. The other has it not. ,,Nun ist die vollkommene Vereini-
gung von Religion und Sittlichkeit, die im Evangelium als Aufgabe 
gestellt ist, der Grundgedanke der christliche Religion. "30> In a  good・ 
sense the idea of die Macht is associated with that of "awe"31> or 
"holy", 32> and it is not iibernatiirlich but aussergewohnlich (ex-
traordinary) or andersartig. One of the essential qualifications for 
being a  genuinely true religion is its possession of such a  religio-moral 
dynamic power, which wouid be, in its final anlysis, near to that of "the 
Spirit of God" (D,~ らt.) l'J':')7) or "the Holy Spirit" (II噸 p.a "Ayしov).
Moreover, it is very important for us to notice that in his dealing with 
,,Die Aussagung iiber das gottliche Sein" under the section ,,Das Wesen 
des Bundesgottes" Eichrodt begins with neither ,,Die Geistigkeit der 
Gottesvorstellung" nor ,,J ahves Einzikgeit" but ,,Der Personcharakte・r  
der Gottheit", 33) because the livingness of G o d  is most characteristic 
in the conception of G o d  both in Judaism and Christianity, whereas 
the other two m a y  be found even in other religions, however different 
contents the others m a y  have. 

Now, the modern homo rel栢osus, not to mentioning the ordinary 
secular man, has refused the OvvaμlS'of godliness. T herefore, in order 
to be able to recapture that burning fire of the or栢nal 紐 aμts- we have 
to go back to that original fountain. Otherwise, it would  be not only 
meaningless but also fruitless for us either to study or to discuss our 
cultures, religions, mutual understandings, academic theses, world-peace  
and so forth. Only those of the regenerated man, society and nation would 
be able to contribute something useful and vital to our mankind. H ence, 
God, religion and theology have the final key-points for the solution for 
the ultimate world issues at present, whereas only the genuine God has 
the ultimate answer for us. In spite of this both God and Religion have 
been mostly disregarded by the modern man. This is the ultimate reason 
why the modern age is in its unprecedented chaos. 
Formerly, older churches, missionaries or such countries had 

dominated the other. Now, recently a  new tendency has emerged, 
that is the reaction to it, expressed in racialism, nationalism, and so 
forth. Viewed from the stand-point of the genuine Gospel, both are 
叫 staken.- Just as Beyerhaus aptly pointed out in his book: •Die 
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Selbstandigkeit der Jungen Kirchen als Missionarisches ProblEm, the 
mission-relation between older and younger churches is not that of 
"education" toward maturity but of "proclamation" under the  Word 
of God. The Christonomy in the primitive church has to be realized 1n 
any age or under any circumstance, in cultural, social or political 
environments or even in the problems of church unity. Not human 
Christian activity but Christ himself working has to be operated. As 
Luther aptly says, ,,Gott bedarf unserer Gtiter nicht. E r  schenkt 
uns, nicht wir ihm."34> W e  accept the realities already existing, that 
is, Christ's sovereign act. It is true that ,,Die Selbstandigkeit einer 
jungen Kirche ist ihre Kraft, Bereitschaft und Freiheit, in ihrem 
Lebensraum (environment) ihren gottlichen Auftrag zu erftillen."36> 
However this m a y  be, Ecclesia is the place where the W o r d  of G o d  is 
heard and where the sacraments are ministered (Luther). A n d  since 
only Christ makes the Ecclesia constituted (Jn 15, 16), no "autonomy" 
or "independence" of the church, not racialism or nationalism, not 
,,Selbsta.ndigkeit" but ,,Christusstandigkeit" or ,,Christonomie"30> is 
only possible for the church, being thus a  Christonomous church, neither 
more nor less. Such a  fundamental principle, or rather a  fact, m a y  
offer us the solution for our desires and attempts either to minimize 
one of the Oriental and the Occidental cultures, or to equate one with 
the other. The same thing m a y  be said even in connection with the 
comparision of religions. Not the superficial phenomenal similarites but 
both vital contents of religions and true benefits for mankind through 
them should be considered as the primary category for judging the 
genuineness of those religions. 

The ovvaμ,is- of godliness or G o d  can be obtained b y  us only 
through the real Gemeinschaft between G o d  and us, the fact and 
principle of which is uniquely expressed in the idea of Atonement, which 
etymologically means At-one-ment,37) G o d  making thus all things recon-
ciled unto Him. Prayer is the m ost spontaneous and necessary 
outcome for that Gemeinschaft. N o  wonder that in his book entitkd 
with Das Gebet Heiler points out that the history of religion is that of 
prayer.381 ,,Die Macht tiber die Geister" is expressed as the result of 
,,Gebet und Fasten" (Mk9, 29, etc.), and as those associatE:d with 
,,fromme Mittel."39) The same concept occurs even in ratbinical viEws.~0) 
One of the main reasons w h y  the church in Korea has been spiritually 
rich is due to the fact that it has been a  church of praying as uell as 
that of the Bible. 

In concluding this section w e  can briefly point out the follcwing: 
A s  the characteristics of the Last Days the modern secu:ar mc..n &r~d 
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even the modern homo religiosus have become self-loving, moeny-loving, 
.... lovers~ げ leasures rather than lovers of God, having only the form of 
godliness and yet refusing its ovvaμ, 心. Hence, Materialism, Commu-
nism, Atheism, Scepticism, Nihilism, Secularism and Various Religious 
Corruptions, not to mentioning Humanism and Heresy, have gained 
their strongholds. Though the modern m a n  claims his autonomy against 
the true God, he has been subjected to the lower level of materials, 
having thus become the tools of Satan. The vast and various individual, 
corporate, social, racial, national and international injustices are nothing 
else than the modern man's Sein wie Gott and Wissen von Gut und 
Bose, ultimately resulted from the departure from the real God. Unless 
w e  return to Him, everything in the world would be hopeless. Even Tiele 
concludes the second volume of his book: Elements of the Science 
with the following words :''There is no rest for them unless they 
arise and go to their Father."41> 

III. Crit面 s m on Materialism, Atheism, Scepticism, N 枷恥m
and Secularism :  
Owing to the lack of the time to read the present paper, I  a m  

obliged to omit the dealing with these items, except pointing out the 
following: (a) I  contributed to College Review Vol. 6  No. 2, July 
24, 1958, published b y  College of Liberal Arts and Sciences, Seoul 
National University, the College which was formerly called Keijo 
Imperial University the article :  Atheism and Criticisms on it42> and 
to the University News a  few week ago the article :43> Christian 
Weltanschauung, both of which were dealt very academically. Hence, 
I  have to refer to them. (b) Recently such m a n y  atheistic books as those 
of Sartre, Heidegger, and so forth, have been published, charming and 
misleading m a n y  young people. Hence, we, as m e n  of religions and 
especially as scholors of them, should criticize and evaluate their 
thoughts as soon as the appearances of their publications. Such books, 
as dealt with materialism, Scepticism, Nihilism and Securalism, should 
be also done like this. This kind of task should be undertaken 
especially b y  the scholars of religions, whose nationarities have published 
such ones. Moreover, since the present educational systems, either 
home or abroad, have been mostly based upon both materialistic and 
impersonalistic concepts rather than upon spiritual ones, they should 
be drasticly reformed. Our education at present has mostly been 
handled b y  irreligious or even antireligious men. A s  its consequences 
the modern chaotic world has been brought. T o  be sure, usually 
Orientals are trying to imitate Occidentals superficially. This is especially 
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so, in case of bad things. Hence, the responsibilities of the latter for the 
J  ormer would be beyond their・imaginations. 
I V  Crit面 sms on C o m  m u n  ism :  
Again owing to the shortage of the time to read the present paper I  

have to omit the dealing with this item, except pointing out the fol-
lowing: (A) I  contributed the article: Criticisms on Marxism to the 
University News, August 26 of this year, that is, immediately before 
m y  coming to Japan, and (B) Since I  could not escape from Seoul when 
it was beseiged by communist armies at the Korean W a r  in 1950, I  have 
thoroughly experienced the communist activities, though their theories 
had been well known b y  m e  because of m y  having read m a n y  books of 
them. Hence, I  will briefly point out to you only some of what you 
have perhaps never expererienced nor known. They are as follows: 

(1) As soon as they suddenly invaded the Republic of Korea, 
they proclaimed that within the three days they w ⑮ ld also invade 
Japan. 

(2) W h e n  they were forced to get out of it because of the U.N. 
Forces in September of that year, they declared that they would return 
to the south of Korea within 6  months, that is, February 1951. It 
turned out as true because of the invasion of Chinese red armies with 
them at the time referred to. They act, therefore, according to their 
blue-prints, as in cases of every totalitarian regimes. 

(3) Their activities usually start between 12 o'clock to 3  A.M., 
the time during which most of the  people are heavily sleepy and during 
which thieves use to break houses. They are those w h o  say :  "Mine 
is mine, of course. Yours is also mine." 

(4) Once invaded or dominated b y  them, no internal rebellion 
against them is possible just because their organizations are so tightly 
formed b y  various spies and terrors, that it is a  purely wishful thinking 
for us to expect to have an internal rebellion against them, unless 
democratic armies enter their lands to free the subjugated people. In 
the latter case democracy would surely win the cause because 8  out of 
10 in communist countries are against communism. In this sense the 
famous words of Jesus, w h o  says :  For whosoever will save his life 
shall lose it; but whosoever shall lose his life for m y  sake and the 
Gospel's, the same shall save it, are literally true. 

(5) 11 f  N o  freedom exists, as a  o  us know 1t well, m  commum~m. 
For example, if any one hears the radio broadcast from democratic 
countries, and if he is found to do so, he is killed at once. They 
threaten him with the so-called "immediate punishment", that is, 
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killing. H ence, whereas they claim they are for farmers and the poor, 
ven a  farmer told m e  directly that if that regime is going to be success-
ful, he would commit suicide. Even a  communist told m e  that if all 
the people become communists, all of them would be killed b y  each 
other,  because all of them have to become spies, the son being a  spy 
against his father. Hence, all of them k  eep silence. The commumst 
country is the land of silence as well as of fear and terror, of 沖y and 
traitor. 

(6) A n  associate professor Y. Iisaka mentioned :  " N o w  Japanese 
Christians are beginning to learn from the Chinese example the possibility 
of co-operation with communists to establish social justice."45> This is 
a  fantastic idea. The cooperation with communists means nothing else 
than their dominations and dictatorships over us. Before the Korean 
W a r  the communist leaders in the North Korea invited some of the 
Southern Korea, proposing the congress of the so-called South-North 
Negotiation. The latter, full of joy and expectation, went to the 
capital of the red, only to find out that the brue-printed schedules, 
formerly planned b y  the red, were being carried out and anounced 
as if they were the results of the peaceful and mutual agreements, 
reached between the two parties in the congress. Hence, the deceived 
one had to come back to South in vain and with an utmost despair. 
The red propagandize to solve social injustice. In spite of this they 
have done, and are doing, the most cruel one without selecting their 
means for their obtaining the objects. Hence, the cooperation with 
them means nothing else than to plus evil forces to them and thus to 
make their evils extend so much longer. 

(7) The same associate Prof. said: "Christians base toleration 
upon Christ's love." However, this is a  very dangerous assumption if 
it is, as in his case, going to associate it with the red, because b y  doing 
so, only their unprecedented injustice is to be continued. W e  should 
never a砂 ly Jesus'ethics, spoken only to an individual, and es加cially
to a  regenerated one, to a  sinful and collective mechanism of communism. 
The same associate Prof. said: "But only Christians will know that 
Christ died even for communists."46> This is theoretically or logically 
true, but practically or realistically untrue, indeed. If Christ diEd 
even for communists, they should honour, obey and live for Him. (2 
Cor. 5, 15 etc.) Otherwise, they have no such faith as in Christ. Then, 
there is no salvation to them. The same writer must be, theologically 
speaking, an universalist. W e  sincerely hope some Japanese Christian 
scholars should write good books in connection with critici~ms on 
communism throughly and realisitcally, as well as biblically and・ 
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theologically. Having read such an article, I  had deeply and honestly 
thought of thi旦nece,ssity for Japanese, in order to illuminate such formal 
and utopean theorists. 

(8) The attempt to trade with communist countries would mean, 
as partly referred to, only to make the unrighteous regimes extend 
their injustice, and thus the harm would be eventually turned back 
to the trader. The so-called co-existence of Democracy and Communism 
is a  sheer nonsense. T o  be sure, even communists themselves would 
laugh at t~is idea in the depth of their hearts. 

V. Criticisms on Weak Points and Religious Corr砂 tions
Beacuse of the lack of the time to read the present paper I  will 

omit the present items to be dealt with the criticisms on Confucianism, 
Buddhism, Shintoism, and Christianity. 

VI. A  C  onculsion: 
A  second reformation of religion is now imperative. Luther under-

took only that of the individ叫 soul. W e  need n o w  a  double 
Reforma材on :  inside and outside, individ叫 and social. The Chrisitian 
Gospel has, from the beginning, had such a  twofold side :  individual 
and cos叫 cal eschatolgoies, Gospel and Law, the church and the Kingdom 
of God, love and righteousness, immanence and transcendence, Gabe and 
Aufgabe, and so forth. Hence, w e  should rediscover that original power 
of the Gospel, which makes us, indeed, fulfill such a  twofold side of 
the truth, in order to overcome the Main Forces Threatening t~e Modern 
Man, World and Civilization. In order to carry on this solemn duty 
of ours w e  should create a  world-wide religious organization which should 
be not humanistic, sectarian, racial, national, political, cultural, and so 
forth, but religio-moral, spritual and dynamic, thereby the truth m a y  be 
not only spoken but  above all be realized. Thus, w e  should, as m u c h  as 
possi~le, endeavor to eliminate _such main forces as mentioned above. 
T o  be s~re, the real and permanent solution for it should consist, of 
course, in our beco叫 ng a  new being.  Frazer wrote :  ". .  .  .  shrewd 
ecles~iastics, w h o  clearly perceived that if Christianity was to conquer 
the world it could do so only relaxing the too rigid principles of its 
Founder, b y  widening a  little the narrow gate which lead to salvation."54) 
Though I  a m  very sorry to point out, this is a  false and fundamentally 
wrong assumption because of the following reasons and truths: A s  
already pointed out, neither Oriental nor Occidental cultures, not the 
superior conceが of one of them, nor mutual understa叫切g, and so forth, 
would not be able to create, maintain and enhance the world-peace. 
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Only the regen:erated individual, society, race and nation can for the 
first time bear such an enormous task. Hence, each religion should 
concentrate ・on only this one point. Then, the solution for it, including 
others, would be obtained very easily. 
One of the essential elements'in Christianity is its emphasis on the 

regener叫 on of 切 an through his abiding in Christ. The ter切 "new" in "a 
ne初 creature" (Ka吋 Krl0・しs) (2 Cor 5, 17) has not a  quantitative (北os)
but qualitative meaning.  "The m a n  in Christ" is a  qualitatively new 
being. It is worthy for us to recall the fact that according to rabbinical 
literature "the 切 an forgiven by God" is "a new creature". Only such 
節 en and such religions can contribute so切 ething usefull to our 切 ankind.
The ultimate solution for our ultimate problems hinge on this cardinal 
truth. 

N.B.: Notes are omitted. 
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A C C U L T U R A T I O N  

B Y  

K O Y A  T A G I T A  

M a n y  believe that Christianity did not take root in Japanese culture 
during the ninety years of Catholic missionary activity in the 16th and 
17th centuries.  However, if the Christian history of Japan is studied 
in its totality over its span of four centuries, including the three cen-
turies'existence of the Secret K 伍 shitan, some roots m a y  be found in 
the possible unity of Christian and Japanese ethos. K  irishitan is a  
corruption of a  Portuguese word meaning Christian, Christianity or 
Christian tradition in~a_pan. 
W h e n  this new rehg10n was introduced, Japanese political leaders 

considered using it for their political and economic interests. But 
Christianity did not prove to be a  willing servant like other religions. 
In 1587, only thirty-eight years after St. Francis Xavier had founded 
the first Catholic mission in Japan, Hideyoshi, ruler for the Emperor, 
issued the first edict of proscription. Persecution was cruel and relent-
less for nearly three centuries until 1873. 

Japanese samurai had been well trained in loyalty to their 
superiors. In their loyalty they were determined to annihilate the 
newly imported religion. It was the Christian alone w h o  possessed a  
strong conviction of a  higher object of loyalty more powerful than the 
feudal lords .... God, the Creator and the Absolute. For the non-
Christian Japanese, disloyalty to the feudal lords or to the Emperor 
was as great a  wrong as disloyalty to the national Shinto gods; 
Shinto had penetrated Japanese minds through thousands of years of 
daily practice and yearly festivals. The more stubborn the Christians 
became, the more cruel and cunning were the methods of torture, and 
the more determined the persecutors. The whole persecution hinged 
on the question of loyalty. 

The Tokugawa Shogunate closed Japan even at the sacrifice of the 
nation's economic interests in order to abolish Christianity and 
annihilate its leaders. A s  a  result Japanese minds had no choice but 
to confine themselves, as it were, in a  cultural prison, isolated from for-

(444) 
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eign countries and influences. The study of domestic literature deve-
loped, and resulted ultimately in the rejection not only of .  the 
Catholic but of all continental Asiatic.  influence on Japanese~ulture. 
Buddhism and Confucianism were attacked. During the Meiji Refor-
mation in the nineteenth century, special Shinto rituals were deve-
loped and practised. Politicians tried to introduce Shintoism into 
the structure of the new government. It was then that the secret 
Kirishitans were discovered. The embers of a  long buried faith were 
tirred and flared into apostolic fire. 
The Japanese government, greatly surprised b y  the unexpected 

existence of Christians, deported thirty-five hundred from the region 
of Nagasaki, sending them to twenty-one places of exile. Some 
twenty-five percent of the exiles died of hunger in prison. The sur-
vivors were eventually allowed to return to their deserted homes in 
1873, a  move dictated largely b y  the interest of Japanese diplomacy. 
Otherwise, American and European nations might have rejected even 
the opening of international negotiations. ・ 
Within several years, about half of the descendants of the early 

Christans in Kyushu were w o n  back to full membership in the Church. 
H o wever, the other half, marked b y  the tenacity of the early faith 
which characterized their ancestors, refused the invitation of mis-
sionaries and still continue to carry on their secret rites. 
It was m y  privilege to rediscover and to appreciate their ethno-

logical position in the twentieth century. Suffering weighs heavily 
upon them in spirit and body: social ostracism, poor economic con-
ditions and a  persecution complex. These have cut deeply into their 
personalities. Customs, religious beliefs and practices are secrets which 
they will not betray. T o  secure their friendship and confidence required 
twenty-five years of sympathetic and tactful association. After a  
lengthy trial I  was personally allowed to visit their ,homes, take part in 
their conversations, share their meals and record on tape their s血 ple,
impressive liturgy. 
Here again, strong feelings of loyalty are involved. The success 

of rebuilding the Church in Japan has meant that loyalty to a  
upernational G o d  is permitted. Japanese Christians and foreign mis-
ionaries rejoiced. However, the case was different with the remaining 
secret  Kirishitans. They have lost the Christian idea of the Supreme 
Being and observe a  syncretistic ritual of Christianity and ancestor 
worship. They could see no fault in this practice, for Christianity re-
commends reverence for ancestral martyrs, and ancestor worship is the 
most <;:ommon, elernent of the Japanese religions. In the religious and 
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ethical milieu of Japan, it is difficult to make such a  clear distinction 
between worship and reverence as Christianty defines. It is more 
through their reverence and loyalty to the ancestral martyrs than any-
thing else that the Secret Kirishitans have adhered to this persecuted 
religion. Accordingly, when Christianity was restored in our country, 
they did not share in the Christian rejoicing, but rather despised those 
w h o  returned to the Church for their disloyalty to the ancestral 
Kirishitan traditions. Their ancestors had become masters at covering 
their lives with trappings of Buddhism and Shinto. This was an ab-
soltue necessity. The Kirishitans, in their worship, art and daily 
lives, made a  determined effort to blend in with those about them in 
order to avoid detection. 
There are SHRINES of martyrs and relics in each of the Secret 

Kirishitan villages. A m o n g  the shrines which I  have studied, eleven 
are of stone construction like this (the first slide), five have wooden 
oratory buildings like this (the second slide), seven have torii like this 
(the third slide), twelve are hidden in thick forests like this (the fourth 
slide), ten have or had until just recently, trees three hundred years old 
like this (the fifth slide). 

A n  oratory, a  torii and a  forest of aged trees are common elements 
of a  Shin to shrine called jinsha (the sixth slide). Nine of the shrines 
mentioned above have all these elements, and three of the nine have 
been inscribed with the Japanese characters for jinsha. Places of 
martyrdom have thus become places for offering prayers to ask the  
enshrined spirit for a  rich harvest, good fishing, easy delivery of a  child, 
safety in battle, etc. The names of five of these places are San Juwan 
(from St. John), Basuteyan (from St. Sebastian), Anto (from St. 
Antonio), San Pablo (from St. Paul), and another San Juwan. 

REVERENCE FOR RELICS is another characteristic of the Secret 
Kirishitans w h o  are loyal to the martyred ancestors. One kind of relic 
is a  small scroll bearing an image of Christ or the saints like this (the 
seventh slide). This is called Nandogami in Japanese which means 
the secretly-kept-god. Other relics are "disciplinas" which are 
bundles of hempen ropes, originally used b y  the faithful to scourge 
themselves on Fridays and during Lent, and are called C-tempensha 
(a corruption of the Portuguese word meaning "penitence") (the eighth 
slide), and sets of small wooden pieces of rosary. The present Secret 
Kirishitans attribute divine character to all the relics. W h e n  they are 
not in use they usually hide them in store rooms among the furniture.  
The "disciplina" has become so important a  tool to cure the sick that 
they call jt "0-dogu"; "do~u" means tool. The v,se of this tool i, 
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always combined with holy water and a  small stick to sprinkle it (the 
ninth slide). The holy water is believed to be taken miraculously 
from Naka'e-no-shima, a  small island of martyrdom (the tenth slide). 
The name of the stick, the sprinkler, has its origin in the Bible; it is 
caリed "Izuppo" from "Hyssop". W h e n  they use these tools, they 
always recite Psalm 50 in corrupt Latin. (tape record) 
OBSERVANCE OF THE FESTIVAL. Some Secret Kirishitans worship 

the Nandogami three times a  year: at Christmas, Easter and the N e w  
year. They take the relics from their hiding place and hang the scroll 
against a  curtain above altar which is temporarily constructed in the 
store room (the eleventh slide). The meeting is held in the front room 
(the twelfth slide). Dishes and sake are indispensable elements of the 
ceremony which originated in the necessity of camouflaging the prayer 
meeting b y  simulating a  meeting for business or recreation. 
The Secret Kirishitans have naturally great difficulty in deciding 

the date of the movable feasts. Some of them have a  special Kirishitan 
calendar. Though it has passed through yearly revisions since 1634 
and has lost its original orthodoxy, they still call it the "original 
book" (Motoch6 in Japanese). A  divine character has been attributed 
even to copies of this "original" calendar and also to the authority of 
revising it. The keepers of these calendars and their houses are the 
centers of Secret Kirishitans except the Nandogami group. 
Both the calendar group and the N  andogami group of the Secret 

Kirishitans recite m a n y  kinds of prayers from memory; most com-
monly the Ave Maria, Confiteor and Pater Noster. Psalm 50 is also 
recited very often in corrupt Latin and is believed to have the magical 
power of exercising or curing. 
T H E  ORGANIZATION of the N  andogami group is related to the 

rosary confraternity which was started in the beginning of the 
seventeenth century under the name of "kumi" which means group. 
At present they call this confraternity "Kompan-ya" or "ko-gumi", 
the latter meaning small group. The head of this small group is called 
"mideshi" (disciple). H e  keeps a  rosary which consists of sixteen 
small wooden tablets. The fifteen  mysteries are written on them, 
but in m a n y  cases the space of each tablet is too small to write the whole 
mystery on it. I  estimate there are more than one hundred sets of 
tablets which are playing an important role in the religious needs of 
these innocent Kirishitans. 
The "Mideshi" (The disciple) represents the faithful of his group 

at c~rtain m eetings and in the election of the higher officials "goban-
yaku" (the keeper of the Nandagami) and "sazu,ke-yaku" (the baptizing 
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嘩 cial). The N  andogami is moved every few years to the newly 
elected officials house. This move is performed in a  procession which 
resembles that of a  Shinto festival (motion pictures and tape recordings). 
The Kirishitan conception of their officials'relationship to the 

divine and to the faithful has some similarity to that cf the Kannushi 
to a  Shinto god and to the ujiko (parishioners). The development of 
the latter relationship has been shown b y  scholars of Shinto particularly 
Professors Yanagida and Harada. I  wish to publish an artic]e on this 
similarity in a  magazine. 

T H E  M O T I V E S  O F  T H E  S Y N C R E T I S M  O F  
S H I N T O  A N D  B U D D H I S M  

B Y  

K E N R Y O  T A K E Z O N O  

Nowadays in Japan most Shinto shrines preserve some edifice of 
more or less Buddhist style; partic-a.larly the Toshogu Shrine at Nikko 
which you will see on research tour has so m a n y  Buddhist edifices like 
a  five storied pagoda, a  gong edifice and others that you will wonder 
whether it is a  Shinto shrine or a  Buddhist temple. Also in the beliefs 
of common people you can find m a n y  syncretic ideas joining native 
gods to Buddha as K a m i  and Hotoke. These phenomena show that 
the  syncretism of Shinto and Buddhism, which has continued for more 
than twelve centuries, constitutes a  unique characteristic of Japanese 
religious history. This paper deals with the motives of the syncretism 
of both religions. W e  can s u m  them u p  as follows. 

(1) In Shinto organized into a  national religion the Emperor served 
as high priest, yet he as well as his nobles believed so earnestly in 
Buddhism that he needed not choose one religion and reject the other. 

(2) Buddhism in China flourished as a  religion of ritual praying 
for worldly benefits and performing commemotative services to the dead 
of importance to the state. 

(3) Such Buddhism fitted perfectly with the prayers and ancestral 
rituals found in Japan's native religion. 

(4) Deva, the Indian native gods, were thought b y  the Japanese 
to correspond to their native gods, Kami. 

(5) Buddhism was not a  monotheism excluding any other religion. 
First at the time when Buddhism was introduced into Japan, its 

native religion was gradually organized into a  national religion together 
with the growth of national unity b y  the ruling family. That is to 
say the Great-goddess, the ruling family's goddess, was identified as the 
Great Shining god or Sun-god whose descendants were explained to be 
the successive Emperors, the theogony was systematized to unify 
m a n y  local and tutelar gods, myths were recorded according to some 
national policy, and observances, dates and places of ceremonies were 
decided b y  the court. Those processes were recorded in the  "Book 
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of Emperor Sujin" (reigned in about the fi.tth century) in the "Chronicle 
of Japan". The national religion was called Shinto toward the end 
of the sixth century in order to distinguish it from Buddhism, being 
fundamentally not so much a  doctrinal system as the mere natural 
religion of the ancient Japanese. In this connection w e  must parti-
cularly notice the Emperor becoming high priest to pray for national 
prosperity. Yet, as state below, the Emperor believed in Buddhism 
at the same time, and nobles like Fujiwara no Kamatari also, while being 
worshippers of their tutelar deities, believed in it as well. Hence there 
was no necessity for them to choose one religion and reject the other. 
This attitude was one of "believing in Buddhism and honouring Shinto" 
as written in the "Book of Emperor Yomei (reigned A.D. 586-7)" in 
the "Chronicle of Japan", and was the motive of the syncretism of 
both religions. 

Secondly w e  must notice that Buddhism in China had undergone 
wide-reaching changes during the sixth and seventh centuries when 
Japan had intercourse with that country. In the early sangha of 
India, worship, repentance and meditation were necessary to be 
enlightened, and in Mahayana Buddhism six ways were practiced to 
ascend to Boddhisattva. W h e n  Mahayana Buddhism, attaching much 
weight to meditation and intelligence, was introduced to China, it 
flourished as a  religion of ritual owing to the Chinese utilitarian trait 
in opposition to the Indian meditative. At first the Chinese wondered 
at the magical actions of the Buddhist monks bringing over m a n y  
scriptures_  from India. In the early times some Buddhist scriptures 
were translated into Chinese because they promised worldly benefits. 
Above all Konkomy6-ky6 translated b y  Dharmaraksha in about 425 
gave the assurance that one w h o  chanted this sutra would be saved 
from disease, early death, poverty, anger, fear and sorrow, given im-
m easurable pleasure b y  Buddha, and still more b y  the four devas, the 
Indian native  gods. Ninno-ky6 translated b y  Kumarajiva in 401 
taught that when the country was disturbed, destroyed or assaulted b y  
the enemy, it would soon overcome these dangers if the king invited a  
hundred monks to light a  hundred lights, burn a  hundred kinds of 
incense, offer a  hundred kinds of flowers and chant this sutra twice a  
day. It told m a n y  tales of pious kings being preserved from ruin 
through chanting the sutra or repeating its incantation, and related 
various desires being answered through it. Both sutras emphasized 
so greatly the mystical power of sutra-chanting that the Buddhist 
monks'chanting was thought to have a  magical power for securing 
_  worldly benefits. Besides, erecting temples, making statues of Buddha, 

copying the scriptures and forsaking the world were taught in some 
sutras to be holy deeds. Even chanting the title of a  sutra was enough. 
Though these holy deeds were contrary to the first principle of Buddhism 
which taught enlightenment b y  practice, sutra-chanting was gradually 
organized into a  ritual owing to the utilitarian trait of the Chinese 
desiring so m a n y  worldly benefits. M a n y  Emperors so greatly rejoiced 
over the promises of both sutras predicting that country and nation 
would be protected that they held rituals on a  large scale, erected 
many temples in the capital and m a n y  other provinces, and made in-
n u merable statues of Buddha at state expense. Hence Buddhism 
came to be very closely connected with the state.  In the fifth century, 
for instance, numberless statues of Buddha were chiseled in the caves 
of mountains, the inscriptions of which contain the letters of "state, 
king, queen, emperor, empress, prince etc." besides those of "teacher, 
ancestor, father, mother, wife, son, brother, all creatures etc." These 
letters  meant that the statues of Buddha made b y  the state asked for 
national prosperity. So in the sixth century state Buddhism culminated 
in introducing Buddhist arts and rituals even into the palace. A t  
that time Konkyomyo-kyo and Ninno-kyo including Hokke-kyo, called 
the trio of patron sutras of the land, were chanted, lectured about 
and copied all the time. In the Sui Dynasty the Emperor established 
the fundamental policy to support Buddhism and became such a  pious 
believer as to name himself lay Emperor together with holy Emperor. 
In the Tang Dynasty, alike, the government made use of Buddhist 
rituals for national prosperity in spite of new schools of Buddhist 
philosophy arising. O n  the birthday of the Emperor and the Empress, 
moreover, rituals were celebrated in every temple for their welfare 
and on their anniversaries for the rest of their souls. A t  the end of 
the seventh century even a  cloister was established in the palace in which 
many monks and nuns chanted sutras in so loud a  voice as to be 
heard on the street. 
Another purpose of Buddhist rituals in China was to hold memorial 

ervices for the dead based on the idea of transmigration of souls. Even 
though the fundamental doctrine of Buddhism taught deliverance from 
the bonds of transmigration b y  awakening, some sutras in conformity, 
with the popular concept of the survival of the soul, inculcated that the 
oul travelling through the inferior resorts of transmigration would be 
helped along its w a y  towards a  better place and finally to Buddhahood 
if living relatives had anniversary rites ・performed the soul. Buddhist 
ceremonies combined so intimately with ancestor worship in China 
repeating the memorial service for the ancestor every year that they 

＇ 
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used to be repeated periodically every three or four years. It fused, 
still more, so closely with the morality of filial piety as to hold them 
particularly for the deceased parents. Thus they were typically held 
as Ullambana on July the fifteenth based on the teaching of Urabon-
kyo and at so early a  date as 538 they were held as a  time-honoured 
custom. In short, it was owing not to the original meaning of Bud-
dhism but to the utilitarianism of the Chinese that Buddhism became  
to be state religion in the Sui and Tang Dyanasties. B y  that time, 
Buddhism in China had undergone wide-reaching changes. 

Thirdly influenced b y  the Tang civilization, Japan was to receive  
Buddhism as the religion of ritual which it was in China. W h e n  Bud-
dhism was first introduced from Korea, the Japanese, having no statue 
of their o w n  native gods, wondered at the brilliant statue of Buddha 
to which they referred as "foreign gods" or "Chinese gods" and prayed 
for the cure from diseases just as they has done to their native gods. As 
soon as the true meaning of Buddhism came to be understood b y  Prince  
Shotoku's personal study of it and his application of the truth of the  
Three Treasures to every phase  of national and individ叫 life, his policy 
gradually dealt with it as a  state concern. Prince Shotoku and the  
Emperors T e m m u  and Shomu, the most distinguished rulers in the  
dawn of Japan's enlightenment believed so earnestly in Buddhism as 
to endeavour to establish a  centralized government according to Bud-
dhist ideals of peace, harmony, benevolence, equality and confidence. 
O n  the other hand, they thought that saving the nation from m a n y  
disasters could be attained b y  prayer to Buddha after the Chinese 
rituals of Buddhism just as they had done to their native gods. 
Therefore they observed ritual, functions, built m a n y  large temples, 
made fine statues of Buddha and copied numerous scriptures to pray 
for good harvest, moderate rain, cure from disease and stamping out 
of epidemics. Besides, the Buddhist ritual was welcomed b y  the J  apa-
nese for the sake of the dead .  In their native thought the other world 
where the dead went and of.ten came home from was an unclean land. 
In Buddhism, on the contrary it was a  pure land where the soul, would 
go through transmigration owing to the commemorative services held 
b y  the living relatives. The ideas both of pure land and of transmigra-
tion were never dreamt of before b y  the Japanese. The Buddhist 
thought of spiritual communion was rejoiced in b y  them because it 
enabled them to solace the dead and embrace the souls of their ancestors. 
For this purpose, memorial rites, above all, Ullambana, for the dead, 
particularly for the ancestors, were most commendable holy deeds. W e  
•dare say that this was an accommodation of Buddhism to the animistic 
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religion of the Japanese. As early as 606 A.D., sixty eight years after 
Ullambana in China, it was held in our country on a  large scale b y  the 
court. In consequence the nobility witnessing・these rituals was charmed 
by the solemn Buddhist ritual_  performed before a  brilliant statue 
with splendid ornaments in a  magnificient temple where m a n y  monks 
wearing gold brocade surplices chanted sutras in a  procession around 
the statue. Accordingly in the Hakuho era ruled b y  Emperor Temmu, 
the end of the seventh century, Buddhist rituals came to be held most 
frequently for the above mentioned purposes in every temple of the 
capital and in the other provinces and even in the palace as a  state 
conern. Considering these facts w e  can see that although Shinto and 
Buddhism were religions of quite different characters, they were 
adhered to among the nobility as parallel religions at the same time. 
This happy coincidence accelerated the syncretism of the two religions. 
Fourthly w e  must point out the most important motive. A s  

the splendid  rites of Buddhism both of prayer for worldly benefits and 
for the well-being of the dead were often observed on a  large scale, they 
overshadowed the simple, naive ritual of Shinto. Yet the teaching of 
ome sutras in which, as w e  have said above, the four devas were said 
to guard Buddhism, the pious king and his nation was regarded as of 
such great importance that the devas were interpreted to correspond 
to Japanese native gods. Then, in addition to the  Shinto ritual, sutra-
chanting before the gods was thought to increase more and more the 
gods'protection. B y  this interpretation in the end of Nara era Buddhist 
rituals were performed before the Great Shining god at Ise when 
disasters had happened, and for this motive, the Jinguji temple belong-
ing to the Ise Shrine was built which meant the origin of syncretism. 
Such an interpretation of correspondence  was the  leading motive of 
syncretism of both religions. 
Finally but fundamentally w e  must remember that Buddhism was 

not monotheism as Judaism and Christianity excluding other religions 
of which w e  need not write any more. 

' I  



T H E  P U R S U I T  O F  T H E  A B S O L U T E  I N  
M O D E R N  I N D I A  

B Y  

K O S H I R O  T A M A K I  

The religious and philosophical thoughts of modern India follow 
the traditions of ancient India, especially the Upanishad, V edanta and 
Sarpkhya. The influence of Bhagavad-Gita is particularly prominent. 

W e  can discern the pursuit of the Absolute in a  great variety of 
approaches from various standpoints, for .example, the religious stand-
point of Ramakrishna, the ethical and religious one of Vivekananda, 
the practical one of Gandhi, the philosophical one  of Aurobindo and 
the poetical one of R. Tagore. 
(A) Ramakrishna is considered to be one of the great mystics of 
modern India. H e  entered in ecstasy under various circumstances, 
for example, at the time when he kneeled in prayer before the statue 
of God, when he conversed with a  visitor about spiritual problems 
and when he was sunk in meditation in his room toward evening. A t  
these times on a  sudden he fell into ecstasy. 

This mystical experience is a  characteristic and a  centre of his 
religion, and he wishes to catch religion itself beyond any dogma. 
In spite of being a  believer of the Goddes Kali, he also accepted 
Mahommedanism and Christianity, and it is related that when he came  
into contact with Christianity, the Hinduistic marks on his body dis-
appeared and he was captured b y  the G o d  of Christianity. His con-
fession of mystical experiences is very simple and he has no system 
about the religion. H e  intends to experience the Absolute freely and 
despises any entrenched line of thought. 

I  suppose that it doesn't make any difference to him whether he is  
a  Hindu or a  Christian or Mahommedan, because he thinks that the  
essence of these religions does not exist in these thoughts, but in the  
background of them. A n d  so the important thing is to experience the 
Absolute transcending any shape of religion. 
(B) Vivekananda, one of the most excellent disciples of Ramakrishna,  
likewise emphasizes the essence of religion beyond the various dogma. 
W h a t  method does he select in order to arrive at the essence of 
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religion ?  
In Bhagavad-Gita three yogas are explained, that is to say, jfiana-

yoga, bhakti-yoga and karma-yoga. H e  esteems, of course, all of them, 
but he particularly emphasizes karma-yoga. K a r m a  means deed, and 
he  uses karma in its widest meaning. H e  says: " W e  are always 
doing karma: I  a m  speaking to you, it is karma, you are listening 
to m e,  it is karma, w e  are breathing, it is karma, w e  are walking, it is 
karma, therefore everything w e  do, physical or mental, is karma and 
moreover our karma leaves its marks on us." This mark is called 
sarpskara, the potential energy or latent force. According to his 
opinion each body is a  centre of karma, and karma produces the human 
character and the human character produces the human will and the 
human will produces human civilization. 
Thus it is a  permanent rule that every affair in the human world 

is regulated b y  karma. W h a t  should w e  do in such a  state of karma 
in order to accomplish our ideal? H e  holds that it is an important 
thing to do our duties, m o n k  and layman, husband and wife, parent 
and child should each do his or her duty, and moreover do it without 
any intention.  The ideal of karma-yoga is to work only for work 
without any selfish motive, and so a  karma-yogi, ascetic of karma-
yoga need not believe in any doctrine, not even in G o d  and any 
metaphysical speculations. The goal of karma-yoga is an absolute 
unselfishness, unattachment and freedom, and thus.  the discharge of 
one's own duty is the only w a y  to enlightenment.  
(C) The spirit of satyagraha (grasping of the truth) permeates Gandhi's 
practical action. Satyagraha contains the Truth, Ahimsa, Brahma-
carya and Non-possession. 
(I) The Truth means truth in thought, speech and action. One w h o  
has realized this Truth, need not to know any more, because all 
knowledge is nec~ssarily contained in it. There can be no inward peace 
without true  knowledge. This Truth is the base of his lifephilosophy. 
(II) Ahimsa or non-violence. It is impossible to pursue the Truth 
without Ahimsa. Truth is connected with Ahimsa and so the two 
can not be separated, but Ahimsa is a  means, Truth is the end. Ahimsa 
is apparently negative and passive, but really it is positive and active. 
H e  explains the fundamental difference between passive resistance and 
satyagraha as follows: 

(1) Passive resistance can't have the vision to develop in to love, 
but satyagraha has the universal love. 

(2) Passive resistance m a y  change to the armed force at the proper 
time, but it is prohibited for satyagraha at any time. 
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(3) Passive resistance has always the idea to attack the other 
party, but satyagraha has no idea to harm the opponent, it rather 
anticipates at times the victory of the opponent. 
(III) Brahmacary or chastity. It is called also self-control or self-
purification. Brahmacarya is considered popularly to be sex control, 
but this is incomplete and incorrect. The meaning of the word 
Brahmacarya is conduct adapted to the search of Truth and so it 
means control of all senses and moreover it expands to the control of 
all movements in our thoughts, words and deeds. H e  says: "The 
complete observance of Brahmacarya means the realization of Brahman, 
I  do not learn it from a  book, but b y  experience." Thus b y  the con-
trol of all senses Brahmacarya is gradually realized and at the same 
time a  certain vitality is fostered in our bodies. Thought is the origin 
of speech and deed, and so the completely controlled thought is the 
highest latent force and the highest self-vitality. 
(IV) Non-possession. Possession means provision for the future. A  
seeker after truth, a  follower of the law of love need not store anything 
for to-morrow, and it is the business of G o d  to provide the daily bread. 
Considered from the view of pure truth, the body is also a  possession, 
and so it is the realization of the ideal of Non-possession to forsake all 
desires for the body. Then w e  are free from the vicious cycle of births 
and deaths and our souls are omnipresent. But as long as w e  have 
our bodies, w e  must use them for the purposes of service. 

This is a  synopsis of Gandhi's satyagraha, and his practical 
philosophy. H e  does not practise yoga in particular, but the actual 
world is for him a  field for the pursuit of the Absolute and so politics 
is indeed his religion or ethics. 
(D) Aurobindo is considered to be a  deep yogi and an excellent 
philosopher. H e  meditates on the background of the phenomenal 
world, while he practises yoga. H e  calls the Absolute Saccidananda, 
that is to say, Existence-Consciousness-Bliss. According to his opinion 
these three spheres are not the three Beings of the Absolute, but 
Existence is Conciousness, Consciousness is Bliss and Bliss is Existence. 
It is only One Being of the Absolute. 

But when he pursues the Absolute, his philosophical eye is directed 
to Existence-Consciousness. After the hard application he gives to 
it the name Supermind. Aurobindo's Existence-Consciousness seems 
to resemble Descartes's cogito ergo sum. But in Descartes's'cogito' 
is'sum', that is to say,'je pense'is'je suis', and so it is self-being as 
self-consciousness; in Aurobindo it m a y  be a  jivatman, individual 
self or a  mind which proceeds from Consciousness. Therefore his Con~ 
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sciousness is more fundamental and wider than cogito, and so his Ex-
istence is not'je suis', but the universe. 

H e  defines the Supermind as'a vastness beyond the ordinary 
釦maments of our consciousness', and he says :  "The Absolute is in 
the  Universe, the Universe is in the Absolute, vice versa, and moreover 
the Universe itself is the Absolute." This is the Comprehensive 
Supermind, and so it is the Indivisible One. 
W h e n  he sees the Indivisible One from the view of Consciousness, 

he  calls it Force. It is said to be the fundamental movement or act of 
existence. This idea seems to resemble Leibnitz's monade which is 
spiritual and conscious and at the same time vis or une force primitive 
or entもlechie, but the former is a  m a x i m u m  and the latter a  minimum. 
According to him universal force is universal consciousness, in other 
words divine knowledge is divine will. 
His pursuit of the Absolute is, of course, based on his yoga. But 

he  does not only experience the deep yoga in his meditation-life, but 
he  brings the experience also down into the actual world without con-
fining it only to meditation, and treats of the real problems, for ex-
ample, the awakening of the Indian people, the peace of the world and 
the  future of the human race, etc.. This is the reason w h y  he names 
his own yoga the integral or piirna (perfect) yoga, as compared with 
the  previous concepts of yoga. 
(E) Rabindranath Tagore is a  great poet and has a  philosophical view 
of life  and the world. H e  also pursues the Absolute infinitely deep in 
the  phenomenal world like the other thinkers. H e  believes deeply that 
the  whole universe is one body. H u m a n  beings, animals and plants 
can be nothing else but appearances of the Absolute Brahman, and so 
they  are one and the same life. The idea of the one body of the 
universe is deeply rooted in his thought. H e  absorbs Christianity 
and Buddhism, to say nothing of Hinduism in his grand view of the 
world. 
I  think it must be emphasized that Tagore reveals a  scientific view 

of the world. While he devotes himself to poetical imaginations, 
on the  one hand, on the other, he ponders on the future of science and 
predicts that the scope of science will come to embrace the entire 
universe. H e  says: "Through the help of science, as w e  come to 
know more of the laws of nature, w e  gain in power; w e  tend to attain 
a  universal body. Our organ of sight, our organ of locomotion, our 
physical strength becomes world-wide ;  steam and electricity become 
our nerve and muscle.'' 
According to him the whole world will become our extended body, 
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and thus Brahmanism will be realized ultimately through science. 
W e  m a y  summerize the common tendencies found in the philo-

sophies  of these thinkers as follows :  
(1) The Absolute which those thinkers have pursued is to be 

proved in their personal experiences, and so in its meaning it is positive 
and real. 

(2) The Absolute is bottomless, and so it must be pursued infinitely, 
in other words, the pursuit of the Absolute has no end. ・ 

(3) Those experiences of the  Absolute are free from any thought 
or dogma, and on the contrary the true development of religion, ethics, 
art, life-action and so on must be based on them. 

(4) The most noteworthy tendency in modern Indian philosophy 
is the emphasis placed on the importance of realizing our ideals in the 
actual world in which w e  live instead of confining ourselves to the realm 
of meditation and poetry. That is to say: While Vivekananda prac-
tises jfiana-yoga deeply, he  also emphasizes karma-yoga and ethical 
duty. Aurobindo is one  of the deepest yogis  and philosophers, and on 
the other  hand he  ponders on the  peace  of the world, the awakening 
of the Indian People  and etc. Tagore  thinks of the  realization of his 
,  ideal through science, in spite of being a  poet  and a  romantic phEo-
sopher. Gandhi is,  of course, a  practical m a n  of action. 

Although these  are the most prominent tendencies today, modern 
Indian thought also concerns itself with various other  problems. These 
problems are, for instance, social, scientific, religious, philosophical and 
so  on. But of them  I  shall present only one  problem. It is the con-
frontation of Indian thought with m o dern existentialism. Modern 
existentialism is considered to express the  deepest  spiritual sufferings 
of modern human beings. From ancient times Indian philosophy is 
fundamentally optimism. I  originally believe in the  ultimate optimism 
in human thought of the future,  but it should be  baptized with the  
spiritual suffering of m o dern times which is revealed  in existentialism. 
Otherwise  it would be reduced to simple and easy optimism. Indian 
philosophy has assuredly infinite  potential spiritual energy. W h e n  
the Indian thinkers ponder on the actual world, their philosophy is 
confronted  with esxistentialism which is the actual problem of modern 
times, it could give to the problem  a  certain solution and develop its 
life in a  ne w  sphere. 

T H E  L O G I C  O F  CRISIS 
- T H E  M A P P O  T H E O R Y  I N  I N D I A,  

C H I N A  A N D  J A P A N  -

B Y  

R Y O J O  Y A M A D A  

This paper  is an attempt to sh o w  h o w  the  Mapp6 theory originated 
in Buddhism and h o w  it was received b y  Buddhists of the medieval 
age in the  Orient. Emphasis must be placed on the  point that the 
theory was one of the  products of a  social and spiritual crisis which 
Buddhists in the past  had experienced. "Mapp6 末法''is said to be 
the third stage in the  history of Buddhist Dharma. It was believed 
among Buddhists that, after Buddha's death, the time  of decay would 
come sooner or later  and Buddha's teaching would be  wiped out of 
existence.  The destruction is  to come gradually in three stages. The 
first stage is called the  "Shobo 正法 (True Law) P eriod," while the  
second is the  "Zob6 像法 (Imitation Law) P eriod."  After the  elapse 
of these two stages there  comes the "Mapp6  (the  Latter  Day's  Law) 
P eriod.'' 
There were, h o wever, m a n y  different  and contradictory views 

about  the  time and duration of the  three periods. Some held the  view 
that the True  L a w  would continue for one thousan d  years after  the  
death of Buddha, and the  Imitation L a w  would prevail over the  world 
for the next one thousan d  years. But others said that one  thousand 
and five hundred years later  after his  demise the  Mappo period would 
come and continue for ten  thousan d  years. A  very real problem for 
Buddhists  was when the Mappo period would begin and when the  True  
T eaching  of B uddha  w ould perish  from the  earth. 

It is  interesting that the  advent of Mappo was not felt simulta-
neously all through the  Buddhist world, but felt at regular intervals 
of some centuries. T he  conception of religious  crisis was first cherished 
among the Buddhists in India in the  sixth century, and was introduced  
next into China. In Japan it was felt in the  eleventh century and the  
first year of the  Mapp6 period was to be  1052 A.D. 
It is natural that, from a  psychological point of view, the  followers  
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should be anxious about the transmission of their master's teachings 
in future. The conception of the decline of the Buddhist order became 
prevalent among them just after Buddha's death. They attributed 
it to the fact that the order had received w o m e n  (bhik$uni) as 
members of the order. They thought that, due to this fact, the True 
L a w  of Buddha (Saddharma) would be kept for only five hundred years 
instead of continuing for one thousand years. They believed that the 
period of the True L a w  would be replaced thereafter b y  the period 
of the Imitation Law. So w e  can see the conception of two stages 
in the earlier history of Buddhism. However, the word "the Latter 
Day's L a w "  is not found in early Buddhist literature. Although the 
word "Mappo" is found in the Chinese translation of the Saddharma-
pUI).qarikasiitra (Taisho, Vol. 9, p. 37, p. 38b), which was translated b y  
Kumarajiva in 406 A.D., the Sanskrit original "pascime kale pascime 
samaye (Kern, p. 282)" has not the meaning which it was given later 
b y  the theory of the three periods. 

The siitra where the three periods, each covering five hundred 
years, were first mentioned, was probably the Daij6-d6sh6-ky6 大乗
同性純 (Taisho, Vol. 16, p. 640f.). This sutra was translated b y  Jfiana-
yasas,  an immigrant translator from Central India; therefore it m a y  
be said that the conception of "the Latter Day's L a w "  was prevalent 
in and after the middle of the sixth century. 
The origin of such a  conception was due to the fact that the 

Ephtalites invaded north-west India around 500 A.D. and destroyed 
Buddhist monasteries and temples in Kashmir and Gandhara. 
Mihilagula (502-542), an Ephta1ite king, whose tyranny was vividly 
described in some Indian and Chinese books, was remembered b y  
Buddhists as the destroyer of Dharma. The persecuted Buddhists 
went so far as to fabricate a  birth-story of Rengemen (Rengemen-gyo 
連華面網）.  Mihilagula was no other than the hero of this siitra, w h o  
was described as an incarnation of the deestrμctive devil and a  persecutor 
of Buddhism. The Rengemen-gyo does not use the word "Mapp6," 
but describes what the word means. This siitra was translated b y  
Narendrayasas in 584 A.D. H e  is also known as the translator of 
Nichizo-bun 日蔵分 and Gatsuzo-bun 月蔵分 of the Daijikkyo 大集餌
where w e  find the word and description of "the Mapp6 period" caused 
b y  the "invasion of the foreign nation." This description reflected 
the actual state of affairs in India in those days. 

The theory of the three stages was introduced into China in the 
sixth century b y  those refugees from north-west India w h o  took refuge 
in this Buddhist country. It was not,  however, an age of peace in the 
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history of China, but an age of civil wars. A t  the end of this century 
the Sui dynasty succeeded in bringing the coutry under one sway, when 
Eshi warned countrymen of the advent of "the Mappo period." In 
581 A.D. Shingyo 信行 (540-594) founded a  new school of Buddhism 
called "Sankai-ky6 三階敦" literally meaning "Three Stages School." 
Though his school vanished under the persecution of the T'ang empire, 
he is said to have been the first priest w h o  advocated the Mappo view 
of history in China. 
A s  regards the date and duration of these periods, there were 

various views among Chinese Buddhists. But they were deeply im-
pressed with the idea that the Buddhist Millenium was coming to an 
end. Generally speaking, no schools after this period in Chinese 
Buddhism could escape the influence of this pessimistic view. It is 
an undeniable fact that this idea paved the w a y  to Jodoism or Amida-
faith in China. 

In Japan the theory of the three stages was introduced in or 
around the seventh century. Saicho 最澄 (767-823) and Kiikai 空海
(774-835), w h o  are famous as the founders of Tendai and Shingon Sects 
respectively, mentioned the theory in their writings. N  everthe: ess, 
the  advent of the Mapp6 period was not felt so keenly b y  the Japanese, 
until Genshin 源信 (942-1017) wrote a  book entitled "Ojo-yosh酎
往生要集 in which he warned of the coming of the latter day. Quoting 
passages from the Daijikkyo more than thirty times, he declared that 
the Mapp6 period was coming near. According to him, the w a y  to 
escape the coming catastrophe was solely b y  placing faith in Amida-
Buddha. H e  excited great alarm in the minds of people in those days. 
The unsettled political and social situation increased such feelings of 
crisis. The aristocracy of ancient times, typified b y  the political 
monopoly of the Fujiwara family, was coming to an end and was being 
replaced b y  the warrior class. The critical situation in the political 
world led to the conception of religious crisis. 

As a  result of speculation, the first ・year of "Mapp6" was sought 
to be calculated b y  Japanese scholars. They decided that the very 
year of 1052 A.D. (the seventh year of Eish6 永承） was exactly two 
thousand years after Buddha's death. They were convinced of its 
accuracy b y  m a n y  wars and natural calamities occurring after that 
year. There are m a n y  evidences in the diaries written b y  nobles and 
priests in those days which show h o w  firmly they believed that they 
were entering the most degenerated age of world history. 

Jiyen 慈円 (1155-1225), archbishop of Mt. Hiyei, wrote an essay 
"Gukwan-sh6 愚管抄' ' , in which he expressed his views on history 
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based on the theory. W e  cannot think of the n e w  Buddhist sects 
sprouting forth in the Kamakura period without thinking of the theory 
of impending doom. Buddhism in Japan from that time onward has 
been under the influence of the Mapp6 theory. Until the Meiji Restora-
tion in the nineteenth century, the Japanese people could not be free 
from such a  view which, originating in India, was advocated in China 
in the sixth century. A t  present the Japanese people are too m u c h  
modernized to hold such an escha tological theory. But as far as m a n  
suffers spiritually and socially, the feeling of religious crisis will time 
and again be awakened in the conscious mind. 

*  Those who wish to make further studies on this subject are referred 
to the following articles written by me: 
1) 蓮華面経についてーグプタ末期のインド佛教事情一 （山口博士還暦記念印度学

佛教学論叢. pp. 110-123) 
2) 末法思想にいて一大集経の成立問題ー （印度学佛教学研究 4~2, pp. 54-63) 
3) 末法思想（日本文化史講座 3, 日本文化の展開 pp. 88-104) 

T H E  C O N S T R U C T I O N  O F  F U N D A M E N T A L  
E V I L  I N  M A H A Y A N A  

B Y  

R E I M O N  Y U K I  

The topic which I  want to discuss here is based on a  thought 
developed in the 5th century A.D. in India b y  one of the principal 
Mahayana schoQls, the Vijnaptimatrata School; however, the method 
by which this thought is considered and applied to our daily ex-
perience is solely mine. The ideas of this school later spread to China 
and by the middle of the 7th century A . D.,  they found their w a y  to 
Japan. In these respective places, they were further developed in the 
course of time until they reached their final form. Needless to say, 
this school is considered one of the basic schools of Mahayana and its 
doctrines are of prime importance in understanding the teachings of 
the various Mahayana schools existing in Japan and China. 
Buddhism indeed, is divided into m a n y  sects and schools, each 

having its o w n  peculiar doctrines; yet each and all are one in that they 
all understand the fundamental teaching of the historical Buddha 
to be that of non-self. There is, to be sure, a  fierce struggle within 
every individual between the forces which attempt to harmonize the 
self with the fundamental non-self and the forces which only function 
in terms of greed, i.e. which are motivated b y  self-love, self-profit or 
self-advancement. Self-interest or an egotistical soul going against 
the spirit of non-self — that is what is here referred to as the sense of 
evil. Buddhism originally termed it klesa. The reason w h y  klesa 
refers to a  soul motivated b y  self-interest lies in this: W h e n  such 
a  soul exists and when, for instance, it experiences dissatisfaction or 
discontent due to non-attainment of its desires, only then it suffers. 
Furthermore, if, for example, there is only momentary satisfaction due 
to a  fulfillment of desires, then there are bound to be some reasons 
causing suffering later on. The actions of such a  soul then are taken 
to be klesa and they indicate the fact that suffering either mental or 
physical is an inveitable thing. Mahayana divides klesa into the  
primary (miilaklesa) and the secondary types (upaklesa). A  minute  
and systematic study of klesa in Mahayana is best represented in the 
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literature of the Vijfiaptimatrata school, i.e. more specifically in the 
teachings of D harmapala  as seen in Chapter V I  of the Vijfiaptimatrata 
Siddhi. In this chapter the primary type of klesa is d,ivided into 
six kinds and the secondary type into twenty, and their respective  
characteristics are defined both psychologically and morally; while 
further, the problems concerning them are divided into twelve different 
types and considered in detail. For this reason the study of the sense 
of evil in Mahayana, namely, the doctrinal study concerning klesa, is 
best treated b y  centering on the above divisions. But m y  purpose today 
is not to discuss them ;  rather, it is to evince the fact that the sense of 
fundamental evil lies dormant in the background of acts and good 
deeds which are consciously thought to have avoided all evil and wrong. 
A n d  further that all matters which are said to be good are, in reality, 
constitutive of and based on this sense of fundamental evil. T h u  
I  attempt to utilize the results of the theory of klesa borne out b y  the  
studies made in the Vijnaptimatrata Siddhi and to present the case 
in our daily experience. 

Buddhism says that with the rise of the good soul, the cause of the  
rise of the various personal desires is swept away. The good soul means  
that all personal desires have been dissociated and an identity has been 
established with the non-self. Thus it must be said that a  person w h o  
has attained the good soul has also destroyed or overcome any sense 
of evil. W e  must attempt to understand the fact that there is actually 
another more fundamental and primary sense of evil lying dormant 
behind the ordinary consciousness and power of reason even though w e  
normally think that nothing exists after having destroyed all evil and 
attaining the nature of personal good. W e  must then attempt to seek 
a  w a y  to understand this situation. 

In seeking a  way, I  would like to present two situations which 
analyze and bring out the psychological make-up of man. One is the 
situation in which a  m a n  is about to commit suicide and the other is  
the situation where a  m a n  thinks that he is in the state of good because  
he destroyed all personal desires. 

W h e n  a  m a n  contemplates suicide he is supposed to desire and 
work toward that end, unmindful of anything, in a  spiritual and bodily 
manner. Let us assume that suddenly death is near and that he is  
looking for a  place to commit it. H e  is on a  high cliff and about to 
plunge into the blue ocean below. All of a  sudden, there is a  rumbling 
from above and a  huge rock is pouncing directly at him. H e  need  
no longer seek a  place to jump into the ocean for the pouncing rock has 
created an ideal situation for his suicide. Yet, instead of remaining 
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still and letting the rock bring his desired death, he instinctively 
sidesteps to safety .  This is a  c o m m o n  phenomenon and shows that 
the real  act is to escape, not desire, death. F r o m  this it cannot be 
denied that there exists another self different from the self which had 
seemingly sought after death, totally and completely. I  believe there 
is no other w a y  of interpreting this implicated phenomenon than to 
assu m e  that this separate self upsets the sole existence of the ordinary 
self bent on suicide. A s  a  consequence, w e  must acknowledge the fact 
that there_  are two selves functioning at the same time,  the one always 
latent behind the other and which, in terms of time and circumstances, 
either function harmoniously without conflicting appearances of function. 
eparately and distinctively. 
Let us n o w  take up the other situation, that is, the psychological 

analysis of a  m a n  w h o  is in a  state of good b y  reason of having destroyed 
all personal desires.  In this situation, w e  are again able to observe 
the encounter and the conflict between the latent self and the ordinay 
self. For example, let us take the case of an office worker w h o  does 
a  good deed based on the conception of office  duty. H e  seeks no 
rewards or remuneration because his deed  arises out of his sense of 
duty. In fact, he is so sensitive that a  slight calculative act would 
bother him in no small way. Let us assume  further that his good 
deed is not outwardly appreciated and even ignored b y  his fellow 
workers. Now, although he is very careful in suppressing his feelings 
of displeasure at not being appreciated, it is only natural that he be 
discontented and unhappy in the long run. The discontent and 
unhappiness underscore the oppression of the ordinary self b y  the latent 
self.  If only the ordinary self existed, the natural course for him would 
be to aviod the immoralness of demanding appreciation and to suppress 
his feelings because non-apprecation is consonant with a  self guided 
by the sense of duty which ought to feel rightly satisfied.  But this is 
definitely not the case. As a  consequence, it is inevitably true that 
w e  must acknowledge the existence of the two selves. 
T o  return to the thought manifested in the Vijnaptimatrata Siddhi, 

the above two situations can be treated in an understandable manner. 
The Siddhi states that in a  conscious self which is supposedy without 
self-interest and in the realm of non-self, acts such as almsgiving 
require a  giver and a  receiver. But such a  duality is resolved b y  the 
fact that there is a  self which lies at the base in a  transcendental 
manner and functions in an opposite direction from the conscious self. 
The opposition then sets up the duality which is only an internal 
phenomenon. The two selves arrived at in the two situations presented 
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above can be interpreted as entities functioning or moving in opposite 
directions. Well then, W h a t  is the character of this latent self which 
stands behind and beyond the ordinary self ?  In order to understand 
it, let us examine situations which are the exact opposites of the two 
instances illustrated above. Namely, on the question of suicide, a  
person desirous of living even one day longer does not instinctively 
choose death (e.g. remain where a  rock m a y  fall), and on the question 
of the good deed performed out of a  sense of duty, the worker is not 
unhappy but rather contented because of the lack of appreciation shown 
b y  others. Stated in another manner, in the case of a  m a n  w h o  is 
governed only b y  self-respect and self-gain, the latent self resides silently 
and co-functions with the ordinary self; but in the reverse situation, 
regardless of the determined will to act in a  self-respectful and self-
gainful manner, the latent self immediately acts or imposes itself in a  
contradictory manner. From all this it can be inferred that one of 
the characteristics of the latent self is to be in sympathy with and work 
toward the well-being of the ordinary self. B y  getting at a  bit of the 
true nature of the latent self w e  are able to arrive at the whole picture 
b y  analogy. According to the study of klesa made b y  the Vijnapti-
matrata School and with regard to the most simple six fundamental 
klesas, the rise of covetousness is due to ignorance of the truth of non-
self.  Because of this ignorance the self is established and it is loved, 
coveted and arrogantly protected. This process is a  natural pheno-
menon. H o w  then do w e  come to understand the fundamental evil 
in m a n ?  W e  must first arrive at the state of good b y  doing away with 
evil and wrongdoing of the conscious and willful ordinary self. Then 
it will be known that the state of good thus attained is still governed 
b y  the latent self which is characterized b y  the primary klesas of 
ignorance, false views, covetousness, and arrogance. At the level of 
the latent self, the limits of man's conscious good are reached but this 
good cannot unconditionally be said to be in the nature of absolute 
good. The situation exhibits man's fundamental evil and accounts 
for his inexorable state of fate. In this manner, the consciousness of 
evil as treated in Mahayana is based on an existential construction 
which establishes that even conscious good rests upon a  more funda-
mental evil. 

Section IV 
General: 

Phenomenology 
Psychology of Religion 
Sociology of Religion 
Philosophy of Religion 



S O M E  U S E S  O F  A N A L O G Y  I N  R E L I G I O U S  
SOCIAL T H O U G H T  

B Y  

J A M E S  L U T H E R  A D A M S  

Analogia entis is a  familiar philosophical device for delineating 
imilarity and dissimilarity between the finite and the infinite. Much 
older than the method of analogy in metaphysjcs is the symbolization of 
social order through the use of analogy. This "procedure of rationalism" 
(Whitehead) presupposes that various areas of experience are interrelat-
ed in such a  w a y  that the basic structure of one area can be used as a  
key to the pattern of other areas. Certain analogies have dominated 
attention in the history of Western religious-soical analogies thought, 
such as organism, mechanism, and creative process. 
A  system of religious belief generally adopts a  controlling image, 

a  root metaphor, that provides a  model of social integration. The 
integrating image, a  collective representation of social order, purports 
to represent the divine intention, sub specie analogiae. Thus it serves 
a  multiple purpose for members of the religious group. It becomes 
at the same time an object of identification, an occasion for the 
internalization of the symbolized social order, and an indication of a  
decisive means of participation in being. 
The integrating image m a y  be employed analogically from one 

level of being to another, for example, from the celestial to the mundane. 
This is the vertical application of analogy (cf. M. Eliade, "celestial 
archetypes"). Familiar here is the microcosmological image of society, 
for example, the Babylonian view that society follows the pattern of 
celestial  revolutions. In contrast to the vertical is the horizontal 
application of analogy. Here the image, perhaps ostensibly a  celestial 
or metaphysical archetype, m a y  be drawn from one sphere of the 
mundane order and be applied to another sphere, for example, the 
macroanthropological analogy employed where the state is viewed as 
m a n  writ large (Plato). Again, the image, initially applied in the 
ecclesiastical sphere, m a y  be adopted as a  model of integration for the 
non-ecclesiastical sphere, or vice versa. In the present paper our 
concern will be primarily with the horizontal uses of analogy. 
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The conflicts in religious-social thought have generally been con-
flicts between rival analogies. The war between the gods of m e n  is a  
war over analogies. Conflict and .. change in social philosophy take  
place when the attempt is made to substi.tute one societal analogy for 
another, or to reinterpret a  prevalent analogy. Sometimes a  change  
in analogy will be rejected on the ground that it allegedly involves the  
illegitimate transfer of an analogy from the sacred to the profane or 
from the profane to the sacred sphere. The Protestant Reformer, 
Martin Luther, for example, with his Two-Kingdom theory objected to 
any such transfer in either direction. Sometimes, however, the  
horizontal transfer of analogy will be approved in one direction, but it 
will be disapproved in the opposite direction. R o m a n  Catholic social 
philosophers,  for example, characteristically have approved the transfer 
of the organic metaphor of hierarchy from the ecclesiastical to the  
political sphere, but they have vigorously rejected the proposal that 
analogies drawn from the democratic civil society be transferred to the  
ecclesiastical order. This question as to the validity of the horizontal 
use of analogy has given rise to one of the most persistent and vigorous 
controversies that has appeared in the century-long development of 
Christian social thought. 

A n  example of this controversy regarding the horizontal use of 
analogy is presented sharply in the construction of the evolution of 
the primitive Christian Ecclesia offered b y  Rudolph Sohm, a  Lutheran 
jurist of half a  century ago. His view reminds one of Thomas Hobbes's 
statement that the R o m a n  Catholic church is the ghost of the R o m a n  
Empire sitting at its grave. S o h m  would agree with Hobbes that a  
political form of organization was adopted b y  the R o m a n  church, and 
herein he sees the "fall" of the church from its proper order. In other 
words, he rejects the analogy between the political and the ecclesiastical 
spheres. In his K  ire、,enrecht (1892) S o h m  argues that the primitive 
Christian Ecclesia, described b y  St. Paul as the Body of Christ, was an 
organism ruled spontaneously b y  the Holy Spirit, that is, b y  charismatic 
authority. The Ecclesia was changed and corrupted into the R o m a n  
church when it adopted an alien principle, the principle of law, an 
authority that belongs to the political order. Thus, the Ecclesia "fell" 
from grace into law, from pneumatocracy into bureaucracy. Hence-
forth the church leaders claimed not charismatic authority but 
rather legal authority and tenure of office. This whole view is of course 
stoutly rejected b y  R o m a n  Catholic authorities who, instead of viewing 
the primitive Ecclesia as decisively under charismatic authority, in-
terpret the Body of Christ as an organism under a  domm1cal authority 

J A M E S  L U T H E R  A D A M S  71 

issuing from St. Peter to w h o m  the keys of the church were entrusted. 
It is not possible to evaluate Sohm's thesis here. It will suffice to recall 
that M a x  Weber considered the process described b y  S o h m  as ubiquitous 
in institutional existence. Accordingly, he radicalized Sohm's concept 
of charismatic authority and then characterized the bureaucratization 
of authority as the routinization of charisma, a  process to be observed 
in non-ecclesiastical as well as in ecclesiastical institutions. 
In the Middle Ages, the analogy of organism is the dominant 

metaphor, and again the analogy gives rise to conflicting inter-
pretat10ns. Generally associated with this a叫 ogy is the conception 
of the Whole and the Parts, the macrocosm and the microcosm. In 
medieval theory is the analogy bifurcated so that under the universal 
Whole and under the Whole of making the spiritual and the temporal 
orders m a y  serve different purposes. In this fashion, the organic 
analogy is given bureaucratic articulation, an articulation that in its 
vertical  dimension is sanctioned b y  the theory of the chain or hierarchy 
of being. Indeed, w e  m a y  say that the neo-Aristotelian conception 
of the hierarchy of being provides a  metaphysical sanction for the 
bureaucratic organization of society. 
Within the framework of the hierarchy of being and of the 

bifurcation of the spiritual and the temporal powers, the principle 
medieval conflict over analogies emerges in the attem p t  to resolve the 
duality between church and state. Already with Athensius in the 
fourth century, the theory of the High Church party is prefigured :  
The Emperor, so to speak is put out of the chancel and into the pew. 
In the Middle Ages, the High Church party claims temporal as well as 
spiritual  power for the Pope, though bifurcation is retained in the sense 
that the temporal jurisdiction of the Pope is finally confined to the 
priesthood, whereas the remaining temporal power is mediated through 
the church. In the last resort, the state is considered to be an 
ecclesiastical institution, and its temporal offices are ecclesiastical offices. 
Thus the spiritual hierarchy is taken as the model of integration for 
church and society, that is, for the corpus christianum as well as for 
the church. In this way, the organic principle of the Whole is 
guarded. 

In face of this claim of the church, resisting parties take up the 
struggle b y  attempting to reinterpret the organic analogy. The parti-
sans of the autonomy of the state do batt]e against the High 
Church party's use of the analogy of the Whole, b y  insisting upon the 
coarchy of the spiritual and the temporal powers. According to the 
theory of coordinated powers the temporal authority possesses its o w n  
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inherent authority not mediated b y  the church and not dependent 
upon ecclesiastical canons. In the course of time decentralizing ten-
dencies of a  federalist sort bring about the reinterpretation of the organic 
analogy b y  giving greater authority to the Parts of the Whole. The 
organic analogy begins to break in two. N e w  analogies appear such 
as covenant and contract, analogies ostensibly derived from the Bible, 
and such as the analogies of escheat and reversion drawn from the 
R o m a n  legists. Out of these tendencies comes the revision of the 
organic analogy which affirms the right of a  whole Body to institute its 
Head "from below", a  right allegedly sanctioned b y  divine and 
natural law. This thrust in the direction of popular sovereignty finds 
its parallel in the Conciliar movement which tries to mitigate the 
centralized power claimed b y  papal interpretation of the analogy of 
organism. In this whole development, w e  see quite different, indeed 
almost opposite interpretations assigned to the concept of organism. 

The organic analogy continues to exercise its appeal in the later 
periods, for the most part being used in such a  w a y  as again to transfer 
the analogy from the ecclesiastical to the non-ecclesiastical spheres. 
The analogy reappears not only in Calvin w h o  combines it with 
mitigating pneumatic and constitutional elements but also in the later 
theory of the divine right of kings. It appears again in the early 
nineteenth-century Restorationist Catholics and Protestants w h o  use 
it for radically conservative purposes. In the subsequent period, the 
Saint-Simonians adopt the analogy of organism from medieval church 
theory, using it to justify a  totalitarian society ruled b y  scientific 
technocrats instead of b y  priests. They even propound a  philosophy 
of history which contrasts authoritarian organic periods with liberal 
periods pervaded b y  disintegrating freedom of criticism. In all of 
these views which emerged after the Industrial Revolution and after 
the French Revolution, the organic analogy is set u p  in opposition to 
m echanistic-functional analogies favored b y  proponents of laissez-faire. 

Previous to these developments radical reinterpretation of analogy 
appear in a  variety of ways in neo-Calvinism and in the aggressive sects 
of the Left Wing of the Reformation. These movements stand in 
opposition to both Catholic and Right Wing Protestant conceptions 
of hierarchy. In the sixteenth and seventeenth centuries, the attempt 
is made to revive charismatic authority. Appealing to the doctrine of 
the Holy Spirit, for example, the proponents of congregational polity 
demand a  radical dispersion of p o wer. Adopting Biblical theories 
of covenant, they set forth the theory of the voluntary "gathered 
church", they demand the separation of church and state, they insti-
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tute a  radical laicism that favors the priesthood and prophethood of 
all believers. In the name of the Holy Spirit they demand the protection 
of minority views within the church. Thus they reject the medieval 
principle of corpus christianum, insisting that stable social order does 
not require uniformity of religious belief. The Holy Spirit must be 
free to blow where it listeth. The Body of Christ is the arena of free-
flowing charisma tic power. 
But the analogy is carried further. It is transferred to the state. 

In seventeenth-century England and N e w  England, the n e w  organic 
doctrine of the free church is b y  analogy, applied also the political  order. 
W e  must recognize that the evidence in this matter is not entirely con-
istent, as Prof. Leo Salt has recently shown. Moreover, the sectarians 
place some restrictions on the application of the analogy to the secular 
order. Nevertheless, b y  means of the principle of analogy the liberty 
and equality which had been claimed as appropriate for the church 
is n o w  demanded also in the state.  In general, w e  m a y  say that the 
birth of Anglo-Saxon democracy comes as a  consequence of the 
discovery of an analogy, the analogy of a  dynamic organism. W e  
have here perhaps an anticipation of the popular modern analogy of 
creative process. (The organismic analogy). 
W e  have mentioned earlier Martin Luther's rejection of just this 

horizontal use of analogy, the transfer of analogy from church to 
society. A s  against Luther, the Calvinist theologian, Karl Barth has 
recently attempted to show the implications of the Gospel which favor 
the democratic society. 
One should not, however, overlook Luther's assertion of analogy 

between the mundane spheres, and in particular, his assertion of analogy 
between the family and the state. Here w e  encounter the concept of 
"father" as a  controlling image providing a  model of integration within 
the framework of organism. In face of the collapse of R o m a n  Catholic 
hierarchism in the Protestant milieu, Luther assigns a  n e w  status and 
role to the Paterfamilias, not only in the family, but also in the state. 
The Fourth Commandment, "Honor thy father and thy mother," is 
interpreted b y  Luther as a  divine sanction for obedience to the 
magistrate as well as to the domestic parent. The horizontal use of 
this analogy has served in German Lutheranism to promote an ethos 
of obedience in family, school, church and state. In the middle of the 
nineteenth century, the Lutheran jurist, Friedrich Julius Stahl exalted 
the patriarchal authority of divinely given "ordinances" in favor of a  
personalistic and absolute monarchism. In doing so, he neglected mi-
tigating elements in Luther's view. Yet, since his time, as Emil 
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Brunner has pointed out, the tendency of conservative Lutherans has 
been to see Luther through the spectacles of Stahl. 

In the present survey, however, our principal concern has been 
with organic and organismic analogies related to the doctrine of the 
Body of Christ. Looking back over the uses of analogy, w e  m a y  say 
that the social philosophies produced b y  the churches tend to reflect 
the kinds of church polity represented in the several types of religious 
association. A  given type of religious association, as Troeltsch has 
observed, tends to view its o w n  polity as a  model of social integration. 
This polity becomes a  criterion for non-ecclesiastical as well as for eccle-
siastical organization. W e  m a y  add that the general pertinence of the  
controlling image of any particular polity alter with a  changed social 
situation.  Or, it m a y  alter to suit the needs of newly emerging  
interests. The image is something like a  w a x  nose to be twisted 
according to wish. Hence, any given model of integration will pass 
through stages of relative anachronism and renewed relevance. The 
patterns of the Left Wing of the Reformation enjoyed special relevance, 
for example, in the period of expanding capitalism. In the changed 
situation of the later phases of capitalism, on the other hand, the need 
for newly integrating controls has appeared to give new relevance to the 
centralizing patterns of R o m a n  Catholicism and of the Right Wing of 
the Reformation. Thus, one sees the continuing struggle between 
the rival analogies, the character of the struggle, shifting with changing 
rival definitions of the changing situation. In any event, if w e  take a  
long view over the history of religious-social thought and conflict in 
the West w e  m a y  say that analogy conquers all. But it does this 
primarily through the reinterpretation of analogies that possess power. 

E A S T E R N  F E A T U R E S  I N  T H E  R E L I G I O U S  
P H I L O S O P H Y  O F  T H E  C H I C A G O  S C H O O L  

B Y  

V A N  M E T E R  A M E S  

The Chinese ideal of spiritual achievement as inseparable from 
competence in ordinary living has been expressed as "the w a y  of 
sageliness within and kingliness without." In Fung Yu-Ian's words 
this means :  "in the midst of daily life'to. .  .  .  ferry over into the 
beyond'."1> H e  wrote thus as a  Neo-Confucianist. Daisetz T. Suzuki 
has  said m u c h  the same thing as a  Zen spokesman: "  .... when a  
Buddhist philosopher declare~that there is nothing to see, nothjng to 
hear, etc., w e  must understand it as not denying the experiences of 
our daily life but as indeed confirmjng them in every way."2> "To 
ferry over into the beyond" means to arrive beyond dualism at the 
undivided life. Fung has called this "the open secret" of Chinese 
philosophy,  the secret of "realizing ,  he highest values in daily life  
itself .... "3> H e  recognized that this is close to what William James 
m eant b y  appreciation of "pure experience" - not as the baby begins 
with it but as the sage comes back to it after "crossing the boundary" 
to wisdom. 
In Chicago two thousand years of Chinese thought converged 

with two hundred years of American thought. The Chicago thinkers 
unconsciously approached the Chinese b y  w a y  of William James 
(1842-1910) and Charles Peirce (1839-1914). James had pioneered 
in a  naturalistic psychology, identifying the self with the biological 
organism, but as more than body, and yet without going outside nature 
and experience. In his view the "more than body" develops through 
the use of signs in communication, in the direction of abstract con-
cepts. But the process of intellectual abstraction fosters and enriches 
immediate experience. James felt that if this Empirical approach were 
applied to religion a  new era of reUgion would begin. A s  an Eastern 
sage might say, William James said :  "Philosophy lives jn words, 
but truth and fact well u p  into our lives in ways that exceed verbal 
formulation."4> 

Charles Peirce analyzed what is involved in verbal formulation, 
(475) 
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and in the use of mathematical and other signs as well. H e  saw that 
the meaning of a  term or a  sentence is to be sought in what it leads to 
in further terms and in their consequences. A s  in the case of James, 
Peirce's scientific interest merged with・his religious feeling. H e  realized 
that human life is not sealed in individual units, and is less so the more 
thoughtful it becomes, since thought is the use of symbols, and symbols 
are essentially social, being developed through the communication and 
cooperation of human beings; that is, through love. So Peirce saw no 
break between what is technical, logical, scientific, and what is most 
human. Reflection upon the import of his research led him to regard 
religion as "a great, perhaps the greatest factor of that social life which 
extends beyond one's o w n  circle of friends."5> The ceaseless progression, 
the "more" always involved in the sign-using process, which never stops 
with a  final sign, pointed for James, as for Peirce, to the outreach of 
religion in a  man's "total reaction upon life."6> 

John Dewey (1859-1952) expressed the same sense of "the human 
abode" within "the mysterious totality of beh1g the imagination 
calls the universe." in A  Common Faith. 7  >  With his leadership at 
The University of Chicago from 1894 to 1904 "The Chicago School" 
became famous in philosophy, and continued vigorously after his 
departure for Columbia. But he made no application of his thought to 
religion until A  Common Faith in 1934. There he used ideas which 
his younger colleague Edward Scribner A m e s  (1870-1958) had worked 
out in The Psychology of Religious Experience (1910) and Religion 
(1929)刃 Ames said in the latter book that G o d  is for m e n  "the grand 
total, living process in which they live and move and have their 
being .... idealized and personified."9> 

In his thought about the idea of God, A m e s  had the benefit of the 
very original thinking of his Chicago colleague George H. Mead 
(1863-1931), whose study of biology and of social psychology enabled 
him to carry further and put together James'pioneering study of the 
self and Peirce's analysis of the use of signs; incidentally confirming 
scientifically the Buddhist insight that the selt is a  process rather than 
an entity. For Mead the self develops through give-and-take with 
other selves b y  means of gesture, mainly vocal; taking over the 
responses of others, their roles, and fusing them with the impulses of 
the "I's" o w n  life, to form a  new "me" which grows through further 
communication and cooperation; and through carrying on in the I-
m e  "private forum" the same process of sign-using. In building u p  a  
n e w  mind or self there is, in addition to awareness of other individual 
selves, the merging of them in what Mead called "the generalized other." 
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The question has been asked b y  Charles Morris :  " H o w  far does the 
generalized other provide the psychological equivalent of the historical 
concept of G o d  .... ?"10> 
Mead himself was alienated from his religious upbringing, but did 

not altogether aviod the religious implication of his ideas. James and 
Peirce had failed to see the full religious import of theirs. It was left 
for Ames to work out for religion the significance of James'and Mead's 
finding that the self (or consciousness) is not an entity but a  kind of 
activity :  discriminating and choosing ends, and striving for them, 
while interacting with such activity in other people, in a  boundless 
experience. The generalized other, in its full meaning, however, is not 
just  other people in contemporary society, with their limitations, but 
reaches beyond them, especially in the grand extension of the sign-
using process which is science, exploring to the utmost all that is and 
all that m a y  be done. Here is the comprehensive sense of "communion 
with God." 
Conceiving the divine as the close yet all-enfolding other, to rely 

upon and be guided by, was anticipated in China not only b y  Confucius 
but b y  M o  Tzu (born 470 B.C. in the decade after the death of 
Confucius). In both these ancient teachers the emphasis was social 
rather than supernatural. The Chicago parallel is noted b y  Professor 
Y. P. Mei (a Chicago Ph. D.), saying that M o  Tzu "relied on common 
ense" in finding the Will of Heaven to be "universal love and mutual 
aid" ;  and that, if M o  Tzu believed in spirits, he made clear that the 
value of believing in them was in supposing that their all-seeing would 
discourage misconduct. "Their explicit function is to make happiness 
follow virtue .... and to idealize and intensify the highest social 
values,  in Professor Ames'favourite phrase."11> 
The naturalistic, social and psychological approach to religion, 

both in China and Chicago, represents, to quote Mei again, "a happy 
balance between the moral and the aesthetic elements of .life."12> In 
the words of A m e s  : ' ' G o d  is conceived as the soul of social values, 
the embodiment of ideals, the reality of the good and the beautiful, 
the meaning of the world."13> Accordingly, for Ames there is: "no 
longer the old difficulty concerning his existence.  His reality is as 
demonstrable as the world itself .  .  .  .  If there is any reality to the life 
of a  city, or of a  nation, or of humanity, then there is that kind and 
degree of reality to God. N o  doubt the reality of G o d  is greater but 
it is of this kind .  .  .  .  G o d  is the spirit of the world of living beings, 
taken in their associated and ideal experience."14> This seems to be 
w h at  Dewey had iil, mind when he came to speak of G-od as the "active 
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relation between the ideal and the actual. "1い Horace M. Kallen has 
said he is sure that the work of Ames "enabled Dewey to accept and 
use the word'God'with a  good conscience."16l 

For Ames "religion has no values of its own" ;  but finds "the values 
which it cherishes, in the stream of actu.al, concrete experience."17l 
After pointing out the increasing importance of democracy and science, 
he observed: "Therefore Christianity faces a  n e w  epoch, an epoch 
which requires that she identify herself completely jn spirit and pur-
pose with the highest values of modern democracy and science."1sl 
Since absolutism is both undemocratic and unscientific, it was clear to 
A m e s  that religion could not continue to insist upon preconceptions 
about life and society in the form of any fixed tradjtion or final 
revelation. His explanation of the religious absolutism in the past was 
that action demands absolutes, and that religion was always concerned 
with the most insistent activities and emergencies of life, involving 
food and sex, birth and death. Nevertheless he expected that reljgion 
would come to a  point where "the practical absolute of action will be 
accompanied b y  a  process of reflective reconstruction in the direction 
of an expansive social ideal."19l 

T o  abandon absolutism in the West, through the inquiring and 
experimental spirit of modern science and democracy, would be to 
recover something like the open and flexible outlook of Confucius.20l 
Then Western religion might become co-scientific, recognize the 
unfinished character of the world, and enjoy venturing into unforeseen 
consequences, beyond all that can be calculated, with confidence that 
m e n  can meet them with resourcefulness and courage, and with one 
another. 
There is the saving sense of belonging to the surrounding, ongoing 

otherness of m e n  and nature in Mead's generalized other, in the outreach 
of the self holding together the not-self and the not-other. The Chicago 
philosophy reaffirms in n e w  terms the wisdom of ancestor worship. It 
not only enhanced the continuity with descendants: in the interpreta-
tion of Fung Yu-lan it enabled the Chinese to take・"life and death as 
biological facts" while "the psychological effect is that a  m a n  is'saved' 
from the momentariness of his life and gains a  genuine feeling of a  life 
beyond."21l 

In the East and in the West the disintegration of traditional cults, 
whether in the remote past or more recently, has left, as Mead said: 
"the demand for the relation ・of the self to the universe .... unsatisfied 
and unmediated." But, if the "old formulas are no longer adequate," 
for Mead: "Life is in no sense k$$ i11tere$tin~. It$ values are there  
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and are as precious as ever they were. But w e  are forced to redefine 
them if w e  are to use our means to secure them."22> 
With all the difference which modern sc.ience makes between the 

philosophy of Chicago and that of ・ancient China or of traditional Japan, 
the need has been the same: to find a  w a y  of conserving and renewing 
the sense of values. Dewey spoke for The-Chicago School in admitting 
there is no absolute guarantee that "the method of intelligence and 
thoughtful valuation" will "save from ruin and destruction." 
Recognizing that hazard and contingency cannot be ruled out, he said 
that "faith in a  wholesale and final triumph is fantastic," but that the 
method o'f intelligence is recommended b y  the results of the alternatives, 
which are "authority, imitation, caprice and ignorance, prejudice and 
pass10n. " 2 3 )  
Dewey's emphasis upon intelligence m a y  be closer to Confucianism 

than to the intuitionism of Zen. But it seems that Zen came about 
through a  fusion of Confucianism, Taoism and Buddhism. A n d  it has 
been common for the same pe~son in the Far East to follow more than 
one philosophy. In America it is increasingly important to be more 
than one thing at once. Mead showed that this is basically what it 
means to be a  person: to entertain various attitudes, ~ake ov~r~iverse 
roles and put them together. In strenuous and troubled America today 
the  need is felt especially to blend intellectual energy and moral earnest-
ness with a  meditative serenity like that of Taoism or Zen. In effect 
the Chicago thinkers knew this. T o  them all thought and effort were 
for the purpose of enhancing the "pure experience" celebrated b y  
William James, which has no purpose beyond itself. It is not merely a  
question of being energetic in order to take it easy. The real point 
is  the Zen-and-Dewey point that means an1 ends flow together; that 
doing what needs to be done is as good as doing nothing; because there 
is  no difference between doing and enjoying when oneness is won. 
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T H E  C O N C E P T  O F  R E L I G t O N  

B Y  

A N T O N  A N T W E I L E R  

1. T he  aim of enquiry 
It is a  commendable usage, m a y  be a  law even, to start with the 

definition or definitions of the object or objects into which the enquiry 
is to be  made. But in the case before us it is impossible to do so be-
cause the definition of religion is the intended result of this equiry. 
G enerally speaking the giving of definitions is difficult enough, for 

several reasons, which spring from the fact that m a n  is not the creator 
of his  thinking and its objects. F r o m  the rule that it is in the last 
analysis impossible to give exact definitions w e  m a y  except only the 
definitions in mathematics - such as of number, exponent, extracting a  
root, integral, or point, line, space - and Natural Sciences - such as 
of idealized objects, centre of gravity, frictionless motion, electrical 
charge concentrated in a  point. But if Man, World, G o d  - whatever 
w e  mean b y  these terms - are to be taken into consideration it is highly 
difficult to find a  definition that combines Man, World and G o d  in a  
proper  balance and without contradiction as it is required in defining 
religion. 
N evertheless it seems to be necessary to tackle this task, at least 

with the intention of showing and solving the difficulties arising and 
of characterizing the position taken up. .  Above all this it is fascinating 
to ask and search for a  definition of religion that tries to comprehend 
the  different forms and confessions of religious experiences, such as 
primitive religions, Hinduism, Buddhism, Judaism, Christianity; this 
definition would have to give the feeling, thinking and w a y  of expression 
common to all these. 

2. The foundations :  experience 
The starting point and the centre of religious experience is the 

fact that m a n  experiences and - in consequence of this experiencing -
knows that he is not self-sufficient in any w a y  whatever. O n  the con-
trary - or the same fact expressed in other words - :  there is some other 
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being or even other beings, mighty tremendous, fascinating, demanding 
respect and obedience. 
It is not to be wondered at that this experience of not-self-suf-

ficiency is different amongst m e n  in its breadth and depth, in intensity 
and consciousness, in expression and behaviour, in starting point and 
aim, in feeling and thinking, in scales of values and in appreciation 
b y  the followers themselves or other men, and in consequence in the 
definitions of religion. 

But in every case there are two poles: m a n  and not-man, or 
whatever word w e  use. Therefore it would be useful to divide the 
definitions to be given into two groups, the first giving the definitions 
respecting primarily m a n  and the second giving definitions respecting 
primarily not-man, in most cases called: God. 

3. Religion as self-representation of m a n  
Religion is the expression of a  certain conception of life which is 

mostly irrational in character and ultimately inexpressible in words 
(Lebensgefi.ihl). Religion comprehends the whole of human life. The 
expression of religion is not subdivided and specialized as are art, 
science, craftsmanship and engineering ;  it is not confined to and does 
not confine the things expressed, the means of expression or the inten-
tion in expressing them; it is not restricted to the short period of a  
life-time. 

Religion is the deepest and finest form of self-experience. It is, 
so to speak, an instinct of the mind. It comprehends the primeval 
and primitive mental state of man. This means first the primeval 
situation of mankind, both of m e n  and man, the origin, source and 
content of experience as such. This means secondly the sensations and 
reactions of man, permanently existing and erupting (Urgefi.ihle), 
anxiety and fear, love and hatred, security and persecution, activity 
and passivity. This means thirdly primeval and spontaneous reactions, 
of eating or drinking, of speaking or being silent, of crying or weeping, 
of approaching or avoiding, of saving or killing, of making gestures 
with parts of the body or with the body as a  whole. 

Religion is the centre and expression of the life-core of the indi-
vidual. The life-core is simple, but not uniform or poor. Though 
simple it contains ethics directed towards goodness, action directed 
towards forming materials of any kind, science in its search for truth, 
and art in its search for the beautiful. It is lasting, it is not depend-
ent on fashion, or if so, then only on the surface. It is sincere, and 
it m a y  in some cases be feigned or camouflaged or acted: all this is 
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not more than a  mere adaptation to persons and things; in itself it is clear. 
Religion as understood in this sense includes differences :  m a n  feels what 
he is - great or little, gay or serious, active or receptive, and he feels 
even more what he is not, neither in this world nor in the world beyond. 
The consequences arising from this idea of religion are noteworthy: 
his conception of life being shaken up, his religion is also shaken up, 
and vice versa. Another consequence :  the generation or uncontrolled 
eruption of life-gifts turns in religion into a  fanatical and destructive 
enthusiasm, into sentimentality and hybris. O n  the other hand religion 
deteriorates if the life-force dwindles away. A n  important example 
is the knowledge of sin and punishment. 
Religion as knowledge is an other form of man's self-expression. 

Knowledge is possible, in the form of a  dream, of experience, of scientific 
truth, of wisdom and of knowledge based upon revelation (credo ut 
intelliga叫 Without any doubt religion causes dreams as a  w a y  to 
come into contact with higher (or deeper, but mighty) beings; causes 
experiences with the aim of getting wider and deeper insight into 
creation; urges on to scientific researches which enquire into the con-
tent of the statements given and the truth of religious sayings; urges on 
to wisd o m  as a  w a y  of life which conforms to knowledge and mystery; 
urges on to looking for revelation as the last and highest w a y  of 
satisfying the purposes of the intellect. Religion is the universe of the 
spirit. 
Religion is th e  consc10usness of being powerful. The mighty 

god - or whatever he m a y  be called- figures foremost, and in his name 
his followers feel themselves powerful, against the enemies of god, 
against the enemies of their religious society, against their o w n  enemies, 
both in their interior and exterior lives. History gives ample proof 
of this statement. 
Religion is the sphere of progressive improvement and trans-

cendence. M a n  feels himself as a  being that has to rise above himself. 
H e  is too unimportant, too weak and too liable to sin. Exactly for 
this reason he does not despair, on the contrary: he is convinced that 
he has to be transmuted to a  higher level. Prayer and mercy express 
this fact, also the incarnation of god - or gods - into human beings, 
really or apparently (doketism). Saints are living super-men, and 
some monks and nuns try to live as angels. 
This conception of religion leads to the last meaning of religion 

in this part of our enquiry: religion is not the only but the most 
powerful means of redemption. First redemption is liberation, from 
physical pain (illness, weakness, death) as well as from psychic dolours 
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(hopelessness, despair, dejection, unsuccessfulness, loneliness and the 
being excluded from human respect and society). Secondly and more 
important redemption is liberation from sin. 

4. Religion as a  relationship to G o d  
The survey of the different forms of religion as self-representation 

of m a n  reveals that he is fundamentally related to other beings, G o d  
being the highest and mightiest of these. The modes of relationship 
between m a n  and G o d  are manifold. Only a  few shall be mentioned 
in the following. 

Religion is the experience and the knowledge of being dependent 
on God. M a n  finds himself depending on powers within the world, 
beyond and above the world. These powers are felt as impersonal or 
personal and are named accordingly. Not only do they cause things 
and processes, but they also impose their will upon the will of man. 
M e n  accept the higher will or do not accept it ;  in the first cas~they 
feel themselves devoted to it, in the second they feel themselves dis-
obedient and sinful. Fideism and determinism are special forms of this 
experience and knowledge of dependency. 

Religion is reverence of the Absolute. Reverence however is a  
complex feeling. It contains the fear of a  powerful being to which w e  
are related; contains the inclination towards giving him honour, an 
honour which is founded in his high ethical qualities ;  and contains the 
feeling of security - all these components being permeated b y  the con-
sciousness of being different and distant from that Absolute. There 
is no question put that the reverence of the Absolute is more impressive 
for most m e n  if the Absolute is a  person. But there is also no question 
put that the feeling for reverence is also present if the highest being 
is conceived as being impersonal, as is for instance shown b y  the idea 
of Nirvana and the different concepts of the Absolute in an indefinite 
or negative form. 

Religion is finally lively reciprocal contact with God. This con-
tact is a  comprehensive expression of life, -relationship, union and 
obligation - not excluding relationship of other kinds. Life means 
that G o d  is a  living God, that only b y  living according to his will he  
can be served b y  men, that man's life has to express his inner life, 
given to him b y  God. Relationship means that the divine life of 
religion has its origin in God, its aim in man, that m a n  has to return to 
God, intentionally and finally. Union means that G o d  searches for 
m e n  w h o  will serve him, in other words that G o d  will live in his fol-
lowers, and that on the other hand m a n  will live in G o d  temporarily 
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and very imperfectly during this life here, but eternally and perfectly 
in the life beyond - in Paradise of with Brahma or in Nirvana. 
Obligation comprehends the duties of daily life amongst men, the 
witness of G o d  in thought and action, the glorification in prayer and 
service. 

S. A  proposal for a  condensed definition 
The definitions of religion given so far are taken from a  larger 

number, but I  hope that they will be representative of the main 
positions possible in this field. W h a t  they have in common is this :  
that m a n  is not selfsufficient, that on the contrary he is put into a  rela-
tionship with something - with something beside, below and above 
him, and that he has to act according to this fact. Let m e  try to 
compose these points of view into a  comprehensive definition, b y  
starting from a  simple definition and progressing to a  more and more 
definite definition. 
Religion is an exhortation or a  demand to show respect to the 

whole. This whole differs in wideness, value, intensity of living or 
number of and connection between the parts of the whole. But in every 
case m a n  sees himself as an essential part of the whole. 
Religion is the readiness for experiences without making reserva-

tions. This follows from the fact that m a n  does not perceive and 
understand simultaneously either himself or his surroundings; but he 
proceeds step b y  step towards the experience of himself b y  getting to 
know his surroundings and towards the experience of his surroundings 
by getting to know himself. Religion demands and causes willingness 
and readiness to proceed further - throughout one's life. 
Religion is the ability and decision to life - which means to think 

and to act according to the most important being or thing of this world. 
It does not matter whether the important being or thing is really im-
portant or important only to the understanding of the believers. The 
fact that it is necessary to choose some things or persons or processes as 
most important, depends on the other fact that m a n  can not know and 
respect all individual things contained in the whole of his world or even 
of the world. H e  has to select, and this selection is the fundamental 
action on his w a y  towards religion. 
Religion is the connection with the core and the re-ligio to the 

origin. This core and origin m a y  be conceived as things or persons or 
processes, but not in every case on the same level. They are arrang-
ed; from the point of space: they have a  core; from the point of time: 
they have an origin; from the point of value: they have a  summit. 
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There are however three different cases: the core and origin m a y  be-first 
-wholly unknown, as for instance Nirvana; or m a y  be - secondly- a  god 
beside w h o m  the world is nearly nothing; or m a y  be - thirdly- a  god 
in his sacred essence, connected with the creation as his o w n  work. 

In the first case religion is the w a y  to become man, but to be m a n  
no more as an individual being. In the second case religion is the  
w a y  to leave the visible world and to go to into the invisible. In the  
third case religion is the w a y  to serve G o d  and to search for him within 
and beyond this world. 

In each case of these religion is a  matter belonging to a  person. 
Therefore it is possible to define religion as a  w a y  of assigning to a  
person his place within the order of reality. Or in greater detail: 
religion is the unconditional and best possible insertion of a  person into 
the highest obtainable structure and order of reality. 

If one wishes the reality to be distinguished into G o d  an 1  World 
(or Universe), than religion m a y  be defined as connection with God 
and relation-ship to the (outer-god) Universe. 

If it seems to be superfluous expressly to include the Universe in the  
definition of religion, that religion is direction of m a n  towards the centre  
of reality, in most cases the centre understood as person, called God. 

The most general definition seems to be :  religi6n is the uncondi-
tional and best possible insertion of a  person into the highest obtainable 
structure and order of reality. 

The varieties of religion are given b y  the differences of what one 
understands b y  reality, universe or world, centre, structure and order, 
obtainable and possible, highest and best, and finally: god. 

In every case religion is an attitude of m a n  that demands obliga-
tions towards God, World, Man, within and beyond this life-time and 
earth. 

'r 
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W e  derive our knowledge of conceptions of deity in the various 
religions mainly from sacred books and theological writings, but there 
is another source of knowledge, less used b y  scholars but, perhaps, 
equally important, that is, religious art. From the artists w e  learn 
what the gods look like to their worshipers, what feelings they evoke, 
and h o w  they are to be approached - in fear, in awe, or in love. 
Applying Rudolph Otto's categories of aspects of "the Holy" to these 
images, w e  discover interesting correlations, for, in the faces of the 
gods, w e  find the tremendum, the numinosum, and the f  ascinans in 
various degrees and combinations. Otto himself says that in art the 
numinous is expressed b y  the sublime, but, especially in primitive art, 
we often find it in forms impressive, but hardly sublime. 
In these examples chosen from primitive cultures, the tremendum, 

the aspect of fearfulness, predominates, and this is to be expected from 
a  people beset b y  dangers, and helpless before the capricious powers of 
nature. Their closeness to the animal world, their main food supply 
as well as their greatest peril, results in deities in animal form, or part 
animal and part human, in which frightfulness is the chief attribute. 
The unidentified deity from Colombia, in Central America, with its 
animal tusks and brutal countenance, is a  terrifying image before which 
the worshiper trembles. Where there is constant inter-tribal warfare, 
fear of the enemy finds expression in faces of ruthless cruelty, such as 
the war god from Dahomey, in West Africa, whose bared teeth create 
an impression of sheer ferocity. But the Nutka Indian mask from 
North America adds another dimension, that of the numinosum, in 
which fear and awe are blended. This is the Forest Spirit, lord of the 
dark, mysterious forest, peopled with supernatural beings. Otto speaks 
of the weird and the uncanny as characteristic of primitive religion, the 
dread of the demonic and the unknown. This strange mask portrays 
an awesome being, invested with mysterious powers. But primitive 
religion has also its brighter aspects, especially in the fertility gods of 
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agricultural peoples. These are benevolent deities, gracious gods of 
the fruitful earth, w h o  are worthy of gratitude and love. Here the 
element of the fascinans predominates. From ancient Mexico comes 
the strangely attractive figure of the young m~ize god, Xochipilli, sitting 
with head thrown back in an attitude of ecstatic joy, singing his magic 
chant. It is a  Dionysian figure, full of rapture and exaltation. 
It is a  far cry from these inhuman images to the beautiful gods of 

Greece, made in the image of man, but with an aura of divinity -
divinely human, never "wholly other." Here there is no antithesis  
between divine and human. The element of fear has given w a y  before  
an overwhelming fascination. Zeus the Thunderer is- transformed into 
the majestic Olympian Zeus, "Father of Gods and Men," under whose 
aegis a  new concept of justice based on reason supplanted the ancient 
code of blood vengeance, and civilization as w e  know it was born. 
A n d  the numinous still remains in the awe and reverence he evokes. 
This is also true of Apollo, son of Zeus and a  mortal woman, in w h o m  
there is a  perfect blend of h u m a n  and divine. His colossal image from 
the pediment of the Temple of Zeus at Olympia is a  superb portrayal 
of glorified manhood, an austere figure, full of grandeur and spiritual 
power. In a  great work of a  later century, the Hermes of Praxitiles, 
fascination is predominant. In this beautiful human body, young 
manhood at the zenith of perfection, w e  have the beatific quality which 
Otto calls "delight in the loveliness of god." H e  stands at ease, regard-
ing his charge, the infant Dionysos, with an almost maternal tenderness. 
It is small wonder that the Greeks adored their gods! But in the 
mystery gods the numinous is retained. Asklepios, god of healing, is  
no aloof Olympian; he is a  suffering god. His anguished face portrays  
the insoluble mystery of pain. Truly here is the divine in a  new 
dimension, participation, which creates an emotional bond of great 
intensity between god and worshiper, the shared experience of suffering. 

In Christian art the emphasis is on the numinosum, for what the  
artist is attempting to depict is the mysterium tremendum, the inscrutable  
mystery underlying the dogmas of the Church. The Trinity poses the  
most difficult problem, with no satisfactory solutions. The three-
headed form remains the most aesthetically acceptable, because it is 
purely symbolic. Donatello has used this form most impressively - a  
central head with two profiles emerging from its sides (exactly the same 
device used in the Elephanta Trimurti). But this is theologically 
unsound, being contrary to the filioque clause of the Nicene Creed, for 
here the Third Person, like the Second, proceeds from the Father alone, 
so the form was condemned b y  Pope Urban VIII. The figure of G o d  
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the Father is seldom shown in separate images, due, perhaps, to the 
tabu against any visualization of G o d  which is part of our Jewish 
inheritance. But Michelangelo, in the Sistine ceiling frescoes, has come 
close to depicting the dynamic power of the  god of Genesis. Here G o d  
rides upon the whirlwind in a  terrific burst of creative energy. The 
Incarnation, Atonement, and Resurrection present no problem, but only 
a  great challenge, for here dogma can be represented concretely in the 
person of Christ. In the crucified Savior w e  find once more the image 
of a  suffering god, bereft of his divine power, submitting to human pain 
and death. Velasquez portrays the Atonement with poignant sim-
plicity and force, bathing the figure on the cross in an unearthly radiance 
which reveals the divine within the human. But in the Resurrection 
the power of the godhead is triumphantly restored, and in his 
tremendous painting, Piero della Francesco depicts the aweful majesty 
of the Risen Christ. That it was no easy victory is testified b y  the 
gaunt body and haunted eyes, still holding aweful memories of Hell. 
In this sublime face are revealed all the tragedy of man's fall and the 
fearful price paid for his redemption. ・ 
The religious art of the Orient presents quite different pr.oblems, 

being illustrative rather than representational. The artists were 
illlustrating the metaphors and hyperboles of their scriptures, multiple 
arms and heads being merely symbols of multiple functions, or devices 
for showing multiple attributes. Thus, the four-headed Brahma from 
Cambodia, seated firmly on his lotus pedestal, his four heads facing the 
four quarters, represents the idea of a  divine stability at the center of 
a  universe in constant flux - Reality at the heart of Maya. The 
personified god is simply a  mask concealing the impersonal Absolute. 
But the Vedic gods were Aryan deities, nature gods like the Greek, 
the crucial difference being that they remained nature gods to the end. 
Surya, the sun god, never descends from his golden chariot to become 
part of human culture, as did Apollo. H e  remains forever the "Shining 
One" in the heavens. 
Swift and all beautiful art thou, 0  Surya, maker of the light, 

Illuming all the radiant realm. (Rigveda 1. 50) 
But, with the growth of the sectarian movements, the gods became 
personalized, especially the human avatars of Vishnu. The worshiper 
wanted to know what his ishta devata looked like, and poets and artists 
obliged. The august figure of the cosmic Vishnu was replaced in 
popular devotion b y  the sportive herd god, Krishna, the divine lover, 
center of a  cult of erotic mysticism. The numinous has vanished ;  
only the fascination remains. A s  described in the Brahma Vaivarta 
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(Part III, SBH, Vol. 24. pp. 230 f.) Pur恥 a, he is "in the prime of his 
youth, lovely and dark-blue in complection, in a  yellow dress and 
decked with ornaments of gems .... His eyes resembled a  pool of lotuses 
blooming in autumn; his face had the grace of the full moon of autumn."  
But with the god Shiva the numinous is still dominant, for he represents 
a  divine paradox - procreator and destroyer, lingam and ascetic, male 
and female, all the irreconcilable opposites - the mysterium tremendum 
of nature itself. The great Trimurti relief at Elephanta is an awe-
inspiring portrayal of this paradox. In the words of Heinrich Zimmer: 
"What it represents is precisely the mystery of the unfolding of the 
Absolute into the dualities of phenomenal existence, these being 
personified and culminated in human experience b y  the polarity of the 
female and the male. The middle head of the threefold image is a  
representation of the Absolute. Majestic and sublime, it is the divine 
essence out of which proceed the other two (the male and female profiles) 
.... Great with transcendental quietude, comprehensive, enigmatic, it 
subsumes them and annihilates in eternal rest the effects of their creative 
tension .... This is the portrait of Atman-Brahman." (Myths and 
Symbols in Indian Art, pp. 148 ff.) 

In images of the Buddha there are no polarities and no tensions -
only the peace of nirvana. In the small bronze mask from Cambodia 
the n u m切osum is paramount. There is an uncanny quality in its deep 
introversion, hinting at a  divine mystery - the mystery of nirvana, 
which the Buddha was too wise to define. In early Buddhism, of 
course, Gautama was not worshiped as a  god, but only venerated as a  
h u m a n  being w h o  achieved the supreme Enlightenment and evoted his 
life to teaching his w a y  of salvation. But, in the Mahayana sects he 
was worshiped as an embodiment of the Buddha essence, so w e  m a y  
properly regard these images as portrayals of a  divine being. A n d  
surely this is the face of no mortal man. It is interesting that Otto 
cites the colossal Buddha of Lung Men, in Honan Province, as an 
example of "the numinous expressed b y  the sublime." H e  quotes 
Oswald Siren, w h o  calls it "a complete work of art permeated b y  a  
spiritual will, which communicates itself to the beholder .... The 
religious element of such a  figure is immanent; it is'a presence'.... ;  
it lies beyond intellectual definition." The great height of this figure 
(fifty feet), gives it a  cosmic quality, numinous in its calm aloofness 
and fascinating in its gentleness. The face of this Vairocana is com-
passionate, as befits the Buddha of Healing, but it is not the face of a  
suffering god. In his Tantric "terrible form" this same Vairocana 
appears as the Japanese Fudo, in which the tremendum is powerfully 
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expressed. Fudo, the Immovable Will, standing firm on a  blazing 
pyre, sword in hand, was the chosen divinity of medieval warriors w h o  
espoused tlie Shingon form of Buddhism. It is an impressive symbol 
of undaunted courage and fortitude. But it is in the Buddha of 
Infinite Light and Infinite Compassion, Amitabha, that Mahayana 
Buddhism reaches its culmination as a  religion of grace. In the lovely 
"Sunrise Amida", painted in the thirteenth century b y  Y  eishin Sozu, 
he  appears as a  solar deity, rising above the mountains, shedding his 
light over all. His calm face shines with ineffable splendor, fascinating 
and numinous. Below, his two Bodhisattvas descend on clouds to 
bring his redeeming grace to all mankind. In this doctrine of the 
Bodhisattva, Mahayana finds its most sublime expression of the com-
passion which lies at the heart of Buddhism. For these are beings w h o  
choose to forego their own nirvana and sacrifice all the hard-won merit 
of thousands of incarnations for the sake of suffering humanity. In 
the  words of a  Tibetan proverb: 
Compassion speaketh and saith: "Can there be bliss when all 

that lives must suffer? Shalt thou be saved and hear the whole world 
cry? .... Hast thou attuned thy being to humanity's great pain, O  
candidate for light ?  "* 
From these examples from the art of various religions, w e  find 

that Rudolph Otto's categories do ap~ly to the gods themselves, in 
whose faces w e  read fear and fascination and mystery. This would 
seem  to illustrate Whitehead's "principle of concretion" at work in 
religious imagery, making the abstract "idea of the Holy" into a  
living reality for m e n  to worship. 

*  R. Ballou and H.L. Freiss: The Bible of the world, pp. 344 f. 
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In the earliest of the Indian Upanishads, the Brihadiira1:'tyaka, 
which is to be dated circa 700 B.C., the genesis of the universe is 
represented in psychological terms. 

In the Beginning, w e  read, there was only the Self. H e  said to 
himself, "I am"; but as soon as he had uttered the word "I" (aham), he 
became afraid. Then he reasoned: " W h o m  should I  fear, since there 
is no being but myself?" Whereupon his fear departed and he was 
filled, instead, with desire - the desire that there should be another. 
H e  became as large as a  m a n  and w o m a n  embracing :  then he split in 
two, and embraced the woman. She thought: "But h o w  can he 
embrace m e  when I  a m  of his o w n  substance ?  "  and she turned into a  
cow to avoid him. H e  turned into a  bull and embraced her. She 
became a  mare, he a  stallion; she an ass, he a  donkey; she a  sheep, he 
a  ram - and so on, down to the ants. In this w a y - w e  are told- the 
whole world was generated b y  the Self. 

A  psychological approach to the mystery of the universe has 
remained characteristic of Oriental thought to the present day. It 
underlies not only Hinduism, but also Jainism and Buddhism ;  and 
the fundamental insight is, firstly, that the notion of ego (aham) is the 
initial error from which all fears and desires proceed, secondly, that 
the experienced universe is a  function of delusions generated b y  these 
fears  and desires, and finally that, release from delusion is the ultimate 
goal of all thought and effort. The traditions differ as to the nature 
of this ultimate release. For the J  ains it amounts to physical ex-
tinction, whereas for the Mahayana Buddhist schools it is more like  a  
recovery from sickness. But for all, ego (aham) is the nuclear point 
of the world delusion and egolessness the first end to be attained. 

In the present paper I  shall not discuss the metaphysical aspect 
of this philosophy. M y  interest is in the resemblance of its psychology 
to the modern psychologies of Sigmund Freud and Carl G. Jung. For 
in these, too, the fundamental motivations of all thought and action 
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are described as fear and desire. Freud terms them, respectively, 
destrudo and libido ;  or again, thanatos and eras. Jung describes the 
individual motivated b y  the first as an "introvert" and b y  the second 
as an "extravert." Furthermore, according to both, the chief cause of 
mental disorder is fear and desire. The individual is enwrapt in a  
web of his o w n  fear-and-desire-inspired illusions (miiyii) and the aim 
of the cure is to dissolve this web through illumination (a sort of 
bod妬 or satori). 
The Orient and Occident developed their psychologies independ-

ently and from differing approaches: the first - b y  far the earlier -
drew its evidence from the inward experiences of yoga; the second from 
the data of the psychiatric clinic. W e  can, perhaps, regard the two, 
then, as mutually corroborative: to some extent their results must 
represent an irreducible fundament of the mentality of H o m o  saがens.
However, there are differences to be noted, also, which separate and 
oppose the two psychologies - and it is these that I  would stress 
today, as representing an important line of cleavage between the two 
worlds of East and West. 
The best known Oriental illustration of man's release from his 

web of illusion, the web of miiyii, is the episode of the Buddha's 
Awakening beneath the B o  Tree. After years of spiritual search, he 
established himself on the Immovable  Spot, the axial point of the 
universe :  that still point around which the pairs-of-opposites revolve. 
A n d  when he was perfectly concentrated, in perfect meditation, there 
approached him the tempter, Kama-Mara, the god whose name 
means "desire and death" - precisely eras (kiima) and thanatos (miira) ;  
the same being that w e  met in the Brihadiirat:i,yaka Upanishad: the 
Self that said "I" (aham) and through fear and desire brought forth 
the world. 
But the Blessed One beneath the B o  Tree had no thought of 

"I" (aham). Hence, when the tempter in his character as K a m a  
(Desire) sent before him his voluptuous daughters, he was unaware of 
them as other than himself and remained unmoved. Whereupon the 
te mpter in his  character as Mara (Death) flung at him his army. But 
again, on that Immovable Spot to which the Blessed One had attained 
there was no duality of "I and Thou". W h e n  the weapons hurled at 
him reached the field of his non-dual realization they were transformed 
into flowers. For where there is n o  ego (aham), there is no duality. 
A n d  so w e  see that just as the world-creating Self of the Brihadiiraりyaka
Upanishad moved through ego to duality and therewith brought forth 
the world illusion, so n o w  the Buddha - egoless - penetrating the world-
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navel, returned to the source, the non-dual, all-transcending, all-inhabit-
ing Void. 

But, as w e  have said, differing traditions exist in the Orient as to 
the nature of the Great Awakening. M a n y  represent what is first and 
finally a  negative view, wherein the world in all its sorrow and beauty 
is absolutely denied. Their w a y  is the w a y  of "not this, not that" 
(neti neti), "all is delusion" (m且ya) :  a  w a y  of retreat, dismissal of the 
universe. A n d  their aim is complete absorption in the Void, sunya, 
brahman, the ri-hokkaも the "absolute field." Such a  psychology is 
altogether repugnant to the modern Occidental sense of man's 
responsibility to life, and so, I  do not believe that any profitable com-
parison can be suggested between its goals and those of our modern 
therapy. 

The Oriental methods of the positive way, on the other hand, not 
only bear comparison with the most advanced psychologies of the West, 
but are contributing to their development. The realization of the 
Universal Presence represented in the Indian formulae of 紺出， "it is 
here, it is here," and sarvabrahmanasti, "all is brahman," as well as the 
Mahayana ideal of the Bodhisattva and the Kegon philosophies of 
ri-ji muge and ji-ji muge, spontaneous arising and the return to the 
natural, have m u c h  to say and a  great appeal to the modern West. 
A n d  yet this appeal is somewhat deceptive. W e  do not interpret the 
message quite in the sense in which it is delivered. For at the root, 
our sense of life and the Hindu-Buddhist sense of life are profoundly 
different, so that when w e  talk, exchanging veiws like this, w e  never 
hear each other quite in the other's terms. 

Let m e  suggest that w e  take as our key to the difference of the two 
culture worlds, the contrast of the Oriental concepts of reincarnation 
and the ultimate extinction of the personality in nirvana with the 
Occidental idea of one life and the value for all time of the unique 
individual. It is surely clear that if the personality as such (the soul or 
individual psyche) is to be regarded as man's ultimate concern instead 
of an anonymous, transcendent yet immanent Self (加tman) or Void 
但 nya), man's proper task cannot be the quenching of ego (aham), 
and therewith fear and desire, but rather the fosterage, development, 
and integration in each and every individual of the particular powers, 
psychological functions, and social responsibilities of his particular 
character and station.  For this, no general laws can be announced, no 
guru, no teacher, can be found. The responsibility, finally, is on the 
individ叫 himself, w h o  must seek and find his o w n  particular w a y  -
as Goethe has said in his Faust- "through obscurest aspiration." 
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However, just as in the Orient there have been differing traditions 
of the Great Awakening, so in the  West of this difficult task of Self 
Discovery and Realization. 
For example: although both Freud and Jung concede that the 

lord of life is Eros-Thanatos, Kama-Mara, and (in contrast to the w a y  
of the Orient) accept this Will to Life and Power as a  force not to be 
broken and dissolved but to be composed in a  pattern of rationally 
regulated action, the two m e n  differ radically as to the method b y  which 
such a  composition m a y  be realized. Freud's veiw is epitomized in 
his celebrated phrase :  "Where there is 減 there shall be ego.' ' T h e  
meaning is, that the rational, conscious ego must become the ultimate 
director of each individual life - and such a  view, surely, is as repulsive 
to the psychology of the Orient as the negative w a y  of neti neti to the 
West.  Carl G. Jung, on the other hand, represents the ideal of a  
running dialogue between the rational,self-defensive and aggressive ego, 
and the deeper, apparently irrational but actually superrational, 
superindividual  forces of the inner life - a  dialogue of the personal 
and impersonal factors of the human character - an interpenetration 
of the two. A n d  it has been b y  Carl G. Jung and other thinkers of his 
kind (I would name also James Joyce and Thomas Mann) that the 
earnest study of Eastern thought has been most profitably cultivated. 
The earliest Oriental influence to affect Occidental thought derived 

from India, and the impact - as w e  all know - was immense. However, 
the persistent tendency of Indian thought to favor the negative w a y  
and to break out of the context of the universe is finally incompatible 
with the Occidental sense of the responsibility of the individual to the 
field of life-in-being. A  more congenial influence and inspiration has 
come to us from the Chinese concept of the Tao ;  for here (if w e  
understand the idea correctly) the dialectic of the pair-of-opposites 
(yang and yin) in nature and in oneself is taken as the proper field of 
human interest and guidance. A n d  one can see immediately that this 
is close or apparently close to what I  have just represented as the 
position of Carl G. Jung. 
But there is a  third force from the Orient that has recently come 

to us, largely b y  w a y  of the writings on Zen of Drs. D.T. Suzuki and 
Alan W .  Watts. The emphasis  here on prajna as a  mode of immediate 
experience released from the web, not .  of life but of conceptualization, 
has added depth to our understanding of our own most acute problem. 
For our incorrigible dedication to rational categories, ends, and means, 
even in our approach to life and to art and to the ultimate experiences 
of the psyche, is directly assaulted b y  this teaching of no-mind (mu-



496 S E C T I O N  I V  

shin), and our need to release ourselves from our net of thought for an 
unconditioned experience of the life that w e  claim to love so well, 
becomes apparent. 

Yet even here w e  shall have to reckon with the dialogue of East 
and West. Consider, for example, the following Japanese poem in 
which the attitude of no-mind (mu-shin) is rendered: 

The wild geese do not intend to cast their reflection :  
The water has no mind to receive their image. 

Contrast this with the words of Goethe's Faust, when he made his con-
tract with Mephistopheles :  

If I  should ever cry to the fleeting moment, 
"Ah, stay a  while, thou art so fair !  "  
Then you m a y  bind m e  in your eternal bonds. 

Both poems speak of non-attachment. But, as everyone w h o  
has read Goethe's Faust knows well, the non-attachment of the vVestern 
hero was a  function of his yearning onward toward the unattained. 

ji-ji 加 tge :  things maintain their difference  ;  and yet through 
all the one spirit flows and all are reflected in each. A n d  so it is with 
our two worlds of East and W est. 

A B O U T  T H E  D E S C R I P T I O N  O F  
R E L I G I O U S  F A I T H  

B Y  

H A R A L D  E K L U N D  

T o  describe a  conviction about something as'faith'or'believing'is 
always a  significant act, for the description qualifies to a  considerable  
extent our conception of the  conviction in question, and affects our 
future treatment of it. It is true that the expression'believing'can 
imply'He is of the opinion that .... .'with the implied suggestion that 
it is based on inadequate  grounds, or even that it has no real grounds 
at all, but'believing'is usually a  conviction about something essential 
or fundamental, and it seems to have some justification. Just as it is 
possible to say'this w e  !mow', so also can w e  say'this is a  religious 
belief', giving it thereby a  certain authority, even though it m a y  still 
be difficult to define its exact nature. 
¥1/hat are the grounds for this sort of analysis of the implications 

of'believing something'? Is it strictly correct to make'believing' 
and'knowing'parallel and alternative functions? If w e  are to answer 
these questions precisely, drawing out the  exact shades of meaning, 
the'religious believing', the'faith'which is said to be parallel to, and 
yet independent of knowledge,  must be analysed along the following 
lines: it should (I) be specified what one believes in, that is to say, 
what are the particular facts that are the  object of belief. (II) The 
conviction (the act of believing) must be classified according to the 
limitations and demands made b y  the facts in question. A n d  lastly 
(III) w e  must disentangle the relation in which that which is believed  
stands to other facts whose existence and nature  w e  have convictions  
about. 
I. From this point of view'believing in something'is like'the 

assertion of something'in that one has already abandoned one's 
neutrality with regard to its truth or falsehood when one says one 
believes something. W h a t  Gottlob Frege says of every'judgment'is  
also true of the assertion'I believe': "the step from the level of thoughts 
to the level  of reference (the  objective) has already been taken." It 
is impossible to believe in oヽmething vague and undefined, which is 

(497) 
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already covered b y  the emphatic religious formula "This is the Truth." 
W e  should also question the possibility of dealing with what is b y  
definition'inexpressible'and can be categorized as'the mystical'. 
It is indeed harder to deny than to affirm that it will eventually be 
possible further to express and define something. If'to believe in .....' 
is simply identical with'to be conscious of .....'or'to have a  feeling of 
....', then a  subreption, a  covert shift of meaning, has taken place, and 
thereby support is given to the idea that belief in something indefinite 
and indefinable is possible. Such identifications endow the concepts 
'religious belief'and'content of belief'with an elusiveness, which, though 
it m a y  at times seem acceptable from the point of view of apologetic, 
becomes painfully clear when treated b y  more careful analysis. Thus 
w e  find that there are m a n y  shifts of meaning and confusions of quite 
different phenomena in modern attempts to describe what'believing' 
is. In fact the question of the definition of the concept'belief'is one 
of the moral weaknesses of contemporary theology and study of religion. 

W h e n  considering the content of belief, therefore, w e  must describe 
what it is that is believed in or what is included in believing (and also 
sometimes, what clear conceptions one has that are supposed to have 
something real corresponding to them). The question arises already 
at this point whether this complex of words ('faith','belief','believe') 
really has any tangible meaning. It can be manifestly impossible to 
form a  clear conception, and this impossibility is, from one point of view, 
a  fact of experience in the same sense as an axiom of geometry is.1 >  
W e  m a y  note at this point that m a n y  theories about the content of 
belief leave it surprisingly unclear what this content is. In the realm 
of knowledge it is of the greatest importance to be able to state exactly 
what it is that one knows, assumes, supposes, makes a  hypothesis about 
or seeks to define. W h a t  is indefinite can only be spoken of in terms 
of clear alternative possibilities. Theories of religion, on the other hand, 
seem surprisingly unconcerned with certainty about anything, and 
speak of the'unimaginable'and'inexpressible'. 

It seems rather to be the case that feeling can quite readily be said 
to perceive something diffuse and indefinite (at least something that is 
at present diffuse and indefinite) which nevertheless is considered real, 
more easily than the convictions of a  believer can. Mysticism can 
speak of something similar. That is to say that the feeling of the 
irrational and numinous (what Otto calls'sensus numinis') has a  content 

1) The terms used here depend so some extent on notes on a  manuscript 
of Axel Hagerstrom (p. 31), which Professor Karl Olivecrona has kindly put 
at m y  disposal. 
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that is indefinite for the one w h o  has the experience as well as for 
others.  Paul also speaks of hearing'things that cannot be told, which 
m a n  m a y  not utter'(II Cor. 12.4). Yet at the same time something 
quite definite and tangible is there, or at least certain features of the 
thing in question are substantially present. This is the case, for 
xample, in the Thomas story, where something quite definite and 
tangible is seen and believed in; the disciples had the risen Master before 
them. Even if as little as possible is made of this story, there still 
remains something very distinct in what is felt and in what is believed. 
The question of what can be called'the content of belief'and'the 

content of experience'is diffuse and can hardly be given a  general 
answer as it bears upon empirical and psychological facts. O n  the 
contrary there are good reasons for asserting that it is risky to draw up 
precise definitions ;  an indefiniteness which is definitely labelled once and 
for all is hard to maintain both on practical and theoretical grounds. 
Both religious faith and theories of religion have m u c h  to learn from 

the care with which, when it is a  question of knowledge, the object 
under consideration is defined. It is a  matter firstly of what is some-
times called the psychological object, that is to say roughly what w e  
imagine, or what is present to the mind's eye, but it is obviously 
more vital to consider that which is said to be objectively real. If 
nothing is made precise, and if vague symbols and ambiguities are allowed 
to remain, then it is impossible even to say'That is just what I  believe'. 
That a  m a n  is unable to form a  clear conception, is a  serious ground 

for wondering if he really does believe what he says he  believes,  or if he 
does have a  conviction about anything tangible at all. The everyday 
task of finding out what a  thing is like'in reality'is a  profoundly serious 
and upsetting matter; it must be determined whether there is only a  
vague and subje℃ tive idea, or an imaginative creation that has a  
definite content, but corresponds to no reality, or a  distinct concept 
which can also be clarified with the help of something in reality which 
corresponds to it.1) Even for a  belief it is decisive that what is believed 
can'be thought of in reality', thought of definitely, made clear and 
concrete. 
II. W h a t  an act of believing is, is likewise among the more in-

adequately treated questions in the study of religion. This is shown, 

1) Often it is simply a  matter of setting the concept into the context of 
spatial and temporal reality, which admits certain things, but uncom-
promisingly excludes others. The terminology I  have used depends here 
also to some extent on Axel Hagerstrom. Compare, for example, his 
Selbstaarstellung, p. 5:'Die Objektivitat der Erkenntnis muss in der eigenen 
Na,tur  des Aufgefassten, des Objektes, liegen'.  
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for example, in Kant's assertion that belief in G o d  and another world 
is, to put it briefly, just as certain as the moral conviction of right and 
wrong. It has always proved difficult to say what this particularly 
assured religious conviction rests on (or what a'practical postulate' 
is), what its nature is and what exact realms of fact it covers. W e  
cannot fail to notice h o w  m a n y  attempts there have been to classify 
religious belief, and h o w  little they convince us that there is a  single 
specific character, and a  definite content, in what is called religious  
conviction. 

Various philosophical systems have been used in the description of 
religious belief. Even in a  relatively'simple'author like William 
James there  is, on the one hand, "belief in an object that w e  cannot 
see," and, on the other hand, experience of something that is present 
with us and in some w a y  known. In recent times existentialist specula-
tion has said that in religious belief'existence discloses itself'; this m eans 
that contact is made with a  ne w  reality in a  situation that allows the  
acquisition of knowledge. It is clear that an act of this nature loses its  
specific differentiation from knowledge. Throughout one hovers between 
descriptions of believing as a  hypothesis, a  pragmatic conviction, an as-
sumption of the world's correspondence with those evaluations w e  feal 
the need to make, and open or covert identifications of believing with 
a  higher form of knowledge (expressed in some such forms as'the eye 
of faith''the believer sees'). This is especially clear among those  
theologians w h o  assert that'to believe'is at the same time'to know'. 

Logically w e  must make a  choice in this situation :  if believing and 
knowing are different, religious belief cannot be indentified  with any 
forms of knowing. If it rests on some form of knowing, it must be  
classified, even in its peculiar function'over and above'knowing, accord-
ing to its relation to the knowing which is its basis. 

The tendency to regard the  act of belief as an independent entity 
sometimes takes the form of statements that something exists in a  
particular way'in'or'for'faith. B y  this w e  m a y  imply or assert 
that this something exists in this w a y  only for faith (and that it is only 
real for faith, while knowledge can never assert or prove reality). 
Because faith exists, there exists also a  special form of'believer's knowl-
edge'which, to distinguish it・from knowledge in the ordinary sense, 
is called'alogical'or impossible to test b y  scientific methods. W e  find 
an example of this in an exegete w h o  thus describes the unique position 
of certain N e w  Testament experiences: "In considering spiritual ex-
periences no pronouncement can be made from the scientific standpoint 
about the reality of the  content of the  experience, O n  this question 

H A R A L D  E K L U N D  501 

empirical science has nothing to say. Only in faith in Christ does it 
become  possible to su炒 ose that the experience has an origin beyond the 
rea畑 of the e町が加al, and this supposition does not appear in the least 
difficult for one w h o  has experienced the power of Christ.1> 
Such a  description of the nature of the act of believing gives rise 

to m a n y  problems of language and of fact, and all of these constitute 
criticisms of the ambiguous expression'in faith'. Does the expression 
mean that something is given'in faith', but in no sense'in reality', so 
that it is in no respect manifest apart from faith ?  Or does it imply 
that the thing in question is really present in faith? In this case the 
meaning must already be said to be modified: the  assertion that some-
thing is really present in faith no longer  states that something exists 
in a  particular w a y  in faith, but only that its particular w a y  of existing 
is accessible  only in faith. Faith then becomes the  only medium or 
instrument with which a  particular piece of objective reality can be 
apprehended. Apart from faith or for everyone  except the believers 
this particular thing is not visible (and this, b y  the way, would imply 
that the guards at the tomb in the  Gospel  narrative could not possibly 
have any significance for a  conviction about the  resurrection, for what 
they saw - assuming that they were not believers - would not support 
the belief that the resurrection had taken place, while those  w h o  did 
believe that it had taken place  could not in principle support their 
faith with someone else's knowledge). 
It is clear  that in the question of the  believer's contact with reality, 

as with mystical and aesthetic reality, certain cases where access to 
reality is difficult and creates a  certain exclusiveness, are conceivable. 
Even a  m a n's mind is  hard to fathom, h o w  m u c h  harder is  what the 
Bible calls'the mind of the Lord'or mysteries that are not intended 
to be clear! If, however, w e  m a ke  this  sort  of exclusiveness a  matter 
of principle (and something easily gained), it creates a  privileged posi-
tion for certain realities against all analysis. W e  have laid claim to 
a'pneumatic'advantage, and have taken up a  m ost  precarious posi ... 
tion. W e  must be able'to maintain that there are as m a n y  scientific 
'pneumatics'as theological theory demands. 

1) B. Reicke, Glaube und Leben der Urgemeinde, 1957, p. 29: "Da es 
sich .  .  .  .  u m  geistliche Erfahrungen handelt, kann man sich vom wis-
senschaftlichen Standpunkt aus iiber den Wirklichkeitscharakter des Erlebnis-
inhaltes nichts aussern.... In dieser Frage hat die empirische  Wissenschaft 
nichts zu sagen. Nur im Glauben an Christus wird es moglich, einen 
勧 erempirischen Ursprung der Erlebnisse anzunehmen; und diese Annahme 
erscheint  dem, der die Kraft Christi selbst erfahren hat, gar nicht schwer".  
Cf. Horst Stephan,  Glaubenslehre, 1941, p. 79.  
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¥!vhen it is asserted, to give an example oi'faith'theology, that 
faith and faith alone makes an event a'saving event'(Heilsgeschehen) 
and, furthermore, that faith comes from preaching, which is already a  
'saving event', then the assertion contains several mistakes in its 
method of explanation and some obscurity in its meaning.  Preaching 
presupposes faith, and an explanation of faith out of preaching therefore 
goes round in a  circle. Moreover the expression'comes from preaching' 
or'is formed b y  preaching'must imply (quite simply) that a  part of the 
saving event is occasioned b y  an earlier part. The only explanation 
reached, therefore, b y  saying that for faith (sub specie fi.dei) some-
thing becomes a  fact of salvation is the explanation that earlier parts 
of an occurrence give rise to later ones of precisely the same sort, since  
both include realities plus convictions about them.  Moreover to say 
that something is present and has a  particular meaning for faith is not, 
strictly speaking, to do more than to point out h o w  the conditions for 
apprehending and understanding something are subjectively realized. 
This being so, it is not primarily for faith that anything is a  saving 
event, except in the sense that now and for m e  - when I  have apprehended 
and understood it - something has that significance, and such an expla-
nation comes down to the level of the trivial.U 

III. This over-interpreting of religious belief mentioned here, leads 
us on to the question of what believing is in its'unsophisticated'form. 
W h a t  for example does a  religious-historical study of the N e w  T estament 
say about it? 

It is clear that a  fact as fundamental as the resurrection in the  
primary conviction is not really an object of belief. Our expression 
'believing in the  resurrection'(resurrection faith) is something modern 
compared with the fundamental assertions of the N e w  Testament,  
which include  such sayings as'I (Paul) have  seen the Lord','he appeared 
to more than five hundred brethren at one time', Jesus has'presented 
himself alive after his passion b y  m a n y  proofs'and others of the same 
sort.  T o  an unreserved religious-historical interpretation these sayings 
appear to be  assertions about th_ings that have actually been experienced, 
and this has m a n y  far-reaching consequences, both objective and 
subjective. 
a. First it must be said that if Jesus'contemporaries'saw', i.e., 

experienced and knew, while later generations'only believe', then these 
primary and secondary convictions are of different kinds and rest on 

1) See E. Grasser, Das P roblem der Parusieverzogerung in den synoptischen 
Evangelien und in der Apostelgeschichte, 1957, p. 16.  
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different grounds. A  later generation must be convinced on quite other 
grounds-grounds of pure belief - than the no longer available grounds 
of the  earliest witnesses. 
b. Furthermore, if our believing today depends on something that 

we have been specially given, something such as'the inner witness of 
the Spirit'(or'God's・ voice m  conscience) the ,  question must be asked 
whether this does not in fact constitute for us a  form of knowledge. 
This  brings us to the paradoxical conclusion that, with'a t  ranspos1hon of the evidence' ,  our expenence finds greater reliance than that of the 
ew T estament. 
c. Finally the fact that the N e w  Testament contams material of 

both the'seeing'type and the'believin '  g  type, means that right from 
the beginning both types must have had their own independent roles. 
That which is convent10nally called'Christian belief' contams an 
'epistemological wealth'of contacts with realit Y, convictions about 
those contacts, ideas, hypotheses, analog1sms, etc. The analysis of 
'belief'covers a  number of facts and ・ convictions arising from those facts, 
conv1ct10ns of a  higher or lower order, which are all examples of 
'knowing'(albeit, knowing with greater or less reason). None of this 
material however seems to include  a  conviction that is both parallel, 
to, and yet of quite a  distinct type from, knowledge, that is completely 
certain, and that is through and through'believing'. Rath 
points to the er, everything 

conclus10n that an analysis of religious conviction ought 
to be a  logical and empirical analysis of a  whole complex of experiences 
and the assumptions and'theoretical' interpretations which arise 
therefrom. 
A n  unb1assed interpretation of the  N e w  Testament strongly 

suggests  that religious faith ought more properly to be called a  feeling 
or knowledge of a  higher order within whose frame that which can be  
known makes considerable claims fo supporting evidence. In addition 
to examples given already there are, inter alia, th e  m a n y  s1gnificant 
expressions of knowledge in the Fourth Gospel: " W e  worship that w e  
know" (4.22),'、All that I  have heard from m y  Father I  have made 
known to you" (15.15), "Henceforth you know him and have seen him" 
(14.7) and " H e  w h o  has seen m e  has seen the Father" (14.9) are a  few 
of these possibly gnostic express10ns. That faith and knowledge are 
spoken of together in the original tradition without having, as later 
theories imply, the force of 1  a  ternahves, either conceptually or in fact, 
has important consequences. W e  can say, moreover, that another 
alternative than _'faith or knowledge'was the important one for the N e w  
Testament, the alternative of knowledge versus delusion, reality versus 
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devised  myths, true against supposed wisdom.  The problem there-
fore becomes acute when arguments and proofs are brought forward 
from both sides and played off against each other. These arguments 
can be  generally empirical as well as rational, but fail (in m y  view) 
when it is alleged that w e  are talking of things that cannot be argued for 
or against. Tradition speaks of'many proofs'(Acts 1.3) for basic facts, 
and there is therefore good reason for examining their validity.  T o  a  
great extent it has been considered meaningful and quite rational to 
prove even the existence of God. This attitude leads our thoughts 
to a  quite other understanding of religion's true place in the context of 
human knowledge. It ought in principle to be true that all facts, all 
probability and all logical operations are relevant when it is a  question 
of deciding what truths and probabilities are the concern of religion. 
It is questionable whether w e  can even  describe the nature of religious 
statements at all without taking up a  position with regard to their truth 
and falsehood. The impartiality w e  often ascribe to ourselves is not 
consistently applied to other religions, and w e  m a y  ask if it is ever 
more than a  fiction, a  shirking of the assumption of any definite attitude 
and a  leaving of the decision to some other authority or some other field. 
Whatever the case m a y  be, no sooner is a  description given than the 
question'What actual reasons for the religious convictions have been 
decisive?'becomes live. It is necessary to analyse out what is 
primary and what is secondary as a  creator of conviction. W h a t  is 
known, and what is asserted hypothetically? W h a t  is fact (or apparent 
fact) and what is mere opinion? Neither the thought that religious 
statements ought to be untheoretical nor the view that the introduction 
of theoretical categories into a  religious context would be misleading 
and make it impossible to grasp realities, has any objective and tradi-
tional support. 

Current thought is often content to say that religious faith is'auto-
nomous'in relation to knowledge. This w a y  of thinking can serve to 
support a  strategical modus vivendi between positive religion and 
modern scientific thought. There is however, as has already become 
clear, m u c h  that can be said against such an autonomy. It can be 
asserted generally that an actual uniqueness or peculiarity in religions, 
such as Schleiermacher and others have emphasized, is  far from being 
the same as autonomy, which must include laws which justify making 
one's o w n  judgements without reference to other cases. W e  shall not 
discuss here h o w  far this politic w a y  of thinking can be justified, but 
it must be emphasized that as soon as it knows anything, religion 
abrogates its autonomy. Its o w n  knowledge is clearly governed b y  
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exactly the same laws as are valid in general when anything is known, 
and that implies no other autonomy than that which knowledge and 
rationality in general claim against irrationality. Even if relig,ion is 
knowledge from sources other than the usual ones (reason and common 
experience, for example),'faith or knowledge'is no longer a  valid 
alternative, for even on this view religion asserts something, and 
all that is asserted, that is to say, expressed with a  claim to signify 
something real and not to be a  trivial make-believe, needs both to be 
clear and to be set in a  context. A  careful analysis shows that everything 
that is asserted must in principle be supported b y  empirical and logical 
arguments. This is also shown in fact b y  the documents; they do not 
deal with religious realities or the content of faith as matters of purely 
academic interest, but, on the contrary, bring forward all manner of 
proofs of the reality of this content.  Religious faith does give a  
theoretical account of itself and demands that this description be 
completed, particularly in the direction of bringing to light those facts 
that are related and testified to. 
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B Y  

M I R C E A  E L I A D E  

1) Religious symbols are capable of revealing a  modality of the 
real or a  structure of the World which is not evident on the plane of 
immediate experience.  In order to illustrate in what sense the symbol 
aims at a  modality of the real which is inaccessible to h u m a n  experience, 
let us recall a  single example, the symbolism of water, which is capable 
of expressing the preformal, the virtual, and the chaotic.  This is 
obviously not a  question of rational knowledge, but of a  grasping b y  
the living consciousness, anterior to reflection. Concerning the capacity 
of symbols to reveal a  profound structure of the World one will 
remember the principal meanings of the Cosmic Tree. This symbol 
reveals the world as a  living totality, periodically regenerating itslf and, 
because of this regeneration, contin叫 ly fruitful, rich, and inexhausti-
ble. In this case also, it・ 1s not a  question of a  reflective knowledge, 
but of an immediate  intuition of a  "cipher" of the world. The Cosmos 
"speaks" through the symbol of the Cosmic Tree, and this "word" is  
understood directly. The world is apprehended as life, and in primitive  
thought, life is a  disguise of being. 
The religious symbols which point to the structure of life reveal 

a  more profound, more mysterious life than the vital one grasped b y  the  
daily experience. They unveil ti 1e miraculous, mexplicable side of life, 
and at the same time the sacramental dimension of h u m a n  existence. 
"Deciphered" in the light of religious symbols, h u m a n  life itself reveals 
a  hidden side; it comes from "another part," from far off; it is "divine" 
in the sense that it is the work of the gods or of supernatural beings. 

2) This leads us to a  second general remark :  for the primitive, 
symbols are always religious, because they aim at something real or at 
a  structure of the world. O n  the archaic levels of culture, the real -
that is, the powerful, the significative, the living - is equivalent to the 
sacred. O n  the other hand, the World is a  creation of gods or super-
natural beings; to unfold a  structure of the World is equivalent to 
revealing a  secret or a  "cipherd" signification of the divine workmanship. 
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It is a  question, obviously, of a  pre-systematic ontology, the expression 
of a  judgment that is not formulated in concepts and which rarely lends 
itself to conceptualisation. 
3) A n  essential characteristic of religious symbolism is its multi-

valence,  its capacity to express simultaneously a  number of meanings 
whose continuity is not evident on the plane of immediate experience. 
The symbolism of the moon, for example, reveals a  connatural solidarity 
between the lunar rhythms, temporal becoming, water, the growth of 
plants, the female principle, death and resurrection, h u m a n  destiny, 
weaving, and so forth. In the final analysis, the symbolism of the 
moon reveals a  correspondence of mystical order between the various 
levels of cosmic reality and certain modalities of h u m a n  existence.  Let 
us remark that this correspondence becomes evident neither spontaneous-
ly in immediate experience nor through critical reflection.  It is the 
result of a  certain mode of "being present" in the world. 
4) This capacity of religious symbolism to reveal a  multitude of 

structurally coherent meanings has an important consequence.  The 
symbol is thus able to reveal a  perspective in which heterogeneous 
realities are susceptible of being articulated into a  whole, or even of 
being integrated into a  "system". In other words, the religious symbol 
allows m a n  to discover a  certain unity of the World and, at the same 
time, to reveal to himself his proper destiny as an integrating part of 
the World. W e  then understand the sense in which the different 
meanings of lunar symbols m a ke  a  "system". O n  different levels 
(cosmological, anthropological, "spiritual"), the lunar rhythm reveals 
homologous structure :  that is to say, modalities of existence subject to 
the law of time and of cyclic becoming, existence destined to a  "life" 
carrying in its  very structure death and rebirth. Owing to the symbol-
ism of the Moon, the World no longer appears as an arbitrary assemblage 
of heterogeneous and divergent realities. The diverse cosmic levels 
communicate with each other; they are "bound together" b y  the same 
lunar rhythm, just as h u m a n  life is also "woven together" b y  the m o o n  
and is predestined b y  the "Spinning" Goddesses. 

Another example will illustrate even better this capacity that 
symbols have for opening up a  perspective in which things allow .them-
selves to be grasped and articulated in a  system. The symbolism of 
night and darkness - which can be discerned in the cosmogonic myths, 
in initiation rites, in iconographies portraying nocturnal or subter-
ranean animals - reveals the structural soljdarity between pre-cosmic 
and pre-natal darkness on the one hand, and death, rebirth and initiation 
on the other. 
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5) Perhaps the most important function of religious symbolism -
important above all because of the role which it will play in later philo-
sophical speculations - i s  its capacity for expressing paradoxical situa-
tions, or certain structures of ultimate reality, otherwise impossible of 
expression. A n  example will suffice: the symbolism of the Symp-
legades, which m a y  be deciphered in numerous myths, legends and 
images presenting the paradoxical passage from one mode of being 
to another, such as transfer from this world to another world, from 
the Earth to Heaven or Hell, or passage from a  profane mode of 
existence to a  spiritual existence. The most frequent images are .  
passing between two rocks or two icebergs that touch continuosly, or 
between two mountains in con tin叫 movement, or between two jaws 
of a  monster, or penetrating and withdrawing undamaged from a  
vagina dentata, or enter a  mountain that offers no opening. One under-
stands what all these images point to :  if there exists the possibility of 
a  "passage", this cannot be effectuated except "in spirit". 

N o  other symbol of the "difficult passage"- not even the celebrated 
motif of the thin, swordblade-like bridge or the edge of the razor, to which 
allusion is made in the Katha Upanishad (III, 14)- reveals better than 
the symplegades that there is a  mode of being inaccessible to immediate 
experience, and that one cannot attain to this mode of being except 
through renouncing the naive belief in the inexpungeability of matter. 

One could make similar remarks on the capacity of symbols to 
express the contradictory aspects of ultimate reality. Cusanus con-
sidered the  coincidentia o砂 ositorum as the most appropriate definition of 
the nature of God. But for m a n y  centuries this symbol was already 
used to signify that which w e  call the "totality" or the "absolute", 
that paradoxical co-existence  in the divinity of polar and antagonistic 
principles. T he  conjunction of the Serpent (or of another  symbol of the 
chthonian darkness and of the non-manifested) and of the Eagle (symbol 
of solar light and of the  manifested) express, in iconography or in 
myths, the mystery of totality or cosmic unity. Although the concepts 
of polarity and of the coincidentia o砂 ositorum have been used in a  
systematic fashion since the beginnings of philosophical speculation, 
the symbols that have revealed them obscurely have not been the product 
of critical reflection, but the result of an existential tension. One of the 
most important discoveries of the human spirit was naively anticipated 
when, through certain religious symbols, m a n  guessed that the polarities 
and the antinomies could be articulated into a  unity. Since then, the  
negative and sinister aspects of the cosmos and of the gods not only 
found a  justification, but revealed themselves as an integral part of all 
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reality or sacrahty .  
6) Finally, it is necessary to underline the existential value of 

religious symbolism, that is, the fact that a  symbol always aims at a  
reality or a  situation in which human existence is engaged. It is, above 
all, this existential dimension that marks off and distinguishes symbols 
from concepts. Symbols still keep their contact with the profound 
sources of life; they express, one might say, the "spiritual as lived" 
(le  Sがritull vecu). This is w h y  symbols have as it were a  "numino"t1s 
aura"; they reveal that the modalities of the Spirit are at the same 
time manifestations of life, and, consequently, they directly engage 
human existence.  The religious symbol not only unveils a  structure of 
reality or a  dimension of existence; at the same stroke it brings a  
切 f3aning into human existence. This is w h y  even symbols aiming at 
the  ultimate reality conjointly constitue existential revelations for the 
m a n  w h o  deciphers their message. 
The religious symbol translates a  human situation into cosmological 

terms, and vice-versa; more precisely, it reveals the continuity be-
tween  the structures of human existence and cosmic structures. This 
would say that m a n  does not feel himself "isolated" in the cosmos, but 
that he "opens" out to a  world which, thanks to a  symbol, proves 
"familiar". O n  the other hand, the cosmological values of symbols 
permit him to recognize the objectivity of his personal experiences. 
It follows that he w h o  understands a  symbol not only "opens" out 

upon the objective world, but at the same time succeeds in emerging 
from his particular situation and in attaining to a  comprehension of the 
universal. This is explained b y  the fact that symbols have a  w a y  of 
causing immediate reality as well as particular situations to "burst". 
W h e n  a  certain tree incarnates the World Tree or when a  spade is 
associated with the phallus and agricultural work with the act of 
generation, one could say that the immediate reality of these objects or 
actions "bursts" or "explodes" under the irruptive force of a  more 
profound reality. Consequently, because of the symbol, the individual 
experiences is "awakened" and transmuted in a  spiritual act. T o  
"live" a  symbol and to decipher its message correctly, implies an open-
ing toward the Spirt, and, finaly, access to the universal. 
These few general remarks on religious symbolism certainly need 

to be elaborated and refined. Since it is impossible to undertake this 
work here, let us be content to add two observations. The first con-
cerns what m a y  be called the "history" of a  symbol. T o  say that a  
symbol has a  "history" can mean two things: a) that this symbol was 
<;:onstituted at a  certain historical moment ant that, as a  consequer.1ce,  
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it could not have existed before that moment: or b) that this symbol 
has been diffused, beginning from a  precise cultural center, and that for 
this reason one must not consider it as spontaneously rediscovered in 
all the cultures where it is found. ・ 
That there have been symbols dependent upon precise historical 

situations seem indubitable in a  number of cases. It is evident, for 
instance, that the horse could not have become, among other things, a  
symbol of death, before being domesticated. It is evident as well that 
the  spade could not have been associated with the phallus, nor 
agricultural work homologous to the sexual act before the discovery of 
agriculture. In the same manner, the  symbolic value of the number 
"7" and, consequently, the image of the Cosmic Tree with seven 
branches did not appear before the discovery of the seven planets, 
which in Mesopotamia led to the conception of the seven planetary 
heavens. Moreover, there are numerous symbols that appear in specific 
socio-political situations existing only in certain areas and taking form at 
precise historical moments, such _as the  symbols of royalty or of the 
m a  triarcha te. 

If all this is true, it follws that the second meaning that the 
expression "history of a  symbol" can have  is likewise true. The 
symbols depending on agriculture or royalty were very probably diffused 
together with other elements of culture and their respective ideologies. 
But to recognize the historicity of certain religious symbols does not 
cancel out what w e  have said above about the function of religious 
symbols in general. O n  the one  hand, it is important to note that 
although numerous, these symbols which are bound up with the facts of 
culture and thus with history, are appreciably less numerous than the 
symbols of cosmic structure of those  related to the  h u m a n  condition. 
The majority of religious symbols reveal  the World in its totality or one 
of its structures (night, water, heaven,  stars, seasons, vegetation, 
temporal rhythms, animal life, etc.), or they refer to situations 
constitutive of all h u m a n  existence, that is to say, to the fact that m a n  is 
mortal, is a  sexual being and is seeking what today w e  call "ultimate 
reality". In certain cases, archaic symbols linked with death, with 
sexuality, or with hope for an after-life have  been modified, or even 
replaced, b y  similar symbols brought in b y  waves of superior cultures. 
But these modifications, although they complicate the work of the 
historian of religions, do not change the  central problem. 

In sum, symbols linked with recent facts of culture, although they 
had a  beginning in historic times, have beomce religioits symbols because 
they have contributed to the makin~of a  "world", in the sense that 
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they have served to illuminate these n e w  "worlds" which are revealed 
through agirculture, through the  d o mestication of animals, through 
royalty. In other words, symbols bound u p  with recent phases of 
culture are themselves constituted after the same manner as the most 
archaic symbols, that is, as the result of existential tensions and of 
total coming to grips with the world. Whatever the history of a  
religious symbol  m a y  be, its function remains the same. A  study of the 
origin and diffusion of a  symbol does not release the historian of religions 
from the obligation of understanding it; it is for him to restore 'to it all 
the meanings it has had during the course of its history. 
The second observation proceeds somewhat from the first, since 'it 

bears on the capacity of symbols to become enriched in history. 
Under the influence of Mesopotamian ideas, the Cosmic Tree happens 
to symbolize, with its seven branches, the seven planetary heavens. 
In theology and Christian folklore, the Cross is believed to rise up from 
the Center of the  World, being substituted for the Cosmic Tree. But 
we have shown in a  preceding study that these newly attributed mean-
ings  are conditioned b y  the very structure  of the symbol of the Cosmic 
Tree. Salvation b y  the Cross is a  n e w  value bound to a  precise historical 
fact - the agony and death of Jesus - but this n e w  idea extends  and 
perfects the idea of cosmic renovatio symbolized b y  the  World Tree. 
All this could be formulated in another manner. Symbols are 

capable of being understood on more and more "elevated" planes of 
reference. The symbolism of darkness and shadows allows us to grasp 
its meaning not only in its cosmological and initiatory contexts (cosmic 
night, prenatal darakness, etc.), but also in the mystical experience of 
the "dark night of the soul" of St.  John of the Cross. The case of the 
symplegades is still more evident. As for the symbols expressing the 
coincidentia oppositorum, it is well-known what role they have played 
in philosophical and theological speculation.  But then one m a y  ask if 
these "evlevated" meanings were not in some manner implied in the 
other meanings, and if, as a  consequence, they were not, if not plainly 
understood, at least vaguely felt b y  m e n  living on archaic levels of 
culture.  This poses an important problem which unfortunately w e  
cannot discuss here :  h o w  can one judge up to what point these 
"elevated" meanings of a  symbol are completely recongized and assumed 
by such  and such an individual, belonging to such and such a  culture ?  
The diffi.culty of the problem rests in the fact that symbols address 
themselves not only to the awakened consciousness, but to the totality 
of the psychic life. Depth psychology has taught us that the symbol 
delivers its message and fulfills its function even when its meaning 
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escapes awareness. 
This admitted, two important consequences follows: 
1) If at a  certain moment in history a  religious symbol has expressed 

a  transcendent meaning with clarity, one is justified in supposing that 
at an earlier epoch this meaning might have been grasped obscurely. 
2) In order to decipher a  religious symbol, not only it is necessary 

to take into consideration all of its contexts, but one must above all 
reflect on the meanings that this symb0l has had in what w e  m a y  call its 
"maturity". Analyzing the symbolism of magic flight, in a  previous 
work, w e  have come to the conclusion that it reveals obscurely the 
ideas .of "liberty" and of "transcendance", but that it is chiefly on the 
level of spiritual activity that the symbolism of flight and of ascension 
becomes completely intelligible. This is not to say that one must put 
all meanings of this symbolism on the same plane-from the flight of 
shamans to mystical ascensions. However, since the "cipher" con-
stituted b y  this symbolism carries with it in its structure all the  
values that have been progressively revealed to m a n  in the course of 
time, it is imperative to take account, in deciphering them, their most 
general meaning, that is, the one meaning which can articulate all the  
other, particular meanings and which alone permits us to understand 
h o w  these can be seen as constituting a  structure. 

oi 

T H E  I D E A  O F  INSTITUTION I N  
T H E  M A J O R  R E L I G I O N S  

B Y  

M A X  H A R O L D  F I S C H  

The problem of our time is the creation of a  world community. 
Philosophers and prophets, m e n  of state and m e n  of arms, have long 
dreamed of such a  community, but never until n o w  was it even a  
physical possibility. N o w  it is a  physical possibility. Is it a  cultural or 
piritual possibility? That is in large part a  question of institutions. 
What existing institutions conduce to world community? W h a t  others 
are obstacles to it ?  W h a t  institutions must be destroyed or changed, 
and w h at  n e w  ones must be created? 
These questions must be raised concerning religious institutions 

among others, and it m a y  be within the province of our Congress to 
raise them. It is a  different question, h o wever, that I  wish to consider. 
Our ability to create  a  world community m a y  depend in part upon h o w  
w e  conceive institutions in general. With respect  to their genesis, two 
opposed views have  been held, which m a y  be called the rationalistic 
view and the  naturalistic view.  In the  West the  rationalistic view 
prevailed until the  end  of the  eighteenth century; the naturalistic 
view has prevailed in the  nineteenth and the twentieth. According to 
the rationalistic view, institutions are invented and established b y  
rational contrivance, choice,  and decision; in a  word, they are instituted. 
ccording to the naturalistic view, they grow b y  insensible degrees 
over long periods of time, b y  processes in which deliberation and intent 
play only minor roles; in a  word they are not instituted. 
Suppose that w e  have a  limited period of time within which w e  shall 

ither have established a  world community or, b y  large-scale mutual 
destruction, have put it beyond the range of possibility for centuries to 
come. O n  that supposition, it would be a  severe handicap to be 
committed to a  conception of institutions according to which they are 
not instituted. 
It is a  fair presumption that a  conception of institutions that has 

been prevalent in a  given religion is more or less prevalent in a  society in 
which that religion is dominant, even though, in that society, there m a y  

(513) 
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be at the present time a  professional  class of social scientists among 
w h o m  a  different view has been cultivated or has come to be assumed. 
It m a y  be a  matter of some importance, therefore, to trace the concep-
tion of institutions in the major religions as well as in the social sciences. 

Our concern is not with what each religion asserts about its o w n  
institution in particular, but with what they assert or assume about 
institutions in general - family, school, state, industry, commerce, science, 
art, language - including religious institutions other than their o w n.  

In Greco-Roman paganism, all institutions had been instituted, some 
b y  gods, some b y  heroes, some b y  men. The only effective challenge  
to the rationalistic view was that of Epicurus, and it is noteworthy 
that his argument to show w h y  language could not have been invented 
is the same as his argument to show that the world could not have been  
created. 

The rationalistic view is even more prominent in Judaism, 
Christianity, and Islam, and more closely associated with the idea of a  
transcendent creator. 

The naturalistic view began to gain ground in the seventeenth and 
eighteenth centuries as a  result of the voyages of exploration and the  
reports of travelers. They described primitive societies, each with 
a  full complement of institutions, but such as the travelers could not 
imagine to have been rationally designed, proposed, and adopted.  It 
seemed more likely that they had never been instituted, but had simply 
grown. The rising middle class soon found in the naturalistic view a  
convenient argument for laissez-faire economy. The excesses of the  
French Revolution provoked a  conservative reaction. It was asserted  
that what the Revolution had attempted- the deliberate destruction of 
old institutions and the deliberate creation of n e w  ones - was impossible. 
After the middle of the nineteenth century the general idea of natural 
development gained authority from the growing conviction that bio-
logical species had evolved in some such w a y  as Darwin proposed. T he  
Marxist theory of the dialectical development of economic institutions, 
and of all other institutions as determined b y  that of economic 
institutions, was widely influential even among those w h o  rejected it; 
for they did not, for the most part, defend rationalism agamst it, but 
worked out variant forms of naturalism. A n d  finally, the rise of the  
social sciences in the form in which w e  n o w  know them both pre-
supposed widespread acceptance o  f  the naturalistic view of institutions 
and greatly enhanced its authority. 
The rationalistic view survives, however, in the western religions 

and in a  c o m m・on sense not yet transformed b y  the social sciences・ 
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and more recently the reconstruction of the social sciences as policy 
sciences promises a  partial reinstatement of rationalism. 
T w o  further points should be noted before w e  turn to the religions 

of the East. 
1. Though the naturalistic theory has on the whole been anti-

revolutionary and conservative, the rationalistic theory has not always 
been revolutionary or radically progressive. There have in fact been 
two chief forms of rationalism, one conservative in tendency, the other 
progressive. 

a. Athena sprang full-grow from the head of _Zeus. The laws and 
institutions of Sparta were designed as a  whole b y  Lycurgus. Those 
of the Hebrews were promulgated b y  Moses. Writing was inv~nted b y  
Thrice-Great Hermes. All that was taught b y  later Pythagoreans had 
already been discovered and announced b y  Pythagoras. This form of 
rationalism is conservative. It sanctifies existing institutions b y  
ascribing to them a  factitious antiquity. It admits innovation only 
under the disguise of a  restoration of institutions to the pristine purity 
which they had when fresh from the fiat of a  founding god or hero or 
from that of the founding fathers. 

b. Institutions are works of reason, but h u m a n  reaso3:1 does not 
see everything at once, nor can its work evei- be finished. A s  occasion 
arises, it creates n e w  sciences and n e w  institutions, as well as continuing 
or extending, revising or reconstructing, discontinuing or discarding, 
old ones. Just as in science what has passed unquestioned for centuries 
m a y  be questioned tomorrow, and everything rem血ins tentative, so in 
institutions antiquity is no title to exemption from criticism, nor is 
there any other such title.  This form of rationalism is progressive.  It 
is also less opposed to naturalism, and this leads m e  to the second point. 
2. There have・been m a n y  attempts to overcome the opposition 

between the two conceptions of institutions. Aristotle said that the 
tate  existed  b y  nature, but that he w h o  first founded one was a  great 
benefactor  of mankind.  Vico said that the world of nations or of civil 
ociety was made b y  men, but that this world of institutions has 
issued from a  mind often diverse, at times quite contrary, and always 
uperior to the particular ends that m e n  have proposed to themselves; 
which narrow ends, made means to serve wider ends, it has always 
employed to preserve the h u m a n  race upon the earth.  Hegel said that 
institutions were the work of objective mind, but he denied thaf a  
constitution  could be invented, and he said that the・means mind had 
used were the passions. It was the cunning of reason to bring the 
institutions of society into being in the very w a y  in which the naturalistic 
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rather than the rationalistic theory asserted they had come into being. 
If no synthesis so far effected is  altogether tenable, certainly no 

form of either theory is n o w  tenable which excludes all forms of the 
other. With regard to any institution it is wise to inquire what 

whether that purpose is  still our purpose it was designed to serve, 
purpose, whether in fact the institution still serves that purpose, and 
whether it might be better served b y  changing the institution so as to 
bring it into harmony with others designed to serve other purposes to 

It is wise to inquire whether needs have which w e  are also committed. 
arisen not met b y  any existing institutions, and whether they can best 
be met b y  n e w  institutions or b y  changes in old ones. But i~is also 
wise to take account of the facts brought to light b y  histonans and 

and far-reaching  changes, whether social scientists, such as that rapid 
often have unintended con-or not they accomplish their intentions, 

sequences which, had w e  foreseen them, would have deterred us from 
change; and that, on the other hand, though institutions often outlive 
their original functions and even the memory of them, they sometimes, 
b y  slow processes of unintended change, acquire values other and 
greater than those they were intended to sustain. 

In proceeding n o w  to some brief notes concerning the idea of 
institution in the East, I  pass quite beyond the range of m y  competence, 

in the hope that competent scholars will and I  venture to do so only 
correct m y  errors, or, still better, that they will investigate the matter 
in their o w n  ways, and gradually lay the foundations for comparative,  
synthetic, and critical studies. 

The Indian village c o m m u m  y  ・t was taken in the West as evidence 
In Hindu India itself, how-f  for the naturalistic theory o  institut10ns. 

the rationalistic nor any other general ever, neither the naturalistic nor 
theory of institutions has had any p  rominence in religion or philosophy. 
The gulf between religion and philosophy on the  one hand, with their 

d  their cycles of births and deaths, and immense time scale of kalpas an 
economics and politics on the other, with their time scale of months and 
years, has left religion and philosophy without a  motive for institutional 
creativity. In political theory 1  ・t has usually been assumed that 

be reconstituted or discarded institutions are means to ends and m a y  
to suit changing conditions; but this assumption has not applied to 
the basic social and religious institutions o  f  Hindu society.  In religion 
and philosophy, it is assumed that all institutions belong to the veil of 
Maya, but no social consequences are drawn from this metaphysical 
premise. Thus rehg10n has been conservative in effect without benefit 
of an explicitly conservative theory. 
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Under Asoka in India, and m u c h  later and in differe_nt ways in 
Tibet and Japan, Buddhism has played a  secular role, but these are 
conspicuous exceptions to its general tendency. In Tibet the 
monasteries became the chief military as well as the chief political 
power, and they nearly did so in Japan as well.  More recently, 
Buddhism has developed a  wide range of charitable and other institu-
tions, perhaps in part under Christian influence, but I  a m  not aware_  that 
Buddhism has at any time developed or committed itself to a  general 

f  .  .  theory o  msbtut10ns. 
Only in Confucianism, Taoism, and, perhaps, in Shintoism under 

Confucian influence, has the idea of institution become prominent in 
the East. 
In Confucianism perhaps the prevalent view has been that the W a y  

of Confucius was simply the W a y  of the early kings. A s  in the case 
of R o m e  and its early kings, it was said that each successive king had 
added this or that until the W a y  was complete, including rites, 
music, law enforcement, political administration, and other institutions. 
The views thereby rejected are (1) that the W a y  was natural or heaven-
sent and (2) that it was created at one time or b y  one man, Confucius. 
This is rationalism in its conservative form. Since the W a y  was already 
complete before the time of Confucius, there is nothing for reason to do 
but to preserve it or to reinstate it after lapses from it. There was a  
synthesis of this conservative .  form of rationalism with conservative 
naturalism. All the institutions created by the ancient kings and 
sages were of course m a n- made, but their structures were determined 
by the natures of things. In some periods of neo-Confucianism, how-
ever, both in China and in Japan, a  progressive form of the rationalist 
view has been reached b y  reflection upon the practice, when founding a  
new dynasty, of changing the capital city, the title, the beginning of 
the year, the color of the cloth, and sometimes other institutions. 
It has been said that the institutions of the former kings were intended to 
meet the needs of their times. If they are not discarded after the 
time for them has passed, they become artificial in the  bad sense. 
Taoism has often seemed to attach less importance to institutions 

than Confucianism has, and to discourage reliance upon them, and 
especially to discourage reliance upon n e w  institutions or upon changes 
in old ones, since these will produce reactions contrary to the in-
tentions of their advocates. But in some forms of Taoism at least, and 
perhaps in all, the point has rather been institutional laissez-faire. In 
order to meet the changes of the times, it is natural that m e n  should 
devise new institutions. B y  allowing full scope to such innovation, it 
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is poss~ble for the ruler to achieve the Taoist ideal of non-action, w u  
wei, whereby everything is accomplished. 

These observations probably contain radical errors, and are certainly 
incomplete and insufficient. I  offer them only because I  saw po other 
w a y  to bring before this Congress a  question w  hich seems to m e  to be 

of great importance, and to urge competent scholars to explore this  
part of the resources of faith and intelligence with which the major 
religions face the task of creating a  world commumty. 

T H E  E V A L U A T I O N  O F  S Y M B O L S  I N  H I S T O R Y  

B Y  

E R W I N  R A M S D E L L  G O O D E N O U G H  

W e  of the intelligentsia have been expounding our philosophies to 
one another for m a n y  years, and m a y  be said to have come to an ex-
cellent understanding. Hindu or Buddhist philosophers, Christian, 
Jewish, or Moslem philosophers, n o w  understand one another perhaps 
as well as do the various philosophic schools in the West. 
The mass of men, intelligent or unintelligent, however, pay little 

consistent heed to the philosophy, religious or otherwise, by which 
they profess to live. They adjust their lives to what seem to them 
immediate realities of great impact, but they rarely try to explain these 
in terms of a  greater single Reality. The immediate realities are family, 
good manners, and holy places, along with ways of getting crops, 
children,  healing, and security in various dangers. These in every 
civilization have produced symbolic acts, rites, and designs or images, 
which have had the merit of relating the immediate with a  universal. 
The vague and undefined concepts of spiritual or divine or metaphysical 
ources of help are b y  symbols applied directly to immediate needs. 
The objective religious symbols of phrase, rite, form, or object relieve 
m a n  of the necessity to think philosophically, and the great majority 
of m e n  in all civilizations must have this relief. 
The importance of symbols has in the last half century been 

coming into a  n e w  recognition. Study of them n o w  seems to m a n y  
to be more basic than even study of the literary documents of the 
various religions. W e  have b y  no means agreed upon a  technique in 
uch study, however, and probably will not agree for m a n y  decades, 
ince most scholars are trained in the study of verbal documents; but 
symbols act as a  language of their own, one which can as little be 
translated into words as can the language of music. Modern study 
of religious symbols has been emphasizing their c o m m o n  nature. T o  
the Freudians, the Jungians, the older anthropologists, or to those 
who study the "Perennial Philosophy", the universality of symbolic 
forms and formulations has seemed so important that local differences 
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have appeared relatively inconsequential. 
The thesis of this paper will be, then, that w e  must indeed study 

symbols in religion, but that history offers us the most promising 
technique for understanding them.  In suggesting that w e  take history 
thus seriously, I  a m  resisting the most productive students of symbolic 
studies in the West. For these m e n  seek escape from what they call 
the world of "history" to the world of the timeless and eternal. Their 
most potent spokesman announces that in these "archetypal" symbol 
w e  have the means to come into the totality of symbolism, where 
"history ceases to be."  W e  need no longer be immobilized m  the 
historico-cultural perspective, he tells us, for "a symbol, a  myth, a  
ritual can reveal to us the h u m a n  condition with respect to its mode 
of existence proper in the universe. .  .  .  .  The function of a  symbol is 
precisely to reveal a  total reality, inaccessible to other means of 
knowledge. The coincidence of opposites, for example, so abundantiy 
and simply expressed b y  symbols, is never presented b y  the cosmos, 
and is accessible neither to the immediate experience of man, nor to 
discoursive thought."1> 

In taking us out of the world of "history," such study takes from 
us all methods of scientific criticism, and all ground for studying the 
greatest problem of mankind, i.e. the differences which divide us. For 
if the minds of all m e n  have always been fed with archetypal symbol 
from a  single source of meaning and reality, I  see no w a y  of explaining 
that nothing divides us more than our symbols.  Here, I  believe, history 
will help us. 

The vast ages of prehistory can, I  believe, best be approached by 
man's symbols and rites, as the childhood of an individual can best 
be recovered through his dreams and habits. But as a  historian, it 
seems to m e  that w e  must be as cautious in supposing that a  given 
symbol has the same meaning or value wherever it appears, in leaping 
to conclusions about the meaning of a  symbol, as in concluding that 
the dreams of individuals can be decoded or translated b y  a  standar-
dized lexicon of dream figures. W e  can quickly get into a  vicious 
circle if w e  identify the original meaning of a  symbol with the c o m m o n  
value w e  can n o w  find in their various uses. 

W e  historians must take a  m u c h  slower way, and study the religious 
experiences of m e n  within the ages of which w e  have direct evidence, 
indeed have enough of it to give some hope that they can be made into 
a  connected story.  Most historians of religion w h o  have been con-
cerned with the story of religions have primarily used written documents. 

1) M .  Eliade, Im~ges et symboles, 1952, 232 f  
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They have traced the development of Chirstianity, Isalm, or Buddhism, 
from its earlier documents to its later ones.  U s叫 ly the story has told 
about changes but sometimes about a  constant reaffirmation of a  basic 
tradition, which was adapted to changing conditions and languages, 
while remaining essentially unchanged. In either case, the historian 
must have a  principle of continuity, as a  story must have a  hero. The 
continuity of histories of religion in the past has largely been in the 
changing or unchanging ideas of its thinkers through the ages.  N o w  
we have discovered that a  continuity lies in the religious experiences 
of m en, and, as w e  have said, that these are m u c h  better recorded 
for the masses in their rites and symbols than in the ideas of their 
philosophers. 
The question n o w  becomes clear :  h o w  can symbols be used as 

historical data? The historian is m u c h  interested to learn that a  
symbol is universally, or widely, used. But his training makes him 
ask as keenly what are the differences in meaning as what are the 
similarities. A n d  he discards at once fanciful projections of meaning. 
In a  book published in the United States this year w e  are told that 
the  stem of a  flower "is invariably phallic" in its  symbolism. The 
historian can hardly take such statements seriously. Is there a  technique 
for evaluating symbols that does not fall into such subjective fancies? 
I  have been attempting to work out a  technique for dealing with sym-
bols that is still too novel to have been generally accepted in the West; 
but in it m a n y  western scholars are finding promise, and it m a y  possibly 
prove suggestive for the study of Eastern religions. 
W e  must begin, of course, b y  further defining our terms. Especial-

ly the term symbol cannot be discussed while each of us has his o w n  
meaning of it in mind. I  have said that the symbol brings immediate 
realities into relation with greater realities. Now, more generally, 
m a y  I  say that a  symbol is any object that brings to the observer's 
conscious or unconscious mind more than the object inherently is.  
W h e n  a  piece of colored cloth becomes a  flag, for example, it has an 
imp:i,ct that ordinary colored cloths do not have. W e  all honor it, 
have rituals before it, not as、a piece of cloth but as the nation itself.  
D 謬 the nation create its flag, or does the flag create the nation? 
For the little American or French child the flag certainly creates 
Am~rica or France as an entity. The child must begin with reverence for 
the symb ::>l. Whether or not y'.)u agree with m e  that the flag is a  reli-
giou3 symbol will depend upon your definition of religion. But what 
I  have~a·d of the flag applies to the images of the gods, to fetishes, 
and to symbolic marks like the halo or mandala. W h e n  w e  translate 
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th~halo into language, and say it is a  token of light or radiance, w e  
have only substituted a  verbal symbol for the plastic one, since w e  do 
not mean literal light, but that vague greater reality which the word 
light itself symbolizes. Even a  cultic human figure has symbolic value 
only as it brings more to mind than it represents. None but the ignorant 
and insensitive suppose that Shiva has human form with several arms. 
Such symbols, also, as the figure of the Buddha and the Crucifix, take 
us beyond the historical characters into a  universal conception. One 
prays to the eternal living Christ, not to the dead figure one sees :  or 
to the quite unformed Universal which the Buddha is contemplating 
and sharing, not to the historical Gautama. But the child is introduced 
to the greater reality through reverence to the symbol, and the vast 
majority of m e n  never get far beyond it. 

That such are the values of these particular images can easily be 
demonstrated from historical evidence of all kinds :  from devotional 
literature, from the consecutive use of the images, from the rituals 
practised with them. The cult stories, which in religions not our own 
w e  call myths, embellish these values with verbal fancies. But I  a m  
steadily introducing a  word whose meaning is, I  believe, clear, but 
which itself needs further elucidation. For I  have spoken of the 
"value" of the symbol, and found it something distinct from, perhaps 
anterior to, the mythical or philosophical explanation of the value. 
In studying symbols of the West I  found it helpful to dissociate a  
symbol's value from the explanations given it, the myths told about 
it, or the divine characters with which it was associated, since in the 
passing of symbols from one religion to another they amazingly keep 
historical continuity in their value, although new names and stories 
come to be associated with them. In contrast, an explanation of a  
symbol would be a  verbal account of the symbol's value, whether a  
direct rational account in the modern sense, or an account in the form 
of a  myth or cult legend. These accounts, explanations, have changed 
from civuization to civilization, and, important as they are, they seem 
to have recieved a  quite disproportionate amount of attention in our 
histories. The number of myths told to account for a  single rite, or 
for a  single divine symbol like the eagle or the bull, become completely 
bewildering when w e  take them literally. Even within a  single civili-
zation, people can tell a  variety of stories to explain a  symbol because 
the stories really do not matter as compared with the symbol which 
inspires them. T o  westerners, trained in the literal truth of Christian 
legend, and taught in creeds to rehearse it with precise verbal 
accuracy, this distinction between value and explanation seems at 
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first unreal. But it becomes increasingly valid as one works with it. 
The value of the symbol is its subverbal impact which no words 

properly explain. N o  treatise on the cross has ever expressed fully 
the value of the cross, its impact, for devout Christians :  hence its 
alue must be felt to be understood. Similarly the value of the image 
of the Buddha cannot be verbally explained. A s  w e  can understand 
color only b y  seeing it, sound only b y  hearing, so w e  must feel the 
impact of the symbol to understand it. W e  need have no fear of this 
idea of subverbal understanding. Everyone has an understanding of 
his father, mother, wife, or child which can only vaguely be conveyed 
in words to another person. Mystic knowledge, mystics have always 
aid, can begin only when what Philo calls the light of our own minds, 
that is, rationalism in the Greek sense, has ceased. But this example 
only estranges most westerners, w h o  want demonstration, not anything 
that smacks of mysticism. For them w e  must return to the simple 
fact that most of the convictions b y  which they themselves live, the 
loyalties that guide them, the principles they try to instill within their 
children, hold their sway at a  level quite too deep for words. True, 
at this level some people are apt to have a  verbal symbol, a  word like 
democracy or liberty or sincerity, not one of which he could define in 
a  way satisfactory to himself or others. That is, even a  word-symbol, 
in so far as it is a  symbol, has its value for a  kind of impact w e  cannot 
verbally define in the ordinary sense at all. This the rationalist in us, 
or the rationalists among us, call m u d d y  thinking, sentimentality. I  
imply call it human nature, and ask him w h o  is without undefined 
ultimates in his life to cast the first stone. Indeed, I  ask if the truths 
brought to us b y  symbolic words or forms are not more important to 
our actual living, than anything w e  can precisely fりrmulate. Th~ough-
out the past m e n  have dedicated themselves to the image or ntes of 
their religion, and to symbolic words. 
W h e n  w e  have thus separated the subverbal value of a  symbol 

from its mythical or theological explanations or apologies, w e  enter a  
world where as m e n  w e  are all deeply experienced, but as scholars have 
no techniques at all. The historian, I  said, has one of several techniques 
which might, and should, be adapted to this sort of material, and it is 
a  valuable one. H e  can trace the usages of symbols through the ages. 
H e  will trace a  symbol - the tree, the vine, the peacock, the shell -
through a  series of historically consecutive civi~izations and diverging 
mythologies within a  single region, to see whether behind the diver-
gencies of explanation the values of the symbols do not give us a  new 
constant. In such a  study the differences of verbal interpretations 
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will be as important as the basic identity of value. 
I  have no disposition to beg the question before us, however, as 

m y  last sentence seems to do. For the question is :  granted that a  
symbol has a  value deeper than its verbal explanations, does that value  
remain a  constant at all, or will the value appear to vary as m u c h  as  
the explanations in the course of time. Only in establishing this can 
w e  hope to show a  m a n  of modern training that it makes any sense to 
talk of the characteristic value of a  symbol. 

T o  determine this, I  suggest, w e  must take symbols one b y  one in 
an historical context and see h o w  they were actually used.  A  further 
preliminary problem, however, will at once appear. T o  say, as w e  
have done, that a  symbol is a  form (or word) with impact beyond what 
it represents does not help us to determine when forms represented in 
a  historical period have symbolic force, and when they do not. For 
symbols can lose their impact, and become purely ornamental. I  like 
to say that in that case as symbols the forms have died, and so to con-
trast dead symbols, used for mere decoration, with live symbols. 
F r o m  m y  o w n  study it seems safe to suggest that within a  given 
environment, a  live symbol can never be separated from its value, can 
never be used as mere decoration. Symbols whose value w e  do not like  
w e  cannot use at all. A n  American flag could never be displayed in 
Russia as mere decoration, any more than a  Russian flag in an American 
auditorium. A n  American Jew can use an American flag, for he is a  
loyal citizen of the United States, but he cannot wear a  cross. A  temple  
or church which displayed for worship an image of Shiva alongside a  
Madonna and Child woμld mark itself as being apart from either pure 
Hinduism or Christianity, for these images together would say, more  
lpudly than any written documents, that the devotees of that shrine 
had mingled pu j  a  with Christian piety. 

If this is true, the historian of religion can conclude that when he 
can establish that a  symbol is alive with one group (a matter in which 
he must take the  greatest care), its adoption b y  followers of another 
religion in that civilization has real significance. It indicates that fol-
lowers of the second religion have aspirations and experiences like the 
first, even though w e  must presume that the explanations in the second 
religion would, if w e  had them, probably speak of other deities, other 
mythologies, use distinctive rites. W e  must presume these differences, 
else the two religions would have fused. So long as the explanations 
are kept different, the religions will remain distinct. W h e n  explanations 
are fused, real syncretism has taken place. 
In summar-y  m a y  I  say that the historian must bear clearly in mind 
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that to use symbols as historical data he must first be sure that the 
symbols he is treating are alive. H e  must then distinguish the value 
of the symbol from its explanations. This he will ・・ do ・b y  tracing the 

hich the symbols were used and discussed b y  devotees through way in w  
eriod and civilization he is studying. In that process he must the p  
bear in mind that devotees made no such distinction, but always 

understand a  symbol's value in terms of their o w n  explanations. Both 
the value and the explanations will have the greatest importance for 
him as a  historian, the one as showing the varieties of history, the other 
as suggesting the constants. For history is written only with an eye 
to both. 



T W O  T Y P E S  O F  EXISTENTIALIST 
R E L I G I O N  A N D  E T H I C S  

B Y  

S I D N E Y  H O O K  

It is commonly assumed that religion and morality reinforce each 
other's claims and that despite differences in emphasis they express a  
c o m m o n  outlook which assigns m a n  an intelligible place in an ordered 
world. Historically the connection between religion and ethics has  
always been intimate. It is possible, of course, to define religion in such 
a  w a y  that every strong ethical or unethical position is religious and the  
distinction between the religious and ethical categories disappears. 
Little is to be gained b y  such procedure. It does violence to the actual 
historical materials. Further, the differences between ethics and religion 
reappear in the recognized differences among religions. 

In this paper I  wish to call attention to two types of existentialist 
religious thinking in the 19th and 20th century which point up the  
difference between the attitude of faith - which I  regard as strictly 
religious, - and the attitude of morality, which I  regard as primarily 
secular. 
B y  the two types of existentialist religion I  mean the types of 

religious thinking represented b y  S小ren Kierkegaard and Ludwig 
Feuerbach. The first is oriented towards some transcendental element 
which conditions the whole of h u m a n  experience ;l the second regards 
h u m a n  experience as the matrix of all religion.  Although in polar 
opposition to each other, both were critical reactions to the idealistic 
pan-logism of Hegel for w h o m  religion was nothing but an aesthetic or 
symbolic rendition of the truths discovered  b y  philosophy. Kierkegaard 
has become the most influential philosopher of religion of the Western 
world in our time; Feuerbach still awaits his proper recognition. 

Kierkegaard is an existentialist w h o  takes as his point of departure  
man's subjective experience, supposedly universal, of incompleteness, 
insufficiency, and despair, "an anxious dread of an unknown something." 
O n  the basis of this and similar subjective experiences Kierkegaard 
postulates, he cannot rationally establish, the existence beyond an "infinite 
yawning abyss" of an objective Absolute, completely transcendent to 
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m a n  and therefore essentially unknowable and mysterious. In the words 
of Karl Barth, a  lineal theological descendant of Kierkegaard, G o d  is 
"wholly other than man. 
Feuerbach is an even more radical existentialist than Kierkegaard. 

H e  interprets man's religious beliefs as projections of h u m a n  needs 
and care. They are either ideal liberations from his most pressing 
concerns or, when they express longings, ideal fulfillments. For him 
"the secret  of theology is anthropology." This is meant in two senses. 
The first as a  heuristic principle in the study of comparative religion; 
econd, and more important, as a  naturalistic interpretation in cultural 
and psychological terms of belief in the supernatural. "Religion is the 
dream of the h u m a n  mind. But even in dreams w e  do not find 
ourselves in e mptiness or in heaven, but on earth, in the realm of reality." 
The school of existential theism from Kierkegaard to Barth 

recognizes the  fact that Man's nature  is expressed in his religious beliefs. 
It places, however, an altogether different interpretation from that 
of Feuerbach upon this fact. It dismisses the Feuerbachian approach 
as a  stupendous but dangerous commonplace; a  commonplace because 
everything m a n  does and thinks bears witness to his faltering 
mortality; a  dangerous commonplace because unless disciplined b y  the 
humble realization that the conceptions of finite, wicked and mortal 
creatures violently distort the nature of God, they inescapably lead to 
idolatry, in which the  part is worshipped as the whole, and m a n  
impiously confused with God. Indeed  som e  m o dern followers of 
Kierkegaard regard F euerbach's existential humanism as a  reduct切
ad absurd u m  of any interpretation which takes its point of departure 
from the facts of religious experience  alone indepen dently of its 
ontological correlative. 
The Kierkegaardian point of view is correct in pointing out that 

there is an inescapable reference to m a n  in all his works, from art to 
astronomy and religion. The fact that astronomy is a  h u m a n  enterprise 
does not preclu de  our achieving objective knowledge of the behavior 
of heavenly bodies.  But certainly this element of subjectivity is not a  
sufficient condition of knowledge, e]se there would be no difference 
between veridical and hallucinatory experience  on any level. The only 
way objectivity can be  established on the  basis of h u m a n  experience 
is b y  empirical evidence and or reasoning both/of which are rejected 
out of hand b y  the existentialists of this school. This leaves the only 
way open to them the  unmediated "leap" of faith, the reliance upon 
"paradox, inaccessible to thought," the glorification of "the absurd," 
the refusal to apply any categories of reason or logic to "the revealed," 
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Since it disdains h u m a n  reason, not in the light of a  higher Reason, for 
this, too, is infected with man's imperfect nature, 1t 1s imperv10us to 
rational criticism.  Nonetheless, it is not beyond the reach of psychologi-
cal analysis and social criticism.  

The existentialism of Feuerbach denies that h u m a n  projection in 
religion distorts "reality" because proJect10ns are not literal report 
of antecedent existence but a  mode of experiencing things. For 
something to be distorted requires that it have a  normal or natural 
appearance.  But if all appearances are essentially related to the finite 
eye and mind of m e n,  it makes no sense to counterpose what h u m a n  
beings experience to some allegedly objective transcendent entity. 
The eternal can only be grasped in a  temporal frame. The "absurd" 
for Feuerbach always consists in the negation of h u m a n  sense and 
understanding and is therefore rejected b y  him as a  negation of the 
true nature of religion as he conceives it.  

Of the two thinkers, it is apparent that although Feuerbach's 
development took him further away from the Hegelian philosophy of 
religion than did Kierkegaard, the latter m a d e  the more radical break 
with the Hegelian tradition of reason and the systematic unity of the 
concrete universal. Feuerbach is closer to Hegel because like Hegel 
he rejects all dualisms, epistemological, metaphysical or theological. 
For Hegel Spirit, divine or human, is one, and it develops b y  alienating 
itself into objective forms which become both temporary obstacles and 
stimuli to its further advance.  Feuerbach interprets the process of 
h u m a n  alienation as consisting in this unconscious worship of its own 
projections. H e  naturalizes and demythologizes the Absolute Spirit 
of Hegel. H e  reinterprets the different stages in the progressive de-
velopment of the Idea or Absolute or G o d  as a  success10n of different 
恥 torical expressions of the h u m a n  species or essence.  " M a n  - this is 
the mystery of religion - projects his being into objectivity, and then 
again makes himself an object to this projected image of himself thus 
converted into a  subject .... "  Feuerbach's attitude towards religion 
is reverential and sensitive. H e  believes that it is an irreducible aspect 
of h u m a n  experience no matter h o w  profoundly its images, symbols 
and dogmas change.  "What yesterday was still religion, is no longer 
such today :  and what today is atheism, tomorrow will be religion." 

The profoundest difference between the approach of existential 
theism and existential humanism to religion is in their conceptions 
of ethics and morality. Existential humamsm, especially in its post-
Feuerbachian developments, sees man's moral vocation in redoing, 
remaking, reforming the world and self in the light of consciously held 
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ethical ideals to which religious myths and rituals can give only emotional 
and aesthetic support. Existential theism, aware of h u m a n  finitude 
and weakness and self-idolatry, places the greatest emphasis upon the 
acceptance of the world and its underlying plan, so unclear to h u m a n  
eyes, upon the explanation and justification of evil rather than on the 
duty of eliminating specific evils. This is sometimes obscured b y  the 
fact that the transcendant and Absolute G o d  of existential theism is 
considered to be beyond good and evil. Psychologically it is apparent 
that the belief that the difference between h u m a n  good and h u m a n  
evil disappears in the light of the Absolute or that what appears good or 
vil in the sight of M a n  m a y  be quite different in the sight of the Lord 
cannot serve as a  premise for the active transformation of the world. 
In effect, it accepts the existing order of things, what ever it is, as a  basis 
of preparation for salvation either b y  a  leap of faith or a  transformation 
of self. 
This is brilliantly illustrated in Kierkegaard's remarkable analysis 

of the Abraham-Isaac story in his Fear and Trembling. According to 
Kierkegaard, God's command to Abraham to sacrifice his only and 
dearly beloved son, Isaac, to H i m  as a  burnt-offering ran counter to one 
of the highest ethical principles. The test of Abraham's religious faith 
was his willingness to violate his duty as a  father, husband, citizen and 
compassionate h u m a n  being in order to carry out his absolute duty to 
God. This "teleological suspension of the ethical" raises Abraham in 
Kierkegaard's eyes above tragic heroes like Agamemnon, J  eptha, and 
Brutus w h o  sacrificed their children to the c o m m o n  good. They were 
"tragic heroes", exalting the universal over the particular. Abraham 
is no tragic hero. H e  must be regarded, says Kierkegaard, as either 
"a murderer", from the ethical standpoint, or a  true "believer" from the 
tandpoint of absolute religion. Kierkegaard's account is powerful and 
honest. H e  admits that Abraham "acts b y  virtue of the absurd" and 
that although in ethics it is wrong to subordinate the universal to the 
particular, in the case of one's absolute duty to G o d  "the particular is 
higher  than the universal.''In serving G o d  one is beyond good and 
evil. "Hence it is," writes Kierkegaard, "that I  can understand the 
tragic hero but cannot understand Abraham, though in a  certain crazy 
sense I  admire him more than all other men.'' 
W e  can use this parable to point up the difference between the 

approaches of Kierkegaard and Feuerbach. The latter would interpret 
the  story quite differently. First, he would maintain that despite 
Kierkegaard there is no escaping the standpoint of morality, that w e  are 
all responsible for our judgments, and for the consequences of our 
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judgments, no matter what w e  believe the external source of our moral 
dぃty to be. Here the Feuerbachian view follows the Kantian view. 
W h e n  Abraham, knife in hand, prepared to sacrifice Isaac, the Biblical 
account says an Angel of the Lord commanded him to stay his hand. 
H o w  did Abraham know that this message was a  message from the 
Lord and not from Satan, or that it was not the voice of his o w n  longing, 
the expression of the anguished wish of a  loving father not to be bereaved 
of a  son? The existential humanist answers that Abraham attributes 
the source of this command to G o d  not to Satan because it is he who 
finds _it good. Every statement which asserts that the Good is what God 
commands presupposes that w e  already have independent knowledge 
of what is good or bad in order to attribute the good to G o d  and the 
bad to Satan. The command from the Angel of the Lord represents the 
birth of a  new moral insight in man, in Abraham, according to which it 
is not necessary to sacrifice human life in thanksgiving to or, in fear of, 
the imputed author of creation. T he  earlier injunction to sacrifice Isaac 
undoubtedly reflected a  local religious practice. 

Certainly, after the Abraham-Isaac episode even Kierkegaard would 
judge a  m a n  willing to sacrifice his son or any other human being on the 
altar of the Gods, b y  a  different standard. Abraham's resolution 
to carry out the first Divine C o m m a n d  can be justified only because he 
knows or believes it is a  Divine C o m m a n d  and only because he knows 
or believes that the Divine C o m m a n d  is the source of good. Feuerbach 
believed, I  think truly, that m e n  create G o d  in their o w n  moral image, 
that morality is autonomous of religion, and that although relgious 
beliefs and symbols m a y  support moral values the latter can never 
be derived from the former. Where this is denied or overlooked then 
the sat.us quo in all its infamy is either accepted in terms of a  disguised 
value judgment or it is ignored as something irrelevant to man's 
profoundest concern. 
It is of course true that even an immanent theology can adopt a  

morality which leads, as in the Hegelian system, to the belief that 
whatever is, is right. (Die Weltgeschichte ist das Weltgericht). Such an 
identification receives a  well-merited rebuke from existential theism 
on the ground that it results in an idolatry of history, especially when, 
as in Hegel, the path of history is interpreted as the path of divinity. 
The great paradox of existentialist theism is that it properly perceives 
the finitude of all human standpoints, the relativity of all philosophical 
absolutes but fails to see that a  finite creature can criticize the finite 
only in the light of another finite, the relative (or relational) only from 
the basis of another relative (or relational) position. 
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The question remains whether existential humanism is also another 
form of idolatry. If ethical ideals are related to h u m a n  mterests 1s not 
m a n s  P  ursuit of the good a  worship of his o w n  nature? There is no 
doubt that sometimes this is the case. _But it need not be. Men, 
by projecting their ideals as standards, m a y  appeal from an ex1stmg 
elf to a  developing self, from whp.t things and m e n  actually are to 
what they m a y  possibly be or become. They m a y  criticize the structure 
of the  self from the standpoint of shared interests with others which 
forms the basis of community. Time guarantees that whatever the world 
is or m a y  be, new visions of human excellence, whether in conflict or 
cooperation, will prevent m e n  from identifying their limitations with 
the limitations of all h u m a n  possibility. 



F U N D A M E N T A L  S T R U C T U R E  O F  R E L I G I O U S  
E X P E R I E N C E  

B Y  

T E R U  JI I S H I Z U  

There are m a n y  theories concerning the truth of and reason for 
the existence of religion. M y  m ethod is to study religion from the 
viewpoint of actual religious experience. In contrast to Kant, M a x  
Scheler took a  similar attitude in his phenomenological discussion. 
H o w e ver, I  intend to consider  more  practical and acutal situations  with 
particular reference to the contributions of the social sciences.  

There are two ways to gras_p  the essential core of religion. One 
is  to resolve  the religious experience of a  particular religion into its  
component elements.  Each religion, whether highly developed or 
undeveloped, world religion, racial or even natural religion has its  
o w n  ideas and code of behavior. The ideas and code of behavior are 
dependent on their historical and social background. W h e n  w e  strip 
off such factors from a  positive structure of religious experience by 
w a y  of the so-called "destruction" in terms of phenomenology or 
phenomenological ontology, it is found that religious expenence 1  
ultimately based  on the very being of "existence" which has proved 
"ontology" to be the ultimate ground of beings. 

I  have followed such a  method, but n o w  I  would like to discuss a  
second method. In this method, the object studied is not the ex-
perience of a  particular religion. But, what matters first is our 
adaptation to special situations in our daily life. B y  special situations 
I  m ean  crises. Malinowsky established a  working hypothesis that the  
origin of magical or magico-religious behavior which is traditionally 
handed over, must have been linked with that of man's natural or 
spontaneous adaptation to crises. Since then, further and more  
profound developments of the problem have been presented. 

Practically speaking, m a n  does not resort to religion or magic 
only when confronted with crises. Magic and religions exist as in-
stitutions of society and customs. However, for our purpose, I  would 
like to prove that the  only possible adaptation to crises is a  religious one  
and also that the religious function is ultimately based on the  
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fundamental structure of the existence of the h u m a n  being. 
As is well known, m a n y  of the present social sciences adopt the 

ecological w a y  of research and consider the functional relation between 
the needs and satisfactions of the  h u m a n  organism. Especially neo-
behaviorism and topological psychology deal with the bio-social and 
physio-social case where the h u m a n  organism adapts itself to its 
environment.  A n d  it is said that self-defence and security are the 
original inclinations of such an organism. 
Living up to those inclinations, h u m a n  adults have high plasticity. 

O n  the other hand, however, there are m a n y  cases of frustration of 
needs and conflicts which are, b y  nature, unsusceptible of a  solution. 
In such cases, the result is maladjustment or non-adjustment. In 
evere cases, catastrophe and crisis follow. Then two kinds of 
adaptation, collapse and withdrawal, are brought about. The former 
is the break-down of the h u m a n  organism itself and the latter is a  
temporary syncopic withdrawal from the environment and has no 
actual relation with the environment.  In other words, m a n  retires 
into a  world of imagination and phantasy and plays only with ideas 
and symbols. Then he applies the n e w  ideas and symbols to the con-
fronting environment. In some cases, the trial is successful  and in 
others, not. W h e n  the trial fails, the phantasy and imagination related 
to the environment return back and cause strong emotional sentiments 
uch as fear and anxiety. In this mechanism of mentality, both 
phantasy and anxiety are correlative. In a  catastrophic situation, no 
prediction or estimation can be made and hence no practical relation 
exists between the self and its environment. Consequently, the anxiety 
of the subject is correlatively increased b y  delusion and obsession. 
T he  result is paranoia and phobia. W h e n  those statuses are fixed, 
ymptoms of various functional diseases appear. 
In a  crisis and critical situation, no positive measure, can be taken 

and the only possible means is retirement into the world of imagination 
and phantasy. There uncertainty, incalculability and helplessness, 
anxiety and fear are dominant. There is no means of adaptation. The 
only alternative for the h u m a n  organism is the reaction through sub-
stitute imagination and phantasy. 
The only possible response  which is actual and positive is taking 

the situation for what it really is, an unaccountable, incalculable  
ituation. In other words, it is to accept the uncontrollable beyondness 
as it is and to leave oneself with the situation. 

It is an actual response to reality: It is of course beyond com-
m o n  sense and science. This response is qualitatively diffetent from 
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one based upon c o m m o n  sense and science. Psychiatrists and clinical 
psychologists say that such a  response cannot but be regarded a  
rellg10us. 
I  do not decide here whether this response is religious or not. The 

limited situation or crisis stated above is accidental to the subject, 
but is not failures experienced in this limitation based on the im-
perfection, innate in the fundamental structure of the existence of 
the h u m a n  being. 

Let us try to find the source of the anxieties with which m e n  are 
confronted in these frustrating and critical circumstances. 

Today, anxiety is regarded as different from fear. Unlike fear, 
anxiety has no definite object. Anxiety does not correspond to it 
circumstances and object, because its quality is transformed from 
its object. Therefore, anxiety cannot be grasped; it is invisible and 
irrational. Anxiety is connected with uncertainty and helplessens 
and is combined with imagination and phantasy. 
The source of anxiety is explained variously b y  psychiatry and 

psychology. In this field, Freudianism came first, next came the 
behavioristic standpoint and the so-called N  eo-Freudianism. A n d  
thirdly came anthropological and existentialistic psychiatry and 
psychology. Freudianism analyzes the source of anxiety in the light 
of the past of the individ叫 Behaviorism and the so-called N  eo-
Freudianism analyze them in the light of environment and inter-human 
relationship. 

Psychiatry and psychology based on a  functionalistic standpoint 
recently began to deal with personal subjectivity or responsibility. 

There are problems to be solved philosophically. A m o n g  those 
three schools, the third type of psychiatry and psychology is good at 
finding the very soucre of anxiety. They deal with the futurity in th 
realm of the possibilities which control the existence of the self. Men, 
including abnormal ones, are controlled b y  the limitations which prevent 
them from being a  really free existence. Existentialism deals chiefly 
with the interpretation of the w a y  of being controlled in this way. But 
psychiatry and psychology have contributed m u c h  to the task from their 
o w n  viewpoints. 

Existentialism has succeeded in explaining the fact that m e n  are 
controlled b y  possibilities, especially b y  limited possibilities. It also 
gave an ontological reason for the mental state of man. The source 
of anixety lies in a  deficiency -in the fundamental structure of existence. 
Heidegger defined the state of "I a m "  as geworfener Entwurf in his 
fundamental ontology. There is no one w h o  throws the ball; there 
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is no other side to receive the ball either. Existence in this limitation 
is the foundation of every thing. But this fou11dation is in the de:fi-
ciency which has its character in nichtiges Grundsein einer Nichtig-
keit. H e  also speaks of this state of being as schuldig. Real ex-
jstence is in the structure in which it has no power of doing away with 
the control given to it in the realm of limited possibilities. ・ ・ 
Kierkegaard was the first to indicate that the realm of real ex-

istence lies in that of possibilities. But he saw real existence in "das 
¥Verden." H e  pointed out the uncertainty of the possible in real ex-
istence which is made through the transformation of the possible in to 
the real, and said that the realm of real existence, that is, the realm 
of the possibilities which controll real existence, is unsupported 
'nothing'to the subject. H e  went on to say that the sense of sinfulness 
and indebtedness gained through this sense of nothingness controls the 
present state of real existence. Here w e  also notice that, in his view, 
the nothingness of real existence under the limitiation of possibilities 
provides  the key to the solution of the problem. The theme of todays 
existentialism is the problem of transcendence, but, fundamentally 
peaking, the deficiency in the structure and the indebted reality con-
titute the foundation of real existence. 
As stated already, our everyday experience involves a  special 

phase, in which w e  are confronted with the uncertain, unexpected and 
helpless "beyondness" under limited circumstances. W e  also saw that 
the only w a y  to adapt ourselves actually to this special phase is b y  
receiving it as it is, and giving u p  ourselves wholly to it. The source 
of the  uncertain and helpless beyondness has been identified as the 
deficiency which lies in the very structure of our existence. T o  give 
ourselves u p  w h o;ly to this beyondness, therefore, means to adapt 
ourselves to this nothingness, that is, deficiency, to be as nothing is. 
In other  words, it means the negation of self, denial of the self-loving 
elf. 
What, then,・is the fundamental structure of religious experience 

from this viewpoint? As already stated, various'religions have their 
peculiar forms according to their particular constituent elements. 
Notwithstanding their variety, they agree in holding that to behave 
religiously means to be as nothingness is, that is to say, to receive 
the  deficiency in the structure of the existence of the h u m a n  being 
as it is, in other words, to deny and to transcend the self-loving self. 
Not m u c h  can be said here of things religious. Scientists and 

philosophers say that supernaturalism and the idea of sacredness are 
the core ideas of religion. It is also said that things supernatural and 
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mysterious coexist with the element of sacredness in the core of 
religion, but, speaking from the functional side of_  religion, the com-
ponents of religion can be resolved into two elements: otherness and 
negation of the individual subject. That is w h y  religious experience 
is regarded as different from other experiences. T o  place ourselves 
in this sort of experience is to transcend the egotistic and understand-
ing self and to acknowledge ourselves in the attitude and judgment 
stated above. It means, at the same time, to adapt ourselves to the 
fundamental structure of the existence of being. 

D I E  E M P I R I S C H E  R E L I G I O N S P S Y C H O L O G I E  A L S  
G R U N D L A G E  D E R  R E L I G I O N S P H I L O S O P H I E  

V O N  

W I L H E L M  K E I L B A C H  

Es soll hier weder das Ergebnis einer Detailforschung vorgelegt 
werden noch eine Zusammenfassung der Forschungsergebnisse eines 
engeren Fachgebietes zur Darstellung gelangen. Das Interesse gilt einer 
Strukturfrage, wie sie in grundsatzlicher Hinsicht Von neuem fa.llig 
geworden ist; im letzten geht es u m  die Stellung der Religionspsychologie 
und Religionsphanomenologie in ihrem Verhaltnis zur Religionsphilo-
sophie.  
Die Abgrenzung der Religionspsychologie als empirischer Wissen-

schaft  von der Religionsphilosophie als Metaphysik wird heute zwar als 
methodisch geklart angesehen, doch 1謡 tdie Beach tung und Durchftihrung 
dieser Erkenntnis noch viel zu wtinschen tibrig. Au.Berdem werden 
Stimmen laut, nach welchen der Religionsphanomenologie die Aufgabe 
der ,,Bestandsaufnahme''zuk邸me, wahrend der Religionspsychologie 
nur noch die Rolle nachtraglicher Berichtigung und Erganzung zuzubil-
ligen ware. Beide Umstande legen eine Besinnung nahe. 

1. Die Religionspsychologie als e mがrische W  issenschaft 
E n g  verkntipft in Methode und G egenstand mit der Experimental-

psychologie wollte Starbucks Religionspsychologie eine ,,empirische 
Studie" sein.u Das Umfrageverfahren hat induktiven Charakter, und 
darauf k a m  es an. Indes, was Starbuck als Ergebnis seiner Forschung 
vorlegt, ist weithin D eutung, Theorie, Metaphysik. Die Religion gilt als 
triebhaft fundiertes Erlebnisphanomen, ihr Wert wird immanentistisch-
biologistisch gedeutet. 

James will durch die Erforschung ausgezeichneter Falle blo.B eine 
,,inhaltliche Beschreibung" religioser N  eigungen (wir wtirden sagen: 
religioser Erfahrung) geben.2> E r  ist bemtiht, nur ein Tatsachenurteil, 
nicht auch ein Werturteil auszusprechen刃 W e n n e r versichert, nur das 
Wesen, nicht auch die philosophische Bedeutung der religiosen Erfahrung 
erforschen zu wollen, so deutet er mit dieser wenig angebrachten 
Ausdrucksweise (die Wesensfrage gehort n邸mlich in die Metaphysik !) 
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den Unterschied zwischen Religionspsychologie und Religions炒iloso加 e
so an, daB empirische und normative Wissenschaft einander gegentiber-
stehen. A b  er auch in semer Darstellung unterlauft, was vermieden 
werden soll. Der religiose Erlebnisvorgang, namentlich in der Form der 
Bekehrung, erfahrt eine pragmatistische Deutung. Das aber ist Folge 
und Ausdruck emes erkenntnistheoretischen Standpunktes, uber <lessen 
Berechtigung in ganz anderer Schau entschieden werden muB. 
Auch die von Flournoy angewandte Methode der Beobachtung will 

grundsatzlich nur die innere Erfahrung als Tatsachen in den Blick 
bekommen; die Wahrheitsfrage (Sinn, Wert und Berechtigung) soil 
Gegenstand philosophischer Oberlegung b~eiben. 4l Es ist aber nicht 
zu tibersehen, daB Flournoys Ansichten, wie sie als Ergebnisse seiner 
Tatsachenforschung dargelegt werden, von positivistisch-pathologisti-
schen Tendenzen beherrscht sind; namentlich die mystische Erfahrung 
erscheint ganz in die Nahe von Epilepsie und Hysterie gertickt. 
W e n n  Wundts volkerpsychologische Methode die Befragung der 

Erfahrung oder Tatsachen gar nicht erst abwartet, sondern diese nur 
i m  Lichte des Entwicklungsprinzips aufscheinen 1揺 t, so sind damit die 
G  renzen zw1sch en emp1nschem und metaphysischem Wissen aufgegeben. 5J 
D a B  Rudolf Otto in seinem weithin bekannten Buch ,,Das Heilige"6J 
seinen Fundamentalsatz von den elementaren religiosen Geftihlen nur 
aufstellt, aber nicht beweist, hat J. Lindworsky nachdrticklich hervor-
geho ben 7  >  ;  der von Otto vertretene I ・  rrat10nahsmus ist jedenfalls kein 
empirisch nachgewiesener Befund. 
W a s  die tief enpsychologischen V  erfasser betriff t, so wird uns von 

Freud versichert, die Psychoanalyse werde nicht versucht sein, ,,etwas 
so Kompliziertes wie die R e l i g i o n ・ .  aus e m e m  emz1gen Ursprung 
abzule1ten. "s> Dennoch endet Freuds Unterfangen in der Annahme, 
die Religion sei ,,die ll a  g e m e m  menschliche Zwangsneurose", ,,einer 
Kindheitsneurose vergleichbar. "9 >  W e r  das ganze Schrifttum Freuds 
tibersieht, weiB, daB das nicht i m  Sinne einer Arbeitshypothese gemeint 
ist, sondern als Theorie v o m  religiosen Seelenleben aufgefaBt werden 
will. So wird d  enn rebgioses Erleben  nicht genommen als das, was es 
ist, sondern als das, was vorgefaBte Schemen aus ihm machen. _  Bei 
Adler ist das nicht viel anders, nur daB an Stelle von Libido das Streben 
nach Macht bzw. Oberwindung steht. Die Religion hat nur noch 
den s・ m n  emes fiktiven Zieles.10> I m  Begriff der Religion fehlt als 
Merkmal die Beziehung zu e m e m  auBerweltlichen personlichen Gott. 
,,Fromm sein heiBt nicht an den Gott glauben, der hinter Wolken thront 
und ,nur von auBen stieBe', sondern es heiBt, sich in schlechthinniger 
Abhangigkeit wissen von einer schopferischen, allverpflichtenden 
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Grundgewalt, die nicht unermeBlich hoch iiber, sondern tief verschiittet 
in uns selber liegt."11> Das aber ist nicht festgestellte Erfahrung, sondern 
konstruierte Deutung. - Grundsatzlich betrachtet C. G. Jung seine 
Ansichten als Vorschlage und Versuche zur Formulierung einer 
neuartigen naturwissenschaftlichen Psychologie, welche sich in erster 
Linie auf die unmittelbare Erfahrung v o m  Menschen griindet."12l In 
Wirklichkeit finden wir, daB Jung seine methodische Selbstbeschrankung 
ergiBt, ,,wenn er Religion, Dogma, Existenz Gottes usw. durch das 
ieb seiner psychologischen Kritik laufen 1謡 t."13> Die Methode halt 
nicht, was sie verspricht; oder besser gesagt, die Methode wird nicht 
richtig angewandt. Trotz aller Versicherungen, von Deutungen 
abzusehen, werden Deutungen vorgelegt.14> 
In protestantischen theologischen Kreisen£arid die als Wissenschaft 

auftretende Religionspsychologie u m  die J  ahrhundertwende Eingang. -
Reischle hat iiber den Sinn religionspsychologischer Forschung keine 
klare  Auffassung.15> Der danische Gelehrte Hoffding findet es nicht 
ungereimt, von einer psychologischen R e,ligionsphilosophie zu sprechen.16l 
DaB der von Vorbrodt eingeschlagene W e g  zu einer Psychologisierung 
der Theologie flihren wlirde, befiirchtet Wobbermin, dessen Kompro-
rniBlosung lautet :  ,  ,Systematische Theologie nach religionspsycho-
logischer Methode." Wie Wobbermin der Gefahr des Psychologismus 
entgehen  will, zeigen seine folgenden Worte: ,,Keineswegs erfordert 
die  religionspsychologische Methode, von der eigenen religiosen Erfahrung 
auszugehen, noch viel weniger, die eigene 'religiose Erfahrung zur 
entscheidenden Instanz der Glaubens:ehre zu machen. Das ware nicht 
eine  religionspsychologische Betrachtung, sondern eine bloB psycholo-
gische, noch besser: eine psychologistische. "17 >  Z u  beach ten bleibt, daB 
diese Wobberminsche Religionspsychologie keine e mがrische vVissenschaft 
ein will, sondern als ,  ,transzendentale Religionspsychologie" apriorische 
Pragung tragt. Der Wahrheitsanspruch gehore als konstitutives Element 
z u m  W  esen der religiosen Erfahrung. W  ob bermin ist der Phanomeno-
logie Husserls verpflichtet. Seine Arbeitsweise ist im Verfahren so, daB 
die Grenzen zwischen Religionspsychologie und Religionsphilosophie 
weder eingehalten noch iiberhaupt aufgezeigt werden. U m  so mehr 
hat Troeltsch Wert darauf gelegt, diese Grenzen scharf herauszustellen. 
Der Religionspsychologie weist er die empirische Erforschung des 
subjektiven religiosen BewuBtseins zu; dabei wirkt storend, daB die 
Religionspsychologie als ein T  eil der Religionsphilosophie zu gel ten 
hatte.18> 
Beachtenswert ist, daB z.B. H. Maier in seiner ,,Psychologie des 

e motionalen Denkens"19l viel Ve~tandnis fiir das Interesse an der 
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Empirie zeigt, wahrend H. Mandel in seinen Schriften eher den Willen 
zur Ablehnung dieses Anliegens bekundet. Als Gegenstand der 
Religionsp:sychologie betrachtet Mandel ,  ,die unreflektiert wirkenden 
Motive und Wege," ,,die den Menschen unmittelbar und ohne Reflexion 
aus seiner Erfahrungswelt z u m  Glauben und z u m  religiosen Verhalten 
ftihren konnten. "20> V o n  einer rein deskriptiven oder explikativen 
Religionspsychologie halt er nichts. Sie sei mehr an den Wirkungen 
als an den Motiven der Religionspsychologie interessiert; sie sei darum 
wie ,,ein B a u  in die Luft ohne Fundament."21> 

Demgegentiber bekennen sich die Herausgeber des 1914 gegrtindeten 
,,Archivs fur Religionspsychologie", K. Kaffka und W .  Stahlin, eindeutig 
zu der Ansicht: ,, .  .  .  .  die Wahrheitsfrage selbst m u B  streng und 
unbedingt aus der Religionspsychologie ausgeschlossen sein. "22> Das 
bedeutet mit anderen Worten, daB die Religionspsychologie als empirische 
Wissenschaft zu betreiben sei. 

W a s  programmatisch in so klarer Weise ausgesprochen war, wurde 
alsbald in der Durchftihrung erfolgreich vertreten. So namentlich im 
Schrifttum Karl Girgensohns23> und Werner Gruehns.24> Sowohl in 
Bezug auf den Ausbau der Methode auf experimenteller Grundlage 
als auch in Bezug auf die seelische Struktur des religiosen Erlebens 
haben diese beiden Forscher grundlegende Einsichten erarbeitet und 
die Religionspsychologie als Tatsachenwissenschaft zu internationalem 
Ansehen gebracht. Werner Gruehn hat uns in j廿ngster Zeit noch 
eine zusammenfassende Darstellung des gesamten Gebietes der bisher 
erforschten empirischen Religionspsychologie geschenkt. Dieses W e r k  
darf wohl als die beste Obersicht dieses Forschungsgebietes angesehen 
werden.25> Erfolgreich haben au£dieser Grundlage gearbeitet J. 
Lindworsky, G. Wunderle, A. Willwoll, E .  Raitz von Frentz, A. Balley 
u.a., wie ich in meiner kroatisch verfaBten ,,Einftihrung in die Religions-
psycho1.ogie"26> ausftihrlich dargetan habe. Genannt zu werden verdient 
auch das  vor kurzem erschienene Buch von Villiam Gronbaek, ,,Re]i-
gionspsykologi.''27 >  

Z u  bemerken bleibt, daB die in der N  achkriegszeit erschienenen 
einschlagigen Werke von R. Jelke,28> W .  Hellpach29> und W .  Trillhaas30l 
mehr eigene Gedanken entwicke]n als die Tatsachen selbst sprechen 
lassen. 

2. Die Religionsps_ychologie  als Grundlage der Religions炒iloso炒ie
Wir wissen, mit welchem MiBtrauen m a n  seinerzeit den Forschungs-

ergebnissen Girgensohns und Gruehns begegnete. M a n  konnte und 
wollte sich nicht daran gewohne:fi, diese Ergebnisse i m  Sinne der 
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denkpsychologischen Forschungsmethode und Fachsprache, also nach 
M a B  und Methode (die hier auf den zu erforschenden Gegenstand 
entsprechend adgestimmt war), durch die sie erreicht worden waren, 
zu verstehen, zu beurteilen und anzuerkennen. Immer wieder griff 
m a n  zu einem neuen Wertmesser, verlangte Antworten, zu denen der 
erhobene Stoff keine Berechtigung gab, und verstieg sich sogar z u m  
Versuch einer Umdeutung der mitgeteilten Ergebnisse, in grober 
Verkennung der Sachlage. Es versteht sich freilich, daB das auf die 
experimentelle Methode zuruckzufuhrende Verfahren nicht der einzige 
W e g  der empirischen Religionspsychologie ist und es auch nicht 
sein kann. Z u  erstreben ist aber eine scharfe Trennung zwischen 
Religionspsychologie und Religionsphilosophie, zumal sinnvoll eine 
Religionsphanomenologie als dritter religionswissenschaftlicher Zweig 
zwischen beiden berechtigt erscheint. Die Religion als Tatsachenfrage, 
als Sinnfrage und als Wahrheitsfrage kann den je verschiedenen 
Gegenstandsbereich einer Psychologie, Phanomenologie  und Philosophie 
der Religion abgeben. 
W a s  v o m  Phanomenologen a m  W  esen eines Dinges oder eines 

Sachverhaltes intuitiv erschaut und als originar gegeben erkannt wird, 
deckt sich nicht immer mit dem, was sich im induktiven Verfahren der 
empirischen Forschung d e m  Erkennen stellt. Aber auch umgekehrt, 
so will uns scheinen, steht der empirische Forscher - der Religionspsy-
chologe in diesem Fall - seinerseits in der standigen Gefahr der 
Grenzuberschreitung. Diese Gefahr ist naturgem謡 gegeben, wenn der 
Religionspsychologe sein empirisch erarbeitetes Material sichtet, 
beurteilt und ordnet, d.h. wenn er die methodisch freigelegten Tatsachen 
deutet, wenn auch zunachst nur in d e m  Sinne, daB Konkretes und 
Individuelles in die abstrakte Erkenntnis gehoben und z u m  Gegenstand 
giiltiger Aussage genommen werden. Vielleicht haben Rudolf Ottos 
feinsinnige Analysen a m  meisten darunter gelitten, daB sie einer Metho-
dik entstammten, deres nicht gelungen ist, die  Grenzen von Psychologie 
und Phanomenologie klar zu sehen und peinlich zu respektieren. J  eder 
Phanomenologe m 鵡 te sich im Vollzug seines V  erfahrens immerfort 
fragen, was er eigentlich tut, d.h. prufen, ob er im Betreiben seiner 
W  esenswissenschaft noch Tatsachenforscher oder schon Metaphysiker 
ist. W e n n  das ,,Daseinsmoment" eingeklammert wird, geschieht doch 
im Grunde das gleiche, wie wenn die traditionelle Philosophie in der 
BewuBtseinshaltung des Abstrahierens uber das Individuelle hinweg 
das Wesen erreicht. D a B  sich die Phanomenologie gegen die Will-
kurspekulation des Idealismus wendet und eine von den ,,Sachen" her 
begrundete und auf die ,,Sachen" hin ausgerichtete Spekulation fordert, 
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erscheint durchaus berechtigt. D a B  sie aber diese Forderung z u m  
Sturmlauf gegen jede Metaphysik macht, ist eine Fehlforderung. Eine 
Besinnung konnte hier manches berichtigen. 

Religionsgeschichte und Religionspsychologie, letztere als empirische 
Wissenschaft, mit ihrem Tatsachenmaterial in Vergangenheit und 
Gegenwart, mit ihrer ni.ichternen ,,sachgebundenen" Sprache iiber 
Religion i m  objektiven und subjektiven Verstand, iiber geglaubte bzw. 
zu glaubende Wahrheiten und i.iber das Erleben dieses Glaubens, -
sie bilden die empirische Grundlage der Religionswissenschaft. Die  
Religionsphanomenologie stellt dann die Sinnfrage und iiberl揺 t es qer 
Religionsphilosophie, iiber  die W  ahrheitsfrage zu befinden. Religions-
philosophisches Denken ist wesentlich m etaphysisches  Denken, und 
zwar i m  Sinne des aristotelischen R ealismus und Objektivismus, 
nicht i m  Sinn des neuzeitlichen  Idealismus und Subjektivismus. Solches 
Denken ist und bleibt i m mer  objektiv begrtindetes, in den ,,Sachen" 
verankertes und auf die ,,Sachen" hin ausgerichtetes Denken, allerding 
sofern es sich selbst treu  bleibt, d.h. ist, was es sein soll. 

In solchem Z u s a m menspiel  wissenschaftlichen Bemi.ihens und nur 
in ihm konnen wir der Erforschung des Religiosen gerecht werden. 
Die  Tatsachen werden respektiert als das, was sie wirklich sind. Das 
Phanomen (als die  je gegebene Erscheinung der Tatsachen) wird 
hingenommen, wie es sich selbst gibt, so  daB sein Sinn nicht kiinstlich 
konstruiert, sondern an den ,,Sachen" selbst erschaut wird. Die  W a h r heit 
(d.h. die  in der  Natur der  Sache begri.indete  Berechtigung) der in 
Erscheinung tretenden und in ihrem Sinn gelichteten Tatsachen  wird 
schlieBlich mit Hilfe  der  grundlegenden Seinsprinzipien einsichtig 
gemacht. 

Das an M a x  Scheler orientierte phanomenologische Denken  mochte  
in der  wissenschaftlichen Behandlung der R eligion die grundlegende 
Aufgabe einer  ,,Bestandsaufnahme" der  P h a n o menologie  iibertragen, 
w 乱hrend sich Geschichte  und Psychologie  mit der Rolle nachtraglicher 
Besta.tigung, Vergleichung, Berichtigung und Erganzung zu bescheiden 
hatten. 31> Diese Einstellung ist m eines  Erachtens die FoJge  einer 
Fehlanwendung der der  Phanomenologie  eigenen Maxime: ,,Zu den  
Sachen selbst !  "  - Der v o m  Phanomenologen erschaute Sinn ist als die 
hier  gemeinte ,,Sache" keineswegs gleich mit der  fiir den Psychologen 
(wie fi.ir den Historiker) gegebenen bzw. aufzufindenden ,, T  atsache." 
V o n  letzterer aber  ist auszugehen, u m  nach erfolgter ,  ,Bestandsauf-
nahme" (freilich i m  R a h m e n  des je Moglichen) die Sinnfrage v o m  
P h a n o menologen erortern zu lassen und die metaphysische Varankerung 
des phanomenologisch herausgestellten Sinnes d e m  Philosophen zu 

W I L H E L M  KEILBACH  543 

i.iberantworten. 
Als empirische Grundlage der Religionsphilosophie ist die Religions-

psychologie (zusammen mit der Religionsgeschichte) eine auch der Reli-
gionsphanomenologie voraus- und zugrundeliegende Wissenschaft. V o n  
der Erfahrung z u m  Sinn des in der Erfahrung Verwirklichten, v o m  Sinn 
weiter zur Wahrheit als der einen (von mehreren) tatsachlich zutreffenden 
Moglichkeit !  
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T H E  R O L E ・O F  M O U N T A I N S  I N  T H E  R E L I G I O U S  
L I F E  O F  T H E  J A P A N E S E  P E O P L E  

( W I T H  I L L U S T R A T I O N S )  

B Y  

H I D E O  K I S H I M O T O  

Mountains play a  conspicuous role in the religious life of the 
Japanese people. For years, I  have, with a  team of trained specialists, 
conducted field research in to this phenomenon. 
There are m a n y  well-shaped mountains with pointed tops, easily 

visible from the plains where people live. According to the results of 
our survey,  almost all of them, in one w a y  or another, are related to 
some kind of religious faith. Our survey m a p  already marks about 
ix hnndred of them. If w e  count the numerous tiny mountains, which 
nevertheless play important roles in village folk rites, the number will 
be several  times bigger than this. 
The concept of mountain is deeply engraved in the minds of the 

people. It reflects in varions kinds of religious observances of the 
people. In order to illustrate this, I  would like to begin with describing 
just one aspect of it. W h e n  the season opens, people go up the 
mountain with devotional feelings in their minds. This season falls 
mostly in the  snmmer. After days of due  purification, the pilgrims, 
clad in white robes, climb up the  mountain. They pay respect to the 
holy of holies, which usually takes the form of a  small shrine on the 
top of the mountain, and pionsly clap their hands to adore the glory 
of the holy sunrise. During one season, a  popular mountain m a y  be 
visited b y  several tens of thousands of religious climbers. W e  estimate 
that, at the present time, throughout Japan, far more than a  million 
people climb up such holy mountains for religious purposes every year. 
According to the  traditional terminology of religious studies, 

the whole phenomenon m a y  be called, "monntain worship." It m a y  
very well be called so. Ent, if so, "mountain worship" should certainly 
be understood in ・a  very wide sense and as a  complicated social 
phenomenon. All the roles of the mountain as an integral factor in 
the religious life  of the people are involved. In other words, it is related 

(545) 
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with all the aspects of the relations between one phase of natural 
environment and man's religious activities. 

The more closely investigated, the clearer it becomes h o w  com-
plicated the whole phenomenon is. W e  can resolve it into its factors, 
and w e  can classify those into types. First, to be analytical, various 
factors are connected with the present day religious role of the 
mountain. If I  try to select only the most important factors, still at 
least the following five must be mentioned. 

Factor No. I  :  The t咋ogra炒y of the country. Eighty percent 
of the land of Japan is mountainous.  Several volcanic chains run 
through it. A  great number of beautiful, steep mountains are rising 
u p  all over Japan. They are not only impressive, but graceful, because, 
owing to abundant rainfalls, thick green foliage covers them.  

Factor No. 2: Certain characteristic traits of the Japanese 炒0似e.
加 Japanese are generally rather intuitive.  The w a y  their minds work 
1s not as analytical as the Western people. They tend to go directly 
to the given experience. So, outside objects can hit their minds 
more straightly. Natural objects such as mountains can be very 
near to them. 

Factor No. 3: The attitude of the people toward nature. They 
are very friendly to nature. The soil is fertile for agriculture. The 
climate is mild, though with seasonal typhoons. They are thankful for 
the gifts of nature, and obedient to it. They never thought of con-
quering nature. T o  regard m a n  and nature as ultimately one in 
harmony, is their cultural tradition. Such an attitude reflects on the 
role of the mountains. 

Factor N o.  4: The social system and its historical changes. In 
her history, Japan went through various types of social structures; 
the ages of tribal, aristocratic, feudal, and modern societies.  The 
structure of society in each age reflected upon the religious life of 
the people, and consequently, the religious role of the mountains. I  ts 
present day features reveal the indelible social influences of all these 
ages. 
Factor No. 5: The religious history of Japan.  The historical 

changes of religious situations have no doubt left lasting effects on the 
present day role of the mountains. The introduction of Buddhism 
in the sixth century was an important event in this sense. 

Such factors always work as integral elements of the phenomenon. 
Keeping them in our mind, w e  n o w  turn to an investigation of the types 
of the religious role of the mountains. Let m e  try to classify them 
from the standpoint of man's basic action patterns, From that point 
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of vie w,  they m a y  be divided into two types, the symbolic type and the 
磁 avioral type. 
There is one element common to both types. Steep mountains 

tand rising up. Just think of Mt. Fuji, Mt.・Nantai at Nikko, Mt. 
Ontake and Mt. Iwaki. Morning and evening, people look up at the 
ublirne form of the mountain and adore it. This must be regarded 
as the most basic element. Based on this, the action patterns develop 
into two directions. In the case of the first direction, the symbolic 
type, people do not try to go to the mountain. They rather tend to stay 
away from it. The mountain functions symbolically in the mind of 
the people. The other direction is the behavioral type. People 
actually go up the mountain. They seek to get into close physical 
touch with the mountain. 
As to the symbolic type, a  typical example is Mt. Miwa. Mt. 

Miwa, located to the south of Nara. 
Mt. Miwa is not a  high mountain. But it is beautifully conic-

haped. It rises up to the west of the Nara plain, which is the oldest 
site of Japanese civilization.  The oldest written document in Japan, 
dating from the seventh century, already tells about the religious 
character of this mountain.  At the foot of the mountain is a  Shinto 
hrine, O m i w a  Jinja, with a  peculiar architectural structure. 
Worshippers go only as far as this shrine.  N o  secular foot is allowed 
to step  on Mt. Miwa. The entire mountain is tabooed. 
Another example are the deities of the rice field, "ta-no-kami". 

Rice farming is the most important branch of agriculture in Japan.  
It is generally believed that this deity comes down from the mountains, 
when the season opens for rice cultivation in the early spring. All the 
religious rituals performed conform with that idea. During the season, 
the deity abides in the field. W h e n  the season is over, in late fall, 
after due ritnals, the deity goes back to the mountain again. 
The whereabouts of the souls of the dead is also connected with 

the concept of mountains. According to folk belief, such souls go up 
into the mountain and abide there. The case of Mt. Osore, located 
in the northern extremity of the mainland, is an interesting example. 
A m o n g  the people of the northern districts, the bereaved relatives 
of the dead often visit Mt. Osore. They go up the mountain to meet 
the dead. The relatives not seldom talk to the dead, using a  w o m a n  
medium. 

Once a  year, duririg the All Souls days in summer, the souls of the 
dead are believed to come back home. O n  the eve of the All Souls 
day, the villagers go out, carrying lighted paper lanterns to meet the 
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souls. Often, they go out as far as the nearest mountain pass and 
welcome the returning souls. In each case, symbolically, to this day, 
the souls are coming back from the mountain. 

The above is a  brief exposition of the symbolic type. This sym-
bolic type seems to reflect more the indigenous cultural tradition of 
the Japanese people. The other pattern, the behavioral type, regards 
mountains as a  training ground for attaining religious ideal. It is 
based upon an entirely different interpretation of the meaning of the 
mountains. While in the symbolic type, the mountain is something 
sacred, inhibitive and to be worshipped from far away; in the behavioral 
type, the mountain is not the object of worship. It is rather the 
means of attaining a  religious ideal. So men, instead of staying away 
from it, climb u p  to the mountain. 

Such a  radical change in interpretation could not occur without 
some special cause. A  new stimulus had to come from outside. This 
stimulus was Buddhism. 

Buddhism was introduced into Japan in the sixth century. 
Buddhist temples and monasteries were built on mountain tops. 
There, Buddhist priests and monks stayed and lived. This in itself is 
another role of the mountains; mountains as the sites of religious 
monasteries, such as Mt. Hiei near Kyoto, and Mt. Koya, south of 
Osaka. 

But mountains too steep and too inaccessible for establishing 
monasteries were assigned another role. They became training grounds 
for spiritual exercises. This gradually developed into a  peculiar trend 
of Buddhism. Though these monks were all supposed to be Buddhists, 
they did not shave their heads. They could get married. They lived 
half for farming and half for religious duties. This constituted an 
acculturation of two cultural traditions, Shinto and Buddhist, founding 
a  new harmonized form of religious activities.  These mountaineering 
monks were called Y  amabushi or Shugen, and the entire trend was 
called Shugend6. 

The Shugen, mountaineering monks, went through hard training. 
Rigorous training programs were formulated, making use of all the 
natural features of mountains; rock-climbing, waterfall ablutions, 
and sleeping out-of-doors deep in the mountains for m a n y  consecutive 
days. This involved both asceticism and nature mysticism. The 
Shugen not only trained themselves, but came down from the 
mountain. W h e n  the villlagers were more at leisure, they visited the 
villages. They observed religious rituals for the people and prayed 
for their happiness and health. Thousands of mountains were affi-
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Iiated with Shugend6. The three most important centers used to be 
Omine Shugen in central Japan, Haguro Shugen in northern Japan, 
and Hikosan Shugen in ・Kyushu. This is one aspect of the behavioral 
type. 
Those w h o  stayed in the mountains and went through the ascetic 

training were exclusively professional mountaineering monks. But 
the lay people in deep devotion also go up the mountain. They climb 
up with great toil, pay a  visit to the sanctuary on the top of the 
mountam, and climb down all the w a y  again. It is hard exercise, and 
a  very effective method of purifying the mind and deepening religious 
beliefs. From around the fifteenth century, when Japanese social con-
ditions reached a  stage where the populace could move around more 
easily the number of religious lay climbers increased. Such tendencies 
grew  much stronger under the Tokugawa regime from the seventeenth 
century on. 
Shugend6 as a  system of the Buddhist church was abolished in 

1872. But the populace did not stop. They kept on climbing holy 
mountams with devotional feeling. These people are organized after 
the  pattern of the K o  system. The K o  system is a  peculiar system 
developed, everywhere in Japanese society in the medieval age. Not 
a  few  of these groups developed into definite religious bodies. For 
instance, Ontakekyo, one of these religious bodies, counts m a n y  
hundred churches. Thus, in present day J  apan, mnumerable people 
make religious asce9ts to holy mountains. 
W e  are still mid-way in our field survey. It is still too early to 

draw any conclusions. But, even at this stage, one point is very clear. 
That is the fact that the religious role of the mountain is not a  simple 
matter. Too often, it has b~en categorically stated that mountain 
worship consists in two types of worship :  first, the mountain itself is 
worshipped in a  preanimistic fashion. Then, not the mountain itself. 
but the spirit which abides in the mountain is worshipped in the fashion 
of animism. Such categorical statements cover only a  very small part 
of the religious role of mountain and limited aspects of it. In actual 
fact, as far as w e  see in Japan, it plays a  far more complicated role, in 
intricate ways interwoven with the religious life of the people. 
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B Y  

J O S E P H  M I T S U O  K I T A G A W A  

This paper deals with the nature and characteristics of religious 
communities, with special reference to the Samgha of Buddhism and 
the Ecclesia of Christianity. 

Buddhism and Christianity, like other world-wide religions, regard 
humanity as essentially one community and their religious structures 
as reflections, albeit imperfect ones, of the ideal human community. 
All religions have what Mircea Eliade calls "nostalgia for paradise," 
or the desire of religious m a n  "to transcend, b y  natural means, the 
human condition and regain a  divine state of affairs."1l A t  the same 
time, all religions have some kind of vision of the beatific end of the 
world, when all eviles will be redressed and the divine order of the 
cosmos will be restored. Thus, religious rites, symbols and myths 
signify simultaneously both the "eternal return" 2> and the celebration 
of the telos. In this connection, van der Leeuw has rightly pointed 
out that religious m a n  views man's cycle communally: "human life is 
first of all not the life of the individual, but that of the community."3> 
Hence the importance of Rites de passage, such as brith, naming, initia-
tion, death and burial. 4J Through these communal rel~gious acts, 
individuals  as members of the religious community are・related both to 
the beginning and the end of the world. 
Religion is b y  nature a  fellowship and communion. The relation-

ship between religious fellowship and other human fellowships is intricate 
and complex. It has often been pointed out that primitive m a n  
knew only one community, which was both the h u m a n  and the "holy" 
community, because "the primitive and precivilized communities [were] 
held together essentially b y  common understandings as to the ultimate 
nature and purpose of life."5l In such a  community the sacred and the 
secular are interpenetrating, and the individual's biological cycle finds 
its corresponding social and religious cycles. Furthermore, primitive 
m a n  considered the earthly community an extension and counterpart 
of the celestial community. 
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In c1v1hzed societies the social and religious fellowships tend to 
separate. In this process, some religions - for example, Hinduism, 
Confucianism,and Shinto - tend t  o  intensify or even transform the human 
community, while others - for instance, Islam, Christianity, and Bud-
dhism - create their o w n  "holy c o m m  u m  hes "  .  m  the midst of, and yet 
apart from, other human fellowships. 
Historically, Buddhism and Ch・ ・ nshamty were destined to be 

rejected in the lands of their origin, basically because they are world 
religions par excellence in the sense that to both of them the fundamental 
meaning of life and the world cannot be derived solely from the ex-

f  penence o  one group of people or one culture. It is but natural that 
the umversalistic tenets of these two 1・ re 1g10ns are reflected in the 
structures of the Samgha of Buddhism and the E  cclesia of Christianity. T h  .  e  umqueness of Buddhism, among all religions of salvation, lies 
in the fact that while accepting Sak y a m u m  as its founder, it knows no 
savior in the us叫 sense of the term. For forty years after his 
Enlightenment the Buddha preached the gospel of Nirvana. T o  him, 
the primary quest10n was not "what is Nirvana?" but "  h o w  to attain 
Nirvana?" From the time of Sak yamuni, his followers were exhorted 
to take refuge in the Three Jewels, that is, in Buddha, Dharma and 
Samgha. While the Three Jewels are inte grally interrelated, at the 
same h m e  each is a  philosophical and religious focus. Also, behind 
the Three Jewels lies the beatific vision or''・ image of Nirvana." Thus, 
Buddhist eccles10logy cannot be understood without taking into ac-
count Buddhology, the doctrine of th e  nature of reality, and the image 
of Nirvana. It must also be pointed out that the S  amgha 1s more than 
a  soc10logical entity; what is involved・ 1s some sort of dualism, not 
unlike the Lutheran concept of th・ e  mv1s1ble church and the visible bod y, which was rooted in the reformer's paradoxical view of the Deity as 
"Deus absconditus" and "Deus revelatus."6J 
Sak yamuni, m  creating the Samgha, took the name and form of the 

political samgha that existed in northwestern India in his time. 7J 
Originally, the Buddhist Samgha was a  monastic order, loosely 
organized and with no specific buildings for its own use. Gradually the 
vihara came into existence for the meditation of the Samgha and the 
lodging of learned men. In the course of time, the Samgha took on 
educational, social and cultural activities. During the second and third 
centunes A.D. the pursuit of 
th 

secular knowledge became an ideal of 
ese monastic mstitutions, and the doors of the Samgha were "thrown 
open to the students as well, who, if they chose, were at liberty to leave 
the monastery and embrace once more the life of a  house-holder, after 



552 S E C T I O N  I V  

their education was over."8> This changed the character of the 
Buddhist community from the purely monastic Samgha to a  mixed 
community of monks and lay Buddhists. This process of "seculari-
zation" of the Samgha also had the effect of narrowing the gulf between 
the Samgha and culture. Increasingly, the Buddhist monasteries 
developed into important social, educational and cultural centers 
wherever Buddhism was established. Inevitably the Samgha became 
highly institutionalized. There is m u c h  truth in Przyluski's observa-
tion that the development of the Samgha had three distinct stages - the 
egalitarian ideal of primitive Buddhism, the aristocratic ideal of the 
Theravada tradition, and the hierarchical structure of the Mahayana 
tradition.11l While the Samgha continued to our day as the normative 
path for all Buddhists, in the Mahayana tradition the philosophical 
identification of Nirvana with Samsara, coupled with a  widening of the 
"soteriological distance" between the two, has siphoned out the 
imperative character of the monastic life. In the Theravada countries, 
too, the monastic life has lost its imperative character. 

In one sense at least, it m a y  be argued that only the monastic 
orders should be called specifically Buddhist.10> However, as early as 
the time of Sakyamuni, the lay disciples were treated as something like 
associate members of the Samgha. Gradually the laity began to play 
an increasingly active role in ecclesiastical affairs, and today the 
Samgha for all practical purposes embraces all the faithful, monastic 
or otherwise. Also, various forms of folk piety, which was a  mixture 
of Buddhist and non-Buddhist beliefs, were incorporated into the 
Buddhist community. Thus, Buddhism developed an uneasy alliance  
with existing local religions, such as Nat Worship in Burma, B o n  
religion in Tibet, Taoism and Confucianism in China, and Shinto in 
Japan. These socio-historic institutionalized forms of the Samgha, 
however, do not exhaust its religious meaning. Different traditions of 
Buddhism subscribe to the religious ideal of the Samgha universal, of 
which the empirical Samgha is regarded as an incomplete manifestation.  

In the Christian tradition, the inauguration of the church is not 
attributed to Jesus himself. The Christian Ecclesia was regarded as 
the n e w  "covenanted" community, built on the structure and history 
of the old Hebrew covenai:ited community. The early Christians be-
lieved that the hidden potentialities of the Hebrew community were 
actualized in the Ecclesia. The Ecclesia was viewed as a  n e w  kind of 
community, both visible and invisible, "at once humanly organized 
and mystically animated, spiritual and cosmic."11> Hence the o.ffi1ma-
tion: "credo .... u n a m  sanctam catholicam ecclesiam." 
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As the Christian community came to realize that the end of the 
world was not impending, or perhaps had been partially realized already 
in the Pentecost, it began to develop its o w n  group consciousness and 
visible structure, such as the graded offices of ministry, the sacred 
scriptures, the liturgy and the creeds. In the course of time, the 
Christian church developed a  special inner community in the form of 
monastic orders. Eventually monasticism came to be regarded as a  
higher w a y  of salvation, and it began to exercise a  strong influence over 
the life of the church and society. In this connection, it might be 
pointed out that the Byzantine church recognized the emperor not 
merely as the civil ruler but also as the spiritual head of the church, 
while  the Western church was marked b y  a  strong centralization of 
polity within the church, which after the fifth century gradually 
developed into the papacy. The ideal of the medieval papal church 
was not the spiritual independence of the church. "The full freedom 
and independence of the church was only reached when the temporal 
powers were subordinate to the church .... and directed b y  her in all 
matters pertaining to salvation."12> A s  everything was ultimately 
related to salvation, the medieval church came to equate soteriology 
with ecclesiology. T o  be sure, the historic tension between the earthly 
Ecclesia and the ecclesia trium炒ans was widened b y  the insertion of 
purgatory in between. A n d  yet, the church as the Body of Christ came 
to be understood almost in a  physical sense in that the church was 
believed to have Christ's power to impart grace on earth. 
The Protestant reformers were concerned with reforming and 

restoring the essential character of the Ecclesia as the covenanted 
community of the faith. However, in rejecting the papal church's 
view  of the ecclesiastification of the whole social order, the reformers 
w ere nevertheless conscious of the fact that the Ecclesia must manifest 
itself in the social order which is also ordained b y  God. Such a  view 
of the relation of the church to the social order necessarily took seriously 
the nation states that were becoming increasingly important, replacing 
outmoded feudalism in Europe. It is a  matter of interest to note 
that while the expansion of Buddhism was on the whole free from any 
colonial expansion of Buddhist nations, the Christian missionary 
movement, which in principle did not accept colonialism, followed the 
colonial expansion of the modern European nation states. 

It is significant that today both Buddhism and Christianity are 
keenly  aware of the discrepancy between the ideal and the reality of 
their holy communities. The current interest of Buddhists in the 
nature of the Samgha, as evidenced b y  the Sixth Great Council held 
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in Rangoon several years ago, finds its Christian parallel in the so-called 
ecumenical movement which stimulates discussion about the nature 
of the Ecclesia. 

Recent years have  seen the development of two kinds of sociology 
of religion (s), one as a  subdivision of sociology and another as a  
subdivision of Religionswissenschaft. Although both kinds of sociology 
of religion deal with the nature of various religious and ecclesiastical 
bodies, one sociology of religion inevitably views the data "sociological-
ly", while the other views the same data "religio-scientifically."13> 
It goes without saying that Religionswissenschaft is concerned 

with a  histrical and sociological inquiry into the holy communities of 
various religions. It is also seriously concerned with the religious 
meaning of these communities, because the development of a  holy 
community cannot be explained solely in terms of historic factors, 
however important they m a y  be. Just as the concept of the Samgha 
has changed with the changing image of Nirvana and the corresponding 
development of the  doctrines of Buddha and of Dharma, the Christian 
concept of the Ecclesia has changed with the historic development of 
the doctrines of God, Christ, the Holy Spirit and the world. H o w  to 
relate the socio-historical and religious dimensions of these holy com-
munities is one of the relevant tasks for students of Religionswissenschaft 
in our time.  
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D E R  A T H E I S M U S  A L S  P H I L O S O P H I S H E S  
P R O B L E M  

V O N  

K A R L  L O W I T H  

Der Apostel Paulus unterscheidet das Wissen als Weisheit von 
dieser Welt von der wahren Weisheit des Glaubens, i m  Verhaltnis zu 
der die Weisheit der Welt eine Torheit vor Gott ist. Augustin hat 
diesen neutestamentlichen Gedanken v o m  Vorrang des uberweltlichen 
Glaubens vor d e m  weltlichen Wissen weitergedacht und die philoso-
phische Gotteserkenntnis als naturliche Theologie zu einer Vorstufe der 
ubernaturlichen Theologie des Glaubens an Offenbarung gemacht. Aber 
auch die Phliosophen sind seitdem nicht mehr wie die .griechischen 
Philosophen mit einer mythischen und politischen Theol6gie konfron-
tiert, sondern mit einer Theologie des Glaubens und dieser steht nicht 
mehr, wie das Furwahrhalten der doxa in der griechischen Phliosophie, i m  
Gegensatz z u m  wahren Wissen der eがsteme, sondern beide, doxa und 
episteme, unterscheiden sich v o m  Glauben als がstis. Daraus ergibt 
sich ein analoger Unterschied i m  Begriff des Unglaubens oder des 
Atheismus. Die griechische Philosophie ist zwar so wenig gottlos wie 
es innerhalb der  christlichen Tradition die Philosophie von Descartes 
bis zu Hegel ist. Aber Sokrates wurde z u m  Tode verurteilt, weil er 
andere Gotter verehrte als seine Polis, wogegen Fichte des Atheismus 
beschuldigt wurde, weil er  den kirchlichen Offenbarungsglauben 
philosophisch interpretierte, wie vor ihm Kant und nach ihm Hegel 
und Schelling. Rants Religion "innerhalb der Grenzen der blossen 
Vernunft", H e gels "Religionsphiloso妍 e" und Schellings "Philoso加 e
der Mythologie und Offenbarung'> sie alle machen den Glauben als 
solchen iiberflussig. Die vielen antiken Philosophen, die der asebeia 
beschuldigt wurden, befanden sich i m  Konflikt mit der A u  tori tat ihrer 
Polis, die zugleich eine religiose Institution war; die nachchristlichen 
Philosophen, welche des Atheismus beschuldigt wurden, befanden sich 
i m  Konflikt mit der kirchlichen Autoritat, die zugleich eine politische 
Macht war. Aus dieser Differenz von Philosophie und kirchlichem 
Offenbarungsglauben, iiberhaupt von Wissenwollen und Glauben, ergibt 
sich eine prinzipielle Zweideutigkeit im Verh甜ltnis der nachchristlichen 
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Philosophie z u m  Glauben und Unglauben. Die Geschichte dieser 
zweideutigkeit reicht von d e m  glaubenslosen Gottesbeweis des・Descartes 
uber Rants "verntinftigen" Glauben zu Hegels Religions-Philosophie und 
weiterhin bis zu Nietzsches Zarathustra, der eine antichristliche 
Bergpredigt  ist.  Sie zeigt sich auch in Jaspers "philosophischem 
Glauben" mid in Heideggers Rede von der "Frommigkeit des Denkens" 
als eines Andenkens an das Sein selbst. Sowohl der Atheismus wie 
die Christlichkeit aller nachchristlichen Philosophie sollen an Descartes, 
Hegel und Nietzsche erlautert werden. 
Descartes hat in seinen Meditationen tiber die Grundlagen der Phi-

}osophie das Dasein Gottes philosophisch bewiesen. V  oraus geht d e m  
Gottesbeweis ein radikaler Zweifel, der sich auf alles erstreckt, was 
ausserhalb der absoluten Gewissheit des cogito sum, des Selbst-
bewusstseins liegt. Mit diesem Ausgangspunkt ist nicht nur die ganze 
physische Welt, sondern auch der ausser- und tiberweltliche Gott der 
Bibel in Frage gestellt. Denn nicht nur die Sinne, durch die wir 
die sichtbare Aussenwelt wahrnehmen, konnen uns tauschen; auch Gott 
konnte ein Betrtiger sein und Kraft seiner Allmacht bewirken, dass 
wir uns sogar in d e m  tauschen, was uns absolut gewiss zu sein scheint, 
wie z.  B. dass 2  +  3  ftinf sind- es sei denn, es liesse sich beweisen, 
dass Gott tiberhaupt existiert und kein Betrtiger sein kann. Solange 
beides ungewiss ist, unterliegt alles d e m  unaufhebbaren Zweifel. 
Descartes Gottesbeweis vollzieht sich in folgenden Schritterr :  auch 
wenn wir Gottes Existenz leugnen, setzen wir doch mindestens eine 
I  dee von ihm voraus. Wir stellen ihn uns als ein vollkommenes Wesen 
vor, m a g  dieses existieren oder nicht. Woher k o m m t  uns unvollkom-
m enen  Wesen aber auch nur die Idee von etwas nicht nur relativ Voll-
kommenerem, sondern von etwas absolut Vollkommenem zu? Aus 
der sichtbaren Aussenwelt kann sie uns nicht zukommen, weil in ihr 
nichts absolut Vollkommenes zu finden jst.  Aus uns selbst kann sie 
auch nicht stammen, weil wir endliches Wesen sind, welche sich oft 
tauschen und zweifeln, immer noch etwas begehren und wollen und 
also nie vollkommen sind. Also kann die Idee von etwas absolut 
Vollkommenem nur von einem Wesen stammen, das selber so ist. 
Ich konnte auch gar nicht als ein endliches Wesen existieren, wenn es 
kein solches vollkommenes Wesen gabe, das mich geschaffen und mir 
die  Idee des Vollkommenen eingepr社gt hat. Dieser Gott kann auch 
kein Betrtiger sein, denn Trug und Tauschung・sind etwas Unvollkom-
menes und die Idee eines "vollkommenen Bet成 gers''ist in sich selbst 
widersinnig. - Das Eigenttimliche und Atheistische dieses philosophi-
.,che11・Gottesbeweises lie~t darin1 dass Descartes, u m  sic;:h Gott'?lJ 
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beweisen, von einem radikalen Zweifel ausgeht, von d e m  nur die 
formale Selbstgewissheit des cogito sum ausgenommen ist. Descartes 
denkt als ein selbstbewusst Zweifelnder ohne und gegen Gott, u m  dann 
in seinem eigenen Selbstbewusstsein die Idee Gottes zu finden und 
von da aus Gottes Existenz zu begrtinden. Gemass diesem glaubens-
losen Ausgangspunkt konnte Descartes seinen Beweis der theologischen 
Fakultat der Sorbonne widmen, mit der Begrtindung, dass sein logischer 
Beweis den Vorzug habe, auch Unglaubige tiberzeugen zu mtissen. 
Descartes'Gott ist ein "Gott der Philosophen", wie es Pascal verachtlich 
genannt hat, weil er begriffen hatte, dass Descartes i m  Grunde u m  den 
Gottesglauben herumkommen mochte. Zwar hat Descartes noch nicht, 
wie nach ihm Spinoza, eine ausftihrliche Bibelkritik gewagt, aber er steht 
der biblischen Autoritat doch schon so kritisch gegentiber, dass sein 
atheistischer Beweis der Existenz Gottes schon bei seinen Zeitgenossen 
zu den verschiedensten Auslegungen Anlass gab. 

H  egels Philosophie ist eine philosophische Theologie und eine 
theologische Philosophie, die sich nach beiden Seiten hin interpetieren 
lasst :  griechisch und christlich, christlich und unchristlich. 1hr Grund-
begriff v o m  "Geist" oder "Logos" ist ebensosehr griechisch (Aristoteles) 
wie neutestamentlich (Johannes-Evangelium) gedacht und schon in 
seinen J  ugendschriften hat Hegel beides, den Geist des Christen turns 
und des Griechentums, z u m  T h e m a  gemacht, u m  a m  Begriff der 
"lebendigen Beziehung der Liebe" die dialektische Bewegung des Geistes 
zu entwickeln, der, wie die Liebe, die starre Entgegensetzung von 
Subjekt und Objekt aufheben soll. ・ 

In der Abhandlung tiber "Glauben und Wissen" hat Hegel dann, 
in der Auseinandersetzung mit Kant, Jacobi und Fichte, den Gegensatz 
von Wissen und Glauben i五einer hoheren und ursprtinglicheren Einhei t  
aufzuheben versucht, u m  schliesslich in einem Kapitel der "Phanomeno-
logie des Geistes" tiber den "Kampf der Aufklarung mit d e m  
Aberglauben" sowohl das aufgeklarte Wissen wie den aberglaubigen 
Glauben i m  verntinftigen Vernehmen des Absoluten hinter sich zu 
lassen. Denn wenn wir von Gott nichts wissen und ihn nur glauben 
konnen, wenn die vernehmende Vernunft der Philosophie nicht fahig 
ist, Gott oder das Absolute zu erkennen, dann gibt es auch keinen 
verntinftig begrtindbaren Glauben, sondern nur den toten Gegensatz 
von aufgeklartem Wissen und unaufgeklartem Aberglauben. Die 
Absicht von Hegels Religions-Philosophie ist die Aufhebung der bloss  
"positiven" Form der religiosen "Vorstellungen" in eine philosophisch 
begriffene Religion. W a s  sfoh bei dieser Umformung der Vorstellungen 
in qe11 Bee-riff a,nqer~s~i nicht qer wesentliche Inhalt qer chdstlichen  
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Religion, sondern nur deren gewohnte Form. Indem die Philosophie 
diese gewohn1iche Vorstellungsform abstreift, wird aus d e m  empirisch-
historischen Kreuzestod Christi und seiner Auferstehung ein "spekula-
tiver Karfreitag", der begriffene "Tod Gottes", aus d e m  sich die Freiheit 
des Geistes erhebt. Infolge dieser Umwandlung der Religion in 
Philosophie kann Hegel sagen, dass diese schon selber "der wahre 
Gottesdienst" sei und den Geist des Christentums expliziere, indem sie 
sich selbst expliziert. 
Mit dieser Umformung der christlichen Lehre in eine Religions-

Philosophie vollzog sich zweierlei: eine Rechtfertigung des christlichen 
Glaubens durch die Philosophie und zugleich seine Kritik. A n  diese 
Zweideutigkei von Hegels Erhebung und Aufhebung des christlichen 
Glaubens in den verntinftigen Begriff der Philosophie kntipft alle 
nachfolgende Religionskritik der Linkshegelianer an. F  euerbach erkannte 
in Hegels Philosophie den letzten grossen Versuch der gemacht wurde, 
Unvereinbares zu vereinen: christliche Theologie und griechische 
Philosophie, tiberhaupt Religion und Atheismus auf d e m  Gipfel der 
Metaphysik. U n d  schliesslich hat der Linkshegelianer Bruno Bauer in 
seiner  polemischen Schrift von 1841 "Die Posaune des jtingsten 
Gerichts tiber Hegel den Atheisten und Antichristen" zu zeigen versucht, 
dass von d e m  personlichen und lebendigen Gott der Bibel in Hegels 
Philosophie keine Rede sein konne und dass Hegels V  ergeistigung des 
Christentums ein viel gefahrlicherer Atheismus sei, als der platte und 
offenkundige Atheismus der kirchenfeindlichen Aufkl恥rung.
Erst mit Nietzsche trat eine neue Wende i m  Problem des philoso-

phischen Atheismus auf. Nietzsche war kein Freigeist im Sinne der 
Aufklarung und ebensowenig ein Religionsphilosoph, sondern ein frei 
gewordener Geist, der a m  aussersten Ende der Freiheit z u m  Nichts 
des 勺Vihilismus" nach einer neuen Bindung suchte und schon in der 
ersten Krisis seiner Jugend einen neuen, "unbekannten Gott" anrief.  
Mit den Reden Zarathustras, die ein "ftinftes Evangelium" und eine 
umgekehrte Bergpredigt sind, beginnt in der Geschichte der deutschen 
Philosophie ein Angriff auf das Christentum, der keinerlei philoso-
phische Vermittlung duldet, sondern eindeutig nicht nur gegen die 
religiose Vorstellungsform gerichtet ist, sondern gegen Gott selbst, 
gegen Jesus und Paulus und gegen ・das ganze weltgeschichtlich gewor-
dene Christentum.  W a s  Nietzsche wollte war ein "unbedingt 
redlicher" Atheismus und d e m  entspricht, dass der "Ubermensch" i m  
selben Augenblick auftritt als "Gott tot" ist. Der Wille zu -einem 
unbedingt redlichen Atheismus bestimmt auch Nietzsches Kritik der 
deutschen Philosophie a,ls einer h1-lben1  hinterlistigen Theologie. }(ant,  
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Fichte und H e gel, aber auch Feuerbach und D. F. Strauss, sie sind 
fiir Nietzsche alle noch "Halbpriester" und ihre Philosophie eine 
Verfallsform des Protestantismus. Wahrend Hegels Philosophie als 
Religionsphilosophie das geschichtliche Christentum philosophisch vol-
lenden wollte, denkt Nietzsche i m  Bewusstsein u m  ein zu  Ende gehendes 
Christentum und seine Kritik beschrankt sich daher nicht, wie bei 
Hegel, auf eine philosophische Umformung desselben christlichen 
Inhalts, sondern sie richtet sich gegen samtliche Formen des Christen-
turns, nicht zuletzt gegen die soziale und humanit狙re, und sie endet 
im letzten Satz seiner letzten Schrift mit der scharfsten Kampfansage, 
mit :  "Dionysos gegen den Gekreuzigten". Dennoch ist mit dieser 
Schlussformel von Nietzsches "Ecce homo" nur scheinbar das letzte 
Wort gesprochen. Beim Ausbruch des Wahnsinns verwirrte sich ihm 
der Gegensatz von Dionysos und Christus und er unterzeichnete sich 
in Briefen als "Dionysos der Gekreuzigte". D e m  entspricht, dass sich 
Nietzsche in einem Gedicht Zarathustras von einem "unbekannten 
Gott" gejagt und verfolgt weiss, vor d e m  er einerseits flieht und zu 
d e m  er andererseits seine Zuflucht sucht.  So zweideutig ist Nietzsches 
Gottlosigkeit. Unglaube und Sehnsucht nach Gott stossen hart 
aneinander, u m  ineinander iiberzugehen.  Zarathustra ist zwar schlecht-
hin "der Gottlose", aber Nietzsche glaubte nicht an sich selbst. Er 
wollte statt an G o t t  an die dionysische W e l t  der ewigen Wiederkehr 
des Gleichen und des Willens zur Macht glauben. Er suchte sein Leben 
lang nach einer Losung und Erlosung von sich selbst und sein Atheismus 
ist insofern ein Wendepunkt in der Geschichte des neuzeitlichen 
Atheismus als er in sich selbst religios ist und darum so zweideutig wie 
alles i m  Umkreis der Modernitat. Wie sehr sich Nietzsche dieser 
Zweideutigkeit bewusst war, zeigt i m  Zarathustra das Gesprach 
zwischen d e m  letzten Papst, der "ausser Dienst" ist, weil sein Gott 
tot ist, und Zarathustra selbst :  "Es gibt auch in der Frommigkeit 
guten Geschmack: der sprach endlich: fort mit einem solchen Gott! 
Lieber keinen Gott, lieber auf eigne Faust Schicksal machen, lieber 
Narr sein, lieber selber Gott sein !  
-'Was hore ich !'sprach hier der alte Papst mit gespitzten Ohren, 

'oh Zarathustra, du bist frommer als du glaubst, mit einem solchen 
Unglauben !  Irgend ein Gott in dir bekehrte dich zu deiner Gottlosig-
keit'." 

O N  D I V I N E  C O N C E P T I O N  

B Y  

H I T O O  M A R U K A  W A  

B y  the term "divine conception" I  here mean an abnormal or 
unusual conception (including birth as its natural sequence) that is, 
a  conception which is not related to the normal sexual  intercourse of 
male and female, in other words, that caused b y  some spiritual being, 
o me  natural phenomenon, or the powers in nature. Of course, I  a m  
not expecting to arrive at any solution concerning the physiological 
nature or truth of those conceptions. W h a t  I  a m  hoping to do here 
is to djscuss .various cases of them and to interpret the meaning of those 
beliefs or legends which declare that One so and so was conceived 
in his or her mother's body b y  some divine invisible prower or some 
other  medium. 
Famous is the story that Mary, the mother of Jesus, while she was 

yet  a  virgin, became pregnant b y  the holy spirit. A n d  even n o w  
Christian belief, especially the Catholic doctrine, claims this to be true 
or real. This belief seems to have sprung up very early in the history 
of Christianity since it is found in the Gospels of the N. T. It seems 
that the story has become known or believed in b y  the followers of 
Christ at least not long after his death. 
In some Apocrypha of the N. T. written in a  later period, this story 

of divine conception appears in further advanced form. For instance 
the  Protoevangelium of James tells the following story.  The mother 
of the  Virgin Mary, the wife of Joachim, named Anna, had long been 
barren. But she prayed and prayed to the Lord G o d  and at last an 
angel of the Lord came to her saying: - A n n a ,  the Lord hath heard 
thy prayer and thou shalt conceive, and shalt bring forth, and thy seed 
hall be spoken of in all the world - This very seed was the Virgin 
Mary. Mary herself was said to be born through her mother's divine 
conception. 
In connection with this story of Anna's conception, some famous 

women in the 0. T. are also mentioned in the Apocrypha. For instance 
S;irah w h o.  was said to have been barren up to her eightieth year, 
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became pregnant and gave birth to Isaac, and the same was the case 
with Rachel, the mother of Joseph. 

There are m a n y.  traditions and legends concerning divine con-
ceptions in Japan, too. For instance, some great priests and heroes 
were born from mothers w h o  had conceived b y  having a  gem, a  rager, 
the sun or a  golden priest and so forth come into their bodies. 

One famous legend tells about the birth of the god venerated in 
the Kamo-shrine in Kyoto as follows :  Once upon a  time, his mother 
went to a  river and while she was playing at the river side, a  red-
coloured arrow came floating down. She took it home with her and 
put it b y  her bedside. Then she became pregnant and gave birth to 
a  son. 

Our ancient document called Kojiki relates another interesting 
story, namely, one god enshrined at Naniwa w h o  had come from Silla 
was the daughter of a  mother w h o  had conceived b y  sunbeams shining 
into her womb. 

Stories such as those mentioned above are countless in our country 
as well as in Korea, Mongolia and China. Arrows, gems, sunbeams, 
serpents, dragons, lightning etc. are often the cause of the conception 
of a  virgin or a  w o m a n  in general. 

Moreover, in the old Japan, even if the cause of the conception was 
not exactly mentioned, a  chlid was sometimes called "God-sent child". 
Perhaps the stories of God-sent children originally pointed out some 
unusual cause or supernatural originator. But later the cause and 
originator were forgotten and only the idea of a  God-sent child was 
handed down mixed with superstitious practices. 

There are several traditions concerning the life of Romulus, the 
founder of Rome. Plutarch, however, narrates a  story involving 
virgin-birth. His mother Rhea was a  Vestal Virgin and, of course, was 
forbidden to get married. But she became pregnant and bore Romulus 
and Remus. Their father is said to have been the G o d  Mars. A n d  w e  
find similar cases in the stories of Danae and Leda w h o  had intercourse 
with Zeus w h o  changed his body into a  non-human form. These are 
some examples of divine conception b y  superhuman gods in ancient 
Greek religious belief. But the Olympian Gods are so human-like 
gods that w e  must leave them out in this study, because it is difficult 
to consider them the cause of an unusual divine conception. 

But noteworthy is the legend of Attis w h o  was a  shepherd boy 
and was beloved b y  the goddess Cybele. Attis's mother was said to 
have been a  virgin w h o  conceived b y  pressing a  ripe almond or 
pomegranate to her bosom. W e  know some other examples of plants 
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which were believed to have become the cause of conception. M a y  I  
quote  one example which was related b y  J. Frazer about Baganda 

"Baganda w o m e n  imagined that withuot the help of the other w o men. 
ex they could be impregnated - While a  w o m a n  was busy iri her 
garden under the shadow of banana trees, a  great purple blooin chanced 
to fall from one of,  the trees on her back or shoulders, it was quite 
enough, in the opinion of the Baganda, to get her with child." 
There are examples of fruits and flowers and also of m a n y  other 

objects, which appear in ancient legends and in primitive people's beliefs 
and customs and are believed to be effective causes of w o m e n  con-
ceiving without having any relationship with the other sex. I  will 
only  refer to some of them. A  rice-grain, resin mixed with milk or some 
kind of fish and worms were believed to be effective. In some cases, 
by drinking water, or b y  bathing in water, b y  sitting on a  stone, b y  
touching a  feather or a  finger, and b y  swallowing a  portion of the bodily 
ubstance of the hero, impregnations resulted. Moreover, rain, wind, 
unbeams, fire, sparks and lightning or some odor or a  glance and breath 
of the divine or quasi-divine being caused impregnations. Thus stories 
and beliefs of super-natural or unusual conceptions and births are 
worldwide and countless in number. 
But in addition to the above mentioned, w e  must pay attention 

to spirits as the effective causes of conceptions. Spirits in general or 
a  particular spirit, for instance, that of a  dead husband, of a  dead saint, 
or of a  beloved dead child might consort with w o m e n  and beget children 
from them.  A n d  such beliefs are closely akin to the idea that the souls 
of the dead m a y  pass directly into the w o m b  of w o m e n  and be born 
again as infants. Such ideas illustrate what is called・metempsychosis. 
A n d  again when fish, fruit, worms and other objects enter the bodies 
of w om e n  as food or otherwise and render them pregnant and act not 
only as vehicles of fertilization but also become h u m a n  beings b y  the 
process of pregnancy and birth, they represent examples of met-
amorphosis. The difference between metempsychosis and met-
amorphosis is too delicate to allow a  very clear distinction. Here I  
understand metamorphosis as one phase of metempsychosis. 
Not every metempsychosis necessarily leaves out intercourse 

between the sexes, but it is often connected with divine conception. 
That is, in metempsychosis, the child is engendered b y  conveying into 
the mother's body a  previously existing soul or some other object, and 
in that case, coition is not considered necessary nor is it entirely 
unrecongized. It would be possible to point out such instances also in 
the illustrations mentioned above. Buddha's story constitutes an 
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interesting example which might be called the "borrowed womb'' 
birth of Buddha. According to Buddhistic legends, a  white elephant 
came down from heaven, entered the body of Buddha's mother through 
her right side, and the mother became pregnant. The white elephant 
was regarded as the most divine animal, and in one case the elephant 
was thought to be Boddi-sattva himself in a  changed form. The origin 
of this doctrine is not known, but it seems to have been known at least 
ca. 300 years after Buddha's death. 

Now, the belief or the idea of divine conception is handed down to 
us in fairy tales or marchen, in legends and myths, as folk-loric 
practices and religious doctrines. A n d  w e  also know it as the living 
pattern of expression among the primitive people. This belief or idea 
of divine conception m a y  have had its origin in ignorance of the sexual 
reproductive process as is often stated, and also in the veneration of 
motherhood which represents in itself the principle of reproduction. 
In some societies, even if the father is acknowledged, it does not 
include the idea of paternity. Such social circumstances could easily 
become the background of the belief of divine conception. Moreover, 
as to the origin of this belief, one m a y  discern a  political intention 
in attributing a  heightened sanctity or augustness to one's nation and 
to the founder of the nation, and also discern an intention of glorifying 
a  particular genealogy, which resulted from contact with different races  
and cultures. 

W e  must, however, pay special attention to the religious factor in 
these unusual conceptions. I  said in the beginning of this study that 
divine conception means an unusual one in which a  divine idea, some 
supernatural power or invisible spiritual being is often considered as the  
active factor. A m o n g  primitive people, the effective pregnancy is 
considered to have resulted not only from objects such as fruit, fish, 
wind and so on, but sometimes also b y  the magical and religious p o wer 
expressed in a  divine word, breath, or glance. Namely the object itself 
does not necessarily possess full impregating power, but in some cases 
such results are effected through the instrumentality of a  magician or 
medicine man. In such cases, even if ignorance of the sexual 
reproductive process would be generally prevalent, the magico-religious 
factor working therein might not be ignored. 

Even ih a  highly developed society, where the reproductive role 
of sex is well known, w e  can see that m a n y  relics of the belief in divine  
conception are not forgotten or thrown away. They remain not simply 
as legends or as some kind of religious practice, but as a  living belief 
as seen in the Virgin-birth of Jesus. Whatever the theory of that 
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truth m a y  be, the basic ground for its belief seems to be a  strong 
emphasis on deep faith in G o d  and a  strong incentive in the human 
aspiration toward the Supreme, the Pure and the Holy. - A n d  perhaps 
in old historical times as well, this aspiration would have been the most 
important factor in creating traditions concerning divine conception, 
even in the case in which some political intentions were working in the 
background. 
In this sense, at least, divine conception m a y  be said to be true. 

' I  I  



O N  T H R E E  M Y T H S  C O N C E R N I N G  T H E  
B E G I N N I N G  O F  T H E  W O R L D  

B Y  

F U M I O  M A S U T A N I  

In the present paper, I  want to discuss three myths which contain 
old stories about the beginning of the world. The first, an Indian myth 
from~ig-veda; the second, a  Greek myth from the Theogo叫 of H esiod; 
and the third, the well-known Hebrew myth related in the Genesis of 
the Old Testament. The reason w h y  I  have taken up these myth 
will become clear as m y  exposition goes on. 

Now, in the tenth volume of~ig-veda1> there is a  significant h y m n  
n a m e d ' N⑬ sadasiya-sukta', which goes as follows :  

" N年sad asit - in the beginning there was no being, (sat) not 
even  non-being (asat); there was no sky and no heaven above; 
what covered it ?  Where was it ?  W h o  protected it ?  W h a t  
was the water ?  W h a t  was the abyss ?  "  

This is the first stanza, and the hymnist comes to narrate  the 
beginning of the world. The order of the beginning narrated there  
is illustrated in the following graph. 

¥  tad ekam ／ 

(that one) 
＼ 

I  abhu /I  (original matter) 
＼ 

＼紅m a(love) 

¥― 
/'_  

／ 

visrishti  
(the growth of the world)¥  

First and foremost there was tad ekam. Tad ekam means'that one' 
in English, it was covered with darkness and is likened to the khaos 
in Greek. 

Next emerged iibhu and kiima. Abhu denotes the original matter 
without form, which was brought into being b y  tapas, the  heat of 
'that one'. K a m a  is love, which is not only the affectionate feeling,  
but also the attractive power, combining one thing with another and 
bringing forth new ones. 

(566) 
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Then came visrishti. Visrishti means'letting go' or'discharge', 
which is not the creation of the world b y  the high and lofty one, but 
the birth and growth of the world. The h y m n  intimates a  voluntary 
appearance of the world,2> not a  creation decreed b y  the will of the 
'Ganz Andere'. The Indo-Aryans, too, have m a n y  gods, but they 
have nothing to do with the original beginning of the world;''they 
also belong to the later days of visrishti", sings hymnist in the sixth 
stanza of the hymn. 
In Greece, w e  find a  brief account of the beginning of the world 

in the one hundred and sixteenth stanza of the Theogonia of Hesiod, 
which is also illustrated in the following graph. 

/'¥ Gaia &  T  tirtaros J  

＼ 

¥  __~haos ¥〈 )J K6smos ¥  
¥ti Eros f  /  

Here w e  can see the counterpart of the old Indian mythical cos-
mology. In the beginning, there was Khaos which was disorder and 
had no form. Then came Ga£a and Tartaros which were the original 
matter, and at the same time came forth E 怜s, the god of love, which 
played the role of kama in India as the attractive power. Thenceforth 
the necessary requisites of K6smos were furnished ;  the original 
materials to be combined with each other, and the attractive power to 
join them together, 3> and the world was able to unfold itself freely. 
"From  there came all things, what was, and is now, and will be; trees, 
m e n  and women, birds and animals, fish in the water, and the immortal 
gods ;"4> as a  Greek thinker has sung. Here w e  see the exact 
counterpart of the Indian myth concerning the beginning of the world. 
However, in the well-known Hebrew myth, the Genesisい of the 

Old Testament, w e  shall meet another type of cosmology, which m a y  
be illustrated as follows :  

I  Creator I  

[  c L□ → [  Creation ll1 six days I  
This type of cosmology is totally different from the above 

mentioned. Here, the world was created b y  G o d  the Creator,  w h o  
is the'Ganz Andere'with respect to m e n  and the world. G o d  said, 
let there be light, and there was light. H e  said, let the waters under 
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the heaven be gathered together unto one place, and let the dry land 
appear ;  and it was so. H e  said, lets there be lights in the firmament 
of the heaven to divide the day from the night, and it was so. All 
things were createdly the will and the word of God; and the world 
itself contributes nothing to the creation. The creative potency comes 
down one-sidedly from on high from the Omnipotent God, and the world 
is cast into a  passive role with no voluntary action on its part. Such 
is the creation b y  G o d  in the Genesis of the Old Testament. 

In conclusion, these analyses of myths reveal some characteri、一
tic aspects of their respective ways of thinking. 

First, the former two are based on the idea of birth, and the latter 
one on the idea of making something as a  potter makes vessels. W h e n  
w e  reflect upon the beginning of something, w e  find two ways of 
thinking and no other way; one is based on the idea of birth and the  
other on the idea of making. The Indo-Aryans and the Greeks have 
chosen the former, the generative theory, and the Hebrews the latter, 
the point of view of creation. 

Second, the location of the originating power. In the former typ 
of thinking, the productive power lies inside the world. Eros and 
kama, the attractive powers, combine the original materials and produce 
new beings as father and mother love each other and generate offspring. 
Here w e  can see the outcome of voluntarism. 

O n  the contrary, the creative power lies outside the world in the  
latter type of thinking. A s  a  potter has power over the clay6>, the  
power of the Almighty came down from outside the world and created 
all things according to his will with his omnipotence ;  and the world 
has nothing to do with. Here is the natural w a y  to predestination. 

"Shall the thing formed say to him that formed it, W h y  hast 
thou made m e  thus ?"7> 

Thirdly, the first principle to be searched after. A s  is well known, 
the Indo-Aryans and the Greeks have been interested in and tried to 
find the primary cause or law. With them " E x  nihilo nihil fit". If 
w e  call the original matter and the attractive power the cause, nothing 
can exist without cause. If w e  consider the offspring the effect, all 
things will come forth and go away in an infinite succession of cause  
and effect. Thence the first principle to be searched after must be the 
cause, above all, the primary cause, and the law or principle of the  
w a y  h o w  the generative power operates, or h o w  the materials are com-
bined with each other. There appear the great figures of prate 四邸
or arkhe in Greecc and of brahma or dharma in India. 

O n  the contrary, the Hebrews have nothing in the world to look 
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for except the grace of God. The world finds itself in a  perfectly 
passive  situation, and the power comes one-sidely from the Creator on 
high. H e  can create everything'ex nihilo'freely at will. H e  has the 
power'of  the same lump to make one vessel unto honour, and another 
unto dishonour'.s> Thence the only thing for the Hebrews to seek after 
must be the grace of God, saying :・ 

"Our Father which art in heaven, 
Hallowed be thy name. 
T h y  kingdom come. 
T h y  will be done on earth, as it is in heaven. 
Give us this day our daily bread. 
A n d  forgive us our debts, as w e  forgive our debtors. 
A n d  lead us not into temptation, but deliver us from evil. 
For thine is the kingdom, and the power, and the glory, for 
ever. " 9 )  

Fourthly, w e  can notice some remarkable difference in nature 
between G o d  of the Hebrew myth and・the gods of the Inda-Aryans and 
the Greeks. One exists prior to the creation of all things, and behaves 
as the Crea tor :  

"All things were made b y  him, and without him was not any 
thing made that was made."10> 

And, as Karl Barth asserted in his Credo, "As far as H e  is the Creator, 
the world cannot be'the world entrusted to its o w n  law'."11> 
O n  the other hand, the gods of the Indo-Aryans and the Greeks 

belong to the later days in the beginning of the world. They are not 
the creators, but creatures; nay, not creatures, but beings, a  little 
superior to men. 
Students have often tried to classify religions after the number of 

their gods - monotheism, polytheism, pantheism, and so on. Their 
attempt, however, will prove to be all nonsense, for gods differ from one  
another natures, in their situations, and in the parts they play, as w e  
have n o w  examined. The G o d  of the Hebrews is Creator b y  nature, 
is situated in a  high and lofty place apart from the world, and comes 
on the scene of the world as a  lonely figure. O n  the contrary, gods of 
the Indo-Aryans and the Greeks have never been allowed to cut such 
brilliant figures. They have presented rather lesser figures. Instead, 
prate aitia and arkhe, dharma and brahma are the  leading actors in the  
world of the Indo-Aryans and the Greeks. 

I  have devoted myself to the comparative study of Buddhism 
and Christianity, and noticed that Buddhist thought is, after all, based 
on the idea of dharma, and the Christian conviction rests on the basis 
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of the idea of God; and the naive idea of dharma is alluded to early in 
the cosmological myth in R-ig-veda on the birth of the world, and the  
most c3.ndid idea of G o d  presents itself in the Genesis of the Old 
Testament. 

N O T E S  
1) 即g-veda, vol. X, 129, 1-6. 
2) Besides Nふ叫siya-s蘇 ta, ]l-ig-veda contains the following four 

hymns concerning the beginning of the world: 
a. p 位japatya-si/kta (]l-ig-veda, vol. X, 12, 1-10) 
b. Visvakarman (ibid., vol. X, 81, 1-7 :  82, 1-7) 
c. Brihaspati or Briihmaf!aspati (ibid., vol. X, 72, 1-9) 
d. Purusha-si1kta (ibid., vol. X, 90, 1ー 16)

They all narrate the birth or the voluntary appearnace of the world. 
3) W e  find the following passage in Aristophanes'Aves :  
"Before Er6s combines each other of them all, there were no tribes 
of the immortal gods." 

4) Empedocles: Peri phuse6s, 159, 13 (Diels-Kranz, 31 B  23) 
Here he talks of love and hate as the originating power, and hate is 
the negative side of love. 

5) There are two myths cocerning Creation in Genesis; 
a. Genesis, I, 1-II, 4. 
b. ibid., II, 5-24. 

in the latter, we find the following passsage ;  
"And the Lord God formed man of the dust of the ground, and 

breathed into his nostrils the breath of life; and man became a  living 
soul." (2-7) 
This story, too, rests on the idea of making something as a  potter makes 
vessels. 
6) cf. Romans, IX, 20. 
7) ibid., IX, 20. 
8) ibid., IX, 21. 
9) Matthew, VI, 9-13. 
10) John, I, 3. 
11) Karl Barth: Credo, 4  Kap. 
12) cf. 必us (Lt.), the~s (Gr.), deva (Skt.) ;  they are all derived from a  

common origin. 

T Y P E  O F  R E L I G I O U S  A B S O L U T E  E X P E R I E N C E S  

B Y  

Y O S H I N O R I  M O R O !  

I .  a m  going to speak about'Types of Religious Absolute Experi-
ences'. It seems to m e  that people have recently opened their eyes 
to the necessity of typological studies in religion, but few of them 
grasp their true sense. _  

Here I  want to investigate this problem fundamentally. 
Now, in religious phenomena w e  find experiences capable of being 

immediately realized b y  religious subjects, which are usually called 
religious experiences and are very characteristic. It is the most 
fundamental element to be found in these religious experiences what w e  
here call a  religious absolute experience. W h a t  w e  mean here b y  a  
religious absolute experience has two meanings: First it is a  religious 
experience of the absolute, secondly this experience is the absolute in 
religious experiences. This experience includes these two meanings, 
which in reality are the same. This is because of a  religious experience 
of the absolute, and of the absolute meaning in religious experiences. 

Such religious absolute experiences are usually called mystical 
experiences. But the word "mystical experience" is apt to be con-
fused with mysticism itself as a  religious phenomenon. In this study 
in order to avoid this error, w e  are going to use not the word "mystical 
experience", but the word "religious absolute experience." 
Generally in investigating religious phenomena, their special and 

various aspects can be often understood b y  several classifications not 
as  a  mere separate instance, but as what can be thought of as a  universal 
and at the same time an individ叫 characteristic. W e  can get various 
types b y  examining these classifications according to their principle 
and modality. Such an investigation of types is not only helpful as 
an experimental understanding of each fact, but also very useful as a  
general and scientific understanding in itself. Furthermore, w e  cannot 
understand nor can w e  detect what is universal and essential, unless w e  
make such an investigation of types. This is the reason for a  typological 
study. 

(571) 
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However, a  typological study of religions has never been undertaken 
hitherto with full knowledge of the problem. In m a n y  cases, religions 
have been calssified according to denominations, races, culture, etc. 
They have been regarded as the standard of this study. The mode of 
everyone of them is superficially pointed out and arranged in order. 
W e  cannot identify a  typo~ogy with mere classifications like  these. 
There m a y  be, as a  result of these studies, some cases in which classifica-
tion and typology overlap. However the investigations of various 
types should be based on m a n y  actual religious phenomena through a  
factual study of their contents. 

W h e n  trying to make a  typological study of religions, w e  need m a n y  
viewpoints and w e  must avoid a  simple classification. W e  might say 
that in a  typological study of religions the most fundamental fact that 
there are various types of religious absolute experiences. Now, when 
investigating various types of religious absolute experiences, w e  have 
four viewpoints, which are divided into two kinds of viewpoints, each of 
which is subdivided into two viewpoints.  They are (1) (A) what is 
manifested b y  the subject of the religious experience (1) (B) what is  
observed b y  outsiders concerning the religious experience and (2) (A) 
what is expressed in the original source, (2) (B) what is expressed in 
its popularized phenomena. W e  must take u p  (1) (A)-viewpoint and 
(2) (A)-viewpoint as the most fundamental of the four viewpoints. 
So, w e  are going to deal with the problem of typology from these  
viewpoints as m u c h  as possible. 

Then, what types can w e  find in religious absolute experiences? 
In this case, what is to be considered is h o w  the absolute being is  
previously viewed and recognized as its religious object in various 
rehg10ns. It should be said that, m  accordance with the difference of 
view on the absolute being, absolute experiences themsevles come to 
show various characteristic aspects. This m a y  become more clear when 
the typical differences of the substantial character of religious object are 
brought into focus. 
W h e n  w e  consider religious phenomena widely, w e  can find m a n y  
types of religious objects. They are indicated b y  appellations like 
manaism, naturism, fetishism, manism, animism, spiritism, daemono1ogy 
polytheism, pantheism, monotheism, and so on. But w e  want to take 
up the following as the most representative of them. Religious objects 
are (1) a  supreme being as power, (2) a  superhuman being as spirit, 
(3) a  supreme being as a  person, and (4) The absolute being as reality. 
In accordance with the differences expressed in these calssifications, w e  
can find m a n y  characteristic and typical differences in the aspects of 
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absolute experiences. 
(1) W h e n  the religious object is a  superhuman being regarded as 

power, religious absolute experiences can be generally realized as what is 
perceived. But there are two types: what is intuitionally perceived 
of things, and what is interpretively expressed in symbols. These 
experiences are found in both primitive and civilized peoples. They are 
found in manaism, fetishism, naturism, etc. After all, strange things 
and nature's miracles are experienced as phenomena brought about 
by a  superhuman  power, the religious object. The ideas of strangeness 
and wonders of primitive and civilized peoples are very different. 
Especially in the  former, mass-understanding is strong and individ叫
differentiation is  weak, while, in the latter, individual differentiation 
caused b y  various elem en ts  of the individual's character is very strong. 
nd, in the former, these experiences are little recognized as an intuition 
or an interpretation, but they are immediately received as a  general 
objective experience, while, in the latter, they are recognized as 
a  subjective experience, but generally, except the external  idea of its 
objects, they are experienced not b y  a  concrete impression, but with a  
sense of fear or worship. 
Though w e  find a  sort of absolute experiences such as divination, 

prediction and so on, these experiences are presented as what is inter-
pretation. Here also w e  find a  difference between primitive peoples 
and civilized peoples. In the former, the immediate relation between 
these divinations, predictions and their religious objects is strong.  
Although such a  relationship is not so strong in civilized peoples as in 
primitive peoples, the experience of divinations and predictions appear 
when the religious objects come intensively into the level of conscious-
ness, as a  kind of super h u m a n  being of power. 

(2) W h e n  the religious object is a  superhuman being regarded as 
pirit, absolute experiences can be generally realized in the w a y  that the 
religious objects come to or come into the religious subject. There are, 
moreover, several types. Namely, there are some types characterized 
by the fact that religious objects come into a  religious subject and 
make this mediator say and report thing b y  uttering words through its 
mouth, and there are other types charactenzed b y  the fact that the 
appearance and behaviour of the religious subject, as well as its words, 
change suddenly into some other kind of behaviour or action. The 
most remarkably pehnomena are presented b y  Shamanism, but, in its 
background, there are manaism, animsim, spiritism, daemonology, 
polytheism. and even monotheism. All these phenomena imply a  
kind of religious technique b y  which m a n  tries to get into touch with 
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what is regarded as a  spiritual subject and superhuman being and tries 
to get its help. Actual1y such an attitude aims at a  social message. 
But the experience presupposes the loss of the usual consciousness 
of the religious subject. So, in this case, the experience of contact 
between the religious object and subject cannot always be realized as 
a  conscious absolute experience. These experiences are only told vaguely 
afterwards with a  sense of strange trace, and only the external changes 
of the religious subject are very conspicuously noticeable. Now, what 
is presented in speech has two types; namely, that which takes the 
form of dialogue, and that which is declaimed as a  monologue.  W h a t  
is transforming in attitude has two types; namely, that which is con-
fronting religious objects, and that which is accompanying them. For 
instance, such types of behaviour appear when m a n  travels with a  spirit. 
In the Shamanism of the arctic races in Siberia, something more like  
the latter type is often found. 

(3) W h e n  the religious object is a  supreme being regarded as a  
person, absoltue experiences can be generally realized in the w a y  that 
religious objects, as subjects, immediately descend upon and touch the 
religious subject. Here the religious objects are met as absolute 
subjects of a  hi5her dimension. H u m a n  subjects of religious subjects, 
as what confront them, only b o w  down before them, and obey their 
intentions. Here no purposive and artistic aspect can be found. A n d  
yet, this experience also has two types; namely, that in which the  
confronting religions objects are absolute subjects of a  higher 
dimension which one-sidedly descend and command, and that in which 
the contact with the religious objects takes the form of an immediate  
communion with absolute subjects. Such absolute experiences are  
found in transcendental theism as, in the founders, prophets, apost]es, 
or mystics in the old Judaism, Christiantiy, Islam, and so on. Especially 
in the so-called original experiences of founders, the  former type, 
namely, that in which the religious object descends upon subjects, is  
strongly presented. O n  the other hand, in Saint Paul or the Islamitic 
mystics the so-called Sufi, the latter type, in which the descent 
appears  as communion, is clearly found. It is in this point that the  
situation of the mystic and the meaning of his experience are suggestive 
of beliefs in a  transcendental god. Namely, in these religions, even 
mystics could not be  recognized, if they could not point to the  
absolute descending upon them in their background. Anyone of these 
absolute experiences, however, has two aspects that of the inner 
senses and that of the externa1 senses. If w e  genera11y think of them 
and take their ensueing activities and influences into consideration, w e  
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know that the former, namely, the jnner sense, play an important part. 
But, on the contrary, when absolute experiences as things in themselves 
are told and manifested, the latter, namely, the part played b y  the 
external senses is more impressively stated. This m a y  be due to the 
fact that, when the mysteriousness of absolute experiences is stressed, 
its vividness m a y  be shown in the acuteness of a  sensitive judgement. 
In this way, it touches religious objects b y  a  special impressjon, b y  the 
external senses, visionally, audibly, or tactualy. A  special impression, 
of course, need not be confined to a  single sense, but m a y  be, in m a n y  
cases, a  synthesized impression. 

(4) W h e n  religious objects are regarded as the Reality of the 
Absolute Being, absolute experiences m a y  be generally realized in the 
way that a  religious subject becomes united with religious objects. 
This means that, b y  understanding Absolute Truth, a  religious subject 
becomes the same as Truth in a  new standpoint of a  higher dimension 
beyond its standpoint of a  lower dimension. Such experiences, how-
ever, are not always the same. In some cases, a  religious subject goes 
beyond its old being and, by understanding Absolute Truth, changes 
into oneness with a  n e w  being. O n  the other hand, in other cases, this 
means that he becomes one with the objective Being in the realm of 
Absolute Truth b y  bringing the w a y  of its original possibility to a  
true realization. For example in India, w e  find early Buddhism as 
an instance of the former, and the Upanishads or a  part of Mahayanist 
Buddhism as an instance of the latter. Buddha's perfect knowledge 
is a  sort of knowledge b y  which a  change of life is brought forth. T o  
know the absolute knowledge is to become the absolute knowledge. T o  
become the absolute knowledge, however, does not necessarily mean 
to accomplish self, but to become self-realized through self-effacement. 
This is the so-called nirvana. O n  the other hand, the statement in the 
Upanishads that the absolute and the self become united, in the name of 
Brahman and Atman, means that a  religious subject becomes one 
with religious objects. 
As w e  have generally seen, there are some differences in the types 

of absolute experiences. 
W h e n  viewed from their origin, such matters as mentioned are seen 

not only in the case of special persons but also in the case of ordinary 
persons. Thus the differences in the modes of religious absolute 
experiences derive from this lineage of types. Of course, there will 
be found experiences in which two or three types are included. All 
experiences in the same religion or religious sect are not always the same. 
Generally speaking, however, w e  can maintain the lineage of the above 
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mentioned types. This m a y  be pointed out b y  m a n y  interesting facts. 
There are so m a n y  concrete instances in Christians, Jews, Moslems, 
Hindus, Buddhists, etc., that w e  cannot count a11 of them Each of them 
cannot help having its o w n  types of experiences which derive from their 
lineage. If the lineage of types is not taken into account, one m a y  
easily mistake one mode of absolute experience for something universal. 
Such mistakes should be corrected as religious prejudices. O n  this 
point, a  cultural exchange requires deep understanding of and clear 
insight into other cultures b y  reflecting on the o w n  modes of types, 
even if they are unconciously thought to be universal. 

D I E  R E L I G I O S E  E X I S T E N Z  I M  B U D D H I S M U S  

V O N  

KEIJI N I S H I T A N I  

Ein und dieselbe Schwierigkeit durchwaltet die Geschichte aller 
詞 heren Religionen :  die Schwierigkeit n皿mlich, die im traditionellen 
Problem von ,,Glaube und Wissen," ,,Offenbarung und Vernunft" oder, 
allgem einer, von ,,Religion und Wissenschaft" z u m  Vorschein kommt. 
Sie  steht heute immer mehr wie eine W a n d  vor allen Religionen. In 
ihr zeigt sich immer deutlicher die offene oder verkappte Gestalt des 
Materialismus, und dann auch des Nihilismus. 
Die Versuche,  zwischen den Gebieten der Religion und Wissen-

schaft eine Grenzlinie zu ziehen, beziehungsweise un ter den Dogmen 
und .  Lehrbegriffen der ersteren einerseits und den Ansichten und 
Ergebnissen <ler letzteren anderseits einen Ausgle1ch zu schaffen, fallen 
alle, so scheint es, ungeniigend aus. So ist es notig, einen Boden zu 
gewinnen, in welchem beide, Religion und Wissenschaft, gemeinsam 
wurzeln konnen. 
Bisher hat m a n  in ,,Gott" einen solchen Boden gesehen. Aber es 

ist auch nicht zu leugnen, <lass gerade der Gottesbegriff, wie er bisher 
aufgestellt worden ist, eine der Hauptursachen der oben genannten 
Schwierigkeit. 
E s  ist meine Oberzeugung, dass i m  Buddhismus schon von lange 

her  d~r Boden zur Uberwindung der eben erwahnten Schwierigkeit 
vorbereitet ist. Ich mochte hier versuchen, kurz und auch nur von 
einem  Gesichtspunkt aus, dariiber zu handeln. 
Es ist bekannt, dass der Begriff des anatman (etwa das Selbst-lose) 

ein Grundbegriff des Buddhismus ist. Dieser Begriff bedeutet die 
V erneinung der Realitat eines Wesens wie des atman, d.i. <lessen, was 
in jed e m  einzelnen Seienden als permanenter und einheitlicher Trager 
seiner Identitat herrscht. I m  Mahayana-Buddhismus wird der Begriff 
des anatman in gleicher Weise fur zwei unterschiedene Gebieten in 
A nspruch genommen, einmal fur das der Dinge iiberhaupt, z u m  anderen 
鉗r das der Mel?schen insbesondere. M a n  kann vielleicht sagen, <lass 
der  Begriff atman (das Selbst) hinsichtlich der Dinge iiberhaupt 

(577) 
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ungefahr d e m  Begriff der ,,Substanz", hinsichtlich des Menschen aber 
d e m  Begriff des ,,Subjekts'', etwa im Sinne des cartesianischen ego (res 
cogit_ans), ~t~n.tspric.b.t. .D 匂r ._Begriff des atman, :  der diese. beiden 
Bedeutungen in sich schljesst, dann etwa d e m  al teren 
europaischen Begriffe des ,,subjectum", des Existenztr釘gers, der j  edem 
einzelnen Seienden, sowohl jedem-b1rige als auch jedem Menschen, z u m  
Grunde liegt. 

Der Gedanke des anatman-trat nun i m  Buddhismus auf, u m  die 
Realitat eines solchen subjectum zu verleugnen.  Auf was fur eine 
Seinsweise, will der Buddhismus mit d e m  Begriff des anatman, des 
Nicht-Subjektums hindeuten? U m  dies zu zeigen, m a g  es vielleicht 
ntitzlich sein, ihn mit einigen Grundbegriffen zu vergleichen, die wir 
in der euroupaischen Geistesgeschichte treffen. 

In der europaischen Geistesgeschichte treffen wir z.B. bei dem 
grossen spatantiken Phi]osophen, Plotinos, den Begriff des Einen. 
N  ach ihm liegt das Eine jenseits der ,,Welt", sowohl der intelligiblen 
als auch der sinnlichen, also jenseits aller Orte, in denen Sein und 
Denken walten. U m  zu ihm zu gelangen, muss die Seele des Menschen 
tiber sich selber hinausgehen, mit d e m  Einen gleich werden, und in der 
sogenannten Ekstase sich selbst (im Sinne des ichhaften Subjekts) in 
das Eine verlieren:1  Das philosophische System des Plotinos hat in 
umgekehrter Richtung ein anderes Extrem, n証mlich die Materie, die, 
alJer Formen beraubt, Jenseits (oder vielmehr diesseits) a11er Substanzen 
liegen und ein Nichtseiendes, m e  on, sein soll. ¥¥ahrend Plotinos, als 
Idealist, das Eine als das Urprinzip betrachtete, sieht der moderne 
Materialismus das einzige Prinzip in der Materie (natitirlich in einem 
ver狙nderten Sinne). 

Die beiden Begriffe, das Eine und die Materie, sind, so scheint e  
nach d e m  eben Gesagten, zwei Arten des Nicht-subjektums, und zwar 
in entgegengesetzten Weisen. Beide liegen ja jenseits des subjektum, 
das eine jenseits des Subjekts, das andere jenseits der Substanz. 

Trotzdem kann m a n  nicht umhin, in d e m  Einen und in der Materie 
stets den Charkter des Subjektums zu bemerken. Sie haben einen 
Grund in sich, dass m a n  sie sich immer so vorstellen muss, als w 恥ren
sie ein Subjektum. M a n  vermag sie sich nicht anders vorzustellen 
denn als etwas, das identisch mit sich selbst ist, das seine eigene 
Identitat in sich tragt. Woher k o m m t  das? Daher, dass beide trotz 
ihres Anspruchs oder vie]mehr gerade wegen des Ansprnchs, Urprinzip 
zu sein, in einer Gegensatzlichkeit auftreten mtissen. J  edes der beiden 
ist nicht das Andere; das Eine ist nicht die Materie, und die Materie 
ist nicht das Eine. J  edes also muss mit sich selbst identisch sein. 
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U n d ・gerade dieses macht ihre1i Subjektum-Charakter aus, obgleich 
sie  jenseits von Subjekt. und Substanz ]iegen. W a s  ergibt skh ・nun 
daraus,  dass ein Nicht-Subjektum gleichwohl noch den Charakter des 
Subjektums bei sich z.u]誌sst ?  Erst.ens bietet jedes deratrige Nicht-
Subjektum den Menschen einen Boden an, auf den sie sich stlitzen 
konnen, und die Menschen sind immer eifrig bemliht, sich mit diesem 
Boden identisch zu fi.nden. Der oben erwahnte Zwiespalt zwischen 
Idealismus und Materialismus, welcher die Geschichte der Philosophie 
durchwaltet, und auch der Eifer ihrer jeweiligen Anhanger wurzeln 
-in d e m  Gegensatz der Urprinzipien. Dieser Gegensatz aber wurzelt 
・w1ederum in d e m  Subjektum-charakter derselben Urprinzipien. 
Z weitens :  gerade ein solches Nicht-Subjektum, das den Menschen einen 
tiitzenden Boden anbietet, hindert eben diese Menschen daran, sich 
elbst  zu durchdringen, grlindlich zu sich selbst zu k o m m e n  und sich 
selbst zu erkennen. Gerade jenes, was die Menschen als ihr Urprinzip 
betrachten, steht ihnen doch immer gegeniiber. W a s  ihnen den 
tiitzenden Boden gibt, halt sie eben deswegen unterweges au{ d e m  
.vVege zu sich selbst fest.  M a n  kann dies bei allen ,,-ismen" sehen. 

In der christlichen Theologie treff en wir den Begri.ff Gott.es als des 
ens  realissimum und.  den Gedanken der creatio ex nihilo. Der Begriff 
Gott.es scheint iiber allen Gegensatzen zu stehen; es gibt Nichts, w as  
Gott gegeniiber steht. Trotzdem ist Gott selbst nicht das Nichts. 
Das Nichts und die Kreaturen, denen das Nichts zugrunde liegt, sind 
nicht Gott. Gott und das Nichts sind je identisch mit sich selbst. Si 
sind eigentlich, je in ihrer Weise, ein Nicht-Subjektum und jenseits 
.aller  Suhjekte und Substanzen, aber gleichwohl haben auch sie noch 
den Charakter des S11bjektums an sich. Gott wird als das Wesen aller 
¥1/esen vorgestellt, oder als das absolute Subjekt, demgegeniiber alle  
menschlichen Subjekte, als solche, zunichte werden sollen. Das Nichts 
wiederum wird so vorgestellt, als ob es ein Et.was w 釦re. Auch dem 
Nichts ist es gelungen, ein Urprinzip zu werden, wenngleich erst spat, 
頑 mlich bei Nietzsche. I m  aktiven Nihilismus Nietzsches ist das 
Nichts bis z u m  Thron Gott.es vorgedrungen und wurde dadruch zu et.was 
Abgrundigem. E s  ist d e m  Bodenlosen gelungen, sich im Wette1fer 
mit Gott doch als einen Boden anzubieten. Der Zwiespalt zwischen 
zwei  Urprinzipien ist hier noch tiefer geworden als bei Idealismus und 
Matehalismus. U n d  dies alles geschah, weil der Begriff von Gott und 
der  Begriff ・des Nichts noch den Charakter des Subjektums an sich 
'haben  uncl weil sie immer in der Gegensatzlichkeit auftreten mlissen. 
ie  hindern auch die Menschen daran, in griindlicher Weise zu sich selbst 
-durchzubiechen. Nietzsches Zarathustra sagt: ,,Wenn es Gotter gabe, 
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wie hielte ich's aus, kein Gott zu se'in !  A  1  so gibt es keine Gotter." 
M a n  kann dieses bekannte Wort Nietzsches nicht ernst genug nehmen. 
E s  enthalt ja die ganze Schwierigkeit, mit der wir uns jetzt beschaftigen. 

U m  von den bier auseinandergelegten Schwierigkeiten loszukommen, 
muss jedenfalls ein Urprinzip gesucht werden, das einerseits in keiner 
Ggens恥tz1ichkeit steht und das uns a:ndererseits kein Hindernis auf den 
W e g  des gri.indlichen Zu-nns-selbst-Kommens legt. Das bedeutet aber, 
dass das Urprinzip keine Spur des Subjektums an sich haben darf und 
ein wahres Nicht-Subjketum sein muss. K a n n  der Begriff des anatman 
diese Forderungen erfi.illen? M a n  hat im Buddhismus das Nicht-
Subjektum oft mit d e m  Weltraum verglichen. Alle Dinge gehen in 
ihm hin und her ;  und d0ch. hindert er sie niemals in ihrem W  andeln 
und Handlen und wird auch selbst von ihnen und ihrem Hin-und 
Hergehen nicht gehindert. Alle Himmel und Erden, oder moderner 
gesagt, alle galaktischen und aussergalaktischen Nebel entstehen und 
bestehen in ihm. Er ist sozusagen ein absolut oftener Ort fi.ir Alles. 
Der Weltraum steht i.iber a  11 e n  Gegens起tzlichkeiten.

Doch dieses Gleichnis ist in mancher Hinsicht irrefi.irhrend. 
Wahrend namlich der Weltraum ausgedehnt ist, hat das buddhistische 
Nicht-Subjektum keine Ausdehnung, sondern macht sich vielmehr 
z n m  Ort fi.ir den ausgedehnten Weltraum selbst wie auch {i.ir alles 
Physische, Psychische und Geistige. Es ist in diesem Sinne das 
absolut Offene schlechthin, das im wahren Sinne i.iber alle Gegensatzlich-
keiten steht. U n d  dann ist das Nicht-Subjektum in der Weise der Ort 
fi.ir Alles, dass jedes, Materielles wie Geistiges, wesentlich in ihm ge-
gri.indet ist und seine letzte Wahrheit .in ihm fi.ndet, was v o m  Weltraum 
nati.irlich nicht gesagt werden kann. Das buddhi.stische Nicht-Subjektum 
ist das Urwesen (wenn m a n  es so nennen darf) alles Materiellen und 
Gei.sti.gen, obgleich es an sich weder materiell noch geistig ist. Zuletzt: 
es ist gerade jener Ort, in d e m  jeder wesentlich sich selbst durchbre-
chen, zu sich selbst k o m m e n  und sich selbst erkennen kann. 

Ich mochte hier ein Beispiel aus der Geschichte des chinesischen 
Zen-Buddhismus anfi.ihren. Ein Monch fragte einmal einen grossen 
Lehrer des Zen: ,,Was ist die Urwahrheit des Buddhismus ?" Der 
Lehrer gab ihm sofort einen heftigen Stoss mit seinem Fuss. Der 
珈 nch, der zu Boden fi.el, erfuhr plotzlich einen Durchbruch, stand mit 
lautem Lachen auf und sagte :  ,,Oh Wunder! O h  Wunder! Ich 
habe an einer Haarspitze den Ursprung der unz甜hligen wunderbaren 
Wahrheiten, den Urgrund al]er Dinge mit einem Male erkannt !" 
(Absichtlich sind bier einige buddhistische Termini weggelassen, da sie 
umstandlicher Erkl恥rungen bedi.irften, was hier nicht moglich ist). 
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Wa::, der Monch mit d e m  Wort ,,Haarspitze" ausdriickt, meint zunachst 
den kleinen N  aturvorgang seines Sturzes, dann abet auch ihn selbst, 
der zu Boden fiel, und seine Erfahrung des eigene Sturzes. All dieses 
darf m a n  bier nicht voneinander getrennt vorstellen. Das Ganze ,  ist 
ein einziges Ereignis. U n d  dieses Ereignis war in jenem Augenblick 
nichts anderes als sein, des Monches, Dasein selbst. W e n n  m a n  skh 
hier etwas getrennt vorstellt, wird alles falsch. W a s  bedeutet nun 
der ,,Ursprung der unzahligen wunderbaren Wahrheiten" und der 
,,Urgrund aller Dinge" ?  Er bedeutet gerade das Nicht-Subjektum, 
叫 mlich das absolut Offene, das all dasjenige zusammengefa~st in sich 
behalt, was in allen ausseren und inneren Weltraumen und Weltzeiten 
besteht. Dabei ist es besonders wichtig zu beachten, dass der Ursprung 
bei d e m  eben erwahnten Ereignis erkannt wurde. U n d  wie steht es mit 
dem Erkennenden ?  Wie und was ist der Mensch als der Erkennende 
jenes Ursprunges? Ein Mensch kann sich erst dann zu einem 
Erkennenden in d e m  bier gemeinten Sinne machen, wenn der absolut 
offene Ort, d e m  die Erkenntnis entspringt, in ihm und durch ihn 
geoffnet wird. D a n n  ist der Erkennende selbst der Ort der Erkenntnis. 
Beide sind das Selbe, n知mlich das Nicht-Subjektum. Der Erkennende 
erkennt in sich selbst, - in sich selbst als d e m  Nicht-Subjektum - den 
Ursprung aller Wahrheit. 
Dieses Selbe nun von Erkennendem und Ort・der Erkenntnis, das 

Nicht-Subjektum, - ist es etwas anderes als der Mann, der zu Boden 
fi.el und laut lachte? Aber dann wiirde das Nicht-Subjketum wieder 
im Charakter des Subjektums vorgestellt werden, wie etwa das Eine, 
die Substanz Spinoza's, das Absolute, in d e m  det Mensch ekstatisch 
sich verliert, mit d e m  er eine mystische Vereinigung eingeht, oder  
das er in einer intellektuellen Liebe betrachtet, usw. D a n n  wiirde  
er selbst nicht als Nicht-Subjektum da sein. Das Dreifaltige: n血mlich,
das Dasein des Mannes in d e m  oben erwahnten Ereignis, der Ursprung 
aller Wahrheiten oder der Urgrund aller Dinge, und der Erkennende -
dieses Dreifaltige ist das Selbe und soll nicht getrennt gedacht werden. 
Einzig in d e m  Selben der eben genannten Dreifalt besteht das D a  des 
Daseins <lessen, der im Augenblick seines Fall ens ein Erkennender wurde. 
Dieses D a  ist das D a  des Nicht-Subjektums, darin auch der Ursprung 
aller Wahrheiten und der Urgrund alle Dinge liegt. In diesem und als 
dieses D a  des Nicht-Subjektums hat sich die v o m  Monch erfragte 
,,Urwahrheit des Buddhismus''offenbart. Sie hat sich in einem  
leiblich-seelischen Menschen offenbart, und zwar in ihm, wie er selbst 
ist, als eben dieser leiblich-seelische Mensch in all seiner Bedingtheit. 
Das geschah bei seinem Durchbruch z u m  Nicht-Subjektum, das heisst, 
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es ereignete sich dadurch, dass jener Mensch, ohne aus s_einer leiblich-
seelischen Verfassung herauszutreten, sich d e m  absolut Offene offnet, 
das jenseits von Allem, von Leib und Seele, von Materie und Geist, ja 
von Welt und Gottern waltet. Dies ist  die schlichteste und grtindlichst  
Offenbarung der Urwahrheit. 
Wie ist die Seinsweise eines solchen Menschen, der leiblich-seelisch 

und zugleich jenseits von Allem ist? Sie wurde oft mit einem Tiger 
verglichen: Die Seinsweise ist in ihrem all-einigen Nicht-Subjektum-
sein wie der gauze Leib eines Tigers, oder wie der lebendige, springend 
Tiger selbst. Jede einzelne  Wahrheit oder jedes  einzlene Ding ist wi 
ein Haar im Felle des Tigers. Wie nun, wenn die Forderung ergeht, an 
einer einzigen Haarspitze den Tiger selbst zu erkennen ? ' N ie  und 
wann ist dies moglich? Nur dann und nur dadurch, dass der Erkennende  
selbst eben dieser Tiger ist. Das ereignete sich z.B. in jenem Vorgang, 
in d e m  der M o n  ch zu Boden fiel und Schmerz erfuhr. 

Der Monch wurde z1;1m Nicht-Subjektum, z u m  Urgrund von Allem, 
und befreite sich z u m  J  enseits~von Allem. ・Die  Urwahrheit hat sich 
ihm offehbart. U n d  als ihm dies geschah, konnte  er auch・erke!).nen, 
dass ihm sein Lehrer gerade durch die grausame Handlung selbst dieselb 
Urwahrheit, nach welcher er ihn gefragt hatte, offenbar machte.  W a  
bedeutet das? Folgende drei Umstande  liegen darin 

1) Der Monch konnte die  Urwahrheit nur dadurch in sich  erkennen, 
dass er  sie an seinem Lehrer erkannte.  Aber an seinem  L ehrer  konnt 
er  sie  nur dadurch erkennen, dass er  sie  in sich selbst erkannt 
Zwischen  d e m  ,,in sich" und ,,an ihm" gibt es keinen Unterschied. E  
kann auch nicht gesagt w erden, welche Erkenntnis vorhergeht und 
welche nachfolgt. Es gibt hier  nicht zwei Erkenntnisse,  son dern es ist 
ein nnd dieselbe Erkenntnis der  einen Urwahrheit, die  als  ein tiber  der 
Differenz beider Menschen stehendes Licht in dem  Schuler leuchtet.  
2) Durch diese  Leuchten konnte der  Schuler  dieselbe  Urwahrheit 

sowohl in sich als seine  eigenste als auch zugleich  in seine m  Lelrrer a]s 
dessen eigenste  erkennen. 

3) Durch diese Erkenntnis  vermochte  er sich selbst wesentJi6h 
~u erkennen und ebenso vermochte  er seinen Lehrer wesentlich zu 
erken nen.  
Diese drei  Umstande sind drei  Wesensmomente ein und derselben 

Erkenntnis. D er Schuler gewann alle diese  Erkenntnisse als ein 
einzige  und mit einem  Male. W a s  zei!st sich hier? Jeder der beiden 
Menschen ist jeweils  ein absoluter, insofern sich bei  ihm die  Urwahrheit 
selbst offenbart. Sein Dasein ist je  ein in sich Ganzes, wie das Unviersum 
ein Ganzes  ist. J  eder steht, wie m a n  im ,  Zen sagt ,,zwischen H i m mel 
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und Erde als der Einizige." Zwischen deni beiden Mesnchen besteht 
die absolute Differenz, die absolute Zweiheit, weil jeder e  in Absoluter 
ist.  Aber gerade darin besteht auch die absolute Identitat beider, 
eben weil jeder ein Absoluter ist, das heisst, weil in beiden dieselbe 
absolute Offenheit herrscht. Die absolute Differenz und die absolute  
Identitat sind hier das Selbe. Dies bedeutet, dass zwischen beiden 
Menschen die unmittelbarste Kommunikation besteht. Doch eigentlich 
ist es keine Kommunikation, weil bei  jedem alles aus  dem  eigensten 
Ursprung quillt und weil es  da kein Kommunikativum und auch keine  
Kommunikanten gibt. Trotzdem erkennt der eine in seiner Selbster-
kenntnis den anderen wesentlich und erkennt zugleich anch, dass der  
andere ihn wesentlich erkennt. So etwas kann nur geschehen  auf dem  
Boden des Nicht-Subjektums. Die gewohnlichen Arten der  Kommunika-
tion <lurch Gebarden, Worte, Geflihlsausdrticke usw. bleiben i m mer  
etwas Halbes und Unvollkommenes. W e n n  sie sich zur Vollendung 
bringen  wollen, mlissen sie immer tiber  sich hinausgehen  und zu jener 
Weise der Kommunikation zurtickkommen, die eigentlich keine  
Kommunikation mehr ist. 
¥Vas ich hier anzudeuten  versuchte, mochte  ein Hinweis  auf die  

relgiose Existenz auf dem  B o den  des anatman sejn. 
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T H E  J A P A N E S E  R E L I G I O U S  M I N D  
A  M E T A P H Y S I C A L  I N T E R P R E T A T I O N  

B Y  

R O K U S A B U R O  N I Y E D A  

1) There are  people w h o  say that the Japanese attitude toward 
relgion is incomprehensible. Such an opinion is b y  no means  unreason-
able from a  certain viewpoint. There are so m a n y  kinds of religions in 
this small country. H o w  can they coexist within such a  small land. 
The same Japanese goes to both the Shinto shrine and Buddhist temple. 
A n d  in his home there can be found both Shinto and Buddhist household 
shrines. Besides, Japanese w h o  are not Christians join in Christmas 
celebrations. Moreover there are m a n y  w h o  are completely indifferent 
to any religion. Such tendencies can be treated from a  psychological 
viewpoint. Then m y  subject would be altered into Japanese religiou 
consciousness. In the field of religious psychology, Japanese  religions  
have been explained b y  m a n y  scholars. The results of such research m ay  
have objective truth indeed, and all the propositions derived from those 
would be m u c h  more persuasive than philosophical ones. But at the  
same time the pyschological method is usually limited to mere obser-
vation - it can be only empirical. Therefore, I  think, psychological 
results in religious studies are always far from religious experience  
itself. As William James in his "Varieties of Religious Experience" has  
pointed out religious experience is something mystic and personal, so 
religious experience cannot be empirically observed but must be really  
experienced. Now, I  would like to treat m y  subject from a  metaphysical 
standpoint. But even in such an interpretation another difficulty  
would yet remain. And, if this would be defined from the pure  
philosophical point of view, foreign ~cholars would get into the fog of 
oriental mysticism. So I  sha11 avoid such an approach. 

2) Japanese religions in their essentials are best considered as based 
on Shintoism, which is a  natural religion and somewhat polytheistic. 
Therefore they contain few elements of divine revelation, such as char-
acterizes Christianity. Those w h o  adhere to Shintoism do not consider 
it a  natural religion, but to m e  Shintoism is nothing but this; as I  said 
before, there is no revelation in Shintoism such as that which is 

(584) 

R O K U S A B U R O  N I Y E D A  585 

indispensable to Christian monotheism. Our ancient myths have 
already been studied from various viewpoints, but at any rate, w e  can 
conclude that it is in "nature" in which our myths were developed. 
Nature is the background of ancient Japanese myths just as of anci~nt 
Greek mythology, and at least in Japan there was nothing radically 
alien to "nature". The ancient mind could recognize the same con-
sistent idea of causality between gods and m e n  or among all things which 
exist in the universe, as is found for example in the philosophical systems 
of Plotinos or Spinoza. In other words there are no heterogenous strata 
nor inconsistencies. In this sense the milieu of Shinto development is 
one thing, while that of monotheistic supernaturalism is another. 
The filed of "nature" will be more clearly understood when w e  

ee it in the relations of the gods of Shintoism to men. These relations  
can be seen first of all in the concept of''ancestors''. The gods of 
Shintoism are the forefathers of earthly human beings. But in this 
case it must be carefully noticed what the principles are which regulate  
the  re1ations between these  ancestors and their descendants. In 
Christianity, Father, Son and Holy Spirit are in supernatural relations. 
Contrary to this, in our Shintoism it is flesh and blood, that is to say, 
an entirely natural relationship of parents and children, that is impor-
tant, and the condition which makes・it posible is the place and, if w e  
think of it more broadly, it is our country - Japan. 
3) The streams of Japanese Shintoism can be divided into the  

fo1lowing two kinds. The first is Shintoism in a  wider sense and the  
other in a  narrower. The former is not a  specialized religion but a  
general factor controlling our life and thought. ・The latter is found in 
festivals and celebrations of Shinto shrines which are the main concerns 
of orthodox Shintoism'The question I  intend to discuss here, is Shinto 
thought in the wider sense. It has been blended into Japanese life and 
thought for m a n y  centuries, and is always rooted in "nature". How-
ever the notion of "nature" I  mention here is b y  no means the same as 
that of natural science. This "nature" is rather of a  pantheistic character 
and is supplied with a  cretain metaphysical element which originated in 
the East. Japanese people have continually been receiving any 
kinds of religions on the basis of this "nature". But the Japanese people 
in their history did not use such a  term, but only pointed out each 
natural thing, for instance, the cherry-blossom, rain, breeze, snow and 
the like. T here  has been no scientific definition. In both Shintoism 
and Buddhism m a n y  concepts and terms are used without any strict 
definition. If w e  understood them in a  scientific w a y  of thinking, these  
oriental  realities would slip away from us. T he  Japanese, conceiving 
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impersonal and polytheistic ideas, prefer to use undefined terms and 
sometimes avoid terminological definitions intentionally. The systems 
of Aristotelian and Hegelian logic are not suitable for oriental thought. 
恥pressions both in printed characters and in the countenances of the 
onental nations have usua1ly some strange nuances. A n d  they are 
defined b y  the persons w h o  are talking with each other. Such a  tend-
ency of religious thought has been very convenient for introducing 
foreign thought. In Buddhism there is an impersonal nihilism. Thi 
nihilism was very favorable to the Japanese w a y  of thinking which is 
rooted in "nature". Zen Buddhism in particular emphasizes "nothing-
ness". "Nothingness" contains immense implications. Therefore Zen 
does not admit of terminological definitions. A n d  Zen ignores all kind 
of expression, particularly letters and words are all prohibited. Its 
only principle is telepathy. This manner of Zen was easily grasped by 
the Japanese religious mind based on "nature".  Zen is apt to take 
examples from various kinds of natural things. "Like clouds and 
streams" is the most famous saying in the Zen-shu sect - clouds and 
streams belonging to nature. 
The Shin-shu sect, which is a  sect opposed to Zen, also rationa-

lized Buddhism into Japanese "nature". It ignored the difference 
between priest and layman. Shin-shu priests married and ate meat 
- which was strictly prohibited in other sects. A  Shinto shrine must 
have trees, _and a  Zen temple must have a  garden and a  tea-house. 
These  are all natural things under the sky. Marriage with a  young 
w o m a n  is a  natural human instinct for man. S11ch a  tendency has been 
a  traditional undercurrent, in which the differences of various religions 
are usually a  slight and trivial matter. Besides even high religious 
thought with elaborate metaphysics has been transmitted to the 
Japanese people without losing its o w n  validities.  A n d  gradually jt 
has been synthesized into Japanese daily life through the medium of 
"nature" 
4) Japanese religions in the past were closely connected with 

political power. The Imperial Court was the protector of Shintoism 
and Buddhism, invested m u c h  in shrines and temples, and employed 
artists to construct images of Buddha, which became objects of religiou 
art. It is a  great inconsistency that the same Emperor should be a  
pious devotee of both Buddhism and Shintoism, and it is truly an 
inconsistency if w e  take only religion into account. But our political 
leaders, including our Emperors, thought of polytheistic nature in their 
religious policies. Frankly speaking, what rules here is not the kind 
of religion w e  study, but it is policies based on natural tendencies that 
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were influential. It was very important for Japanese political leaders  
to justify the historical connection with their ancestors. Here Shintoism 
became essential, for it forms a  tie with the past. But at the same time 
there are problems of human existence in the present and future, and 
in this case Buddhism seemed to be m u c h  more useful. In this way, 
our religions have come to play a  political role. W h e n  the age of 
military ascendency started, the religious state of affairs was still the 
ame, except for the fact that Confucianism was added to these reli-
gions. But this Confucianism had been translated into Japanese 
from the Chinese original. 
It is said that Japanese people have no religious faith. This m a y  

true when our religious consciousness is understood in the  sense of 
European scientific theories. From m y  point of view, Japanese reli-
gions can be called, as it were, logical polytheism. 
This is entirely m y  o w n  interpretation, therefore it cannot indicate  

the historical fact itself. 
Thank you for yottr kind attention. 
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B Y  

N O B U K I Y O  N O M U R A  

Personality and Religion is the most challenging subject of m y  
studies, and Personality and Protestantism is an essential part of this 
study. In this paper, I  would like to refer only to perception among 
the m a n y  functions of personality. 

Perception must be examined in the frame of reference to per-
sonality dynamics as well as cultural dynamics. It is asserted that 
personality dynamics will be observed as a  whole in perception. 
Clarification of such perception will be a  first step toward understanding 
h u m a n  behaviour in the sense that behavior will vary according to one's 
perception of the given situation. 

Yet, thi~perception of the given situation changes in different ages 
and is determined b y  different localities even within the same set of 
belief such as Protestantism. So, Protestant Pastors in Contemporary 
J砂an will be discussed in this paper. A  group of protestant pastors 
(P) will be compared with (G) group of general public w h o  are not in-
terested in religion and (S) group of Shintoist priests. 

Comparison was done b y  a  T.A.T. test, using nine pictures; free 
association test, questionnaire test, analysis of biographical data, 
measurement of brain waves, Galvanic skin response under definite  
stimulus situation. 

This paper is based mainly on the findings of reaction to pictures, 
free association test and others. W e  would like to refer to some 
interesting features observed in Frustration Perception, Value Percep-
tion, Nature Perception, T i me  Perception, Sex Perception, and Self 
Perception. 
a) Frustration perception 

Protestant pastors are different from the general public and Shinto 
priests. Hereafter, with your permission, I  shall refer to Protestant 
pastors as P, the general public as G, and Shinto Priests as S. P  does not 
show frustration where G  and S  do, and conversely, P  does so, where G  
and S  do not. For example P's reaction to Picture ① showed less regard 
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for poverty and sex as the cause of~he young man's frustration than 
the other groups; and frustra~ion caused b y  conflict within the self and 
the analysis of the self and others are seen only in P. A  differe_nt 
frustration perception is projected here. This is observed also in 
free Association to "Sorrow" "Suffering", "sorrow _of no sorrows" and 
"faith does not resolve suffering, but invites more afflictions because 
of the very faith." The attitude to frustration is also ,quite different. 
W h e n  G  and S  state in their free association "I like to escape", or "I 
hate  this", P  assumes a  more positive approach such as, "faith builds 
human character,''and''affliction makes m a n  better and more profoup.d.'' 
And P  perceives affliction as something not temporary, but something 
constant in life. W e  frequently come across statements such as, 
"suffering will never cease to be." While G  and S  do not regard this 
problem as a  serious one, this is the central issue in Buddhism. In 
the case of P, sin is more fundamental than suffering. T.A.T. reactions 
reflect various aspects of personality based on sin consciousness. This 
is  revealed most vividly in P's reaction to the black space of Picture ⑥ 
b) Value Perception 
P  has different value perceptions from G  and S. In P's perception 

money and position are weak factors, whereas they are the central values 
in G  and S. P  is less apt to be i:r:ifluenced b y  these factors, and to use 
the m  as a  measure of his value judgement. In Picture ⑤,  for instance, 
we found less statements b y  P  concerning money. His perception 
showed little consideration for social status. P  was apt to interpret 
the  difference between two persons in Picture ⑤ as the difference of 
the state of mind. The difference of t]:ie state of mind of these persons  
was never mentioned b y  G, while 6 0 %  of P  and 3 8 %  of S  referred to 
this  point. Free association to a  word stimuli such as "deep", "quiet", 
and "soft" showed the same results. W h e n  G  and S  associated the 
deepness, quietness and tenderness of nature with, for example, the 
ocean, mountain and marshmallow; P  associated them to a  condition of 
the  mind: "I a m  happy becaus~I can achieve peace of mind b y  closing 
m y  eyes even in noise and turmoil," " m a n  of profound personality," 
"compassion." F r o m  these, it is conclud~d that in P's perception, the  
state  of mind of a  person is inclined to be magnified. 
In the case of "want" expressed b y  the figures in Pictures, P  showed 

a  great deal of inner want. For example, in Picture ①,  the percentages 
of inner want demonstrated were, G  1 7 %  S  50%, and P  64%. It m a y  
be fair to conclude that inner want is the dominant want in P  and has 
a  dominant value. 
Next, w e  would like to speak of G o d  in _a  value system revealing P's 
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perception. In the symbol system of P, G o d  has the highest value and 
all happenings and matters have their o w n  places in this hierarchy of 
value according to the degree of their intimate relation with God. In 
Picture ④,  the book which was noticed only b y  P, was regarded as th 
Bible and given a  central position in the T.A.T. story. Thus, th 
relation to G o d  is one pole of a  measute used for value  judgement. The 
other pole is the needs of self as a  biological organism. P's reference to 
G o d  appeared m u c h  more frequently and played a  more important rol 
in their stories and free association. W e  can see here also a  clear 
difference of the role of G o d  in their prespectiYes of va111e systems. 
c) Nature Perception 

In P, nature is perceived as a  less important factor than it is to G  
and S. P  hardly mentioned the relation between person and natur 
behind Picture ①.  

G  2 1 %  
S  4 2 %  
p  3 %  

This was also clearly seen in the free association test to the word 
stimuli of "quiet", "soft", and "deep."  P  associated these word 
with such things as, "tender-hearted" or "peace of mind," while G  and 
S  associated them with nature. Problems of life and the state of mind 
are more essential than nature in P. S  shows the recovery from frustra-
tion b y  means of nature, and finds happiness in her. Those w h o  worship 
mountains, for example, Mt. Dewa-Sanzan and Mt. Iwaki, look upon 
mountains with a  feeling of gratitude, spiritual reliance and protector. 
P's reaction data hardly show such a  friendly relation with nah1r 
Rather, P's reaction even shows loneliness and fear, which is unthinkabl 
in the case of S. P's characteristic perception of nature is that h  
attributes it to God, the Creator. Reacting to Picture ⑧,  P  says, 
"I can't help being filled with awe and gratefulness to God, knowing 
that all this beautiful nature is in His hand," and "those w h o  appreciat 
nature can not but think of the Maker." W e  can not find a  slight 
shadow of such an idea in the other groups.  O n  seeing the Picture ⑧ 
P  referred to G o d  in m a n y  cases, while w e  find no case in G  and only 
one case in S. So, P  has an extremely strong tendency to perceiv 
G o d  in nature. Nature is not independent, but created b y  G o d  in 
Christian traditi'on, while nature is something great and independent 
in traditional Shinto. 
d.) Time Perception 

The psychological meaning of a  situation varies a  great deal ac-
cording to the time perspective in which the scene has・been perceived. 
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In picture reaction, P  seems to have a  longer time perspective than 
G i n  any situation. Let us examine his reactions to Picture ⑧ .  The 
range of the time perspective of the three groups on viewing this old 
m a n  was as follows :  

G  S  p  
From Boyhood 0 %  0 %  1 6 %  
From Youth 6 %  2 3 %  1 6 %  
Touched on his life story 4 1 %  1 5 %  2 2 %  
Did not refer to his life  story 5 2 %  61 %  4 5 %  

p  seems to understand the old m a n  in longer time perspective than 
G  and S. The term "life" is used more often b y  P  than the rest. From 
this, it m a y  be concluded that P  regards life  as a  time unit. There is a  
little difference between G  and S  on this point. Psychological futur 
in the time perspective of P  has a  complex structure and power. 
cholars like Kurt Lewin clarifies h o w  personality behavior is determined 
by the ,・alue of the goal  to be obtained and the possibility of its pursuit. 
In reaction to Picture ⑥,  P  reveals the hopeful nature of his psy-
chological future, saying, " H e  will live in the new world and be given 
a  new power," premising it on darkness and sin. Furthermore, death 
has a  more important position for P  and S  than G. Picture ② was 
interpreted as the scene of death b y  21 %  of G, 5 8 %  of S, and 7 4 %  of 
P. Most of the P's described death as the central theme, while G  gave 
only short simple descriptions. Eschatology is a  fundamental doctrine 
in Christianity; yet, w e  can hardly discern this w a y  of thinking in 
these data. Of course, w e  were not able to find anything to suggest 
uch a  m o o d  in G  and S. This P's time perception is contrary to some 
Buddhist interpretation of time which is not recognized as continuous. 
e) Sex Perception 
P  seems to show controlled sex perception. Comparing the 

groups, all subjects were males 35 years of age or older. P  showed 
the least tendency to perceive an ambiguous figure as female. The 
lying figure in Picture ② was identified with female b y  5 8 %  of G, S O %  
of S, and 173/c。of P. The figure in Picture I  was thought to be a  w o m a n  
by 16°/c。of G, 83/c。of S, and 3°/c。of P. In other explanatory stories, 
P  gave a  passive role to the m a n  in the sexual scene, and less frequently 
talked about relationship between m a n  and woman. 
According to the findings of the questionnaire test, sexual tension 

decreases with religious maturity. Protestantism has a  strong tendency 
to control personality and their sexual  control is also comparatively 
constant. O n  the other hand w e  could not 丘n d any difference in daily 
life between S  and G, on this point. 
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f) Self perception 
Self image is to be perceived and constructed as Gardner Murphy 

asserts.  There are obviously two selves in P's perception: namely, 
"self of flesh and self of spirit", "an outer self which is destroyed 
day b y  day, and an inner self which is renewed day after day." The 
struggles between ideal self and physical desires is quite intense and 
gives rise to a  strong consciousness of sin. Self is nothing in the  
presence of God. In the questionnaire test P  showed a  tendency to be 
conscious of his smallness, and this consciousness distinguishes him from 
other groups. P  tries to control himself, abnegate his o w n  self, and 
replace it with Christ. Christ is regarded not only as a  significant other, 
but ultimately given the throne of his ego. This self is the  sinner. 
His perception of self as a  sinner is clearly shown in his reaction to th 
black space in Picture ⑥ Such a  complicated self is the core of P' 
personality and its functions are seen in each dimension. S  has no 
image of snch a  sinner in reaction to the above mentioned black space. 
In the faith of P, self is the subject of responsibility and substantial 
being, while Buddhists do not recognize the constant self. 

These are the findings of a  partial study, a~d m a y  be used as a  
working hypothesis for future studies. 
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B Y  

E D M O N D  R O C H E D I E U  

I  The problem of the Collective and the Individual in Religion. 
More and more, the historian of Religions acknowledges his 

indebtedness to the findings of other spheres of learning while remain-
ing loyal himself to the historical method. At the present time Modern 
Psychology throws n e w  light on a  problem which up to n o w  was con-
idered  to be the particular concern of the History of Religions. In 
this matter Professor C. G .  Jung is one of those whose works command 
respect and attention of the specialists of Religions. 
Henri Bergson already had noted that one of the sources of Religion 

was to be seeked for in society, but in a  shut u p  society, self-・sufficient 
and excluding all that is alien to it. Yet he pointed out to another 
ource, this one  m erely individual, and that was the  voice of prophets 
and of founders of religions whose m essage distinct from collective 
affirmations opposes itself to the religion of the  clan, transcends it and 
discloses to m e n  n e w  spiritual values. This religion, declared Bergson, 
is dynamical, whereas the piety of a  society retired within itself remains 
tatic ;  it is identical with mysticis m  and its most perfect form was 
realized in the  person of Christ.  
Bergson's point of view has but little been withheld b y  the historians 

of religions, doubtlessly because the  mystics of w h o m  he  speaks don't 
overlay the  totality of what is set under the  term mysticism ;  before  
resorting this word to designate  the  summit of religious experience, it 
would have  been necessary on the  one hand to fathom the deep 1neariing 
of various non-christian mysticisms and on the other hand to examine 
more  closely christianism, in order to ascertain that its highest  values 
really are the appanage of the sole mystics.  
Nevertheless in Bergson's explanation one point deserves to be 

kept back, which precisely is wanting in Jung's conception, and that is 
the  primeval・part of the personality 0f.  those w h o  know the  Enlighten-

(595 )  
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mentor become aware that they are  the  subject of a  Revelation, operate  
in the various religions. 

II C. G. Jung's Theory. 
T o  have a  right perspective of C. G. Jung's work, it should be  

recalled that for forty years to now, m a n y  psychologists have laid 
stress on the importance of the social element in h u m a n  behaviour. 
It is not surprising that during this time their studies in collective  
Psychology should find their application in the sphere of religion. This 
was the line taken b y  profe;:;sor C. G. Jung. 

Examining Symbols and Myths, this writer concludes in the first 
that Myths and Symbols are an irrational and spontaneous expression 
of a  primordial psychological experience. Can this experience be 
closer defined? It is here that the theory of Archetypes appears. 
Going back to a  basic platonic conception and employing a  term bor-
rowed from Denys the Areopagite, Jung affirms that the psyche is not 
a  "tabula rasa" but contains primordial images, the Archetypes, which 
belong to the Collective Unconscious, the parallel of the Personal Un-
conscious; these Archetypes account for associations of ideas astonishing 
in their abiding permanence, initiating in all h u m a n  beings analogous 
patterns.  The motives of Myths are taken from them, which explains 
their similarity in all civilizations, and the Symbols employed in the  
Myths reveal still more clearly that they are indigenous to the  
archetypical world.  
W h a t  are the  Archetypes? Difficult for comprehension because 

one cannot refine them b y  a  single formula, they indicate at the same 
time the unseen sources of the  consciousness of the  individ叫 and the  
unshakable elements of our unconscious, and they condition a  pri r゚i
the psychological processes. Virtual and unaffected b y  the passage  
of time, th.ey never fail to act when the conscious weakens.  "As soon 
as it is no longer the  being but the mass that stirs, h u m a n  regulation 
ceases and the archetypes begin to assert their influence.  " l l  

Archetypes are bipolar :  issuing from the collective unconscious, 
they comprise a  dark facet and a  light, the personal unconscious 
rendering themselves alternately menacing or beneficent. This bipolarity  
constitutes a  danger, for when they are set into motion no one knows  
h o w  this processes will emerge, the cognition of the archetype making 
it possible for a  mass movement to spring up. Catastrophe will not be 
avoided unless the majority retain a  consciousness of reality and darn 

1) C. G. J U N G ,  Aspects du drame contemporain (Genもve 1948), p. 99.  
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up the inevitable processes of the collective unconscious. 
Nevertheless the  beneficent aspect of the archetype must nut be 

undervalued, since very often it acts as protector and saviour, only 
becoming dangerous when it is out of control; for it compensates for 
the extravagances of the conscious tending to a  manifestly short-sighted 
view of progress and leads back to a  recognition of the  immovable laws 
of the universe ;  it personifies then certain fundamental instincts and 
acquires functional and vital meaning. The archetypes are felt like 
:magical forces and appear as a  :first aspect of religion, whereas their 
unseizable activity shows itself in myths and symbols. 
The Myths, products of a  remote  and unascertainable tradition, 

are not allegories invented b y  a  primitive  disposition of the mind, but 
the irrational and spontaneous formulation of a  primordial psychological 
experience ;  thus the Mythology of a  h u m a n  group institutes a  living 
religion which mingles with its particular system of archetypes.  
Whereas the Symbols which appeal to the conscious, they express 

the numinous experience far better than concepts would,  for they allow 
the archetype experience to revive, thanks to a  sympathetic partici-
pation. Former to any differentiation and rationalization, they are 
"the invaluable means which render us able to utilize in an effective 
way the simply instinctive  flood of energetic process."2l 
At the same time mainspring of direction and source of energy, 

they serve as channel and transformers to the highest numinous 
archetype, that of divinity, for in order- to be approached the Infinite  
must be expressed in religious symbols w hich always are vital manifes-
tations, not products from the intellect.  Rising from the elementary 
and unconscious stratum of the psyche, they make up the very roots 
of the religious phenomenon and remain charged with numinous 
energy, even  w hen  doctrines and dogmas rationally comprehensive 
have  lost a  part of this  power. 
The Rites themselves will also be at the same time protective 

and intermediate. Real walls built up b y  m e n  around the experience 
of the Divine, they canalize its terrifying energy. Nevertheless, on the 
other hand, the  ritual act obliges the  Ego to remember the  existence  
of the N o n-Ego. "In the  ritual act, m a n  sets himself to the disposition 
of an autonomous "Eternal", of a  cause existing beyond all the  

2) C. G. J U N G ,  U  eber psychische Energetik in das W  esen der Traume, 
(Zurich 1948, p. 83), quoted by Gerhard ADLER, in Et叫 es de Psycholog咋
jungienne (Genもve 1957, p. 68).  
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categories of the  conscious."1> Briefly, 1'the ritual circle  vouches for 
the possibility of a  connection with the experience of divinity if the  
conscious succeeds in penetrating to the primordial meaning of the  
rite. Hence the ritual is the  mediator between  the supra-individ叫
Non-Ego and the  individual Ego."2> 

It is why, concludes Jung, any authentic rite m a y  claim to be 
founded on a  Revelation, which in the psychological point of view will 
be the emergence  in the 'conscious  of the numinous N o n-Ego under 
the form of archetypical images.  N o w  these expressions are''・eternal'', 
they contain a  "Truth" and a  wisdom which infinitely transcend the 
knowledge  possessed  b y  the  Ego ;  it is b y  virtue of this, that they  possess 
a  character of "revelation" of facts  uncognizable  b y  other  means and 
which offer themselves to the Ego to take  conscience of them. 

Moreover,  these considerations prove that h u m a n  psyche,  unceas-
ingly penetrated b y  the numinous Non-Ego, is  "naturaliter  religiosa" ;  
in other terms, it possesses a  religious function and will harbour with 
stupid elements if the good ones are denied.  

III Criticism of C. G. Jung's thesis. 
C. G. Jung's conception is fascinating, for it explains the resem-

blances between different religions without having recourse to the work 
of influences: don't the unconscious and collective forces rise the mythical 
symbols accompanied  b y  the same rites ?  However this theory seems 
to us to neglect an essential and irreducible aspect of religious life, 
that which is covered b y  the words Revelation and Enlightenment. 

All the great prophets, founders and reformers of religions were 
something else than beings taking conscience, in order to canalize them, 
of the  numinous forces of the collective unconscious. T hey have had 
the conviction, which was shared b y  their disciples, that they wer 
bringing to the  world a  message that transcends what every m a n  
conceals in his unconscious. 
T o  be sure they felt them selves in harmony with the laws of nature; 

nevertheless they~ere opposed  to the religious manifestations of their 
time and their sphere, not admitting all the symbols, myths  and rites, 
expressions of the  eternal archetypes. 

Bergson calls them  "priviledged personalities" ;  they have  answered 

1) C. G .  JUNG, "Das Wandlungssymbol in der Messe", Eranos-Jarhbuch 
1940-1941 (Zurich 1948, p. 124); quoted by Gerhard A D L E R,  in Eludes de  
psychologie jungienne (Geneve 1957, p. 216) 

2) Gerhard A D L E R ,  Etudes de psychologie jungienne (G-eneve 1957),  p. 
216-217.  
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a  call coming from further than the collective  unconscious, and if in 
the psychological point of view it is allowable to call "Revelation" the 
emergence of the numinous Non-Ego under the form of the  archetypical 
images and to assert that these untemporal expressions contain a  truth 
and a  wisdom transcending the knowledge of the conscious Ego, this 
conception does not explain the opposition of the prophet facing the 
religious authorities and proclaiming with certainty the message that 
was revealed to him and with which he  is enlightened. 
In short, the jungian archetype, if it informs us about what is in 

common in the myths, symbols and rites of the various religions, if it 
renders an account of the power inherent to these manifestations, 
doesn't reveal that irreducible matter  which is  contained in each of 
them. 
The theory of the archetypes paints  a  picture  of religions which 

reminds one of the  syncretism where the  diversities are reduced to a  
ingle denominator, here the archetype. Now, if w e  want to go beyond 
this point of view and fathom the secret of all true  religions where the 
synthesis of ancient and recent elements produces a  n e w  creation which 
transcends the  collective, it is  towards  another form of the  jungian 
psychology that w e  will have to turn, the  one which describes the  
individual psychic life.  
Above the  conscious Ego exists in posse another personality, the  

Self, at the same time conscious and unconscious,  which completes the 
Ego and constitutes the real  center of psychical totality, quite as  the  
Ego represents the center of the  conscious.  
This virtual center, b y  the  strength of its  radiance, compensates 

what is lacking in our conscious life  and its  action allows the individual 
to be entirely realized. Well, declares Jung, it is in the  Self that our 
individ叫 participation with G o d  reveals itself.  Does he mean the  
personal G o d  of the  biblic tradition or any immanent force diffused in 
the universe ?  O n  this point, Jung's  posture  remains ambiguous for he 
wants to maintain himself on the  psychological ground; best, behind 
the scholar w h o  observes w e  m a y  guess the believer w ho is  obsessed  b y  
the religious problem. It matters little, as the Self is quite the point 
where the enlightenment and the revelation take place.  
Thus in the  outlook which interests  us, that of the  origin of myths, 

symbols and rites, a  dualism appears in the jungian conception: on one 
hand the world of the collective unconscious  which b y  its  archetypes 
arises the mythic, symbolic and ritual aspect of religion, on the other 
hand the world of the individual unconscious, where b y  the  transition 
of the Self, the  immanent spiritual forces, issued  from a  transcendent 
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p o wer, propagate the  highest religious values. 
Can the historian of religions admit such opposition? W e  don't 

believe it. For the enlightenment and the certitude to be the object 
of a  revelation, if they  sometimes react violently against the established 
religion, also meet in these symbols and myths the spark which gives 
birth to them. B esides, it happens that the personal faith of the  
prophet, of the  reformer, or of the saint utilizes these symbols, rites 
and myths which raise from the archetypes but are  not so far a  pure  
product of the  collective unconsc10us. 

Briefly, the  symbols, rites and myths, if unquestionably they are 
indispensable m eans of communication to create a  religious society and 
if they present them selves as manifestations which convey to a  group 
the  numinous energy, they are religious fundamental data of the interior 
and individual life. In the secret of this intimate sanctuary that the  
Self is they become then  the source of Enlightenment and the w a y  to 
R e velation. 

T H E  R E V A L U A T I O N  O F  M Y T H  A S  A  S T E P  
T O W A R D  U N D E R S T A N D I N G  

T H E  R E L I G I O U S  C O N S C I O U S N E S S  

B Y  

F L O Y D  H. R O S S  

Three Introductory Affirmations 
(1) W h a t  is religion ?  
Religion in its experiential sense is the search of the entire h u m a n  

organism for coherence and meaning in all phases of its being. M a n  
senses that he is made for wholeness, rather than for fragmentation. 
H e  seeks a  certain quality of relatedness, and is not content merely with 
q1,1,antity of relationships which have no coherence. 

(2) W h a t  is man's deepest h u m a n  problem ?  
The problem of m a n  is that he suffers from a  sense of being divided 

against himself. This was called duhkha - dis-ease - b y  Gautama the 
Buddha. In the terms of modern depth psychology it is known as 
anxiety. In the Semitic religious traditions m a n  has shown marked 
igns  of feeling distinctly alienated from the core of Being or of Reality. 
Indeed, in Judaism, Christianity and Islam this sense of alienation has 
ometimes taken fairly extreme forms. But even in Chinese and 
Japanese traditional thought and ritual, m a n  has shown evidence of 
ensing a  partial separation from Reality. Rituals of purification and 
devices to drive away evil spirits are  evidences of this sense of 
estrangement, dis-ease or inner uneasiness. 
(3) W h a t  is man's greatest gift? 
M an's greatest gift is his capacity for symbolic transformation, 

expressed  through myth, ritual, language, art, superstition, religion, 
mathematics, science. Man's  brain is more than a  telephone switch-
board. A  switchboard is a  marvellous device for handling signals 
and messages efficiently, but it creates nothing. Man's brain is n o w  
recognized as being a  transformer; it plays a  creative role in the living 
of man's life and in helping the organism c o me  to grips with and 
understand, at least in part, his total world. This brain engages con-
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stantly in symbolic transformation. A s  Cassirer, Langer and others  
have pointed out, m a n  seems to have a  basic "need of symbolization" 
and the b-rain is continually translating experiences into sy'mbols.  

Nature of Myth 
Myth, ritual, language arise spontaheously from this primary  

h u m a n  need. M a n  is not m a n  without engaging in symbolic trans-
formation. N o  man, then, can live without myth. But modern m a n  
in most cases can no longer live with the old interpretations of the  
myths. This has led some to say that the  myths of the past are  only 
chlidish science or sheer fantasy engaged in b y  persons w h o  were  not 
capable of more  mature thought. 

But myth is not fiction ])Or the  by-product of childish fantasy. 
The myth-making process is  part of the  deepest  psycho-biological 
structure of man. It is evidence  coming to us  from the largely 
unprobed regions of the psyche.  A  mythical fact cannot be  established 
as having any "objective truth" in the  positivistic sense of the  term, 
but its validity is timeless.  Myth is  related  to the  h u m a n  search for 
meaning. It is the voice of the unconscious  trying to speak to the  
conscious  mind. Historical chronology is of purely incidental value in 
dealing with myth. Myth is that which is meaningful over and above 
its temporal setting or its historical flavor, yet it does not den y  time  nor  
destroy the  particular flavor of its historical setting.1l 

A n  imaginative  study of myth can thus  teach us  m u c h  about m a n's 
search for integration, for orientation and for m eaningful coherence. 
Such a  study is indispensable to an understanding of religion and of the  
psychic life  of man. M a n  is an inveterate  myth-maker w h o  is  us叫 ly
not aware  of the  myth which is  shaping his  o w n  life.  H ence, b y  
studying the myths of earlier generations, he can gain som e  m easure  
of understanding  and objectivity. After this oblique approach to a  
study of the h u m a n  consciousness,  perhaps then  he  can turn to himself 
and his  o w n  times more fruityfully.2l 

1)  Judaism and Christianity have had a  tendency to fi.nd meaning only 
m  the temporal-historical scene primarily if not exclusively  in the "once-for-
all" event (of Sinai, or of Jesus Christ). O n  the other  hand, the Oriental 
traditions have sometimes seemed to fly toward the opposite  extreme :  they 
have tended to deny the value  of the temporal, the  relative, the realm of 
maya or of samsara. Not all have gone  to these extremes.  Both in East and 
West there  have been important men and movements that have sought to 
preserve the mystery of the "two in one," or the identity of "sam sara and 
N irvana." 

2) While all of man's experiences may in one sense be called "reli:gious" 
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A n  analogy is provided for us  b y  the w a y  in which a  psychoanalyst 
or psychother~pist seeks to understand the dreams of his patient, his 
daily rituals or his compulsions. T o  the  extent that the psychoanalyst 
is sensitive, some of the best clues for understanding his counselee will 
be provided b y  the dreams told to him. In a  similar way, the  
historian and psychologist of religion must be sympathetically _con-
cerned with the "dreams" (i.e. the myths) of a  tribe or of a  people. 
The modern depth psychologist uses m a n y  projective tests, 

including the ink-blot test (Rorschach) to find out important processes 
at work in the experience of his paitent. The myths, symbols and rituals 
of mankind's religions are  the  large-scale "Rorschach tests" for the  
careful student of religious  experience.  T hese  are  the  "projections" 
of the h u m a n  psyche.  T he  words of Protagoras  are n o w  seen to be  
true in a  richer  sense than was earlier  realized. ''Man is the measure 
of all things." Man's yardstick for m easuring and understanding 
the w orld is himself, his o w n  body and his o w n  psyche.  W h a t  m a n  
finds in the so-called "outer  world" is largely controlled b y  what he  
has begun to find "in himself." T he  world w e  live in - as distinct from 
the w orld w e  presume  to describe  "scientifically" - is the w orld we 
make.  The world w e  describe scientifically is a  cold abstraction which 
can only partly remind us of the world of flesh and blood, loves artd 
hates, fears and joys. It is like  a  photograph of a  person, not the  living, 
breathing person himself. 
M a n  is a  dynamic movie  projector, interminably throwing images 

on a  screen, both while sleeping and while awake. The "screen" is 
man's total environment, personal and non-personal. M a n  constructs 
his value-laden  world out of his hopes  and fears, his partial insights  
and his confusion ;  he  "projects" out of his desire for order and 
ystem, and he  "projects" out of his  muddled disorders within. If he  
has found so me  order and m eaning in his inner world, he  will probably 
find order and meaning in his outer  world. 

If in the past all pepole  tended to overem p h asize  the  significance 
of dream states as compared with waking states, the  danger sophisticat-
ed, scientifically-minded moderns run is just the  reverse.  Both the  
"inner" and the "outer" worlds of m a n  must be  recognized as  
interpenetrating and as giving us  significant clues as to the nature  of 
the "one world," or Reality. A n  over-concern for statistics,  "objective" 

1 n  that they relate to some degree to his search for coherent meaningfulness  
and qualitative relatedness, some of man's experiences have a  deeper 
significance than others. Similarly, some myths are more fruitful for ex-
ploration than others. 
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facts, proven hypotheses, sterilized concepts cleansed of any "subjecti-
vity" can convert us into "scientific" eunuchs unable to respond with 
any insight to the deeper currents of the human psyche. Our initial 
concern is not with what can be proved or disproved; it is to enter 
empathetically into the rich data of the human laboratory, avoiding  
naivite and brutality. 

Our concern is to discover the "Real World" in both its inner and 
outer dimensions. A  great scientist like Einstein continued to dream 
of a  unified field theory that would throw light on otherwise unrelated 
phenomena. This should be the dream of the historian and psychologist 
of religion. W e  find out more about the "Real World" b y  starting with 
the world w e  live in, b y  creeping up on ourselves, as it were, through 
a  friendly study of the projective systems and symbols of our ancestors. 
In this w a y  w e  can learn something not only about our ancestors but 
also about ourselves. 

The myths of any peolple must be studied without any fixed meta-
physical assumptions or dogmas・in the minds of the searcher. Yet 
the student of myth must be willing to deal with his data without ruling 
out the metaphysical and "meta-psychological" implications. H e  must 
avoid "psychologism" and "scientism" just as carefully as he avoids 
"theologism," "ecclesiasticism," and any other variety of speculative 
dogmatism. 
The influence of infantile  and childhood states of consciousness 

upon people's concepts of Reality and the rituals which they use in 
trying to come to terms with that dimly-apprehended Reality, must be 
explored m u c h  more  completely. Some with psychoanalytic orien-
tations have written upon the  possible significance of animal, food and 
human sacrifices for an understanding of h u m a n  nature (Cf. Theodore  
Reik; R. Money-Kyrle; etc.) .  Others  have  concentrated upon the  
role of the mother (Cf. Robert Briffault ;  Erich Neumann ;  Simone de  
Beauvoir; etc.). The place of the father, the  significance of sexuality, 
sibling rivalry, the  influence of matriarchal and patriarchal patterns  
of tribal organization have been explored  to some extent. But m a n y  
more such studies need to be made ;  the  results of the research of 
anthropologists, psychiatrists, psychologists, and historians must be 
more imaginatively correlated, even  when m u c h  of the evidence can 
never b y  final. T he  persisting human problem of the male-female  
polarity, both between the sexes and within the consciousness of each 
h u m a n  being, demands further study. The Yin /Yang, Shiva /Shakti 
symbols are taking on renewed significance in these days of the  
Freudians and the Jungians. The non-dogmatic humanism of such 
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m en as Erich F r o m m  raises again the issue posed b y  jnana marga :  
how far can certain persons transcend the over-personalized categories 
of theistic religion and assimilate・inwardly the p~inciples and insights 
which the personalistic theist always personalizes "out there" as it 
were ?  
The great recurring myths of mankind - of the primal sacrifice at 

the creation, of the terrible Mother and the beneficent Mother, of the 
terrible Father and of the good Father, of the Hero's journey and his 
victory, of the Sleeping Beauty and the handsome Prince, of the sacrifice 
that must be repeated over and over if m a n  is to be redeemed, of the 
efforts to return to the cosmic w o m b  - must be studied b y  persons w h o  
combine poetic sensitivity with a  concern for rational understanding ;  
who possess piety without being pietistic; w h o  are rational without 
being rationalistic; w h o  are compassionate without being moralistic. 
H u m a n  nature being what it is, these q叫 ities are rarely found in 
complete balance in one person. But what cannot be found in one 
person can often be supplied b y  a  community of scholars, working with 
diverse tools and aptitudes but with a  common concern for a  wider and 
deeper understanding of what each of us can know only in part. 
Japan provides rich laboratory material for those ready to start 

the search. The Japanese feeling for oneness with nature, their 
genuine openness to a  non-moralistic feeling for reality denied largely 
to the Jew, Moslem, and Christian, their capacity for poetic insight -
all these things make Japan a  fruitful place for the study of myth, ritual 
and symbol. If these studies can combine an interest in ethnology, 
anthropology, history and depth psychology, m a n y  fruitful hypotheses 
and illuminating results should emerge. Sigmund Freud and Carl Jung 
are two glants w h o  have given us keys with which to unlock hitherto 
little-explored areas of human experience. Japan can give us other 
such giants. So can any of the nations of the earth, if her scholars 
are not too timid about crossing boundary lines - both inner and outer -
as citizen—scholars exploring one Reality. 
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I  feel deeply honoured to have been invited to participate in the 
deliberations of this 9th. International Congerss for the History of 
Religions. 

One of the main purposes of this Congress is to study the impact 
of religion on our modern civilization and to bring our religious views 
into harmony with one another. 

W e  cannot deny.the fact that the Extreme Materialism from which 
the whole world is suffering is trying to undermine our religious 
beliefs and will_  succeed to do so, unless w e  are determined to do some-
thing against it. W e  need a  revival of our religiousness. W e  need a  
n e w  outlook upon life that is not based on Materialism nor on h u m a n  
迅eals, but that~s based on natural laws and the true nature of man, in 
order to bring happ~ness, peace of mind and universal peace. W e  
must try to find a  comtnon basis upon which all religions can work 
together towards a  great revival of religiousness. 

There is, indeed, such a  c o m m o n  basis. Every religion of the world 
has the following beliefs in c o m m o n  :  

FIRST :  That there is a  universal justice; 
SECONDLY: That there is a  certain class of thoughts, words, deeds, 

which are "right" and another class of actions that are 
''wrong''; 

THIRDLY :  That there is some power in the world which reward・・ 
good and brings retribution for unrighteous conduct; 

FOURTHLY: All religions aim at purifying man's heart and want 
him to do good. 

Thus all religions have the idea of righteousness and unrighteou-
sness at the basis of their teachings. 

Nevertheless, the great differences which exist between the religions 
of faith and Buddhist religion lie in the difference of scale with which 
good and evil are measured, and the different conception of life and of 
man's true nature. Yet these differences should not b y  any mean 
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prevent us from working closely in a  good and friendly atmosphere 
towards a  world-wide revival of religiousness. After all, each religion 
believes in the  sanctity of life and in the dig~ity of m a n  his right to 
determine his o w n  will-actions. ・A n d  so there is undoubtedly 'a  c o m m o n  
basis upon which all religions can happily work in harmony. 
M a y  I  therefore take this auspicious opportunity to make the 

following suggestions :  一
That w e  recognise that Extreme Materialism will destroy us 

all, unless it is impeded b y  high standards of morality and ethics; — 
That w e  realize that Materialism in itself does not lead to lasting 
peace and happiness, because the more one has the more one 

,  wants; and there is no limit to man's insatiable craving for the 
pleasures of life and worldly gain ;  

And, lastly, that w e  are fully aware that the purpose of life is 
not self-indulgence but the attain~ent of a  higher spiritual life which 
will lead u~to lasting happiness and peace. This can be achieved b y  
self-restraint and self-control :  b y  the practice of love, compassion, loving 
kindness (Metta-Karuna); and b y  tolerance, mutual understanding and 
good-will. 
In the light of these suggestions I  profoundly believe that b y  

working closely together w e  could attain a  world-wide revival of 
religiounsness as an effective measure to counteract the Extreme 
Materialism from which the world suffers to-day. ,  
It is not good enough to keep on raising the standards of living, 

nor is it good enough just to believe in universal justice and in our 
ideals. 
But w e  must activelycreate good K a r m a  for ourselves b y  exercising 

loving-kindness, forgiveness, tolerance and good-will towards all, 
which will take care of itself and will lead to peace and happiness. Let 
us revive our religiousness and b y  our o w n  good deeds help the world 
at large to find peace desired b y  all mankind. 
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A  glance at the agenda shows that the concern for World Peace 
which is so general to-day and to which this paper refers is reflected in 
this Congress. W e  should, indeed, be considerably less than h u m a n  if 
this were not the case, and I  venture to add that w e  should also be less 
alert to the nature of the subject which brings us together. For the 
depths of life are plumbed when the issues of history are discerned, 
including the issue of war or peace, order or disorder, and Rel、igion
pertains to these depths. 

It is the recognition that the better understanding of Religion has a  
direct bearing on the concern for World Peace which prompts this paper. 
This recognition is not confined to scholars or religious leaders. It is  
shared b y  m a n y  others, including statesmen wh~are seeking to establish 
some means of international order and co-operation which will not only 
avert suicidal conflicts but promote h u m a n  welfare in a  world which to-
day is indeed One World. M a n y  of them would say emphatically that 
if this World Order is to _be achieved and maintained something more  
is needed than adroit diplomacy or intelligent organization. M a n y  
turn to Religion for this'something more'. Nothing short of a  strong 
religious motive, they believe, will suffice to overcome the hesitations 
and the divergent interests which hinder progress towards such order. 
A n d  this conviction persists in spite of the fact that Religion itself 
must be named as one of the causes of division. 

A  notable example of this appeal to Religion was provided b y  the  
Resolution passed b y  the Legislature of the Union of B u r m a  before the  
meeting of the Sixth Great Buddhist Council. "Not being satisfied 
with the measures usually undertaken hitherto b y  the peoples and 
governments of the world for the solution of the problems confronting 
mankind b y  promoting the material well-being of man," the Burmese 
Parliament declared its "firm belief that it is necessary to devise .... 
such measures .... for the spiritual and moral well-being of m a n  as would 
remove these problems." It was necessary to help m a n  to overcome the  
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greed (lobha), hatred (dosa) and delusion (moha) which were at the root 
of all his troubles - a  diagnosis in terms of the Buddhist faith. In the 
same category, was the plea of President Eisenhower to the delegates 
assembled for the World Council of Churches at Evanston, a  plea for 
prayer - sustained, earnest prayer in the interests of world peace - a  
plea in terms of the Christian Faith. 
But the appeal to Religion is often accompanied b y  demands and 

expectations which ignore important aspects of the religious situation. 
It needs to be informed b y  a  better understanding of the nature of 
Religion. 
It is towards such a  better understanding that scholars engaged in 

the  more critical study of Religion might well be expected to make their 
contribution.  It would be strange indeed if this were not the case, for 
the critical study of Religion, as it has been pursued in modern times, 
has meant a  sustained and methodical research from m a n y  different 
points of view. It has also meant a  wider perspective as students 
have looked beyond the boundaries of their o w n  traditions and have 
grown in the knowledge of other faiths. It has meant, again, a  greater 
concern for accurate description than might be observed in popular 
discussion, together with an avowed impartiality in surveys designed to 
include all the relevant evidence, with theory adjusted to what is 
actually observed. In this regard, it has involved the discipline which 
pertains to conscientious science.  But in the attempt to pass beyond 
m ere  description to understanding, it has  also  been critical study in 
the  sense  that it has involved an appreciation of questions beyond the 
realm of science proper - particularly, perhaps,  the epistemological 
question an::1. the  conditions of religious reception. 
At the same time, it would be agreed, I  think that this study at 

present raises more questions than agreed conclusions. For it is still a  
very adolescent study.  There is need, for example, for m u c h  greater 
co-operation between scholars of different re]igions, and a淑so between 
scholars of different disciplines. Nevertheless, even if w e  can do no 
more  than raise pertinent questions, these questions m a y  at least serve 
to call attention to aspects of the religious situation which are frequently 
ignored  and hence to statements and expectations which are unrealistic. 
The particular question I  would raise in this paper is one related 

to two confused demands, and the answer I  would .suggest, or the light 
in which these demands might be considered, is related to what I  would 
venture to describe as one  of the more significant developments in our 
modern studies. 
The first demand is the demand for credal uniformity or substantia.l 
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unanimity of belief, with an en d  to disturbing conflicts of religious 
opinion and divergent interpretations. This dem a n d  is frequently 
associated with the view that the'something more'required from 
Religion is primarily the unifying influence which is discerned in 
Religion - that influence which enabled the Prophet M u h a m m a d  to 
overcome tribal feuds and achieve the solidarity associated with the  
Islamic faith or that influence which led Christians to think in terms  
of a  Holy R o m a n  Empire. W h a t  is often believed is that this unifying 
influence will only be effective when all religious teachers interpret their 
faith in substantially the same way. This is often what is meant when 
it is said that religious leaders must first come together and set their 
o w n  house in order if they would lead the  nations in the w a y  of peace.  
But parallel with this demand is also the estimate that the'something 
more'required of Religion in the cause  of ¥"!1/orld Order is primarily the 
dynamic which pertains to deep religious persuasion.  The issue arises 
whether this second demand can be  reconciled with the first. For, to 
say the least, the dynamic pioneers in religion, the prophets and the  
sages w h o  have recalled m e n  to effective vision have  not been notable 
for their conformity. For that affinity one with another which ha 
prompted the remark that the saints of all religions recognise each 
other, w e  must look beneath the surface of their credal professions and 
intellectual explanations. 

It is the growing disposition to do precisely this - to look beneath 
the surface of our different expressions and interpretations of faith -
which constitutes, I  believe, one of the major developments in the  
study of Religion to-day- at least in the West.  The result, in part, 
of our growing recognition of the multivarious and complex character 
of religious expression, this new disposition, means an emphasis of the  
significance of what m a y  be described as Depth Rehgion. It is in the  
light of this recognition that w e  m a y  examine the  issue which arises 
from the demand for intellectual unanimity and the parallel demand 
for new vision and deep persuasion. 

I  said that the recognition of D epth Religion constituted a  ne,.\• 
development at least in the West. I  made this qualification because 
it might be held that in this respect Western thought is moving more  
into line with what has been anticipated in Eastern thought. In his 
re~ent article on Joachim Wach's development of Eeli忍onsw応senschaft,
Professor Kitagawa remarks that traditional Western scholarship in 
this field has often been too "Western" in basic orientation and 
framework, even in regard to Eastern faiths.  "The scientific study of 
religions," he observes, ",, .. is deeply rooted in the Western 
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philosophical tradition, which aims at'conceptualization', whereas m u c h  
of the subject matter of Reli・ gionswissenscha t  f, namely, religions in the 
East, aims at immediate apprehension of the totality or essence of 
Ultimate Reality." I  take this to refer, in part, to our Western zeal 
for definition and classification. W e  have tended to classify different 
traditions in terms of their dominant concepts, even when such 
dominance is questionable and articulation hesitant. Attempts to 
indicate more indefinite and more immediate apprehensions have been 
dismissed as a  perverse resort to the fog of obscurantism. A s  to the 
opposite tendency in Eastern thought to which Professor Kitagawa 
refers, its antiquity and present persistence are indicated b y  Sri 
urobindo's remark that "the knowledge w e  have to arrive at is not 
truth of the intellect ;  it is not right belief, right・ ・ opm10ns, right 
informat10n .... Ancient Indian thought meant b y  knowledge a  con-
c10usness which possesses the highest Truth in a  direct perception and 
in self-experience."  Some of th e  meditation disciplines taught in the 
East, including the disciplines of Theravada and Zen Buddhism (at 
least as I  understand them) point to th e  same conclus10n. Western 
mystics, too, it might be argued, have said m u c h  the same thing and 
no hard and fast line can be drawn between Eastern and Western 
thought. 
There have, however, been sufficient grounds for contrast in the 

past to giye special interest to・this new tendency in the West to look 
beneath the surface. The term Depth Religion is suggested b y  some 
of the phrases used to-day in analyses of the r・ re 1g10us s1tuat10n. A  
recent Gifford lecturer, for example, speaks of "those deeper levels of 
a  man's being in relation to which alone the idea of G o d  ceases to be 
a  mere idea" ;  he refers to "a more deeply felt awareness of what reall y  
is at stake in religion" as distinct from "  a  merely notional awareness" 
and h  e  considers whether rational arguments m a y  "penetrate to deeper 
levels of the mind than the d・ ． 1Scurs1ve mtellect." H e  agrees with 
Rudolf Otto in attributing the element of theism in the thought of 
Sankara, the great Indian sage, to "the deeper compulsions of the 
human spirit." In other Western writers w e  m a y  observe a  distinction 
between the''deep A 畑ungen" (intuitions) to be found in all traditions 
and the terms of thought in different systems of belief, a  distinction 
between what pertains to "the religious consc10usness "  ,  with an 
mphasis on what is known "in the depths" of this consciousness, and 
what pertains to religious or theological interpretation. A  distinction 
is similarly drawn between the profound "apprehensions" p ・  ertamm 
to the "poetry of faith" to b  

g  
e  found in the Bible and th e  more precise  
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formulations of theology. One writer speaks of the higher religions 
''sending their roots down below the intellectual surface to the 
subconscious depths of H u m a n  Nature." 
W h a t  is often implied is that there is some original response to that 

Ultimate Reality with which religion has to do - that Reality which 
_Christians and others name G o d  - a  response which is prior to, or 
fundamental to, our multivarious expressions of faith, our systems 
of belief and our interpretations. Behind all such formulations there 
is a  basic and originative "awareness" or "apprehension" which dis-
cerns more, but for that very reason, can say less, and which so to speak, 
is at the back of our minds, or deep within our consciousness, and even, 
in part, below our consciousness,・never fully articulated. W h a t  is fur-
ther or frequently implied is that there is constant need of a  return to 
this fundamental response or apprehension in order to renew the 
vision it portends, if faith is to remain vital. 
.  Such a  brief summary, I  a m  well aware, cries aloud for further 
elucidation. It m a y  suggest false trails. The fact that the recognition 
of Depth Religion is in part due to our modern interest in depth 
psychology, as well as the name itself - depth religion - m a y  suggest 
that w e  are here concerned entirely with responses below the level of 
consciousness; depth religion m a y  be construed to mean no more than 
sub-conscious religion. The deeper vision which nourishes faith m a y  
be associated with'flashes of insight','swift intuitions'and the like in 
a  w a y  that suggests the less w e  think about our faith the better, while 
the postulate of some'immediate apprehension'prior to all structures 
of belief m a y  be taken to mean that this and this alone is the source of 
greater understanding. But the analysis which points to such a  
background or depth does not exclude the possibility of a  two-way 
traffic between what is deliberate and rational and what is more 
immediate and less articulate, a  traffic which is not only compatible 
but essential to fuller vision. If this is so, it cannot be said that our 
various interpretations are of no account or that one interpretation 
is as good as anqther. In short, the concept of Depth Religion does 
not necessarily mean any flight from reason. 

W h a t  it does mean, however, is that our intellectual explanations, 
our creeds and systems of belief, derive in part from fundamental ap-
prehensions or responses and express only in part the personal faith 
which is still informed, or should be informed, b y  these same 
fundamental recognitions. A n d  our creeds and systems, which are 
there to encourage such deeper faith, m a y  either be enriched b y  it or 
become detached from it. Beneath the surface of professed belief, 
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then, there is the faith by which men actually live, a  faith which is never 
adequately expressed. Therefore - and this is the conclusion which 
applies to our present discussion - the unity which pertains to vital 
religion cannot be equated with intellectual unanimity and m a y  even 
exist apart from it. Such agreement m a y  be desirable in so far as the 
lack of it m a y  result in disturbing conflicts. But this cannot be the 
first consideration if what is most required from Religion in the interests 
of World Order is the dynamic which pertains to vital faith. The 
first consideration is that this faith must be deeply founded in a  living 
response to that'immensely Rich Reality'with which religion has to 
do. A  surface unanimity m a y  be purchased at too great a  price if it 
is taken to mean that w e  must silence those disturbing sages and 
prophets, w h o  in different ways and b y  divers interpretations, m a y  be 
eek  to persuade m e n  in the w a y  that leads to that Vision without 
which the people perish. Vital religion cannot be streamlined or 
produced to order. 
If this is a  substantially true estimate of the religious situation in 

the  light of our studies and developments of thought, East and West -
and I  believe it is - w e  need not wait for religious co-operation in the 
interests of World Peace and Order until the day when m e n  are persuaded 
to interpret or express their faith in the same w a y - if that day ever 
comes.  
With your indulgence I  m a y  perhaps point this same conclusion 

by a  more personal confession in terms of m y  o w n  Christian belief. 
If I  were told that 50,000 nominal Christians and 50,000 nominal 
Buddしists were meeting together to promote World Peace b y  
subscnption to some deduced Credo, I  should not say that such a  meet-
ing would be futile. It might indeed do some good. But I  should 
not be  greatly interested. But I  should be interested if I  were told 
that fifty Christians really dedicated to G o d  and fifty Buddhists really 
taking'refuge'in the D h a m m a  were meeting for the same purpose, 
even  if they professed no c o m m o n  Credo. For they might have the 
faith which moves mountains. 
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U N E  INSCRIPTION G R E C O - A R A M E E N N E E  D U  
R O I  A S O K A  R E C E M M E N T  D E C O U V E R T E  

E N  A F G H A N I S T A N  
P A R  

A. D U P O N T - S O M M E R  

Le document epigraphique que j'ai l'honneur de presenter a  ce 
IXe Congrもs International d'Histoire des Religions est l'un des plus 
anciens temoignages interessant l'histoire de la religion bouddhique. 
A  Tokyo, sur cette terre japonaise ou la religion bouddhique s'est si 
fortement enracinee et si puissamment developpee, et devant tant 
d'eminents collもgues bouddhisants, quel plaisir et quelle emotion que 
d'avoir a  reveler la proclamation solennelle de l'un des adeptes les plus 
illustres de la foi bouddhique dans l'antiquite !  
Ce document a  ete decouvert il y  a  seulement quelques mois; 

c'est une inscription gravee sur u n  rocher non loin de K 'andahar, au 
sud de l'Afghanistan :  reperee par un instituteur de la region, elle fut 
signalee par le Musee afghan de Kaboul a  la D もlegation archeologique 
franc;aise en Afghanistan, dont le directeur est M. Daniel Schlumberger. 
Vers la fin d'avril dernier, M. Jean-Marie Casal, de la part de cette 
Delegation, se rendit sur les lieux pour y  prendre des photographies et 
un estampage de !'inscription; ces documents parvinrent a  Paris le 
13 juin 1958, et, le 20 juin, le Professeur Louis Robert annonc;a la 
decouverte a  l'Academie des Inscriptions et Belles Lettres. 
Cette inscription est bilingue: grecque et arameenne. Elle a  

pour auteur le fameux Asoka, roi de l'Inde, troisieme souverain de la 
dynastie des Mauryas; converti au bouddhisme, ce roi, c o m m e  chacun 
sait, fit graver sur des rochers et sur des colonnes de nombreuses 
inscriptions rもdigもes en divers dialectes indiens, temoighant de son 
zもle et de ses efforts pour la propagation de la Loi. Dans la partie 
grecque de notre bilingue, il est appelも ''le roi Piodassもs" (basile硲
Piodassふs) ;  dans la partie arameenne, "notre seigneur Priyadarsi le 
roi'': Piodassもs et Priyadarsi sont deux variantes de la forme indienne 
Piyadassi, mot qui veut dire "au regard amical" et qui sert couram-
ment dans les inscriptions indiennes a  designer le roi Asoka. 
Celui-ci a  commence son rもgne, c o m m e  on l'admet generalement, 

en 260 av. J.-C.; et c'est dix ans aprもS son Sacre qu'eut.  lieu Sa 
(617) 



618 P L E N A R Y  S E S S I O N  

conversion au bouddhisme. Notre inscription, tout au debut, rappell 
cet evenement memorable: elle est done posterieure a  250. D'autr 
part, le rもgne d'Asoka a  dure au total 36 ou 37 ans, ce qui fixe  a  224 
ou 223 la date extreme de !'inscription. 

L a  partie grecque, inscrite en premier, compte 14 lignes, d'un 
excellente gravure, et d'une ecriture tout a  fait conforme a  l'ecriture  
hellenistique d u  Ille  siもcle avant J.-C., sans rien d'exotique ou d  
provincial. Voici la traduction de ce texte grec, dont M. Louis Robert 
a  donnもlecture a  l'Academie :  

"Dix ans etant revolus, le roi Piodasses a  montre aux h o m me  
la Piete. 

"Et depuis lors il a  rendu les hommes plus pieux, et tout prospもr
sur toute la terre. 

"Et le roi s'abstient des etres vivants, et les autres hommes et 
tous les chasseurs et pecheurs du roi ont cesse de chasser. 

"Et ceux qui n'etaient pas m 直tres d'eux-memes ont cesse, dan 
la mesure de leurs forces, de ne pas se maitriser. 

"Et ils (sont devenus) obeissants a  pもre et m もre et aux gens ages, 
a  !'inverse de ce qui etait le cas precedemment. 

"Et desormais, en agissant ainsi, ils vivront de£aeon meilleure  et 
plus profitable en tout." 
L a  partie aramもenne, inscrite juste au-dessous de la partie grecque, 

compte 7  lignes ふqui sont parfaitement conservees. L e  dechiffrement 
en a  ete confie a  l'auteur de la presente communication. L'もcriture
est trもs nette et tout a  fait semblable a  celle des deux autres inscription 
arameennes du m e m e  roi Asoka anterieurement decouvertes a  Taxila 
et a  Pul-i-Darunteh. L a  langue est dans !'ensemble conforme a  cet 
"aramもen d'empire" qui avait ete en usage dans les chancellerie 
achemもnides; mais elle manifeste u n  certain relachement dans la 
syntaxe, ainsi que quelques provincialismes. C o m m e  a  l'epoque  
achemenide, elle accueille u n  certain nombre de termes proprement 
iraniens: sur environ 80 mots, notre inscription arameenne ne compt 
pas moins de 9  mots iraniens. L e  Professeur E. Benveniste a  bien 
voulu les etudier et m e  communiquer le resultat de ses recherches. 
Voici la traduction, encore inedite, que je propo::e poue l'jnscrjption 
arameenne tout entiもre (les mots d'origine iranienne sout souligoes) :  

"Dix ans etant revolus (?), il advint (?) que notre seigneur Priya-
darsi le roi se fit l'instaurateur de la Verite. 

"Depuis lors le mal a  diminue pour tous les hommes, et toutes 
les infortunes (?), il les a  fait disparaitre; et sur toute la terre (il ya) 
p a紅 (et) joie. 

A. D U P O N T-S O M M E R  619 

"Et, en outre, (il y  a) ceci en ce qui concerne la nourriture :  pour 
notre seigneur le  roi on (ne) tue (que) peu d'(animaux); en voyant cela, 
tous les hommes ont cessも (de tuer des animaux): m e m e  (?) ceux qui 
prennent les poissons ( =  les  pecheurs), ces hommes-la sont l'objet 
d'une interdiction. 
"Pareillement, ceux qui etaient sans Jrein, ceux-la ont cessも

d'etre sans fre切．
"Et (rもgne) l'obeissance a  sa m もre et a  son pもre et aux gens ag命

conformもment aux obligations qu'a imposees a  chacun le sort. 
"Et il n'y a  pas de Jugement pour tous les hommes pieux. Cela 

(=la pratique de la Loi) a  ete profitable pour tous les hommes et sera 
encore profitable." 
Si l'on compare le texte grec et le texte arameen, il est aise de 

constater  qu'on se trouve en presence de deux recensions distinctes, 
assez etroitement parallもles, mais independantes l'une de l'autre. L a  
recension arameenne, u n  peu plus longue, se montre plus proche du 
texte indien qui doit avoir servi de m o dもle tant au scribe grec qu'au 
scribe arameen. Le scribe grec, pour sa part, tout en respectant l'ordre 
des divers paragraphes du m o dもle et le contenu essentiel de chacun 
d'eux, a  trもs sensiblement adapte ce m o dもle, de fa<;on a  rendre la 
dもclaration d'Asoka plus intelligible aux membres de la colonie grecque 
de  la province de Kandahar (cette ville est peut-etre a  identifier avec 
l'Alexandrie d'Arachosie), et il a  donne au style, aux expressions et 
m eme aux idees u n  coloris hellもnique tout a  fait marque. Quant au 
cribe arameen, dont la recension etait・destinee a  la population iranienne 
habitant la region-probablement les Kambojas, adeptes du mazdもisme -,
il est vraisemblable qu'il a  egalement adaptも le message d'Asoka, 
bien qu'a un moindre degre que le scribe grec, aux conceptions reli-
gieuses de ceux auxquels il l'adressait. 
Pour le demontrer, esquissons un bref parallもle entre les deux 

recens10ns. 
Premiere 炒rase. Grec: "Dix ans もtant revolus, le roi Piodasses 

a  montre aux hommes la Piete." - Arameen: "Dix ans etant revolus (?), 
il advint (?) que notre  seigneur Priyadarsi le roi se fit l'instaurateur 
de  la Verite." 
Les "dix ans" dont il est question dans les deux recensions font 

manifestement allusion a  la conversion du roi, point de depart de ses 
m esures reformatrices; rappelons le passage suivant de l'une des 
inscriptions indiennes d'Asoka: "Or, le roi ami des dieux au regard 
amical, dix ans apres son sacre, est parti pour l'Illumination. Des 
lors, quand il y  a  tournee de la Loi, il se passe ceci .... ". Il est 
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remarquable que, la OU le grec dit "la Pietも" (eusebeia), l'arameen porte 
"la Verite" (q年間： ces deux mots transcrivent vraisemblablement 
l'un et l'autre l'idもe indienne de la Loi (dhamma), mais en la transposant 
respectivement sur le plan de l'hellenisme et celui du mazdeisme. 

D e u紺 m e phrase. Gree :''Et depuis lors il a  rendu les hommes 
plus pieux, et tout prospもre sur toute la terre." - Arameen :  " D  epu1s 
lors le mal (la maladie ?) a  diminue pour tous les hommes, et~outes 
les infortunes (?), il les a  fait disparaitre ;  et sur toute la terre (11 y  a) 
paix (et) joie." 

Le parallelisme des deux recensions est manifeste; mais, tandis 
que la recension grecque est d'un tour trもs general, la recension 
arameenne rappelle de prもs certains passages des inscriptions indiennes /  
d'Asoka, par exemple celui-ci: "  .... Partout le roi ami des <lieux au 
regard amical a  institue les deux secours medicaux, secours pour les 
hommes, secours pour les betes. Les plantes medicinales utiles aux 
hommes et celles utiles aux betes, la ou elles manquent, ont ete partout 
envoyees et plantees. Racines et fruits, partout ou ils manquent, ont 
艇 envoyes et plantes. Etc." D'autre part, !'inscription arameenne, 
avec !'expression "tous les hommes", accentue plus clairement que 
l'inscription grecque ("il a  rendu les hommes plus pieux"), l'univer-
salisme des tendances reformatrices d'Asoka, universalisme qui cara-
cterise nettement les inscriptions indiennes, ainsi qu'en temoignent, par 
exemple, les passages suivants :  "Car je considもre que m o n  devoir 
est le bien de tout le monde .... Car il n'y a  ras d'activite superieure a  
faire le bien du monde entier .... "  ;  "Tous les hommes sont mes enfants, 
je desire qu'ils aient tout bien et bonheur dans ce monde et dans l'autre, 
c'est aussi ce que je desire pour tous les hommes .... "  

Troisiなm e phrase. Gree :  "Et le roi s'abstient des etres vivants, 
et les autres hommes et tous les chasseurs et pecheurs du roi ont cesse 
de chasser." - Arameen :  "Et, en outre, (il y  a) ceci en ce qui con-
cerne la nourriture: pour notre seigneur le roi on (ne)tue (que) peu 
(d'animaux) ;  en voyant cela, tous les hommes ont cesse (de tuer des 
animaux) :  m e m e  (?) ceux qui prennent les poissons ( =  les pecheurs), 
ces hommes-la sont l'objet d'une interdiction." 

Relevons ici que, pour decrire la prescription typique concernant 
la nourriture, la recension grecque emploie une locution generale de 
style pythagoricien ("le roi s'abstient des etres vivants"), tandis que 
la recension arameenne ("pour notre seigneur le roi on ne tue que peu 
d'animaux") rappelle avec precision le pittoresque passage que voici 
dans les inscriptions indiennes d'Asoka: "Auparavant, dans la cuisine 
d u  roi .... ,  chaque jour plusieurs centaines de milliers d'animaux 
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もta1ent  tues pour le repas ;  mais main tenant. .  .  .  on ne tue (pour le 
repas) que trois animaux: deux paons, une gazelle; et cette gazelle 
m e me, pas constamment.  M e m e  ces trois animaux ne seront plus tuもs
dもsorma1s.
Quatri枷 e炒rase. Gree :  "Et ceux qui n'etaient pas maitres d'eux-

叫 mes ont cesse, dans la mesure de leurs forces, de ne pas se maitriser." 
-Arameen :  "Pareillement, ceux qui etaient sans frein, ceux-la ont 
cessもd'etre sans frein.'' 
Ces deux phrases sont tout a  fait parallもles. Toutefois, les mots 

kata dunamin: "autant que possible", "dans la mesure de leurs forces", 
ont absents de l'arameen; sans doute ont-ils etもajoutes par le scribe 
grec qui introduit ainsi dans !'affirmation d'Asoka une note d'indulgente 
m o dもration bien conforme a  I'esprit grec. 
C切qu伐m e phrase. Gree :  "Et (ils sont devenus) obeissants a  

pもre et m もre et aux gens ages, a  !'inverse de ce qui etait le cas 
precedemment." - Arameen: "Et (rもgne) l'obeissance a  sa m もre et 
a  son pもre et aux gens ages conformement aux obligations qu'a imposees 
a  chacun le sort." 
O n  notera ici que le grec porte "pさre et m もre", alors que I'arameen, 

conformement a  !'expression indienne, invertit en disant: "sa m もre et 
son pもre.''En outre, la fin de la phrase, dans les deux recensions, est 
toute differente :  au lieu de para ta proteron "contrairement a  la situation 
anterieure," "a l'inverse de ce qui etait le cas precedemment," 
l'arameen porte: "conformement aux obligations qu'a imposees a  chacun 
le sort," ce qui rappelle ce passage des inscriptions indiennes :  "II faut 
obもir a  ses m もre et pもre. .  .  .  Pour la famille se c o m  porter a  son egard 
comme il convient selon la regle antique .... "  ;  mais l'idee se trouve trans-
posee sur le plan du mazdeisme par l'introdutcion de l'idee du sort, du 
Destin. 
Six訪m e phrase. Gree :  "Et dもsormais, en agissant ainsi, ils vivront 

de fac;on meilleure et plus profitable en tout." - Arameen :  "Et il n'y 
a  pas de Jugement pour tousles hommes pieux. Cela ( =  la pratique 
de la Loi) a  ete profitable pour tous les hommes et sera encore 
profitable." 
Tandis que, pour conclure, la recension grecque n'a qu'une seule 

phrase, d'un tour general, la recension arameenne juxtapose deux 
propositions qui possもdent sans doute entre elles u n  lien logique: la 
premiもre veut dire vraisemblablement que "tous les hommes pieux", 
c'est-a-dire ceux qui vivent conformement au dhamma, echappent et 
echapperont au Jugement divin, entendons au jugement de con-
damnation, au chatiment divin, - ce mot de Jugement semblant 
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emprunte a  la terminologie mazdもenne; la seconde proposition, procla-
mant l'utilite passee et future de la Loi, est d'un tour qui rappelle typi-
quement les inscriptions indiennes, par exemple :  "Cette pratique de 
la Loi a  grandi et grandira encore grace au roi ami des dieux au regard 
amical; les fils, petits-fils et arriもre-petits-fils d u  roi ... .  feront encore 
grandir cette Loi jusqu'a la fin de ce monde ... .  "  

Ainsi recension grecque et recension arameenne sont toutes deux 
des adaptations d u  m e m e  m o dもle indien destinees respectivement aux 
colons grecs et a  la population iranienne de la province de Kandahar. 
Observons qu'un tel souci d'adaptation a  ete releve dans les inscriptions 
indiennes elles-memes, celles .  qu'Asoka a  fait graver a  l'adresse des 
diverses populations indiennes de son empire; ainsi que l'a trもs
justement explique l'indianiste Jules Bloch, "pour que les populations 
indiennes si eloignees les unes des autres qu'elles ne se comprennent 
pas encore a  notre epoque puissent recevoir sans trop d'effort ses 
declarations et ses ordr・es, Asoka fait adapter son texte original aux 
habitudes des diverses provinces - suivant en cela le precepte du 
Bouddha lui-meme. .  .  .  U n e  certaine liberte laissee aux traducteurs 
temoigne qu'ils n'ont pas ete abusivement prisonniers de !'original." 
Notre bilingue de Kandahar atteste doublement cette prもoccupation
inspiree par u n  zもle ardent de propagandiste. 

L a  decouverte d'une inscription nouvelle d'Asoka, ou se trouve 
rappele l'evenement capital de sa conversion et ou sont signales 
quelques-uns des principaux articles de la Loi dont ce roi s'etait fait 
l'ardent propagateur, quel heureux evenement pour les historiens de 
l'Inde et ceux de la religio"n bouddhique !  

Pour les hellenistes, qui s'もtonnaient que l'Afghanistan et le Pan jab 
n'aient pas encore livre une seule inscription grecque alors qu'on con-
naissait la prもsence dans ces deux contrees, aux rrre  et rre  siもcles avant 
l'もre chrもtienne, d'une colonie grecque importante, !'inscription de  
Kandahar constitue, c o m m e  l'a dit le Professeur Louis Robert, "un des  
j  oyaux de l'epiraphie grecque, par son caractもre unique et sa place a  
la charniもre de deux civilisations si diffもrentes."

Quant aux arama'isants, la nouvelle inscription d'Asoka leur ap-
porte u n  magnifique temoignage de la diffusion de l'aramもen jusque  
dans les satrapies les plus orientales de l'empire achemもnide et de sa 
permanence dans les memes regions. Les inscriptions de Taxila et 
de Pul-i-Darunteh, antもrieurement connues, avaient justement retenu 
!'attention des specialistes; mais elles etaient toutes deux fragmentaires 
et l'on n'y pouvait lire une seule phrase entiもre. L'inscription 
arameenne de Kandahar, au contraire, integralement conservもe, et 
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dont !'interpretation rec;oit du texte grec parallもle une aide considerable, ． .  document d'une valeur excepbonnelle pour la conna1ssance est un 
de la koine aramもenne au rue  siもcle a  van! J  .-C. 
L a  bilingue d'Asoka sera publiもe dans le prochain fascicule du 

Jo叩rnal Asiatique (Tome CCXLVI, 1958, p. 1-48, et cing planches hors-
texte) sous les signatures des Professeurs D. Schlumberger, L. Robert,  
A. Dupont-Sommer et E. B  envemste. 



U N I V E R S A L  E L E M E N T S  I N  
M A H A Y A N I S T  T H O U G H T  

B Y  

C L A R E N C E  H. H A M I L T O N  

In today's world, the religions of formerly separated culture  area 
are brought into closer contacts and interchange within a  context of 
problems that are world-wide. For research this tends to pose two 
questions. 1. W h a t  are the actual facts of a  given religion within it 
historical environment ?  2. W h a t  elements of its traditions m a y  be 
regarded as having universal value? 

T he  concern of the present paper is with the second  of the 
questions, conducting the inquiry in the field of Buddhism and 
limiting it to the area of Mahayanist thought, with which as a  student 
of philosophy the writer happens to be more closely familiar. 
Historically, the Mahayanist tendency is itself a  movement in the direc-
tion of universality, emerging in the midst of the  eighteen schools of 
teaching which developed in India during the two centuries following 
the death of Emperor Asoka in 237 B.C. It manifested a  readily 
adaptive character which enabled it to spread to lands northward and 
eastward in Asia. In this paper it is our task to examine basic 
concepts germane to this movement for, to intellect叫 s at least, thes 
have conveyed its widest meaning. 

Inquiry in this field naturally begins  with the  concepts of th 
bodhisattva, for this represents the ideal m a n  as envisaged  in Mahayana 
Buddhism. The word itself is older than the rise of the Mahayana,  
for w e  find it in early Theravada teachings. In the  Pali texts it refer 
chiefly to Sakyamuni in previous lives when on the  w a y  to enlighten-
ment, but before  his actual arrival at the  goal刃 H e is a  bodhisattva, 
as were all previous buddhas in their preliminary stages. In another 
early school, however, namely the Sarvastivadin, a  wider connotation 
of the term appears. The principal text of this school is the  J  nana-
prasth加na, which Junjiro Takakusu assigns to about 200 B.C.2> 
Numerous commentaries followed this text. A t  some time in the fourth 
or fifth century A .D. the philosopher Vasubandhu wrote his famous 
compendium of Sarvastivadin teachings known as the Abhidharmakosa, 
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an ordered summation of the accumulated reflections of the school 
down to his time. H e  there states the generalized conception of the 
bod厄sattva which emerged as follows :  

The bodhisattvas seek for enlightenment ...... (and) undertake 
infinite labor for the good of others because they want to become 
capable of pulling others out of this flood of suffering. But 
what personal benefit do they find in the benefit of others? 
The benefit of others is their o w n  benefit because they desire 
it ...... Growing in pitying solicitude for others they are ready 
to suffer a  thousand pains for this solicitude. 3> 
While the Sarvastivadin school is regarded as belonging to the  

Hinayana division of Buddhism, this bodhisattva conception points 
definitely toward the Mahayana development. Yet in the Abhid-
harmakosa itself it is not particularly emphasized over two other w a ys  
of seeking enlightenment. Equally recognized is the w a y  of the arhat 
disciplining himself for entering nirv初 a, and the w a y  of the pratyeka-
buddha, or solitary buddha, w h o  cultivates a  species of private en-
lightenment  without concern to teach and save others. 
In Mahayana literature proper, however, there is a  decided change. 

In such scriptures as the Saddharma-puれcf,ar1ka, the Bodhisattva-bh佃m i
and others w e  find that the w a y  of the bodhisattva w h o  vows to devote 
himself to the deliverance  and happiness of others is regarded as 
definitely superior to either the path to nirv初 a or the w a y  of cultivating 
solitary enlightenment. T hese latter are considered as disciplines 
belonging to lower stages of spiritual advance. Their concern is in-
dividualistic and particular, not altruistic and universal as is that of the  
bodhisattva4>. In the Prajn吟みa叫域， or Perfection of Wisdom, 
literature the reason for this is clearly given. Both the arhats and the  
pratyeka-buddhas make u p  their minds that 

One single self w e  shall tame, one single self w e  shall pacify, 
one single self w e  shall lead to final nirvaI)a. 5> 

The bodhisattva, on the other hand, says that he  "will lead to n切初a
the whole immeasurable world of beings."6> The range of concern 
here is co-extensive, not merely with the human race, but with the 
entire realm of suffering sentient beings. It is an altruism that is  
universal  in scope, forming an essential part of devotion to an ultimate 
goal. 
Universality in breadth of concern, however, is not the  only 

dimension of a  bodhisattva's character. There is also a  dimension in 
depth. This is observable  in his motivation. Endowed with wise 
insight, he surveys the countless beings in all their forms of suffering. 
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In the Ashtasahasrika it is  said, 
H e  sees all beings as on the w a y  to their slaughter. Great 

compassion thereby takes hold of him. 7> 
Compassion (karuれa) as the  fundamental motive in religious life 

holds a  unique place in Mahayanist thought. In The:i;:avada teaching, 
while  compassion is indeed one of the virtues to be cultivated, it i  
not so central. Buddhaghosa, the great commentator, lists it as one 
of the four sublime  states belonging to the forty subjects for medi-
tation. s> But as these meditations are all instrumental to developing 
the individual disciple, the significance is neither so basic nor so intense. 
In Mahayana doctrine, however, compassion is an original and 
pervasive force. It takes hold of the sensitive individual when he gain 
a  full view of the world's suffering. It arouses in him the desire to win 
full enlightenment, wisdom in the endeavor to emancipate sufferer 
from their misery. It motivates all his labors through the whole of hi 
career. It is the bodh硲attva's guiding star. It sustains him on th 
w a y  to enlightenment and remains with him after his enlightenment. 
It is the source of his original v o w  to become enlightened for the sake 
of others. All this is abundantly shown in Har Dayal's noted study, 
T H E  BODHISATTVA DocTRINE.9> Compassion is the universal motive 
in the great Mahayana Siitras, the Praj証 paramita literature, and th 
M  adhyamika and Y  ogacara philosophies. 

A s  an untrained original impulse, however, compassion is not 
enough. Very understandably, the Mahayana teachers linked it closely 
with the necessity for true knowledge and perfect wisdom. If devotion 
to the welfare of others is to be effective, that follows. This is 
especially noticeable in the Perfection of Wisdom scriptures. Although 
the method of exposition here reflects habits of thought unfamiliar to 
the modern mind, the point is repeatedly made that the cultivation of 
highest wisdom removes the darkness of ignorance, clears the mind of 
defilements and wrong views, and leads beings into paths of right con-
duct. Stated in these general terms, w e  m a y  recognize a  broad 
principle to which thoughtful persons concerned for the good of 
mankind everywhere would assent. Universal compassion' calls for 
universal wisdom for its implementation in action, whether it is believed 
that m a n  in his finitude can ever achieve it or not. In Buddhist faith, 
of course, the possibility of such achievement is taken for granted, 
although the bodhisattva at the time of arrival at his goal is practically 
a  transcendent being, one with universal truth itself. 

O n  the w a y  to the goal, however, there are virtues to be cultivated. 
The larger Prajnみparam虹 texts devote considerable space to 
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analyzing six of these in particular.10> They are the six paramitas, or 
perfections. One devoted to universal welfare practises them. H e  
learns the art of giving,  wisely and unselfishly, sharing both material 
and spiritual possessions with others. H e  observes the recognized ten 
precepts of morality b y  abstaining from taking life, from taking what 
is not given, from wrong sensuous pleasures, from intoxicants that 
cloud the mind, from lying, malicious, harsh or frivolous speech, from 
covetousness, ill-will, and wrong views. H e  practises patience in the 
midst of great provocation, having no ill-will or desire to harm. H e  
exerts himself with vigor, not for the sake of a  limited number of 
beings, but for all. H e  seeks to perfect himself in the art of con-・ 
centration or meditation, whereby to be ca]m・in the midst of the 
agitations of the world. Above all, he seeks after the perfection ・of 
wisdom, for that, it is said, "controls, guides and leads the (other) five 
perfections."11> Perfect wisdom thus imparts skill in the means em-
ployed in all efforts to deliver others from their ignorance and suffering.  
For furnishing examples of these ethical qualities, the Mahayana 

teachers had recourse to stories, legends and allegories which on the 
surface appear imaginative and unrealistic. This is true, as Har Dayal 
has shown, for even such parables as w e  find in the Lotus Scripture. 
However, disentangling principles from their literary forms of expression, 
we find precepts which would not meet serious dissent any where. 
Wise  giving is still a  recognized good, even if not easy to achieve.  So 
are unselfishness, refraining from killing and injury, from wrong 
indulgences .  and careless speech. Compassion, patience, vigor, the 
undistracted mind, and wisdom in seeking ways to serve the good of 
all are unquestioned values・to minds not clouded b y  ignorance or 
egocentric preoccupation. In all this, Mahayanist thought presents 
ethical qualities that are universal for the enljghtened consciousness of 
mankind. 
So far w e  have dealt with universality in the ethics of a  bodhisattva's 

career. W h e n  w e  turn to the field of systematic philosophy w e  come 
to universality in a  more metaphysical sense.  Both the M  adhyamika 
and Yogac且ra (or Vり殖navada) philosophies are concerned to indicate 
finally true and abiding reality. The position of the first is centered in 
the  concept of Voidn'ess (or Siinyata) ;  that of the second 'in the concept 
of consciousness (vり殖na or viJ・napれ）.  W e  shall examine each of these 
for the character of its universal intent. Then, for a  conception of 
reality as the total universe in all its complex inter-relations, w e  shall 
turn to the A  vataれsaka Sutra (Chinese H u a  Yen, Japanese Kegon 
Scripture) as understood in China and Japan, ・ 
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In his recent admirable study of Miidhyamika thought ,  TaE 
CENTRAL PHILOSOPHY oF BuDDHISM,13l Mr. T.R.V. Murti of India has 
been at pains to analyze and state the significance of Voidness 
（滋nyatii) as a  name for the Absolute. It is well known that・ m  the 
Prajiia-param偉 scriptures on which the_ philosophy of Nagarjuna i  
based, twenty aspects or modes of Sunyatii are recognized and 
enumerated. These refer to vanous kinds of mental states, t h e ・ vanou 
categories and doctrines of early Buddhism, and lastly to the  concept 
of Voidness itself. The judgment with reference to all of them, 
however, is that they are unreal. This is made in the interest  of the 
intuition that ultimate reality is inexpressible, always beyond anyth・ Ing 
apprehendable in the relative experience of conditioned beings. 
Nagarjuna has the same interest in his systematic application of a  
dialectical critical method to all concepts and intimations from _any 
source whatsoever. One notes a  universality here, but it 1s a  
universality of negation for the whole world of relative particulars  and 
c_onceptions. Even Voidness as a  concept is labeled empty and unreal. 
Sunyatii m a y  be the highest statable concept w e  can frame, but it i  
not to be confused with absolute reality such as it is in itself. In the 
world of interdependent entities and concepts as w e  know them 
everything is relative and in an ultimate sense unreal. Such ideas a  
causality, motion and rest, constituent elements of things, self-
substance, space, time, nirvi切a, buddha, path of salvation etc., while 
provisionally useful in teaching, are yet full of contradictions when 
tested in the fires of Nagarjuna's dialectical criticism. H ence their 
rejection. They are not ultimately real and true. W h a t  is universally 
true of all discriminable  things, of all intellectual constructions, i  
that they are veiled, superficial appearances only. 
The outcome of such universality in negation reminds one  of 

Ludwig Wittgenstein's observation about all philosophical propositions, 
including his o w n  :  

One must surmount these propositions when he sees the world 
rightly. W hereof one cannot speak, thereof one must be silent.14l 

For Nagarjuna, however, recognition of the universal emptiness of all 
empirical determinations is, paradoxically enough, an awakening to 
what is absolutely indeterminate. Involved here is a  positive univer-
sality, the insight common to all enlightened ones, or buddhas. This  
is insight into reality as it truly is. Since it cannot be stated in relative  
terms without distortion, however, the universal vision of those whose 
wisdom is perfected is best left undiscussed. T o  all metaphysical ques-
tioning, silence is the appropriate response. Nevertheless, conviction 
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that absolute reality is there to be realized, without words is strong 
or exp ressive concepts. In passing w e  m a y  remark that recognition of an ineffable  intuition 
of final reality is not unknown in Western thought. W e  notice it in 
the traditions of Neo-Platonism, Negative Theology, Meister Eckhart 
and the g  reater mystics generally, though terms indicating it are 
different. 
Returning to Mahayanist thought, w e  next consider the form of 

universality ・characteristic of the Y  ogacara or Idealist  school. The 
central doctrine of this school is expressed in Sanskrit as vり蒻namatra
or vij叫aptimatra, in Chinese as wei-shih, in Japanese as y uかshiki. Here 
the thought is that ultimate reality 1s consc10usness, and consc10usness 

All discriminated entities are regarded as mental events within only. 
an all-embracing receptacle consciousness, the alaya-vijnみna. Here 
are contained the results of all past actions as well as the  seeds or 

tialities of all future actions. In developing the idealist position, poten 
thinkers of this school  have used a  number of special terms. The 
universal consciousness, in respect to its  content is called the  ideation-
tore  consciousness, as in the the Samparigraha Sastra. (See Takakusu :  
Essentials of Buddhist Philos咋hy, p. 83) The philosopher Vasubandhu, 
conducting a  polemic against extra-mental objects in his Treatise in 
Twenty Stanzas (V叩 at国） argues that they are mere ideations, seeming 
representations, mental constructs only. In the school, 
which expounds V _asubandhu's thought, distinction is  mad~between 
the  specific characters of things as they emerge in consciousness and 
their ultimate universal nature which is pure consciousness in itself. 
Although homogeneous, this pure consciousness in its movement, 

gives rise to a  variety of forms, just as a  homogeneous body of water, 
when in motion, gives rise to a  variety of waves on its surface.  H ence  
there ・develops in universal consciousness the  subject-object awareness, 
the  five senses with their corresponding sense objects, and a  sixth or 
intellective consciousness which perceives intelligible objects within 
the  world of sense.  Thus through an eight-fold functioning of con-
sc10usness anses the total world of discriminated entities with which 
we are familiar in ordinary experience. All these entities, however, are 
to be regarded only as aspects of consciousness. They are developments 
from and within mind itself. There are no extra-mental  objects serving 
as their source. The all-embracing consciousness, (払laya-vりfzana) is  
like  an ever-flowing stream, neither permanent nor discontinuous. It 
is a  homogeneous movement, "a current," says Vasubandhu, "con-
tin,uou,s as the surge of a, river,"15l Its multitudinous waves arise and 
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perish momentarily under w h atever causal conditions, but as bearer 
of the m  it is the basic, enduring reality. 

Detailed expositions of this idealism are given us in commentaries 
on the works of Asanga and Vasubandhu, especially in Hsiian Tsang's 
notable synthesis, the Ch'eng W eかshih L u n.16> In the West w e  are 
indebted to the labors of scholars such as Sylvain Levi and Louis de 
L a  Vallee Poussin w h o  have given us valuable translations, and to Jiryo 
Masuda, Junjiro Takakusu, and D.T.  Suzuki w h o  have demonstrated 
the wide perspectives of the subject.17> Full expositions show how 
the universal underlying consciousness unfolds through its own 
activity into one hundred elements of existence with all their dis-
tinguishing characteristics.18> In terms of these latter w e  are given to 
understand the immense variety of the world of experience.  It is 
colorful and full of seeming objectivity, but in final analysis it consists 
of ideations (vijnaptis), or mental representation only, which are 
modifications, so to speak of one ultimate nature. This ultimate true 
nature of all things is eternal, unchanging, ineffable. K n o w n  only to 
enlightened ones or buddhas as it truly is, it is called Tathata, Suchness 
qr the Truly So. One universal being, then, is in everything, the 
basic, all-sustaining all-embracing consciousness. In itself it is pure, 
but as known through its aspects it is stained b y  deceiving appear-
ances and passions in the exerience of all w h o  are not yet awakened 
to the truth. T o  cease viewing these deceiving appearances as final 
and to perceive through them what is ultimately real and true is the 
great desideratum.  Deliverance is thus a  movement of thought from 
defilement to purity, or as Susumu Yamaguchi has put it, "the 
movement of fundamental consciousness from the state of erroneous 
consciousness to the state of awakened intelligence."19> Jiryo Masuda 
has effectively shown h o w  this metaphysical idealism provides founda-
tion for a  theory of deliverance.20> The end result is not knowledge as 
an intellectual achievement, but supreme illumination of a  Buddha, 
one w h o  is aware of reality as it truly is.  

The universality involved in this outcome is evidently the univer-
sality of mystical insight. Aspiration is directed to ultimate truth, 
but this can be indicated only approximately through expressive 
concepts and symbols. Even the philosophy of universal consciousness 
is a  limited instrument. It is not the only interpretation of the universe 
known to mankind, but to Buddhists of the Y  ogacara school it is the 
one best suited to purify the mind of whatever veils ultimate vision. 
B y  showing that all things proceed from mind through developing a  
duality of subject and object, with all subsidiary distinctions1 it 
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points to a  transcendence of subject and object in1  coalescence with 
reality itself. In exalting such a  goal the Yogacara philosophers agree 
with the mystics of all times and cultures. They accord also with 
the old tradition that the great awakening of the Buddha was to what 
is absolutely and perfectly true. 
Mystical insight, while universal for all mystics, however, is subject 

to this limitation :  it is a  privilege open only to persons with a  special 
capacity. Louis de L a  Vallee Poussin has pointed out that the Bud-
dhistic idealists, in m a n y  of their sources, admitted that in one class 
of persons (agotrakas, icchantikas) such capacity is entirely lacking.21i 
It is not until w e  come to doctrines of the A  vata佑 saka (the Hua-yen, 
or Kegon) school that w e  find universality in its fullest extent. Here 
it is arrived at, not b y  separating a  realm of absolute reality from ・a  
realm  of empty apparent aspects, nor b y  exalting pure consciousness 
in itself as against illusory extra-mental objects, but b y  recognizing a  
complete interpenetration of all realms, a  total universe in which 
interdependence is everywhere, and each element is both effect of and 
cooperating cause of all the rest.  This total universe (Dharma-dhatu) 1s 
O ne. Reality is one with all its manifestations. The Chinese expositor 
Fa-tsang (643-712), in a  famous essay, compared it to a  lion made of 
gold. 

If w e  look at the lion as a  lion only, without gold, then the 
lion is prominent while the gold becomes obscure. But・if ・w e  
look at the gold as gold only, without the lion, then the gold 
is prominent while the lion becomes obscure. Whereas if w e  
consider both of them together, they are then both equally 
prominent and equally obscure. Obscure they are hidden; pro-
minent they are displayed. This is called the theory of hidden-
and-displayed co-relation. 22 >  

In other words, reality is one with all phenomena, universally and 
equally present through all of them. 
Perception of this universal, interdependent, interpenetration of 

all things within one reality is the meaning of Enlightenment for the 
H ua-yen or Kegon school. It involves recognition of the fact that 
everyone, in common with all, possesses the true nature of things, or 
Buddha-nature as it is called, and needs only to awaken to the fact. 
H ere the possibility of deliverance is universal, and there is faith that 
all mortals, not just a  spiritual 磁 te m a y  awaken to the truth. 
Furthermore, they w h o  as buddhas or bodhisattvas share this great 
wisdom are thought to be moved to universal compassion and help for.  
all other beings w h o  live and suffer. A s  is~aid in the Avata竹 saka
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Sutra itself, their dwelling 
is the abode of those who, being devoted to the salvation of 
the world, do not relax their efforts for countless ages to bring 
one being to maturity, and would do so with the entire world 
as one being.23> 

In the Avata伯saka S油tra this umversal insight is expressed through 
an abundance of imagery suggesting light and harmony. All thing 
are inter-related and interfused, each shining b y  its o w n  light, yet 
reflecting all the rest. Rightly seen, all beings in mutual inter-
dependence and mutual support should make u p  the harmony of the 
total universe. The lesson seems to be :  w e  live together in one world ,  
all rightful effort should be cooperative and constructive for the good 
of all. Where such is not achieved, the world of all the living has not 
yet realized its  full potentiality. 

In this paper the purpose has been to detect and state elements 
of universality in Mahayanist thought that are suggestive of values 
worthy of consideration in general reflective thinking today. Begin-
ning with the ethical values in the bodhisattva conception, w e  hav 
noted the ideal of unbounded altruism appearing in Sarvast切ad切
literature, the underlying motive of compassion, fully recognized in the 
Praj証肛ram諏 and later Mahayana literature, together with the six 
perfections of virtue in giving, morality, patience, vigor, concentration, 
and wisdom, all of which are principles having enduring worth and 
relevance. 

In the systematically reasoned philosophies w e  have examined 
~eta physical concepts. In the M  adhyam枷 system w e  noted em-
phasis on the inexpressible, supra-rational character of the Absolute 
b y  means of a  method of universal negation for all particular appre-
hensions in the world of conditioned beings. Idealistic metaphysics 
w e  ob~erved in the Vijiianavふda philosophy, which finds in pure or 
fundamental consciousness the absolute reality from which all 
phenomena evolve. The proposition that "all is consciousness-only" 
paves the w a y  to mystical realization in the Yogacara school. This 
experience, however, w e  saw not to be universal since it is held that 
there are those innately lacking in this capacity. 

Finally, w e  noted the universality characteristic of the Avatamsaka, 
or Kegon philosophy. Here the ultimate world is conceived as one in 
which there is complete interpenetration and interfusion of all realm s  -
of noumenon and phenomena, of principle and elements of existence -
and _in which all things are interdependent and mutually originating, 
while all beings partake of the Buddha-nature and are hence capable 
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of enlightenment. 
Conclusion: All of these elements of universality in Mahayanist 

thought present valuable data from the history of Buddhist reflective 
experience. The broad principles and perspectives they offer in both 
ethical and metaphysical fields are suggestive for any thoughtful con-
sideration of the associated higher life of man. 
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C O N C E R N I N G  T H E  DISTINCTIVE C H A R A C T E R  
O F  J A P A N E S E  B U D D H I S M  

B Y ― 

S H I N S H O  H A N A Y A M A  

I  w o uld like to consider five major traits which, I  believe, serve 
to define the general character of Japanese Buddhism. 
(1) First, I  wish to affirm that Ekayana Buddhism which teaches 

that all m e n  are essentially the same and are endowed with equal 
capacities to become Buddhas is fundamental and basic to the whole 
of Japanese  Buddhism. 
A  look at the history of Buddhism reveals that after the death 

of its founder, Sakyamuni Buddha, Buddhism grad叫 ly became 
tagnant and highly formal; it had succeeded in preserving the external 
form but at the expense of inner content. A t  this critical stage, the 
chool of philosophy known as Mahayana arose and it attempted to 
revive the original spirit 0f Buddhism b y  interpreting and understanding 
Buddhism on the basis of a  m u c h  freer and liberal standpoint. 
Because of the nature of its position, Mahayana Buddhism was critical 
of the traditional or conservative school of thought known as Hinayana 
or Theravada,  which, it asserted, had failed to retain the essence of 
蜀 yamuni Buddha's teaching. Maintaining two antithetical ap-
proa:ches to Buddhism, these two great schools of thought found 
themselves existing in opposition to each other, and eventually, there 
were some w h o  questioned the truth or validity of a  Buddhism, 
Mahayana or Theravada; which fostered such a  division. 
The investigation into this problem led to the formation of 

Ekayana Buddhist thought which attempted to resolve the conflict 
by stating that all m e n  were absolutely equal and would achieve their 
deliverance through Ekayana or the single vehicle. Ekayana Buddhism 
found expression in such works as the "Saddharma-Pul).qarika-Sutra", 
the "Avatansaka-Sutra", "Mahaparinirval).a-SutJ'a", "Srimala-Sutra" 
and the "Sukhavati-vyuha-Sutra." For instance the "Saddharma-
Pul).qarika-Sutra," which is sometimes referred to as "The Lotus of the 
True Law", states that "within True Buddhism, there can be no distinc-
tion between Theravada and Mahayana; furthermore, the three vehicles 

(635) 
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w hich would deliver m a n  - the sravaka, pratyekabuddha, and the 
bodhisattva- mnst also be considered invalid.  The ultimate purport of 
Sakyamuni  Buddha was to teach  that all m e n  were absolute! Y  equal 
witl;in Ekayana Buddhism." 

D u e  to the efforts of such great translators as Lokarak~a Sanga-
varman, Dharmarak~a, Kumarajiva, Buddhabhadra, GUI).abhadra, these 
頭 tras were rendered into Chinese, and b y  the fifth century, Ekayana 
Buddhism was firmly implanted in Chinese Buddhist thought.  

The initial transmission of this philosophy from China to Japan 
in the beginning of the seventh  century was largely the work of 
Prince Shotoku (A.D. 573-622), the author of a  learned commentary 
on three su tras — the "Saddharma-PUI).Qarika", "Srim 謳 ' a n d
"Vimalakirti" sutras. The commentary, which is written in Chinese 
characters, is composed of eight volumes and is considered the oldest 
literary work in the history of Japanese letters. The four-volume 
commentary on the "Saddharma-Pul).qarika-Sutra", reputed to have 
been personally written b y  the Prince, is still extant as one of the 
pdvate possessions of the Emperor of Japan. 

A  reading of the commentaries reveals that the fundamental 
philosophy c o m m o n  to the three works is Ekayana Buddhism, which 
has remained as the undercurrent flowing through the diverse sect 
of Japanese Buddhism.  Such sects as Kegon, Tendai, Shingon, Jodo, 
Zen and Nichiren all share this c o m m o n  trait. (confer page 641)  

(2) Next, I  wish to comment upon the practice of Mahayana 
Buddhism of always searching for the meaning, intent, and spirit of 
the Teaching rather than emphasizing strict adherence to formal 
precepts and rules.  This, of course, is significant in this context because 
Japanese Buddhism has developed in and through Mahayana thought. 

Originally, Buddhism maintained that the three pursuits, that is, 
the three paths of the spritual practices of discipline, meditation, and 
wisdom, must be faithfully performed as a  necessary procedure for 
reaching enlightenment from a  state of ignorance. For the ordinary 
man, the five disciplines which prohibited killing, thieving, adultery, 
falsehood, and drinking were set forth, and for the monks devoting 
their full time to religious practice, a  more detailed discipline of two 
hundred and fifty precepts was formulated. 

These disciplines were primarily intended to control man's outward 
actions ;  in order, therefore, to discipline the inner man, the mind, the 
practice of meditation or dhyana was established. A t  the moment 
in which inward, spiritual unity was achieved, the third of the three 
disciplines, namely wisdom or jfiana, was said to manife~t itself. 

響

ー

In contrast to the teaching which emphasized these rules and pre-

cepts, Mahayana Buddhism sought to grasp the essence or truth inherent in the disciplines. It stressed the importance of man's will rather than 
physical action; in other words, it placed greater weight on inner 
motivation. 
In Japan of the early Heian Period (A.D. 794-1185), Saicho, 

or more  fully Dengyo Daishi, asserted that those w h o  practised 
meditation and wisdom according to Mahayana Buddhism should 
also practise  discipline as taught in that particular school. Discipline 
in Mahayana Buddhism is most clearly defined in such works as the 
Brahmajala-Sutra, which lists ten Major Disciplines and forty eight 
)linor Disciplines. Following Saicho, the later founders of the various 
chools  of Buddhism in Japan discarded the form of discipline traditional 
in Theravada Buddhism and adhered solely to the practice of discipline 
as taught in Mahayana Buddhism. Consequently, the figure of the 
bhik~u-priests, so familiar in~he countries of.  Southeast Asia, dis-
appeared from the  Japanese  scene, and the temples in Japan were all 
placed in the hands of bodhisattva-priests. 
This characteristic of placing emphasis on the intent or spirit of 

the  Three Pursuits of discipline, meditation, and wisdom while 
de-emphasizing rules and maxims can be seen in the three sects of 
Jodo-shin-shu, Zen-shu, and Nichiren-shu. 
The sect known as Jodo-shin-shu, which claims fifteen million 

followers, is the largest sect in Japan. I  ts founder, Shinran (Kamakura 
Period :  1192-1323), after a  period of deep spiritual reflection concluded 
that any true and m eaningful practice of discipline, meditation, a.n d  
wisdom was far beyond the nature and ability of man. Shinran taught 
that these three pursuits, which were intended for man, had already 
been consummated and practised to perfection b y  Arnita Buddha.  A n d  
finally, Shinran preached that m a n  should rely absolutely on the Other 
P o wer, that is, Amita Buddha, who, because of His infinite compassion, 
gives to m a n  all the merits which H e  had acquired through the 
practice of the Three Pursuits. In Zen Buddhism the act of sitting in 
meditation, called "zazen" in Japanese, was said to include the other 
two pursuits of discipline and wisdom. In Nichiren-shu, it is believed 
that the Three Pursuits are embraced within the words "nammyo-
h6-ren-ge-kyo", which is derived from the title of the "Saddharma-
PUIJ.qarika-Sutra", the recitation, therefore, of the words "nammyo-ho-
ren-ge-kyo" is their w a y  of practising the Three Pursuits. In this 
manner the practice of discipline, meditation and wisdom are present 
in Japanese Buddhism, but are neither clearly defined nor practised as 



638 P L £N A R Y  S E S S I O N  

distinct and separate paths. 
,  .  (3) Within the tolerant framework of Japanese Buddhism based 
on Ekayana Buddhist thought with its emphasis on the absolute 
equality of m a n  and its proportionate emphasis on the meanin g  and 
spirit of the Teaching, the discrimination between the saint and the 
c o m m o n  ordinary man, priest and lay man, male and female graduan y  
disappeared. Thjs resulted in the formation of a  Buddhism which, 
more than ever, came to be closely identified with the life of the common 
people. 

Originally, a  m a n  intent on attaining eventual enlightenment be-
came a  bhik~u and joined the sangha. H e  forsook all family life  and, 
following the example set b y  Sakyamuni Buddha, he entered the 
mountain-forests to meditate in seclusion. Abandoning such extreme 
practices which necessarily disrupted normal life, Japanese Buddhism 
attempted to bring itself into a  clo~er relationship with the ordinary 
m a n  and the problems of his everyday life. T w o  of the m e n  w h o m  
I  would like to consider in relation with this evolution are Prince 
Shotoku and Honen. 
The primary figure in the movement to spread Buddhism among thr 

Japanese people was Prince Shotoku, w h o  served ・as Prince Regent 
druing the reign of his aunt, Empress Suiko. The philosophy or the 
Buddhist view of Prince Sh6tokl1 was mainly shaped b y  three sutras  -
the "Saddharma-Pul).Qarika", the "Vimalakirti" and the "Srim叫”
siHras. His conclusions that fundamentally all m e n  were equal and 
that Buddhism should serve as the basis for peace and harmony within 
the life of the individual as well as within the Japanese nation we 
were derived from these  sutras. 

The "Saddharma-Pul).Qarika-Sf1tra" teaches that the various act 
performed during the course of man's daily life b y  themselves 
constitued the path toward enlightenment. In other words, the idea 
of pttrsuing a  special life for the sake of enlightenment is discarded. 
The "Vimalakirti-Sutra" praises the life of a  bodhisattva w h o  is, at the  
sam e  time, a  layman. The "Srimala-Sutra" teaches that the funda-
mental natttres of both m e n  and w o m e n  are equal1y pure and without 
any difference. 

Even the monasteries stop Mt. Hiei and Mt. Koya, which ap-
parently contradict the idea of equality and the assertion that Japanese  
Buddhism is primarily for the c o m m o n  mass, were not intended for the  
ascetic. They were first built as places of seclusion from the  
degenerated priests and their temples in the city of Nara; the ultimate 
purpose, however, was to cultivate bodhisattva-priests w h o  would 
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ble of leading and edifying the people. With the subsequent be capa 
degenera tion of these monasteries, Buddhism came down from the 
mountains  and once again entered the city. In this way, Buddhism 

slowly changed from a  religion primarily intended for the in Japan 
to a  religion which had the emancipation of the c o m m o n  m a n  saintly 

as its objective. 
The same movement was reflected in the life of Honen, the founder 

of Jodo-shii or the Sect of the Pure Land as it is called in English. 
Honen, after thirty long years of study and discipline, descended from 
Mt. Hiei at the age of forty-three in the year A.D. 1175.  His act of 
renunciation resulted from his deep realization that the w a y  of the 
aint, which required reliance on one's o w n  power to achievE: 
enlightenment, was incompatible with his o w n  nature and with the 
nature  of the ordinary man. Out of this awareness, Honen preached 
that all men, without discrimination between wise and foolish or good 
and evil, would be granted deliverance if they would believe in the 
original v o w  of Amita Buddha and would utter his name. His religious 
thought was ba eゞd on the "Sukhavati-Vyuha-Sutra" and the com-
mentary  on this sutra b y  the Chinese scholar Shan Tao or Zenda, in 
Japanese (A.D. 613-681). 
Although such m e n  as My6-e of Togano-o (A.D. 1173-1232) and 

Dagen of Eihei-ji (A.D. 1200-1253) stressed the necessity of maintaining 
a  rigid priestly life, eventually nearly all priests residing in the temples 
of the various sects were married and lived a  life quite similar to tlie 
life  of the layman. This evolution is based on Ekayana thought which 
teaches that all m e n  are equal and without essential differences. 
(4) Next, I  would like to discuss the views concerning Buddha 

found in Japanese Buddhism, and the paths it lays down for the 
attainment of Buddhahood. 
At the beginning, the disciples of Sakyamuni Buddha believed that 

H e  was unique and that there existed no other Buddhas. The highest 
stage, therefore, to which they could aspire was Arhathood and not 
Buddhahood. However, Mahayana Buddhism regarded  Sakyamuni 
as one among innumerable Buddhas w h o  covered the whole of the 
universe and, in point of time, spanned the three periods of past, present, 
and future. Sakyamuni Buddha was looked upon b y  Mahayanists as 
a  Buddha w h o  had manifested himself on this earth. 
A m o n g  these countless Buddhas, the essential and fundamental 

Buddha was sought; this gave rise to the three Buddhas known as 
Dharmakaya, Sambhogakaya, and Nirma!).akaya. Sakyamuni Buddha 
was regarded as a  N  irma!).al点ya or a  Buddha w h o  had accomodated 
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himself to this world. Furthermore, the Mahayana Siitras described 
Buddhas such as Arnita Buddha and Vairocana Buddha who wer, 
revered as ideal and fundamental beings. They were said to be endowed 
with eternal life, infinite wisdom, and infinite compassion; they existed 
as absolute beings transcendent of space and time.  
The ultimate objective of the Buddhist is to achieve wisdom 

through spiritual discipline and thereby, to become one  with the 
Absolute Buddha. Originally, however, this discipline or the  proce 
of becoming a  Buddha required almost superhuman effort spanning an 
immeasurably long period of time. Japanese Buddhism affirmed the 
idea and the logic behind this, but discared this approach as improbable 
and conceived of a  path more suited towards  the capacity of the 
ordinary man. A  path which would lead to a  state of oneness in thi 
present existence. This has been the point of departure for nearly all 
the sects of Buddhism in Japan. Some taught that through meditation 
one could grasp the identity of the  "I" and the absolute; others taught 
that m a n  could only rely totally on the  absolute Buddha for salvation; 
but whatever the  w a y  laid down, these sects of Japanese Buddhism 
stressed that deliverance could be attained during man's single life 
time. 

(5) Finally, I  wish to comment on the relationship between  J  apa-
nese Buddhism and Japan as a  nation. F r o m  the time of its acceptance 
u p  to the present day, Buddhism has always been closely identified  
with the welfare of this country. T he  most concrete expression of 
this closeness is the Seventeen Article Constitution established by 
Prince Shotoku. The second article of this constitution exhorts the 
Japanese people to rely on Buddha, Dharma, and Sangha. Fur-
thermore, the Horyiiji-temple erected b y  Prince Shotoku, the Todaiji-
temple built b y  Emperor S h o m u  in the latter part of the Nara period, 
the temples on Mt. Hiei and Mt. K o y a  dating from the  H eian P eriod 
were all constructed for the purpose of training priests w h o  would be 
able to lead the Japanese people toward a  better understanding of 
Buddhist teaching. F r o m  the outset, Buddhism was a  powerful force 
in molding the ethical, aesthetic, cultural, and religious life of the  
Japanese, and in recognition of its value, it was granted the patronage  
of the government. 

Approximately ninety years ago, during the  Meiji period, in order 
to insure fairness, the patrongage extended to Buddhism b y  the state  
was withdrawn. However, the tradition of Japanese Buddhism - the  
emphasis on absolute equality as taught b y  Ekayana, the attempt 
always to maintain the spirit rather than th~formi and the tendency  
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towar ds simp lifi.cation for the sake of the ordinary m a n  - has continued Japanese Buddhism has  sustained the spiritual life  of the to exist. eople for over a  thou.sand y~ars, and it has become an integral Japanese p  
part o  f  their religious consc10usness. 

ttached is a  more complete list of Japanese sects which share 
Ekayana Buddhist thought :  they form the core of Japanese Buddhism. 

1. Kegon-shii :  
Chief temple, Todaiji in Nara city. Founded in A.D. 740 
by Emperor Shomu. 

z. Tendai-shii :  
Chief temple, Enryakuji on Mt. Hiei in Shiga prefecture. 
Founded in A.D. 805 b y  Saicho. 

3. Shingon-shii 
Chief temple, Kongobuji on Mt. K o y a  in W a k a y a m a  
prefecture.  Founded in A.D. 816 b y  Kiikai. 

4. Yiizunenbutsu-shii :  
Chief temple, Dainenbutsuji in Osaka city. Founded in 
A . D.  1117 b y  Ryonin. 

s. Jodo-shii :  
Chief temple, Chion-in in Kyoto city. Founded in A.D. 
1175 b y  Honen. 

6. Jodoshi.n-shii :  
Chief temples, (East and West) Hongwanji temples in 
Kyoto city. Founded in A.D. 1224 b y  Shinran. 

7. Rinzai-shii :  
Chief temple, Kenninji in Kyoto city. Founded in 1202 
b y  Eisai. 

8. So誌 shii:
Chief temples, Eiheiji in Fukui prefecture and Soji-ji in 
Kanagawa prefecture. Founded in A.D. 1244 b y  Dogen. 

9. Nichiren-shii :  
Chief temple, Kuon-ji in Yamanashi prefectur・e. Founded 
in A.D. 1253 b y  Nichiren. 

10. Ji-shii :  
Chief temple, Sh6j6k6-ji in Kanagawa prefecture. Founded 
in A.D. 1273 b y  Ippen. 
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C H R I S T  I N  T H E  Q U R A N  A N D  I N  M O D E R N  
A R A B I C  L I T E R A T U R E  

B Y  

I S H A K  M .  H U S A I N I  

I  
The Quran is the fundamental book which contains the Islamic 

beliefs and ideals.  N o  other book, in the whole history of Islam, is 
comparable with the Quran. 
The traditions of the Prophef M u h a m m a d  which are regarded as 

a  supplement to the Quran do not, b y  any means, stand on the same 
footing as the Quran. The main function of the traditions is to ex-
plain the doubtful and to expound the brief, but never to add a  new 
element to the Islamic doctrine.  It is admitted that the genuine tradi-
tions shed light on the life and practices of the Prophet Muhammed, 
and as such they are, indeed, indispensable. Yet the authentic 
traditions are like a  handful of grain in a  heap of Chaff. Further, it 
is the Quran alone which is considered to be revelation, that is to say, 
the words of G o d.  

In contrast to the Bible, both the Old and N e w  Testaments, the 
Quran is the utterances delivered b y  one single person, the Prophet 
Muhammad, in his capacity as a  Prophet, during a  limited period of 
time (from 610-632 A.D.). Muslim and non-Muslim scholars unanimously 
agree "that the original from and contents of Muh::1mmad's discourses 
were preserved with scrupulous precision."* 

It follows, therefore, that the Quran is the only book which con-
tains the Islamic beliefs and principles, and that its authenticity is 
beyond all doubt. 

II 
Jesus Christ - or Jesus the son of Mary or the Messiah as the  

Quran calls him - is the central figure in Christianity. His utterances 
are the core of the Christian doctrine. H e  is from the spfrit of God 

(Q. IV, 171)* and the word of God. (Q.; III, 45) Some scholars 
血d a  similarity between the idea of revelation, as conceived b y  
Muslims, and the character of Christ, the word of God, as conceived 
by Christians. 
Not withstanding.  the fact that Muslims regard Christ as Prophet 

and Apostle of God, (Q. XIX, 30; LVII, 27) yet he is a  prophet of a  
unique  type. H e  is the only Prophet born from a  virgin mother, being 
from the spirit of God, and thus described in the Quran as "illustrious 
in the  world and the Hereafter, and one of those brought near unto 
God."  (Q. III, 45) The late Rev. S.M. Zwemer commented on this 
verse saying, "If Moslems were willing to admit all that these words 
imply,  it would not be difficult to prove that in this passage of the  
Koran the person and character of Jesus Christ are superior to those of 
all other prophets and apostles." (The Moslem Christ, 1912 p. 38) 
It is  superfluous to say that Muslims belief wholheartedly in the words 
of the  Quran, and that they are not allowed to make any discrimination 
between  its verses. 

III 
W hat Does the Quran Say about Christ? 
Firstly, the Quran relates in detail the miraculous birth of Clirist. 

Mary, Christ's mother, according to the Quran, has been chosen b y  G o d  
and made pure, and has been preferred above (all) the w o m e n  of creation. 
(Q. III, 42) The angles spoke to Mary saying :  "Of Mary !  G o d  
giveth thee glad tidings of a  word from Him, whose name is the 
M essiah, Jesus, son of Mary, illustrious in the world and the Hereafter, 
and one  of those brought near unto God. H e  will speak unto mankind 
in his  cradle and in his manhood, and he is of the righteous. She said :  
M y  Lord! H o w  can I  have a  child when no mortal hath touched m e ?  
H e  said, So (it will be). G o d  createth what H e  will. If H e  decreeth 
a  thing, H e  saith unto it only: B e  !  and it is." (Q. III, 45-47) 
In another Chapter titled "the Chapter of Mary," details are given 

regarding the birth of Christ. It asserts his birth from a  virgin mother  
and that God's spirit spoke to Mary and assured her that G o d  intended 
to make of Christ a  sign (revelation) for mankind and a  mercy from 
Him. (Q. XIX, 21) 
Secondly, the Quran advocated the prophecy of Christ and that 

God has given manifest sign and strengthened him b y  the Holy 

*  H.A.R. Gibb, Mohammedanism p. 50.  
(642) 

*  All Quranic quotations are from "The Meaning of the Glorious Koran"  
a  Mentor Book. 
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spirit. Each spostle has been favoured b y  a  special favour and has been 
given a  message to communicate to the world. Christ was favoured 
b y  the aid of the Holy Spirit and his message was incorporated in the 
Gospel. The Quran praised the followers of Christ saying that God 
placed in their hearts kindness and compassion. It reproached those 
w h o  rejected his message and accused them of arrogance and discrimi-
nation. It enjoined Muslims to believe in all the prophets from Abraham 
to Jesus and to make no distinction between any of them (Chapter V). 

Thirdly, the Quran enumerated the miracles of Christ which were 
signs of his prophecy, such as creating a  living bird out of a  clay, healing 
the blind and lapers, bringing the dead to life, knowing what the people 
eat and store u p  in their houses, and the bringing down of a  table from 
heaven to be used as a  festival. All these miracles Christ produced by 
the will of G o d  in order to convince those w h o  doubted his mission. 
(Q. III, 46-49; V, 114-115) It is noteworthy that M u h a m m a d  did 
not attribute miracles to himself. The Quran is his only miracle. 

Fourthly, the Quran made a  sharp distinction between Christ and 
Deity. "The Messiah, Jesus the son of Mary, is but the apostle of God 
and His word, which he cast into Mary, and a  spirit from H i m ;  believe 
then in G o d  and His apostles, and say not'Three'. G o d  is only one 
G o d  .... "  (Q. IV, 171) 

The Quran quoted Jesus of having said: " O  Children of Israel! 
worship God, m y  Lord and Your Lord." (Q. V, 117) 

It rejected trinity: "They misbelieve w h o  say'verily, G o d  is the 
third of three', for there is no G o d  but one .... "  (Q. V, 73) 

Consequently, it denied that Christ is a  son of God. "God could 
not take to Himself any son .... "  (Q. XIX, 35) 

A  thorough examination of this point reveals that Islam "is dis-
tinguished from Christianity, not so much (in spite of all outword 
appearances) b y  its repudiation of the trinitarian concept of the unity 
of God, as b y  its rejection of the soteriology of Christian doctrine and 
the relics of the old nature cults which survived in the rites and 
practices of the christian Church." (H.A.R. Gibb, Mohammedanism 
p. 69) 

Fifthly, the Quran confirms the view of the Gospel that G o d  raised 
u p  Christ unto Himself, (Q. IV, 158) but it rejects the claim of Christs' 
enemy that they killed him and crucified him. "They slew him not 
nor crucified, but it appeared so unto them." (Q. IV, 157) "They 
slew him not for certain. But G o d  took him u p  unto Himself." (Q. 
157-158) 
This Quranic statement has been a  subject of controversy and 

interpretation for a  long time. There is difference between death 
and killing. It is possible that they have attempted to put him to 
death but they failed. According to St. John's Gospel "one of the 
soldiers pierced Christ's side with a  spear, and at once there came out 
blood and water." (John 19, 34) This proves that he did not die. 
gain, Christ, according to St. John's Gospel spoke to Mary 
Magdalene, after his crucifixion, and informed her that he was ascending 
to his father, God. (St. John 20, 17) 
However, both the Quran and the Gospel agree that "God raised 

up Christ unto Himself. G o d  was ever Mighty, Wise." (cf. Q. IV, 158 
and St. John 20, 17) 
T o  s u m  u p  the Quran (a) Recognizes the virgin birth of Christ 

(b) Recognizes his miracles, (c) Places him in a  higher rank than that 
of all preceding prophets (d) States that he was supported b y  the Holy 
pirit, (e) Calls him the word of G o d  (f) defends his mission and 
reproaches those w h o  rejected it (g) Supports the N e w  Testament -
the  Gospel - and that it is the revelation of G o d  (h) confirms his 
ascension to God. 
Could one infer from these eight fundamental principles, in which 

the  two great religions agree, that Islam and Christianity are basicly 
identical, and that the gap between the two communities was widened 
in later centuries mostly for polical reasons? 

I V  
W h a t  is the attitude of Muslims in modern times towards Christ? 
Time does not .  permit to give a  full list of works written b y  

modern Muslims about Christ. It suffices to mention five works written 
between  1894 and 1958. 
Firstly, the prince of Arab poets in our age, the late A h m a d  

hawqi 1932, composed a  long poem titled "The Great Events in the 
ile  Valley" which he recited in the Orientalist Congress at Geneva 
in 1894, of which he dedicated 16 verses in praise of Christ. H e  said :  
1) Kindness, guidance, chivalry and humility were born the day 
Jesus was born. 

2) His coming brightened the world, his light illuninating it. 
3) Like the light of dawn flowing through the universe, so did Jesus' 
sign flow. 

4) Filling the world with light, making the earth shine with its 
brightness. 

5) N o  threat, no tyranny, no revenge, no sword, no raids, no bloodshed 
(did he use in his call for the new faith). 
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6) A  king he lived on earth, but wearying of it, substituted heaven 
for it. 

7) T o  his faith were attracted wise men, humble, submissive, and 
weak before him. 

8) Their submission was followed b y  the submission of kings, common 
people and sage men. 

9) His faith found roots in every land and anchor on every shore. 
10) They entered Thabes, and were cordially met b y  the wise men 

of the city. 
11) They understood the secret (the core of the new faith) ;  for it is 

easy for the wise to comprehend the truth. 
12) The holy alter became a  monastery, a  monastery all splendour 

and brightness. 
13) Thabes, Mamphis, the Nile and the plain all became his. 
14) Indeed, earth and space are God's ;  the real kings are the prophets. 
15) Theirs (the prophets) is the love of their followers - utmost love 

and loyalty are theirs. 
16) They w h o  deny religions suffer as a  result of their denial. 
Secondly, four books draw our attention (a) "The Messiah Jesus 

son of Mary", b y  the novelist A b d  Al-Hamid Judah Al-Sahhar, 
published in 1952 (b) " A n  Unjust Town" b y  the physician Dr. 
M u h a m m a d  Kamil Husayn, published in 1954 (c) "The Genius of 
Christ" b y  the distinguished author Abbas M a h m u d  Al-Aqqad, published  
in 1953 (d) "Together on the Road, M u h a m m a d  and Jesus" b y  the 
Azharite Khalid M u h a m m a d .  Khalid, published in 1958. 

The first two books are written in a  form of a  novel. ,,The former 
is a  thrilling reproduction of the life of Christ from the beginning of 
his birth to his ascension to heaven. The facts are drawn from three 
sources, the Quran, she Bible and historical works, equally. The set-
ting - i.e. the temporal and spatial environment of the events - is 
provided with minute details; and the life of Christ with its spiritual 
richness and dignity is depicted b y  the writer's m a x i m u m  literary 
output. Christ's teachings are quoted from the Gospels literally. The 
author upholds Christ's surmons with great admiration, being "pouring 
from a  heart lit b y  the love of humanity and enlightened b y  divine 
love." (p. 145) 

Regarding Chirst's relation to God, the author maintains that it 
is spiritual. H e  is not the son of G o d  physically, nor G o d  Himself. 
Christ said that all the prophets are sons of G o d  just as David said.  
(p. 184) It was the Egyptian m o n k  Origenus w h o  first introduced the 
notion of Christ's divinity and sonship to G o d  into Chruch. (p. 184) 
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Concerning Christ's crucifixion, the author maintains that he was 
not crucified. It was Judas Iscariot w h o  was cruci菌 d in his place. 
This view has been held b y  several sectaries long before Muhammad, 
such as the Basilidians, the Cerinthians and the Carpocrations. (p. 245; 
cf. George Sale's Translation of the Koran p. 42) 
Besides these two controversial points, the author vindicates 

Christ's teachings incorporated in the Gospels. 
The latter book is a  profound analysis of Christ's teachings as 

stated in the Gosp~ls exclusively. The author upholds these teachings 
with enthusiasm and tries to prove their validity b y  reason. H e  holds 
the view that "conscience" is the essence of humanity (p. 145) ;  that 
war is not justified except in case of self defence; that believing in 
abstract and in G o d  is man's main concern (p. 211) ;  that religion should 
be based on three principles, rejection of idolatry, reciprocal love and 
avoidance of intense passion (p. 225) ;  that religim1 should be isolated 
from wordly interest, that man's prosperity lies in his ability to re-
concile his three natures, the sentient, the rational and the spirtual. 
(p. 229) 
The author regards Christ's crucifixion as the greatest crime in 

the history of human kind. This implies that he believes in the cruci-
fixion (p. 74), but he also believes in Christ's ascension. (p. 75) 
It is worthy noting that this book received the state prize (Egypt) 

in 1957, which points out its literary and scientific accomplishment. 
The third book, "The Genius of Christ", is a  historical survey of 

Judaism and Christianity and "a display of the Christian genius in a  
modern way, a  genius which has no parallel in the whole history of the 
world" (p. 216) because it terminated the religion bigotry which 
monopolized the guidance of G o d  and His mercy b y  one single 
generation. (p. 216) 
Christianity, according to the author, is a  natural development of 

the  process of religions (p. 89) and the best testimony of its truth is 
that it came out into view in the proper time, fitting into the need of 
the age. 
The backbone of the doctrine is that m a n  will be completely lost if 

he  owns the whole world and yet loses himself; and that the heavenly 
kingdom lies in man's conscience and not in palaces and thrones ;  and 
that m a n  is valued b y  what he keeps in his conscience and b y  what 
he  thinks of, rather than b y  what he eats and drinks and what he erects 
of temples. 
The main trait of Christ is that he is the light of the world, the 

bread of life, the real dignity, the son of G o d  and the son of man. (p. 
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207) 
The author maintains that since Christ is from the spirit of God, 

he is qualified to be called the son of God. (p. 207) 
A!;> regards the end of Chirst's life, the author does not give a  

definite answer, since he is interested in the genius of Christ more  than 
in the historical ending of his life. (p. 216) 

The fourth book is an evaluation of the ethical and social principles 
incorporated in the Bible and the Quran. The author aims at proving 
that Jesus and his brother Muhammad(p. 70, 114) strived for one com-
m o n  cause, that is to liberate m a n  from tyrany, poverty, social 
injustice, caste discrimination and similar vices. Both of them  stressed 
love (p. 147), respect of life of all beings, h u m a n  or non-human (p. 152), 
humility (p. 158), faithfulness (p. 161), labour (P. 164), peace (p. 168) 
and mercy. 
The author quotes the Bible, the Quran and the traditions of 

M u h a m m a d  equally to advocate "socialism" which he adopts. "Our 
duty," he says, "whenever w e  remember Christ and Muhammad, is to 
give to our h u m a n  existance a  meaning and a  significance, and to dis-
charge our responsibilities towards m a n  and life with full truthfulnes 
and intimate love." (p. 192) 

M a y  I  end with two remarks. Firstly, that the favourable 
attitude of the Quran towards Christ and Christianity determined the 
attitude of modern Muslim Writers, whose sympathy and love for 
Christ are diffused through all their works. Secondly, that the  bon of 
contention between the two religions lies in the interpretation of the 
"symbolism" which occurred in the prophets'utterances, rather than 
in the essence of the faith which is found in the N e w  Testament and 
the Quran in full compatibility. 

T H E  P H E N O M E N O N  O F  CRITICISM I N  
T H E  H I S T O R Y  O F  R E L I G I O N S  

B Y  

G U S T A V  M E N S C H I N G  

The history of religions teaches us that criticism has been exercised 
at m a n y  points, b y  no means only from a  standpoint outside of religion, 
but b y  religious individuals themselves. Living religion does not 
therefore, under certain conditions, exclude criticism, but directly 
compels it. At what is such criticism directed? 
In the course of the history of a  religion factors arise, which, while 

indeed  being necessary and justified from religious experience, are 
however conditioned b y  human attitudes in addition to the encounter 
with holy reality. These factors, which can become the objects of 
criticism, are :  the myth, holy scriptures, religious doctrines, cult and 
forms of religious organization. 

I. The Myth.  as the Object of Criticism 
One of the earliest forms of religious expression is the myth. So 

unquestioningly as it was, in the early days of man, immediately 
understood, so m u c h  the more did it become, with the growth of a  
certain distance from the religious tradition, the object of inquiry after 
its essence and its truth. W e  will indicate, with the brevity which is 
unfortunately required, those places within religious history where w e  
m eet criticism of the myth. In Greece of the 6th century B.C. the myth 
began to totter. Theognis was one of the first to criticise the mythical 
picture of the gods, Xenophanes likewise objected to the all-too human 
conceptions of the gods, which originated in Homer and Hesiod. 
Myth-criticism was, of course, also present in the attempts to re-
interpret somehow the objectionable myth, as did Theognis of 
R hegiu m  and the Eleatic philosophers Parmenides and E m pedocles, 
who assumed a  natural basis for the myth. The Sophist Critias thought 
to see in the divine myths a  purposive invention for the moral guidance 
of man. 
In India too, w e  find examples of myth-criticism ;  for example 

in the late X t h  Book of the Rigveda (X, 129), where at first the old 
(649) 
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mythical speculation about the Creation is presented, in order then to 
ask the critical question :  "But w h o  knows such things for certain ?" 
The naive figures abundant in the myth disappear before the mystical 
intuition of the primal unity of being. 

W e  also meet myth-criticism in the N e w  Testament, in the sense 
that for example 1. Tim. (1, 4) is warned against the "mythoi", which 
create superflous questions, or Titus (1, 14) against the Jewish "mythoi", 
which "turn from the truth." Thus myths here are untrue stories. 

W e  come across myth-criticism again in the European Rationalism 
of the 17th and 18th centuries. David Hume, for example, derives 
the origin of the myth from fear, hope and anxiety. As, however, thi 
epoch saw the birth and gradual development of exact science, the 
growing knowledge of the natural laws offered a  new viewpoint for 
myth-criticism :  the compatibility of the mythical accounts of event 
with the natural possibilities. The scientific view of the world became  
the opponent of the myths of e.g. the Creation. 

In Islam, one of the great universal religions, the sect of the 
Mutazilites criticised the mythical declarations, which were taken  
literally b y  orthodoxy, about Allah seeing, hearing, walking etc. A n d  
within modern Protestant theology Rudolf Bultmann is endeavouring 
to "de-mythologize" the conceptual world of Christianity. 

W h a t  motives are then to be found for myth-criticism, within the 
history of religion ?  

The general pre-condition for the appearance of this, as indeed  
of every form of criticism within religion, is a  certain distance on the  
part of individuals from formerly naively acknowledged traditions. 
The individual motives of myth-criticism can be split into two groups :  
into motives, which are concerned with the inadequacy of the myth 
in the face of the numinous reality which it intends, and into those,  
which take as the standard of criticism the compatibility of the myth 
with the religious or scientific standpoint reached b y  m a n  at a  given  
time. 

2. T he  Holy Scriptures as the Object of Criticism 
That occasionally criticism of the holy scriptures awakes, and 

the long valid and respected authority of the written word is curtailed, 
has its basis in the fact that, with the authoritative and final 
establishment and canonization of scriptures in a  religion, typical 
dangers are united, to which the religions, or rather their representatives  
and followers, not seldom fall prey. These dangers are the following・ 
the isolation from new religious and scientific insights through fixation 
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of the canon ;  the identification of the rational word-sense of the 
scriptures with the religious intention; and the impossibility of 
understanding the original religious intention, due to the estrangement 
of m e n  of later times from the world-picture, which stands behind the 
old scriptures. 
Scriptural criticism can occur from different viewpoints. It can 

act so that, while the authority of the scriptures is upheld, they are 
interpreted from new religious positions, as e.g. in the criticisms b y  
Ramanuja of Shankara's interpretations, or b y  the Mutazilites of the 
orthodox scriptural appreciation. 
T w o  further forms of scriptural criticism are directed, from dif-

ferent sides, at the authority of the scripture itself. Mysticism every-
where adopts an independent and critical attitude to the holy scriptures 
of its own religion, in that it either tries to discover in them a  mystical 
depth of meaning, or else regards them as entirely superfluous. The 
other form of criticism of the scripture itself is of a  literary or theological 
nature. In the first case, with suspension of the tabus surrounding 
the  holy scriptures, they are examined b y  the methods of secular science 
with regard to their literary origins, the sources which in • them have 
been  woven together, the influences of their environment etc. The 
science of religion, too, can further this research b y  the study of the 
religio-historical environment of a  religion, and the connections of 
the  one with the other, as was e.g. very successfully done, within 
Protestant Theology towards the end of the 19th and at the beginning 
of the 20th century, b y  the so-called "Religionsgeschichtliche Schule." 
3. Religious Doctrine as the Object of Criticism 
In the great universal religions "doctrine" develops as the rational 

and considered expression of the self-understanding of the religion 
concerned. Doctrine, also, intends the N u m e n  and the connections 
with it. But doctrine too has an attendant danger :  instead of it being 
understood in its original and symbolical sense, one sees repeatedly 
in the rational-sounding statements of doctrine genuine perceptions, 
analogous to scientific truth, wich can be learned, and which can be 
passed on to all gifted with understanding. There is a  wide fie1d open 
to criticism here. In the course of the dogmatic development of a  
religion there arises an ever more complicated system of doctrines, which 
are  considered b y  the usually likewise developing organization as 
"orthodox." The danger n o w  threatens, that the essence of the religion 
be  displaced more and more from its proper sphere of the irrational 
and emotional, into the territory of the rational, of that which can be 
taught and learnt. This displacement is the object of criticism of 
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reformatory spirits, as e.g. in the case of H6nen Shonin and Shinran 
Sh6nin. 

Mysticism generally directs  its criticism against doctrine as such, 
as did Buddha, w h o  indeed himself proclaimed a  doctrine of salvation, 
but constantly emphasised its relative value, as e.g. when he compared 
doctrine with a  boat which one leaves behind, once the other bank is 
reached. The important thing is, in the apt words of the Buddhist 
King Asoka, "the growth of the essential." But doctrine is not fitted 
for this task. Doctrines divide men, but the religious life unites them. 

Finally, criticism can be exercised on the basis of the authoritative 
doctrinal forms, against possible n e w  doctrines, coming from those 
who, faced with an inflexible system, wish to restore the vitality and 
immediacy of the religion. The phenomenon of heresy and its history 
are to be seen in this connection. Here, then, it is a  question of 
criticism based on a  norm of belief. This form of criticism can 
manifest itself in violent inquisition (Cf. G. Mensching, Toleranz und 
Wahrheit in der Religion, 1955, p. 45 ff). 

4. Criticism of the Cult 
Like all original forms of expression of religious life, the cult also 

serves, in the fullness of its forms, to guide further the stream of true 
life, free from the disturbing changes in the individ叫 s w h o  sustain 
the cult, and in the varying circumstances. This legitimate idea behind 
the fashioning of a  cult presupposes the continued consciousness, that 
it is directed at the religiously essential. Where this consciousness is 
lost, the cult-form degenerates and becomes the object of criticism. 

O n  the part of those w h o  administer the cult-forms, there is a  
tendency to make them ever more independent and ever more elaborate. 
This has the consequence, that the naive believer can no longer find 
his o w n  w a y  through the cultic stipulations, so that proper specialists 
become necessary, w h o  then claim the sole right to execute the cult-
forms. 

The functionaries of the cultic apparatus strive to represent the 
cult-forms as such as absolutely necessary, and the product of divine 
arrangement. The ever-imminent tendency to magical interpretation 
of cultic practices leads further to the point, where the effect of a  cultic 
act is made dependent on its correct execution, and thus the 
unconditioned dynamic from the side of the divinity is restricted. 

A  further factor in the degeneration of the cult, is that the ex-
ecution of the cult-forms frequently becomes mechanical, in that it 
becomes independent of the personal inner attitude of the individual. 
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What is meant here is expressed e.g. b y  the Israelite prophet Hosea in 
the name of his G o d  Jahve (7,14): " A n d  they have not cried unto 
m e  with their heart, when they howled upon their b叫 s."

Finally it is to be noted, that in a  cult the N u m e n  is frequently 
materialized, in so far as the material of the cult, such as holy 
objects, persons or pictures, becomes identified with the Numen. 
All these possibilities of degeneration give occasion for criticism in 

the sense of a  regression to the essential intention of a  cult. 
Jesus, Honen Shonin and Luther, for example, advocate, in oppo-

sition to the complication of cult-forms, a  simple and natural lay 
piety, which has no need of formalism. In place of the static of the 
objective cult-system the great reformers demand a  living and im-
mediate dynamic in intercourse with God. As compared with the 
mechanisation of cultic acts, as e.g. the cumulation of prayers and their 
superficial recitation, Jesus, in the Sermon on the Mount, demands 
complete devotion of the heart. The materialisation of the Holy_  into 
cult-objects caused, in m a n y  religions, criticism which on occasions went 
so  far as iconoclasm. 
The most widespread form of cult is the sacrifice, which likewise 

easily degenerates, and thus often has become the object of criticism. 
The original sacrificial  intention is not to give to the Divinity in the 
hope of a  return gift, but is a  symbolic surrendering of the life which 
one recives anew from the Divinity. The sacrifice seeks to secure the 
unbroken stream of life from the Divinity to man, from m a n  back to 
the Divinity. Where it becomes a  material gift, it has degenerated. 
A  further object of criticism is the sacrificial matter. H u m a n  and 
animal sacrifices are criticised from a  higher ethic, as e.g. b y  Buddha. 
The prophets of Israel turn against the sacrifice, because it was not 
commanded b y  J  ahve (J er. 7  ,21 ff). 

5. Criticism of the Religious Organization 
W e  need not here go into the motives for the growth of religious 

organizations. In this connection I  refer you to J. Wach, Religions-
soziologie, 1951; and m y  o w n  "Soziologie  der Religion", 1947. 
Which points are then the objects of criticism in and of a  religious 
organization ?  

In the large organizations there appears without exception one 
factor above all which brings about those aspects which become objects 
of criticism: namely the masses, b y ・which w e  understand the religiously 
dependent and uncreative average. In the mass-organizations they 
continually gain the majority, and bring with them their ineradicable 
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primitive tendencies. While the original communities arose from 
personal and free decision, the mass-organization develops inevitably 
into a  community determined b y  birth, into which good and bad, pious 
and indifferent enter. The result is that an average religion spreads, 
against which protest those sects above all, w h o  cherish the ideal of 
an effective sanctified community. The need of the masses is con-
tinually directed at the objectivity of religious values, because they 
can only be disposed of administratively, so that all, w h o  subject 
themselves to the organization, can share the values. This change  
to objectivity, i.e. the growth of an form of institutionaljzed grace, is 
criticised b y  those w h o  hold religion to be a  matter of personal ex-
perience. The belief of the masses is astonishingly uniform with that 
which flourished in the old folk-religions. The latter perished, but 
people brought the forms of belief with them into the n e w  universal 
religion and its organization. Thus arose in all universal religions 
a  "popular belief" (Volksglaube) of primitive kind, against which the 
reformers turned. 

Furthermore, the masses desire authority. Whereas the founders 
of the universal religions freed their disciples from the external com-
pulsion of traditional authority, and knew and wished to have recognized 
only the inner authority, this form of establishing authority is beyond 
the reach of the masses. If therefore the mass are to be organized and 
led, individual freedom must be replaced b y  an inflexible external 
authority. The restoration of genuine freedom is thus the aim of 
reformatory criticism. Since the masses cannot attain the heights of the 
ethical ideals as laid down b y  the founders, the mass-organizations are  
only able to secure a  modest, average morality in its members. This 
piety of good works comes again under the criticism of those, w h o  would 
like to see ethical and religious highest values realjzed. 
It must finally be noted, that to the religious organization belongs  

the functionary, the priest. H e  is the very type of the conservative  
guardian of tradition. The prophets w h o  appear from time to time  
in religious history, w h o  are legitimised b y  no sacral tradition, but act 
from free vocation, exercise criticism on the priests, as e.g. Hosea  
(4,4 ff) or Isaiah (28,7 f). Jesus also turned against the representatives 
of his native church. Conversely, the priests turn against the prophets,  
w h o  endanger the unity of the organization. For this reason the  
prophets of free vocation were so often rejected and persecuted b y  the  
guardians of the sacral organization. 

There still remains a  wide area of criticism to discuss, with which, 
owing to the lack of time, w e  cannot deal: namely, the criticism of 
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each other b y  religions. There is here a  wide untreated field of 
research, which w e  can in this instance only indicate. 

Criticism is a  symptom of distance _  from the religious tra~ition. 
This distance, however, can mean either complete detachment, or 
critical preservation of the essential. Therefore・there are, in respect 
of the traditional religion and its forms of expression, two possibilities 
of criticism :  on the one side, criticism without a  sense of the Holy, 
together with a  misunderstanding of the principle of the essence of 
religion, as in the case of Rationalism and all materialistic, anti-religious 
propaganda. Or else criticism is the expression of a  creative distance 
from tradition. The forms of criticism of degenerated aspects of 
religion, with which w e  have dealt here, signify a  creative protest, and 
serve the true religious life. 
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M Y S T I C A L  A N D  M A G I C A L  C O N T E M P L A T I O N  
I N  1 6 T H  C E N T U R Y  K A B B A L A H  

B Y  

R A P H A E L  J U D A H  Z W I  W E R B L O W S K Y  

I  do not propose to discuss here the speculative systems and the  
theosophical gnosis of the 16th century kabbalists, but to review briefly 
the more practical side of their mystical life, that is their contemplative  
practice and their techniques of meditation. 

Already earlier periods of Jewish mysticism had known diverse 
forms of ecstatic experience. The most interesting of these were,  no 
doubt, the visionary Himmelsreise of the M  erkabah-mystics and the  
light-experiences cultivated in the school of Abraham Abulafia (Spain, 
13th cent.). Both traditions seem to have fallen into desuetude though 
they influenced the mystical practice of the great 16th cent. kabbalists  
in Safed. 
The via mystica m a y  pursue diverse aims; it m a y  aspire to certain 

states of awareness of the divine reality (union, communion, blessed  
vision etc.) or it m a y  seek esoteric knowledge (e.g. gnosis). The latter  
was clearly the purpose of the method of inducing inspirations, as it 
was practised b y  Moses Cordovero, his teacher and brother-in-law 
Solomon Alkabets and their circle. A s  a  peculiar technique of spon-
taneously producing discursive and highly specialized theoretical 
kabbalistic material without conscious effort or thought, it bears some  
faint resemblance to the method of "active imagination" as practised  
in analytical psychology as a  supplement to or substitute for dreams.  
The method may, perhaps, be described as'induced intuition'or  
'automatic thinking'. The underlying theory obviously assumes that 
whatever suddenly "falls" into consciousness (cf. the German Einfall) 
is of supernatural origin. The practical problem was h o w  to achieve  
that vacuity of mind in which unobstructed intuition became possible.  
The method adopted b y  Cordovero and Alkabets consisted of wandering 
through the Galilean countryside and fervently praying at the numerous  
tombs of holy rabbis in the district. The verse from Scripture and 
its kabba1istic interpretations that "fell" into the wanderer's mind were 
then regarded as inspired. The proceedings were the usual, dialectical 
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ones of the rabbinic academies. The "intuition" must therefore have 
consisted of a) the spontaneity with which a  particular verse occurred 
to the mind, and b) the unreflected immediacy of questions, answeres 
and interpretations. The emotions which the experience aroused in 
the participants is described b y  Cordovero in his account of these 
mystical peregrinations: .... m y  master and I  wandered alone and 
the words of the Torah were shining in us and ⑩ ere 玲oken of themselves 
.... So far the study of that day, and thanks be to G o d  that w e  were 
so favoured, for all these words came from above, infused 両 thout any 
reflection whatsoever." Here mystical life is markedly intellectualistic 
and speculative in character. 
All kabbalists agreed that the traditional norms of rabbinic 

Judaism, including strict observance of the L a w  and moral and 
spiritual perfection, were mere preliminaries to the ideal life. This 
was none other than the vita contemplativa of communion with G o d  
which, in 16th century Safed, acquired an almost erotic quality 
reminiscent, in some ways, of sufi piety. Taking u p  a  famous statement 
of Maimonides, Eliezer Azikri in his Book of the Devout draws all the 
consequences of violent love: sleeplessness (i.e. nightly vigils), calling 
God fond names and singing songs of love to the divine Beloved. Love 
is  fulfilled in the realization of the presence of G o d  or devekuth. 
D evekuth, as Prof. Scholem has pointed out more than once, is no unio 
m ystica but communio; it is, in Azikri's words, an immediate cleaving 
to G o d  "without any partition whatsoever." Devekuth was possible 
because of the powerful awareness that the mystic's heart was God's 
true  dwelling. This idea is, of course, more at home among Sufis than 
among kabbalists, and it is quite obvious that the Safed authors w h o  
use this kind of vocabulary draw heavily upon those writings of earlier 
kabbalists w h o  had, in fact, absorbed Sufi influence. But the 
deceptively simple idea of the heart as God's dwelling is enormously 
complicated once it is absorbed into the context of kabbalistic theories 
on the relation of the divine sefiroth-macrocosm to the h u m a n  
microcosm. In spite of this, the basic idea is expressed in movingly 
simple words b y  Azikri w h o  impresses upon his reader: "Know, o  man, 
that  thy soul is the seat of G o d  ....'for the Lord thy G o d  walketh 
in the midst of thy camp'(Deut. 23 :  15) -'the midst'that is thy heart, 
which is in the midst of'thy camp', which is thy body.'Prepare to 
m eet  thy God, 0  Israel'(Amos 4: 12) for thy soul is His throne and 
thy heart is His footstool (cf. Isaiah 61 :  1) .... and which is the place 
of His rest? It is the heart, as the sages have said: the Lord dwelleth 
in the hearts of those that love H i m  .... "  The royal road to 
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d3vekuth was solitary contemplation and the reduction of all talk, 
business and social intercourse to a  minimum. Noah in his ark is 
described as the type of the exemplary hermit :  "It is written (Gen. 
6: 9)'and Noah walked with God'. This signifies that he practised 
solitude with his Creator and held no intercourse with men." This is 
one of the classical ways of contemplative mysticism. The other w a y  
is indicated b y  Azikri in his alternative interpretation :  "or else, he 
was so expert in the spiritual practice of solitude that even when he 
was among m e n  they did not distract him, for they were as non-existent 
in his eyes .... One w h o  is among m e n  is like unto one that has fallen 
into the sea, w h o  is drowned unless he swims; but if he flees from them 
and practises solitude .... than he is [like unto one] in a  boat, he i  
saved and cleaves to G o d  .... "  

The use made here of the image of the sea is extremely significant. 
For whereas in mystical literature generally the metaphor signifies the  
Divine Infinite in which the individual soul (the "drop") loses itself, 
it here means the world i.e. society that threatens to swallow the  
contemplative unless he isolates himself "in a  boat", that is strengthens 
his solitary individuality as a  condition for entering into communion 
with God. But solitude is more than withdrawal from society; it is 
also withdrawal from one's body. The rabbinic rule to pray, if possible, 
standing before a  wall is interpreted b y  Azikri as signifying that nothing 
should intervene between m a n  and the Presence of God, that is "that he  
should remove all thought - evil or otherwise - from his heart .... 
Another explanation is:'nothing should intervene'- that is the body 
which should be as non-existent, and his soul should cleave to the 
[divine] soul as a  magnet to iron." In spite of the strong social motives  
characteristic of rabbinic Judaism in general and of the kabbalistic 
brotherhood in Safed in particular, the mystic was not allowed to forget 
that he was always monos pros monon: " H o w  can you fail to practise 
solitude !  Behold you are alone most of the time :  alone in your 
mother's womb, alone when you sleep; the body is solitary in the grave 
and the soul is solitary in Paradise. Therefore hearken unto m y  voice  
and walk with him always and do not separate yourself from him even  
for a  moment .... "  It is significant that this terrific exhortation 
knows of no expectation of life eternal in the happy company of saints 
(whose .  counterpart in rabbinic eschatology is eternal study in the 
celestial academy in the company of all the prophets and rabbis) but the  
utter solitude of the soul, transfigured b y  the bliss of solitude fulfilled  
in the presence of the Beloved "for when I  and H e  are alone together  
.... than even if I  a m  in the midst of the people .... the creatures 
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cannot interrupt [the consciousness of communion] .... for they are 
all as nothing .... and I  and H e  are all alone .... "  
Here the extreme practice of devekuth reaches a  point where it 

almost ceases to be compatible with the traditional Jewish virtues 
and values of social religion. Azikri's manual does not make it clear 
w hether he envisages special techniques apart from contemplation, 
pray~r, solitude and the intense yearning of love. But the reader 
certamly gains the impression that no mystical gnosis or kabbalistic 
indoctrination is sought. W e  rather find a  near-ecstatic practice of 
devekuth of what w e  might call the suji-type. 
The opposite pole is represented b y  the Lurianic practice of 

devekuth as expounded in Hayim Vital's Gates of Holiness. W e  m a y  
ignore,  for our present purpose, the complicated and confusing ontology 
and anthropology that furnishes the background of Vital's theory and 
technique of meditation. Suffice it to say that man's ideal nature is 
uch that contact with the highest divine sphere is possible and even 
necessary if m a n  is to fulfill his proper function and purpose in the 
cosmic household. The analogia entis is more than mere analogy. 
From the celestial anthropos down to m a n  the same structure infinitely 
repeats itself. It is easy to see h o w  m a n  is, in principle, fit to attain 
the  state of prophecy, provided he purges himself of matter and the 
passions, sanctifies his soul b y  strict observance of the divine com-
m andments, acquires perfect humility and constant joy, and prastises 
contemplative devekuth. Vital sets out to teach his readers the "paths 
of life ....'the w a y  wherein they must walk and the work that they 
m ust  do'.... to cleave to God, w h o  is Eternal Perfection, like the 
prophets w h o  cleaved to G o d  all their lives .... "  Here the cat is 
quietly let out of the bag in the apparently harmless association of the 
practice of devekuth with prophecy. It appears that devekuth and 
prophecy are the same; the mystical practice of the former, of necessity 
results in the infusion of higher knowlegde. Here the intellectualistic 
tendency comes to the fore again. Although the idea of h1gher (viz. 
prophetic and inspired) knowlegde as a  result of communion with G o d  
goes back to Maimonides and neo-platonic Aristotelianism in general,  
it is  only in Lurianic kabbalism that it developed into full-fledged and 
almost idealtyがsche magic. 
The specifically magical element of Vital's theory of contemplation 

inheres  in his refusal to admit that inspiration automatically follows 
devekuth, let alone that it is a  free and unpredictable gift of grace. 
B etw een the attainment of devekuth and the influx of the Holy Spirit, 
there  intervenes a  specific magico-meditative activity whose  effect is 
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to "trigger off", as it were, the downward movement of the divine 
influx. The rough outline of Vital's scala contemplationis looks somewhat 
like this: 
1) Ascetic purification and sanctification, preparatory to devekuth. 
2) Actual meditation preceded b y  complete withdrawal of the mind 
from all bodily and material things and sensations, and b y  absolute 
mental vacuity due to the absence of sense impressions. In this 
connection it is important to note that for Vital the soul does not 
leave the body behind (except in the lowest form of inspiration: 
dreams). There is no real ascent of the soul comparable to the 
H  immelsf ahrt of earlier mystics. The as census is purely imaginary, 
brought about b y  a  technique of "as if". B y  abstracting or with-
drawing the mind from worldly mental contents, the imaginative 
faculty, which continues to function, can n o w  exercise itself on 
more spiritual realities. 

3) A  purely imaginative ascent to the s叫 's individual "root" or 
source in the supernal worlds. (The decisive role attributed here 
to the imaginative faculty is clearly dependent on Maimonides's 
theory of prophecy). W h a t  makes this imaginative ascent "as 
if" as seriously real as the less sophisticated actual Himmelsfahrt 
is the underlying doctrine of the "magical" power of all acts of 
meditation and concentration, particularly when supported by 
the right formulae. The meditative ascent, though taking place 
in the imagination only, thus makes the same real impact on the 
higher worlds and on the soul as would have been the case if the 
soul had ecstatically left the body. 

4) In his imaginative ascent the mystic contemplates the ten sefiroth, 
i.e. the Deity in its manifest aspects, and, opening himself to their 
irradiation, exalts them to the highest sphere of E n  Soj, the utter 
divine Nothingness. F r o m  this highest point the supernal light 
is then reflected and flows back again. The mystic w h o  draws 
the light in the reverse direction down on his o w n  supernal soul-
root, thereby also irradiates the sefiroth. H e  then proceeds to draw 
viz. conduct and direct the light further downward through the 
various "worlds" and "stages" of the Lurianic cosmos, down to 
his rational soul and from there to his animal soul which is the seat 
of the imaginative faculty and therefore the locus where the 
prophetic, i.e. spiritual-imaginative experience takes place. Occasio-
nally the imgainative faculty m a y  even externalize or project the 
effects of this "light", so that the experience becomes one of external 
sense impressions (e.g. appearance of angelic messengers, heavenly 
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voices etc.). 
The crucial point, as far as the magical character of this meditation 

is concerned, is the transition from the contemp1ative ascent to the 
reverse movement of drawing the divine influx and light down to the 
soul. This all-important reversal can only be effected b y  special 
intense meditations and formulae (so-called yihudim). But the use 
of formulae and Divine Names is a  dangerous matter which can be 
risked with impunity only in a  state of perfect purity; otherwise the 
adept lets himself in with the demonic powers and is lost. Vital 
urgently warns against the use of magic formulae, or hashba'oth, yet 
he  emphasizes the important and even indispensable function of 
yihudim. It is important, therefore, to realize the difference between 
the two. Hashba'oth (lit. Beschwりrungen) are discouraged because they 
are means to promote or even force the ascensus ;  it behoves the adept 
to sanctify himself to such a  degree that he can ascend to the divine 
phere and pass all "gates" and celestial guardians without resorting 
to magic formulae. If he cannot, he had better desist from the exercise. 
But once arrived at the highest point - whether b y  means of hashba'oth 
or not - the mystic still has to meditate, to raise the lights to E n  Sof, 
and finally to reverse their direction so that they flow downward. 
The rejection of hashba'oth therefore only means that formulae  exercising 
power over angels and ministering spirits should be excluded from 
mystical practice, and that the initial ascent should be  effected solely 
by means of ascetic discipline, piety and contemplative devekuth. But 
whatever the technique of ascent, in the en d  w e  have to fall back on 
yihudim in order to make the divine light flow down and produce  
prophecy, inspiration and illumination. 
Our cursory review has not covered all the varieties of mystical 

theory and practice current in the remarkable kabbalistic community 
of 16th century Safed. Yet it should be sufficient to show h o w  
diversified mystical life can be even in an apparently homogenous and 
narrowly circumscribed spiritual group. 
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B Y  

R A M A C H A N D R A  N. D A N D E K A R  

It would, indeed, be convenient if I  began b y  defining, to a  certain 
extent, the implications of the terms, "Eastern", "Culture", and 
"Characteristics" so far as m y  present paper was concerned. It has 
now become almost trite to say that the categorization of thought and 
culture  as'Eastern'and'Western'is not at all scientific. There are, as 
we all know, great and fun d a m  en tal differences between the various 
ideologies that have originated and grown in the geographical East. 
The  cultural matrix of China, Japan, Indonesia, India, and Asiatic 
R ussia can b y  no means be regarded as a  single entity which m a y  be 
analysed and studied as such. Similarly the differences between the 
Latin and the Germanic cultures as also between the cultures of the 
European continent on the one hand and those of the Americas on the 
other cannot be certainly overlooked. Further it has been often pointed 
out that there is hardly anything in the so-called Oriental thought 
which cannot be found in the wide range of Occidental thought, and, 
conversely, there is nothing in the traditional Western thought which 
has  not found expression in the Orient. Notwithstanding all this, in 
view of the fact that the ways of life and thought of peoples are 
invariably conditioned b y  their anthropo-geographical situation and 
the  course of their history, and mainly as a  convenient point of de-
parture for a  comparative study of their thought and culture, it m a y  
not be altogether unwarranted to speak in terms of the Eastern 
tradition and the Western tradition. It would, however, be advisable 
to remind ourselves, in this connection, that w e  might divide in order 
to distinguish if w e  did not distinguish in order to divide. 

(667) 
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In the present context, I  have used the terms - Eastern tradition 
and Western tradition - rather deliberately. In recent years, the 
world has shrunk considerably from the・points of view of both t血e
and space. This has naturally tended to produce in the East and the 
West a  sort of uniformity of atmosphere, uniformity of the pattern of 
life, uniformity of problems, and uniformity of ways in which these 
problems are sought to be solved.  This means that the distinctive 
features of the cultures and civilizations of the East and the West are 
n o w  vanishing in a  lesser or greater degree. One can, therefore, 
appropriately speak of the characteristics only of the traditional way 
of life and thought in the East and the West. 

At this stage, I  must make another point clear. For the purpose 
of the present paper, I- have limited the connotation of the term 
Eastern tradition to mean mainly the Indian tradition. This limitation 
is, no doubt, occasioned b y  the limitedness of m y  o w n  knowledge of 
Eastern traditions. I  may, however, claim that the indian tradition is, 
in more senses than one, typical of the East. Broadly speaking, the 
Eastern tradition comprises three main tradition - the Islamic 
tradition of Western Asia or the Near East, the Indian tradition, and 
the Far Eastern tradition. As has been pointed out b y  Becker and 
Dickinson among others, the Near East is more akin to the West in 
attitude and thought, and has less in common with the Indian and the 
Far Eastern cultures than with orthodox Christianity and Western 
cultures. A s  for the Far Eastern tradition, it m a y  be said to represent, 
at least in some of its later layers, an extension of the Indian tradition. 
O n  the other hand, the Indian tradition has assimilated within itself 
various ethinc and cultural elements from different regions of the East 
and thus cumulatively exhibits most of the characteristics of the East. 
In this connection, one m a y  also not forget the remarkable continuity 
and the strong survival of direct inhertiance from the remote past, 
which distinguish the Indian tradition. Today, even under the impact 

,  of n e w  conditions - spiritual as well as material - the Indian tradition 
is, to use the words of Arthur Lyall, determined to live though doomed 
to die. India may, accordingly, be said to symbolize the struggel of 
the Eastern w a y  of life and thought to survive the present world-
cns1s. 

Speaking of the w a y  of life and the w a y  of thought,  attention needs 
to be drawn to the fact that, in the West, it is usual sharply to de-
marcate the two. Indeed, it is sometimes averred that the characteris-
tics of Western life and culture ought not to be confused with the 
characteristics of Western philosophy. Here, then, is one of the basic 
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differences between India and the West. The Indian does not usually 
speak and think in terms of such mutually exclusive compartments a・s  
religion, philosophy, and culture.  For him, these three together con-
stitute  an integrated whole.  H e  aims, as far as possible, at translating 
into actual life what he thinks, knows and believes. Since, however, 
the term culture is us叫 ly understood in a  very wide sense, I  m a y  
restrict the scope of m y  paper to the consideration of the religio-
philosophical culture or the spiritual traditions of India. 
The totality of India's 1:eligio-philosophical culture, no doubt, 

comprehends a  veriety of precepts and practices and a  wide range of 
views and varities.  But what concerns us today is only such of these 
as m a y  be characterized as unique, basic, dominant, constant and 
pervasive. In other words, w e  want to find out those features of the 
Indian tradition which most emphaticaUy reflect its spirit. A n d  one 
would be fully justified in speaking of the spirit of the Indian tradition. 
For, in India, the spirit and the substance have generally remained the 
same  though the forms have changed, while in the West the form has 
remained constant but the spirit and the substance have changed fre-
quently. It is then such characteristics of India's religio-philosophical 
culture that I  shall attempt to state here in brief. I  shall do so under 
three broad headings, namely, attitude, approach, and achievement. 
Even a  causal student of the history of Indian culture will be struck 

by what Toynbee caHes the religious penchant of that culture. With 
a  view to off-setting this penchant, one m a y  as well contrast it with 
the  mechanical penchant of the modern Western civilization or the 
aesthetic penchant of the Hellenic civilization. This religious penchant 
or the spiritual attitude of the Indian finds a  very striking expression 
in the motivation of Indian philosophy. Indian philosophy, as has 
been  often rightly emphasised, springs from the unrest of the soul 
rather than from any metaphysical curiosity. In the West, philosophy 
is  a  kind of scholastic occupation or academic game; it is often isolated 
from life and consists of purely theoretical speculations. A s  against 
this  the Indians have sought to give a  practical orientation to their 
philosophical thought. They aim at spiritually realizing what is 
intellectually known. After the three stages in one's progress on the 
path of philosophy, namely, sravana (knowledge derived through 
study), manana (cogitation), and nididhyasa (constant and repeated 
m editation), sa総叫tkara (direct realization), is invariably mentioned as 
the  final goal. Knowledge is barren unless it is transformed into 
vision (darsana). This pragmatic view of philosophy has resulted in 
the  so-called systems of Indian philosophy subordinating their theo-
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retical differences to the ultimate spiritual or religious goal. Philosophy 
is after all a  means to an end and not an end in itself. 

A n d  this leads us to another significant attitude of the Indians, 
namely, tolerance. Philosophy and religion not being regarded as end 
in themselves, there is in India no scope for philosophical or religious 
dogma. There m a y  be various roads which can take one to the ultimate 
goal of spiritual realization, and any talk of exclusiveness or absoluteness 
in this regard is generally repulsive to the Indian mind. In the course 
of her long history India has, accordingly, welcomed different races 
and religious cults without having ever entertained the thought of 
aggressively covering them to any specific w a y  of life and thought. 
This hospitailty, this elementary good manners in matters of spirit, to 
use Radhakrishnan's felicitous phrase, has characterized the Indian 
tradition through the centuries. 

But the non-individualistic attitude must perhaps be regarded 
as the most basic attitude of the Indian. The genesis of this attitude 
has of course to be discovered in his cosmic Weltanschaung. The 
western thought is essentially anthropo-centric.'Man is the measure  
of all things.'This dictum of Protagoras has orientated the entire 
outlook of the West. As against this, in India, m a n  is regarded as just 
a  part of the cosmic whole as m u c h  as an animal or a  tree. Co-ordina-
tion (or setting side b y  side, of the various aspects of creation, including 
man, and not subordination to m a n  of other things is the guiding 
principle of the Indian thought. N o  unique position is ascribed to 
m a n  in the cosmic scheme of things. The Indian man, therefore, never 
assumes any domineering attitude in life. O n  the contrary, he is ever 
seeking to sink his individuality in the ocean of cosmic totality. 
Humility of surrender before reality comes naturally to the Indian-
Life, he realizes, is, after all, disintegration or standing apart; he, there-
fore, seeks to achieve re-integration through Yoga and mysticism. 
It is on account of this non-individualistic attitude that India has  

failed to produce  any real work of history as w e  understand it today. 
That is also why, in India, one  speaks not in terms of individ叫
philosophers but of schools of philosophy. All interest is concentrated 
on ideas and not on individ叫 s, on principles and not on personalities. 
In India, individuality has, indeed, been never regarded as a  problem 
worthy of serious consideration. A s  against this, the West has con-
sistently rejected the rejection of individuality. However, in recent 
times, Western mdividualism has been stoutly challenged b y  the n e w  
id 1  f  ea s  o  collectivism and socialization. A n d  therein w e  see one aspect 
of the present crisis in the West. 
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A  natural consequence of the Indian non-individualism is Indian 
non-activism. Individ叫 istic West is aggressively activistic. The 
W estern m a n  has been trying to understand nature with a  view to 
ultimately being able to control and direct her forces. A n d  the success 
that he has so far achieved in his endeavour has prompted him to 
further activism. While'detachment'is the watchword of the Indian's 
behaviour, the Westerner takes deep interest in this life and seeks to 
m ake it more and more happy and useful. The Indian transcends all 
this-worldly values; he regrads them as being merely subservient to 
the values of another better world. H e  sees no salvation in the ex-
elusively humanistic ideal of the West - in its anxiety to remould h u m a n  
ociety or to reform the state.  While the West believes that if anything 
is to be perfected it is this life and this world with all its complexities, 
the Indian is covinced that there is nothing permanent - either physical 
or psychical - in this temporal world, nothing enduring,  and that, 
therefore, instead of striving to change this world one would do well 
to aspire for another better world: 
The non-activistic and essentially contemplative Indian has con-

sequently lagged far behind the West in the matter of scientific 
knowledge and material progress. But, thereby, India and the East 
m a y  be said to have escaped, to a  large extent, another aspect of crisis 
which the West is n o w  facing. O n  the one hand, the West is feeling 
frustrated at the thought that, with all its knowledge and・equipment, 
it has not succeeded in briniging peace and prosperity to this world, 
where, on the contrary, tension is growing day b y  day in every sphere 
of life ;  and, on the other, instead of remaining the master of its 
activistic impulse, the West has become almost its slave. The means 
of production and the products have, for instnace, tended to dominate 
the producer. The economics  of the non-activistic・India would preach 
the desirability of reducing the needs rather than of increasing the 
production. 

I  have spoken above of detachment and religiosity as the distinctive 
features of the Indian w a y  of life and thought. Paradoxical as it m a y  
seen,  Indian tradition is b y  no means devoid of literature characterized 
by carefree sensuous abandon and of religions glorifying orgiastic cults. 
Indeed, this polarity itself must be mentoined as a  characteristic Indian 
attitude. Of course, this polar attitude is not to be viewed as being 
the result of Indian ideology being primitive in basis and highly cultured 
in development. Rather the two poles -'attachment'and'aloofness', 
'abandon'and'asceticism'- are to be regarded as a  natural consequence 
of the cosmic-magic world-view of the Indians. W h e n  he  regards 
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him認 1f as an essential component in the cosmic process, m a n  claims 
esteem for himself; but when he views himself as just a  part - along 
with other aspects of being - of the comsic whole, he realizes his position 
as being of no special account. In cosmic-magic ideology, the extreme  
often meet. In India's thought-complex, Siva, w h o  is by far the most 
preeminent among Yogins and ascetics, is ever united with his spouse 
Sa.kit w h o  is the centre of religious orgies. 

Turning n o w  to the w a y  of approach to the problems of life and 
reality, it m a y  be, at the very outset, pointed out that the Westem 
approach is intellectualistc, analytic, and regulative, while the Indian 
approach is intuitive, synoptic, and contemplative. The Western m a n  
believes that there can be no knowledge which cannot be expressed by 
means of verbal and logical symbols. Knowledge, according to him, i  
a  bo::ly of strict concepts, and categories of reason necessarily coincide  
with those of reality. H e  revels in setting forth all knowledge in a  
systematic frame-work. T o  him reason is the only test of reality; 
formal logic is his very god. O n  the other hand, in conformity with hi 
general attitude, the Indian regards ny且ya (logic) as subservient to re-
ligion. The aim of logic is not so m u c h  epistemological as religiouツ ・

T he  Indian has also fully realized the limitations of logic. H e,  no 
doubt, accepts the validity of reason, but he positively believes that 
the ultimate reality is beyond the reach of discursive and demonstrativ 
logic. H e  is naturally unwilling to accept the absoluteness of any 
system of thought; for, according to him, truth manifests itself in 
m a n y  ways, and dogma is but the reflection of intellectual vanity. 
Further, the Indian believes that, in the utlimate analysis, all logical 
systems are based on the relativities and uncertainties of h u m a n  ex-
perience. 

Like the individualism and the activism of the West, its uncom-
promising intellectualism also has caused a  major crisis in ・western life.  
Logical positivism has collapsed before relativity, and the undeniabl 
evidence of the irrational ,  produced b y  modern psychology, has brought 
about the fall of reason from its high pedestal. India has sought 
to overcome this inevitable intellectual indeterminateness b y  postulating 
sabda (scriptural authority) as a  valid source of knowledge. T he  
Indian has deep faith in the scriptures, which, according to him, embody 
the results of the supra-rational perception and intuitive experience of 
the ancient sages. Sensual perception (pratyaksa) and logical inference  
(anumana) are necessarily limited in scope, for, the capacity of human 
senses and of h u m a n  intellect is obviously limited. But, at this stage,  
the Indian exhibits a  remarkable epistemological optimism. H e  
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firmly believes that where pure intellectualism fails, faith often functions 
effectively. In this connection, is m a y  also be pointed out that, for 
his progress on the path to the direct realization of reality, the Indian 
takes the aid of such non-intellectualistic disciplines as Yoga. As 
against this, the Westerner is critical of everything ;  he has no faith 
in anything; for him nothing is sacred. Therefore, he suffers from a  
terrible intellectual frustration. 
The attitudes of the Indian and his w a y  of approach to the 

problems of life and reality have inevitably influenced his thought and 
practices. Indian cosmology, for instance, accepts the essential oneness 
of all aspects of being. There is no qualitative difference between one 
entity and another. According to one phase of early Vedic t,honght, 
the  same m3.gical potence, asu, permeates through everyone and 
everything - god, man, animal, trees, etc. - and the apparent mani-
£oldness of form and type is due to quantitative differences. The later 
doctrine of advaita is but the metaphysical expression of this original 
cosmic-magic view. It is further believed that the universe, vast and 
complex as it is, is b y  no means chaotic; it is governed and regulated 
by an all-pervasive universal law, Eta. Nothing is higher than this 
cosmic law. Even gods ar~subservient to it and cannot outgrow it. 
Indian metaphysics cannot be defined in the usual terms of 

idealism, material~sm, or realism. The manifold phenomenal mani-
festations are apparent, transitory and contingent ;  they are not 
altogether rejected,  but it is certainly claimed that they do not have 
any metaphy3ical status. The ultimate reality, on the other hand, is 
one  and indivisible. It cannot be subjected to any kind of rational 
investigation ;  it is logically indeterminate and qualitatively non-
characterizable. It is to be intuitively apprehended and one's identity 
with it is to be mystically realized. 
Indian ethics is based on the  concepts of bondage and deliverance.  

T he  word, rta, is derived from a  root which means'to bind'. Eta 
binds together all parts of the cosmic whole so that they all together 
contribute towards the proper functioning of the cosmic process. The 
ethical norm, according to the Indian tradition, is neither obedience 
to a  god w h o  stands outside in isolation nor conformity to man-made  
custom. It is, as the G耀 puts it, yajna-cakra-pravartana - the 
keeping of the wheel of cosmic sacrifice ever rotating. The doctrine of 
Karma, which is a  distinctive feature of Indian thought, is but another 
aspect of Eta. In a  sense, it is the inexorable universal law of causality 
expressed in terms of cosmic ethics. Dharma (from a  root meaning 
'to hold') is that which holds together,  maintaining a  proper balance 
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between the spiritual and the material, the individual and the society, 
the part and the w h ole. When, however, individ叫 ity is annihilated 
in the bosom of cosmic totality, one transcends Dharma, K a r m a  and 
Eta, and there is deliverance. 

It will be seen that in Indian cosmology, or metaphysics, or ethics 
god has really no active part to play. Indian tradition, which denies 
that god stands apart from and can interfere with the affairs of the 
m a n  and the world and which asserts that god neither creates nor 
controls the laws of Rta and Karma, is, really speaking, godless and 
atheistic. India is religious not in the sense that she glorifies any 
religion which emphasizes the dualism between the creator and the  
created, between spirit and matter, between god and m a n  (as religion 
are normally understood to do). India is religious in the sense that 
her entire w a y  of life and thought is determined b y  the Yearnings of 
the soul rather than b y  the quest of the mind or the needs of the body. 

T H E  CHARACTERISTICS O F  W E S T E R N  
C U L T U R E  

B Y  

E R W I N  R. G O O D E N O U G H  

I  have been asked to discuss the characteristics of Western civili-
zation, obviously with reference to problems of religion.  In the Con-
gress just closed w e  have dealt with religious philosophy, symbolism, 
ritual. Here it would seem appropriate to discuss the public and social 
importance of religion, East and West.  A s  w e  meet from an・parts 
of the world, the inevitability of closer organization of the peoples of 
the world seems very real, and w e  m a y  well consider together what 
part our various religions m a y  play in such world organization, what 
part w e  as religious leaders and thinkers w 叫 d like them to play. 
Will they, w e  anxiously ask ourselves, really help to unite us, or will 
they create hot points of friction, volcanoes of bitterness ?  Clashes of 
religions in the past, especially in the West and Near East, have been 
among our most disastrous features. That w e  are all brothers under 
God so that w e  have learned from G o d  a  basic ethic of love and tolerance 
can be held only b y  the sentimental. History has taught us that G o d  
and religions have b y  no means brought the nations lovingly together 
in the past, or, let us be frank, are at all obviously thous bringing them 
together in the present. 
Religions m a y  be classified in various ways, but for our immediate 

purpose w e  m a y  speak of the religious attitude of inclusion, what w e  
techinically call syncretism, as over against exclusion. The religious 
attitude of inclusion basically dominates the East, as contrasted with 
the  Western attitude of exclusion. The difference will appear as I  
continue. 
The civilization of the ancient world in the West was united b y  

religious inclusion. M e n  went from temple to temple, sacrified to 
various gods, with a  sense that the names of the gods, and their myths, 
had only relative importance. M e n  had to observe the sanctity of the 
family worship, the ancestors, but each m a n  had his o w n  ancestors to 
revere, and what mattered was that the continuity of society be 
guaranteed b y  every family's scrupulous sense of its heritage. The state 
had its  gods, the civilization had its temples, and this too was important, 
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but no one outside the state was expected to worship those gods any 
more than a  m a n  would expect his friends to share in his o w n  family 
devotions ... T o  a  large extent this con~inue;; still in the East, where, 
if religions do not seem indifferently interchangeable, at least they rarely 
seem mutually exclusive. One m a n 'is a  Hindu, another a  Buddhist, 
but when Coomaraswamy wrote to minimize the differences between 
them, he pleased both Buddhists and Hindus. The great mass of 
people, of course, did not read Coomaraswamy. For the masses (and 
it is with the masses w e  must reckon in the One World) religion is not 
philosophy or metaphysics, but myth and ritual; not the general 
principle but the minute details of food, manners, symbols, and cult 
~cts. Still in the East, however, as in the ancient West, even for the 
masses, the attitude of reverence, the seeking of union with a  higher 
reality, are more important than the name of rite of any one god. 

In the  medieval and modern West, on the contrary, differences of 
religious creeds and rites have often provoked massacres and protracted 
wars. For the spirit of ancient R o m a n  religions was conquered in the 
W _est b y  the  spirit of Judaism, which was the only religion I  know in 
the ancient West based up?n the principle of exclusion.  According to 
this principle there is one God, creator and ruler of the universe, judge  
of all men. But there are certain specific rites b y  which alone he m ay  
be approached, certain peculiar revelations which must be recognized 
as unique and authoritative. B y  the teachings of Judaism and its 
descendants other revelations and rites are not, as in the East and the 
anicent West, simply less good, but wrong, scandalous, blasphemous. 
Christianity and Islan) are both, as descendants of Judaism, exclusive 
religions. Not only do no people 111 the West call themselves s1m-
ultaneously Jews, Catholics and Moslems, but they do not call 
themselves simultaneously Protestants and Catholics within Christianity 
itself. So as the world grows smaller, it is not the easte1n religions 
that m a y  make fricitions, but the western. Books like Coomaraswamy's 
that minimize differences, and are well received b y  the religious leaders 
of the East, are not written with the apporoval of the religious leaders 
of the  West. A  book pointing out that the real differences between 
Catholics and Protestants, Jews and Moslems are unessential would 
be well received b y  a  very few Westerners, but would shock the leaders 
of any qf these faiths, as well as the mass of followers. Are religions 
under western impact, than, to pull us indiefinitely apart? 

The western principle of exclusion has unfortunately been carried 
into political organizations, so that most western states have their 
state churches or religions. Some of the_se have come of late  years to 
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give tolerance freely to other faiths, as does England; some still do so 
less freely, as do Spain, Israel, and most Moslem countnes. Some, 
like  Russia, express Western intolerance b  y  suppressmg all religious 
teaching except a  sort of metaphy・ s1cal matenalism. If a  worlds tase 
is ever  formed, it can follow none of these models. The varieties of 
religious customs a n d ・ onentat10ns of different countries exclude the 
possibility that m e n  the world over can ever umte under a  state oriented 
to defend any particular faith. The western spirit o f ・  exclus10n ， 
although I  personally deplore it, can just as little accept the •eastern 
spirit of inclusion. But that w e  can ever stop the traditional religious 
practices of men, as a  wet sponge wipes chalk from the bla℃ kboard, 
seems equally mcredible. W e  can as littl e  umte under a  vague 
allegiance or acknowledgment of God if, as of course it must, the N e w  
World State is to include Russia. Can w e  hope, then, t h e ・ rehg10us 
competition will ever allow the formation of a  world state ?  
Western civHization has in places had to face this problem, and 

one expenence m a y  still be helpful. The United States at its 
foundmg faced a  very similar problem, and for the first time clearly. 
defined two novel principles for the relation of the state and religion.  
One which as a  formulation was new, but which seems deeply similar 
to trad1t10nal Eastern practice. In the combinat10n of these two 
prmc1ples, as built into the basic law of American, I  believe, there is 
more hope than in any other. 
The original colomes of the United States were founded for the 

most part b y  religious refugees from Europe. A  few were Catholics, 
as in Maryland, but most of the followed various types of p  rotestanbsm. N o  group, however, came over with any but the most 
mtense rehg10us mtolerance. Even the Protestant sects of the various 
colonies regarded one another with h  orror :  m y  Puritain ancestors drove 
Baptists and 伽 akers out into the wild forests to perish. Then after a  
century and a  half the colonists found themselves in such a  situation 
that, in the old American phrase, if they did not hang together they 
would all hang separately. Dire necessity forced them to find a  w a y  to 
live together on the A  mencan contment as 1t 1s increasingly forcing us 
to do on a  world scale. The A  mencans ~olved the problem b y  founding 
the first really secular state (with the possible exception of Switzerland). 
The two prmc1ples on which they got together were first that the state 
would protect the right of any m a n  to worship God as he pleased, or 
t  o  scorn rehg10us exercises of any kind if that suited him better. It 
drew t h ・ e  lme agamst extreme observances such as religious worship 
using dangerous vipers, or systemtically breaking the universal 
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ChriBtian taboo against polygamy. But, in general, temples for any 
forms of worship, or edifices for the inculcation of atheism, are equally 
protected b y  the law in America. 

The second principle was that no form of religion was to be 
recognized or inculcated b y  the state itself. Our public eduaction was 
to teach the arts and sciences, but Jew, Catholic, Protestant, Hindu, 
Moslem., and militant atheist were all to feel safe in sending their 
children to school, since no religious attitudes would be part of the 
teaching. A  candidate for public office was theoretically to stand as 
an individual, not as a  representative of a  religious group. There have 
been infringements of this, I  regret to Sc;l:y, and our legislatures open 
with prayer b y  a  chaplain, our courts give oaths on the Bible (but do 
not require it). But these exceptions only prove the secular rule which 
in general has been carefully enforced b y  our judges and policemen 
alike, and respected b y  the citizens. 

I  a m  not imaginative enough to suggest a  better solution for the 
problem of religion in the World State of the future. Translated into 
world terms it would mean that~ach member nation in the world state 
could take any attitude toward religion it pleased within its own 
borders, although when a  country was divided on religious matters w e  
would suggest to it that it too become a  secular state. Some would 
want to remain Catholic, or Moslem, Jewish, Hindu, or atheist, just 
as some of the new American states long had an official state church. 
But the world state which included all others would respect the fact 
that m e n  through the ages have lived quite as m u c h  on their religious 
formulations and observances as on material sustenance, and that spiri-
tua1 aspiration is apparently an inherent part of human nature. In this 
w e  would protect all men. A n d  as each national group demanded that 
the world state tolerate its o w n  religious practices and beliefs, so it 
would be ready to tolerate others. For the safety of each could exist 
only b y  the security of all, and this can occur only in a  state which is 
itself committed to none; a  state which protects all religious, or 
antireligious, sensitivities, but instils none. Fortunately The United 
Nations has implicitly began to work on this principle, but in m y  
opinion it would be m u c h  strengthened if it would positively announce 
it. This it could not do without the support of the religious leaders of 
the world. A s  an individual I  could wish that westerners could learn 
to be more inclusive in their sympathics and appreciations, but as a  
historian I  know the amazing persistence of traditional religious 
attitudes. In any case religious leaders can do most for world peace 
b y  taking the lead in keeping religion out of world ・politics and in-
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ternational relations. I  know no other w a y  in which w e  can all live 
together in a  world state, and w e  as religious leaders must, I  believe, 
help pull the world .together in this way, or w e  shall p u U  it tragically 
apart. 
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times, but infinitely m a n y  times," he says. 

T H E  CHARACTERISTICS O F  W E S T E R N  
C U L T U R E  

B Y  

H. L U D I N  J A N S E N  

The basic character of the culture of the West is intellectual, while 
that of the East is mainly intuitive. The philosophy of life charac-
teristic of ancient Greece tends to demonstrate this assertion. For 
the Greek attitude of life has once and for ever stamped European 
thinking and to such a  degree that the n e w  and divergent impulses 
mainly introduced b y  Christianity, have never managed to change the 
main direction of the European attitude of life. 

Greek philosophy is, as w e  know, from the very beginning a  
philosophy of nature. W e  speak of the Ionic philosophers of nature, 
the great thinkers of the 6th century such as Thales, Anaximander 
and Anaximenes from Milet and Heraclitus from Ephesus. These 
m e n  concentrated their attention on cosmological questions, and in 
their studies they made it clear that everything is governed b y  law.  
The observation of this eternal, lawbound regularity, caught the atten-
tion of these m e n  to such a  degree than, as Platon says, they were 
completely ignorant of what happened in their immediate surroundings.  
The lawbound structure of nature made them see the world as eternal 
and indestructable. Heraclitus says :  "This world has always been, 
and is, and shall be an eternally flaming fire, which intermittently 
blazes up and again extinguishes."  W h a t  happens, is repeated 
eternally.  The world has no final goal for which it is striving. The 
power which moves everything, is fate, moira, a  kind of half material, 
half spiritual impersonal being which acts completely mechanically, 
bound as it is b y  law. In this philosophy the separate happenings are 
chained together in that stream which constitutes existence as a  whole. 
They have no independent existence, but are conditioned b y  the law 
which produces everything that takes place, and confirms the validity 
of this law before our eyes. This view was confirmed in the 4th century 
and carried further b y  the greatest Greek natural scientist, Aristoteles, 
the founder of natural science in Europe. T o  him, too, it was of pri-
mary importance to demonstrate the laws which determine that which 
happens. He, too, was satisfied b y  the conviction that all things are 
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The same scientifically based attitude towards nature as that of 
the Greek philosophers, were adopted b y  the Greek historians towards 
history, despite the fact that history according to its basic character is 
completely different from natural science.  For while the natural 
scientist directs his attention to what is common, general, to the laws, 
the historian directs his attention to the individual case, ,,das 
Einmalige", as the German Heinrich Rickert so strikingly expresses 
it. N o w  let us turn to ・the historian of the Peloponnesian Wars, 
Thukydides. In all his thinking he is determined b y  the basic philosophy 
of natural science. One m a y  very well say that he makes history into 
a  form of natural science. H e  wants to get, as he says, "a true insight 
into what, according to the us叫 routine of h u m a n  life, .  will happen 
again in the future in a  corresponding and similar w a y."  In other 
words he wants to make a  prognosis, so that m a n  m a y  know beforehand 
what will happen if such and such conditions are present.  For things 
must occur again, because, among other things, h u m a n  nature is con-
stant and subject to the same mechanical laws which govern the・dead 
nature in man's surroundings. H e ・describes "the things that us叫 ly
happen  and which v'vill always happen as long as the h u m a n  nature is 
the  same," as he expresses it. (III, 82) 
These points of view are not so clearly pronouriced b y  the "father 

of history", Herodotus, but is easily seen in his history, first of・an in his 
choice of substance. H e  especially emphasises natural-scientific pheno-
m ena, particularly geography and・ethnography where he can make 
comparisons and demonstrate similarities and connection, while, in the 
case  of purely historic・substance, he renounces his s"cientific attitude, 
his exactness and his criticism. 
This theoretical ・view or existence in order to find governing laws 

led to, as already suggested above, a  consideration of m a n  as one part 
of great mechanical connection, a  view which w e  find even in Homer, 
e.g. in the 6th song of the Iliad, where man's・lot is compared with the 
fate  allotted to nature. Just as the trees change their leaves, so does 
rnakind change its individuals. As the fields dress in flowers and the 
flowers in their turn wither and die, so m a n  follows m a n  in an eternal, 
endless stream. Man's lot is nature's lot. The laws which govern 
nature, aiso govern the life of man, but in comparison ・with nature as 
a  whole, m a n  is miniature and insignificant. ・Even in the Greek drama 
man's fate is not in the foreground, but the idea of the mechanical, 
inexora,.ble consequences of his actions,  and everi among the gods do 
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w e  find the idea of a  supreme law of fate. This is seen particularly in 
Homer. For even Zeus must in the end subject hismelf to the in-
exorable Fate which cannot be changed. 

If w e  compare the Greek attitude of life with the Israelitish-J ewish 
one, the peculiar character of the Greek - and thus also of the 
European - w a y  of thinking stands out clearly. Let us for a  moment 
consider their philosophy of history. The Jewish philosophy of history 
is clear and definite :  At the back of history is J  ahwe, Israel's God, 
the one and supreme commander of the world. H e  led the people of 
Israel through all dangers. H e  decided and decides the  fate of every 
people. W h e n  Cyrus entered Babylon and the metropolis was con-
quered, this was the will of J  ahwe w h o  interfered and punished the 
haughty Babylonians. For J  ahwe leads history towards a  .fixed goal :  
the institution of God's kingdom on earth. This kingdom is to be 
the end of everything that happens, the extreme, final point, beyond 
which there is nothing else, nothing more. Thus, this view excludes 
any such idea as the eternal recurrence of things. W h a t  happens, 
happens because it is the will of a  personal G o d  standing at the back 
of things. The idea of laws govening history is thus out of question. 
Here events are mainly separate, detached happenings, not demonstra-
tions of a  system of inexorably governing laws. Thus man's position 
in the universe is totally different from what Greek philosophers held 
it to be. M a n  is detached from nature and its laws. H e  is something 
independent, unique, with a  personal, individual value, as the object 
of God's presonal care and plan. Man・ 1s no ummportant nonentity, 
but high and costly, in reality the highest and most costly of all because 
G o d  has a  plan with him, a  plan which otherwise the whole world 
serves.  With this view, stamped as it is b y  his philosophy of history, 
the Israelite turns to nature. Therefore he sees what happens in natur 
as one-time happenings similar to what happens in history. Nature'  
renewal in spring and its dying away during the dry season, are looked  
upon as God's active interference in man's fate, an intereference which 
takes place again each time nature changes. Thus, while the Greeks 
make history into 、natural science, the Israelite makes natureal science 
into history. The knowledge of nature of the Israelite makes his picture 
of G o d  more complete. Thus, in the Ethiopic Book of Enoch is included 
a  considerable amount of astronomic and cosmologic material. But 
there is no objective treatment of the material here, no evaluation of 
facts, only intuitive experience of an actively operating god. It is there 
as an expression of God's will with man. Israelitish sources do not 
know an objective, impersonal observation of nature with a  view to 
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finding laws. 
W h e n  Christianity came to Europe, the scientific attitude to ex-

istence which was founded b y  the Greeks, was modified in the 
direction of the oriental one, i.e. the Israelitish-J ewish view. In 
antiquity and the Middle Ages, even right up in modern times.,  the 
philosophy of history, for example, was stamped b y  the Israelitish one 
but when in modern times the natural-scientific method of research 
won the ground, the view on history and m a n  in particular, was changed 
more and more in the direction of the ancient Greek conception. 
W estern thinking today ・and accordingly also its practical shaping, 
what w e  call formal culture, has decidedly been stamped b y  the naturalis-
tic basic view which w e  have inherited from the Greeks. This, I  
believe, explains w h y  the interest in natural phenomena have come 
to predominate  over the interest in man, and w h y  historic research and 
the  arts live a  secluded existence among us, while natural science is 
blooming as never before. According to its basic character European 
culture is not humanistic but natural-scientific. In its thinking the 
E ast  is directed b y  intuitive experience of nature and history and the 
fate-determining power behind these. Therefore the East has a  higher 
evaluation of m a n  and is more clearly convinced that life has a  goal 
and a  meaning. 



SESSION II 

T h e m e s  
a) The Influence of Occidental Thought on the Orient 
b) The Influence・of Christianity on the Orient 

T H E  SIGNIFICANCE O F  T H E  S O  C A L L E D  
Y O U N G E R  C H U R C H E S  A N D  O F  CHRIS-
T I A N I T Y  I N  G E N E R A L  I N  T H E  E A S T  

B Y  

H E N R Y  C L A V I E R  

C h  . .  nshamty first spread from East to West, from Asia to Europe  
and to Africa. This is a  fact which no one ought never to forget when 
observing that in the later centuries, the movement has mostly been 
fro~West to East. Mostly, but not exclusively, for when American 
m1ss10nanes cross the Pacific 0  cean m  order to evangelize what 
Europeans call the Far East, Christianity thus moves from a  further 
Far East to a  nearer Far East, i.e. as in the b ・ egm n m g  from East to 
West. 

Let us then give up what might soon appear to be a  joke or a  
geographical puzzle of East and West, and turn to some symbolical 
m e a n m g  of the two terms. I  fear that even there, w e  shall not be 
able to reach any definite agreement, for the religious, philosophical, 
and even cultural interpretations of East and West are neither identical 
nor evident.  
Furthermore, if w e  endeavour to recur to original Christianity and 

to its sources which are in the Bible, w e  shall soon realize that from the  
beginning Christianity presents various features of two worlds which 
had already met before, coming from East and West. This happened 
m  a  well known historical frame which is called "Hellenism". H o w e ver 
it is plain that in the case of Ch・ ・ nshamt y, especially at its sources, J  eru-
salem holds a  stronger position than Athens. This means an evident 
predommance of East on West. In the typical case of Biblical 
anthropology, for instance, it is easy to note h o w  St. Paul has introduced 
the analytical mind of Greece in the synthetic;a,l and semitic conception 
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of man. A  careful study of terms and expressions as :  Nous, 
SYNEIDHSIS, EsoExo ANTHROPOS etc. makes it evident. 
Concluding this short introduction, w e  shall remove any prejudice 

on East and West, any theoretical and perhaps mythical view on the 
one  or the other. W e  shall confine ourselves to facts with their 
nearest implications and consequences. 

J  The Fact: Actual Presence of Christianity in the East. 
Christianity which originated in Asia, was almost eradicated from 

its  native soil b y  the Muhammedan conquest. However, Christianity 
still exists in that part of the world where various  Churches are to be 
found, some very old, others very young. 
Historical  circumstances did often compel the older Churches :  Greek 
Orthodox, Syrian, Armenian, Coptic and others, to live a  reduced, and 
often underground life during more than 10 centuries. One must not 
wonder that they appear sometimes to be slumbering, but rather marvel 
at their very existence and at the maintenance b y  them of a  Christian 
heritage under such trying conditions. Besides, a  few decades of 
ecumenical contacts have already been sufficient to awaken them and 
to remind them of forgotten ways which they are n o w  following or will 
follow, in so far as they are left free to do so. For the yoke which was 
inflicted  upon them during centuries m a y  still impede them with other 
shapes and other names under any totalitarian tradesmark labelled on 
some n e w  or renewed idolatry of a  Nation, a  State, a  Class or a  Party. 
Let the older Churches go the w a y  of renascence, let them go from 
outside, and from inside, and I  doubt not that some of them will prove 
once more that the French free thinker and well known historian and 
philosopher Hipployte Taine was right when he wrote: "Christianity 
is always young and still remains the great pair of wings which enables 
humanity to soar above itself." ・ ・ 
Some 25 years ago,  when I  was the travelling Secretary of the 

ecumenical movements, before they joined in the ecumenical Council 
I  had m a n y  contacts with the older~hurches in the East, and the 
privilege of gaining the adhesion of the Coptic patriarch, the  A m b a  
Johannes to the common effort of reunion or federation of all・Christian 
forces. I  noted at that time h o w  m u c h  the -European or American 
Churches had worked together in awakening and stirring up the 
possessors of so antique and precious traditions, either in the leading 
clergy or even more in the younger laity. This last feature,  a  young 
and dynamic laity in some older Churches, m a y  b.e considered as a  .like 
between  them~,11,d the so called younger Churches which are the result 
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of the Christian・ m1ss1on 111 the East and especially in the Far East, 
since more or less than one century.  

Broadly speaking, the difference was such a  few decades 
the older Churches had managed wonderfully to maintian a  

ago: 
Christian 

tradition in the course of centuries, and under t・ rymg c1rucmstances 
but without much apparent life, whilst the younger Churches had 
started in a  rush of dynamic life, but still without tradition.  It is not 
able, on one side, that tradition when reduced almost ・to a  skeleton, i  
threatened b y  consumption m a y  easily collapse. The expenence of 
missionary work, including home mission as well as m1ss10n abroad, 
shows that the most encouragmg and exalting convers10ns m a y  be fol-
lowed b y  abashing and painful falls as long as a  patient work of 
education and organization has not linked strongly the converts to a  
chnstian tradition, or started it. This is true in a  special w a y  for many 
Protestant missions with m u c h  faith, but little order. They do not 
offer to newcomers the solid frame in which they are set and shaped 
under R o m a n  catholic authority. But it is better that such firmness 
and continuity come from inside as with a  skeleton, than from outside as 
with a  cover or carapace. Protestant methods m a y  regain innerly what 
they lose outwardly. 

If w e  n o w  care for numbers, the following one might be cautiously 
advanced on the approximative basis of statistics which were given 
at the Conference of the Churches in Asia which met in Bangkok at the 
end of 1949: 
Setting apart Russian territories, the population of Asia might 

amount presently to 10 or 12 hrundered millions of souls. Less than 
60 and perhaps only 50 millinons would claim to be Christians. Out 
of those hardly 5 %  of Asia's population, 2  thirds must be rated as 
R o m a n  catholic. The other third (not even 20 millions), ought to be 
divided between the older Eastern Churches (about 2  millions), and 
the younger Protestant missionary Churches (somewhat more than 15 
millions), provided w e  are allowed to rate as Protestant all the non-
R o m a n  and non-Orthodox denominations which is rather uncertain. 
W e  are touching here the weak point of Protestant Christianity, .and 

the main motive of m a n y  failures, in spite of some real advantages 
which m a y  afford an appreciated counterpart.  E  c u m e m s m  which 
has proved to be so favourable to the renascence and revigoration of the 
older Churches, had previously acted as an efficient remedy for healing 
the protestant disease of extreme individualism and atomism. The 
younger Churches have contributed a  great deal to such efficiency. 
One must even recognize that one of the ma~ter-roots of E  cumenism 
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has been the missionary care for the younger Chruches scandalized by 
such disunity and b y  so m a n y  divisions. Although other historical 
factors of Ecumenism are plain, one of the main ones has surely been 
that care answering a  claim of the younger Churches as it was heard 
the Edinburgh World Missionary Conference in 1910. The various 
movements towards reunion, in whatever m o o d  and order it has been 
conceived, in South Inidia, in North India, in Ceylon, without excluding 
the Church Federations elsewhere, all are answ€rs to the same need and 
to the same claim. 
I  have been able to follow some recoveries from sectarism and 

atomistic disunity, when at work in Ecumenism. The benefit of 
certain proceedings of reunion seems to m e  out of doubt, and their 
acceleration to be wished and helped, as far as the variety of religious 
natures is respected in the process. After 20 years of ecumenical 
personal cooperation, I  strongly believed and believe still in a  movement 
which I  should like to be yet more opened to all christian denominations. 
I  a m  convinced that spiritual atoms ought to enter into the one or the 
other most congenial organism, that sects ought to merge into the one 
or the other of the few great christian families which, after m y  opinion, 
have the right and duty to live their o w n  life, provided that they 
brotherly cooperate for their mutual benefit, for the welfare and 
promotion of Christendom at large, and for the good of mankind. 

II Significance. 
According to numbers, Christianity in Asia might perhaps be 

held as insignificant. But significance is not a  mere arithmetical 
problem of quantities. If I  a m  allowed to take an example at home, 
I  shall refer to French Protestantism. According to various historians, 
it amounted to one fourth, or even one thrid of the population of France 
before the dreadful and methodical persecution which almost rooted 
it out in the course of two centuries. It recovered entire freedom with 
the Great Revolution, but had declined meanwhile to remnants in a  
few provinces. Nowadays, it cannot claim more than the 25th or 
30th part of the people of France. Nevertheless, its actual significance 
is far higher than what an insignificant percentage, about 3 %  would 
suggest, and it is considered as one of the main spiritual families in 
France. 
With a  different and shorter history, several younger Churches in 

Asia seem to have gained an influence out of proportion with their 
small numbers. If I  a m  well informed, this would be typicalJy the 
case in this very country of which w e  are presently the grateful guests. 
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of the Christian mission in the East and especially in 
since more or less than one century. 

the Far East, 
Broadly speakjng, the difference was such a  few decades 

the older Churches had ago :  managed wonderfully to maintian a  Christian tradition in the course of centunes, and under t・ rymg Clfucmst 
but without m u c h  apparent life, whilst the ance -, 
started in a  rush of d  younger Churches had 

ynam1c life, but still without tradition.  It・ 
able, on one side, that tradition when reduced almost to 

is not 
threatened b  a  skeleton, i  

Y  consumption m a y  easily collapse. The expenence 
m1ss10nary work, including h o m e ・ ・ of m1ss10n as well as m1ss10n 
shows that the most abroad, 

encouragmg and exalting conversions m a y  be fol-lowed b y  abashing and painful falls as long as a  patient work of 
education and organization has not linked strongly the converts to a  
christian tradition, or started it. Th・ ・ 1s 1s true in a  special w a y  for many Protestant・ m1ss10ns with much faith, but little order. They do not 
offer to newcomers the solid frame in which the y  are set and shaped 
under R o m a n  catholic authority. But it・ 1s better that such firmne 
and continuity come from inside as with a  skeleton, than from outside a  
with a  cover or carapace. Protestant methods m a ・  y  regam innerly what they lose outwardly. 

If w e  n o w  care for numbers, the f  ollowing one might be cautiously advanced on the approxnnahve basis of statistics which were given at the Conference of the Churches in Asia which met m  Bangkok at the end of 1949: 
Setting apart Russian territories, the population of Asia might 

amount presently to 10 or 12 h  
60 and 

rundered millions of souls. Less than 
perhaps only 50 millinons would claim to be Christians. Out of those hardly So/ 。of Asia's population, 2  thirds must be rated a  

R o m a n  catholic. The other third (not even 20 millions), ought to be 
divided between the・older Eastern Churches (about 2  millions 
the younger Protestant・ )， and 

m1ss10nary Churches (somewhat more than 15 
millions), provided w e  are allowed t  o  rate as Protestant all the non-
R o m a n  and non-Orthodox d  enommat10ns which is rather uncertain. 
W e  are touching here the weak point of Protestant Christianity, and 

the main motive f  o  m a n y  failures, in spite of some real advantages 
which m a y  afford an appreciated counterpart. E  
has proved to be so favourable to th 

c u m e m s m  which 
e  renascence and revigoration of the 

older Churches, had previously acted as an efficient remedy for healing 
the protestant disease of extreme individualism and atomism. The 
younger Churches have contributed a  great deal to such efficiency. 
One must even recogmze that one of the ffiqSter-roots of Ecumenism 
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}las been the missionary care for the younger Chruches scandalized by 
such disunity and b y  so m a n y  divisions. Although other historical 
factors of Ecumenism are plain, one of the main ones has surely been 
that care answering a  claim of the younger Churches as it was heard 
the Edinburgh World Missionary Conference in 1910. The various 
movements towards reunion, in whatever m o o d  and order it has been 
conceived, in South Inidia, in North India, in Ceylon, without excluding 
the Church Federations elsewhere, all are answ€rs to the same need and 
to the same claim. 
I  have been able to follow some recoveries from sectarism and 

atomistic disunity, when at work in Ecumenism. The benefit of 
certain proceedings of reunion seems to m e  out of doubt, and their 
acceleration to be wished and helped, as far as the variety of religious 
natures is respected in the process. After 20 years of ecumenical 
personal cooperation, I  strongly believed and believe still in a  movement 
which I  should like to be yet more opened to all christian denominations. 
I  a m  convinced that spiritual atoms ought to enter into the one or the 
other most congenial organism, that sects ought to merge into the one 
or the other of the few great christian families which, after m y  opinion, 
have the right and duty to live their o w n  life, provided that they 
brotherly cooperate for their mutual benefit, for the welfare and 
promotion of Christendom at large, and for the good of mankind. 

II Significance. 
According to numbers, Christianity in Asia might perhaps be 

held as insignificant. But significance is not a  mere arithmetical 
problem of quantities. If I  a m  allowed to take an example at home, 
I  shall refer to French Protestantism. According to various historians, 
it amounted to one fourth, or even one thrid of the population of France 
before the dreadful and methodical persecution which almost rooted 
it out in the course of two centuries. It recovered entire freedom with 
the Great Revolution, but had declined meanwhile to remnants in a  
few provinces. Nowadays, it cannot claim more than the 25th or 
30th part of the people of France. Nevertheless, its actual significance 
is far higher than what an insignificant percentage, about 3 %  would 
suggest, and it is considered as one of the main spiritual families in 
France. 
With a  different and shorter history, several younger Churches in 

Asia seem to have gained an influence out of proportion with their 
small numbers. If I  a m  well informed, this would be typically the 
case in this very country of which w e  are presently the grateful guests. 
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I  have heard of an important choice of Japanese Christians b e l・ ongm g  to various Churches, or even to no special Church, as Uchimura Kanzo 
and the promoters of Mukyokai, and w h o  have taken an・ important 
part in the social, educational, scientific or literary life of Japan, 
although the total numbers of Christians would not exceed all t  ogether 1  o/ of th 。 e populat10n. 
The significance of the so-called younger Churches or of Christianity 

m  general m a y  be considered from various standpoints. Some factors 
of significance are external although they m a y  be more or less permeated 
b y  christian influences. Others do more directly pertain to the very 
essence of Christianity. A  bird's eye view on the first and most ap-
parent ones will be sufficient. A  more careful study of the essential 
ones would ・be required; but other requirements, those of the time 
table will prevent us from entering into m a n y  details. 

10 External factors of Significance. 
A  minority, even small and・ ・ ms1gmfican t  m  numbers, m a y  gain 

occasionally and temporarily some influence in a  country under certain 
poilitical, economical, financial, social or cultural cirucmstances. 
Christianity and the younger Chruches have surely been considered  
at times as the vehicle of various advantages which some eastern people 
or their government were eager to draw from the West. Confusions 
did .th us anse which often led on the long run to a  total wreck of 
christian effort and to no good for the people. Such confus10ns must 
be dissipated in the interest of all. There seems to be no specifica且y
chnstian economy, finance, policy nor culture. Nevertheless, it m a y  
happen that such external and concrete complexes be related in a  
certain w a y  to internal and spiritual realities as w e  find at the core  of 
m a n y  great religious movement.  

A n y  student of economics, for instance, aware of M a x  ¥rVeber's 
cunous thesis that modern capitalism originated in puritanism sprung 
f  rom calv1msm.  As it was presented b y  the German scholar, such a  
thesis is paradoxical and inadequate. But it remains that the spirit 
of self control and self restraint, the conception of work as due to God 
and blessed b y  Him, the dynamical faith in God's universal and personal 
leadership, the conviction of being elected, all those c o m m o n  motors  
of Calvinism and of puntanism at its best have acted a  great deal in 
the building of a  wealth thus preserved from various weakensses・ 
irresolut10n, laziness, aloofness, profligations or prodigalities. It re-
mains that a  certain conception of work :and action m a y  have something 
to do with Calvinism and perhaps with essential Christianity, provided  
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that its main lesson is not forgotten, i.e. self surrender to G o d  and to 
His order where egoism has no place, where all is given b y  G o d  and 
due  to Him, for His service and the service of men. From that stand-
point the excesses of capitalism are violently opposed to the very 
essence of Christianity and to its golden rule :  "Thou shalt love・the 
Lord thy G o d  with all thy heart, with all thy soul, and with all thy 
trength, and with all thy mind, - and thy neighbour as thyself" (Lk. 
10: 27). A n d  one remembers that the neighbour as Jesus presents 
him to his Jewish audience is a  Samaritan, i.e. a  stranger generally 
despised or hated. 
Similar instances might be chosen in other fields where christian 

elem ents, if they are to be found, must be carefully analysed and dis-
entangled from others. This does not mean necessarily a  discrimination 
between good and evil, as if all that is good ought to be rated for 
Christianity exclusively. In the case of modern culture, for instance, 
it is  plain that some very good things, as methodical research, careful 
analysis, scientific and technical study have more to do originally with 
Athen_s  than with Jerusalem. One might even add, after a  more careful 
examination that such good elements and others are to be found in 
principle, or somewhat developed, elsewhere and that neither West 
nor East has a  right to claim special merits for what belongs after all 
to human nature and to God's creation. Such widening of the problem 
does not amount to deprive any cu~ture from its particular worth, but 
helps us to avoid a  double danger: J) The・pretension on whatever part 
to monopolize what belongs to the whole. 2) The instinctive diffidence 
at w elcoming what seems foreign (and perhaps is not) even if it is good. 

加 Essential significance. 
The essential significance of the Churches in any part of the world 

depends primarily of the essential significance of Christianity, as far 
as  those Churches are christian. The problem of the essentials  in 
Christianity has often been set. The solution is not simple, for m a n y  
principles and interests are at stake. Comparative religion and 
theology will make it easier. There are several possible approaches to 
the  problem. Without giving too m u c h  importance to the choice, 
we shall start from the world and conclude with God. The following 
observations cannot but have a  very schematic・appearance and 
are  nothing more than glimpses on essentials worthy to fill u p  a  whole 
mind and a  whole life. A  strong motive for choosing that special 
approach and following that w a y  lies in the fact that a  conception of 
the  world holds a  great place in Hinduism and'.Buddhism which have 
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contributed in a  high measure to shape the largest part of mankind in 
the Far East. Although their metaphysical basis is not the same and 
shifts with Buddhism from substantialism to phenomenism, i.e. from 
one philosophical pole to the other, they hold in common a  doctrine of 
M a y a  which does not allow the believer to set any confidence in an 
illusive world. 

Islam with its millions is of course different, since it states that 
Allah has created the world. But Allah is pure will and he does what he 
likes. H e  has not to furnish any account any reason for his choices 
which m a y  appear sometimes as fancies. I  then doubt that 
Muhammedanism have m u c h  altered the feeling of Maya, of the great 
illusion which has penetrated most of the Far East. It would be fair 
to mention other influences, especially in China, with a  far more realistic 
view of the world in antique "Sinism" and Confucianism. But already 
Taoism, and later on Buddhism cooperated in weakening that strong 
realism which m a y  have found in the last years a  renascence with 
Marxism. A s  a  result of those various factors, I  suppose that "Maya" 
remains altogether one of the keys to what one might call, broadly and 
somewhat abusively speaking, "the far-eastern mind." 

Facing such diffidence, with its feelings of cheat and inseucrity, the 
Christian believes in the reality and trustfulness of the world as God 
created it and preserves it fundamentally from the lies of evil and sin. 
Such confidence is based essentially on the faith that G o d  w h o  is 
not merely will, but w isdom, truth and love. The most remarkable 
philosophical expression of that belief, whatever its convincing power 
m a y  or m a y  not be, is the well known appeal to God's trustfulness, "la 
vもracitもdivine," as Descartes puts it, in order to exercise the spell of 
the great illusion. It seems doubtless that su:ch a  faith m a y  have 
acted powerfully in the scientific quest for truth which has brought the 
western schools so far ahead in basal findings and in their technical 
applications. There is a  link, and a  strong one between a  certain 
religion of Truth and these essentials of Christianity. The conflict 
which did sometimes rage between Science and Christianity has gener-
ally been a  painful mistake on both sides. One of the Anglican members 
of the International Missionary Council at the Jerusalem World's 
Conference in 1928, Canon Oliver C. Quick went so far as to say in one 
of the sessions: "It was the Chruch's fault that secular science in this 
sense (the disinterested quest for truth) should be its enemy. T he  
Ch1J.rch has been unwilling to interpret self-sacrifice intellectually. 
Intellectual self-sacrifice involved the fearless wilJingness to fact the 
weather of fact. M e n  had to learn h o w  to carry the  Cross into th 
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sphere of the intellect" (Cf. Report I  of th e  Internat10nal Missionar y  
Council-] erusalem Meeting, 1928. The Christian Life and Message 
in relation to Non-Christian Systems, p. 412). T o  carry the Cross in 
the  sphere of the intellect as in other spheres, this brings us back to one 
of the essentials in Christianity. T o  the Psalm's assertion:''The 
Lord reigns and the earth is firm,''the  Gospel has added: "For G o d  
so loved the world, that H e  gave His only begotten Son, that whosoever 
believeth in him should not perish, ・but have everlasting Life." 
(John 3: 16) 
vVhosoever  :  this means man. M a n  is part of the world. A n y  

fundamental diffidence, with.  a  certain despise for the world m a y  easily 
produce like feelings towards man. Isn't it very often the case  under 
the influences which have pervaded most of the East and especially the  
Far-East ?  Is it possible to deny the  link between such feelings and a  
certain political, social or economical stage of things ?  
The Biblical faith, from the Old Testament to the  N e w  where it 

culminates, implies  special regard, special respect for m a n  as God's choice 
creation and love. W h  ere m a n  1s a  smner, and he is since he fell, God 
has a  plan to save him.  The very biblical notion of sin and guilt 
implies a  responsibility and a  dignity of m a n  which vanish when m a n  is 
doomed to a  blind fate of misery, suffering and death in which he has 
no insight and no part. Christian essential H ・u m a m s m  1s not weakened 
by the conscience of sin, for it preserves a  parhc1pat10n of m a n  to his 
own salvation in preserving his share of responsibility, of freedom and 
of worthiness b y  God's will and through His grace. T o  such notions 
of the world and of m a n  corresponds an adequate ・notion of life.  
Life is not a  sweet and poetical dream, but not more a  nightmare 
from which m a n  would escape b y  au・means. Life as God made it, 
created it, life is real and good. Life in m a n  is a  personal life, the life 
of a  person at the image and at the resemblance 6£God, as the Bilbe 
puts it, of a  person w h o  is called to grow in consc10usness, 111 tensi t  y  
and holiness of life.  Such life・ 1s worth being lived n o w  and for ever-
more. Eternity is not a  void, but "the fulness of H i m  that filleth all 
in all" (Eph. I  :  23). 
One easily guesses m a n y  consequences in various directions of such 

doctrines when they are truly held and applied :  a  real world and a  
true  life, a  true and secure truth, a  valuable and respected human 
personality, respected, as Jesus claims, not merely in those higher 
pheres of dignified m e n  w h o  do not feel in want of such suport, but also, 
and even  more in the lower classes, amongst those "little ones," those 
minor persons whose essential worth before Christ, before God, is so 
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much the more to be preserved and helped that they are more in 
danger to be scandalized, despised and crushed (Cf. Matth. 18: 6, 
10 and par.). 

One has already noted how those various features, those essentilas 
of Christianity, to which others might be added, are all in directin of 
God as well as they derive from Him, the God of J esus Christ. Such 
God is no blind fate, no unconditioned will, no capricious tyrant, but 
a wise, true, faithful and holy God. God is the perfect person who 
created persons and who orders to respect them as He does Himself in 
all types, races. or classes of humanity. The God of J esus Christ is the 
Heavenly Father who loves all men, the Father who does not wait in 
His sovereign dignity an offìcial repentance of the prodigai son, but 
moves to encounter him and forgive him in love and joy. 

And a t last, but not least in essential Christianity, J esus Christ, 
the Mediator of such graces an d salvation, J esus Christ is not a 
mythical appearance, but an incarnate, real, historical personality. 
As he is presented in the Gospel, under various titles: Son of Man, 
Son of God or others, he carne essentially "not to be served, but to 
serve, and to give Himself a ransom for many" (Mk. 10: 45). He is 
the Redeemer of men, and of all men, His aim, as St. Paul puts it, is to 
renew any man, from whatever extraction, "at the image of Him that 
created him" (Eph. 3 : 10), and the apostle chants : "There is neither 
J ew n or Greeks, Scythian or Barbarian, there is neither bond n or free, 
there is neither male n or female ; for ye are all o ne in J esus Christ" 
(Gal. 3:28; Eph. 3: 11). 

Coming to Christ means conversion and a break from other con
ceptions of God, of man, of life and of the world, as well as a renewal 
and a new birth. It means to follow in His steps, to deny one's own 
self as He did, to serve in the spirit of His service and of His sacrifice 
on the Cross: a really social and holy service for God, the Father, and 
for the promotoin of human brotherhood. 

Does not such a message, as Christians more or less faithfully hold 
it and live it, keep its significance for any race, nation and man, either 
in the east or in the W est ? 

INFL UENCE OF WESTERN CULTURE 
ON THE EAST 

BY 

RAMACHANDRA N. DANDKEAR 

Let me, at the very outset, define the scope of my paper. An 
attempt has been made in this paper to present a brief, objective, 
historical survey of the intercourse between India and the West, and to 
indicate, in a broad manner, the infiuence of Western culture on some 
aspects of Indian life. 

Normally two extreme views are held on this subject. On the one 
hand, it has been suggested that, in the course of history, Indians have 
lived and evolved their civilization almost in isolation. It is averred 
either that there have been no substantial contacts with foreign coun
tries; or that, even if there have been some such contacts, those 
contacts have not infiuenced India's cultural development in any signi
:fìcant way. The other view is that the basic indigenous culture of 
India was poor and primitive and that whatever is rich, noble and 
exalted in Indian culture is borrowed from the West. The real Indian 
civilization is regarded just as a byproduct of the Macedonian and 
Achaemenian contact. Both these views are patetly unacceptable. 
History shows that there has been a more or less uninterrupted 
intercourse between India and the West from very early times, and that 
Indian culture and Western culture have very often come in contact 
with each other. Cultures, it should be remembered, are like living 
organisms; and when they come in contact, they are bound to act 
and react upon each other in a significant way. It has been rightly 
pointed out that "Unchanging East" is a myth, and that, though 
superficially East may appear static, on the deeper fundamental piane 
it has proved to be remarkably dynamic. As for the second view, it 
is necessarily partial and tendentious. Many European historians and 
others who had come under their infiuence believed that Europe, being 
the scene of the origin and growth of real culture, could alone be a 
proper subject of history. They, therefore, deliberately refused to 
study the history of Eastern civilizations. The erstwhile popular 
assumption of Hellenistic origin of Indain drama, art, medicine, etc., 
for instance, was but an ego-centric illusion of the Western mind. The 
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correct view would be that, in the course of history, Indian and Western 
cultures had influenced each other in several ways. 

How can the existence, nature and extent of the infiuence of one 
culture upon another be determined? Direct, specific and unequivocal 
evidence in this regard is obviously not always possible. W e have often 
to depend on the evidence which is circumstantial and inferential. It 
is also not possible to state in very precise terms the nature and ex
te~t of such infiuence. One point needs to be specially emphasized in 
th1s connection. Similarities or resemblances between two culture 
however striking, are not always a sure test of the infiuence of on' 
culture upon the other. Similarities may be accidental. Side-shoot 
spro~ting out from two different stems are, not unoften, seen to ap
proximate one another as a matter of course. Similar ideologies and 
practices may also evolve independently in two different area . 
~imilar problems faced by human intellect on similar background may 
mdependently produce similar results. Such similar-looking cultura! 
growths are really 'parallel'. I t is further not unlikely that influence 
from a common third source, and not mutual contact, is the cause of 
some resemblances. Some resemblances may, again, be only apparent 
and superficial. The apparently similar concepts may actually have 
been derived from entirely different contexts and on entirely different 
planes. Cosmic non-individualism of India, for instance, cannot 
by any means be regarded as similar to collectivistic or socialistic anti
individualism of the modern W est. Similarly, the claim that the sages 
of ancient India had anticipated in their speculations some of the result 
of modern s.cience (e.g. enormous number of years from the beginning 
of t~e creatwn to the present yoga; infinite number of worlds existing 
outs1de our own; presence of worlds even in the space of an atom; etc.) 
must be regarded as untenable. Lastly, it must be pointed out that 
partial resemblances are always deceptive. 

vVe may, however, put forth some workable criteria for our present 
purpose. The Indian way of life and thought is essentially traditional 
in character. It is seen that even originai thinkers have been chary 
of affirming the originality of their contributions; they have always 
tried to fit in their contributions into the traditional pattern. 
Whatever, therefore, seems not to belong to the traditional pattern 
may be regarded as the result of foreign infiuence. So too, whatever 
is peculiar to a particular author or school- whatever is generally not 
known or accepted before or after that author or school- may be the 
result of foreign infiuence. I t might be further assumed that nonnally 
borrowing would happen in those spheres of life and thought in which 
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India had not made sufficient advance. Generally speaking, no foreign 
borrowing or infiuence might be expected in connection with philosophy, 
religion, literature, etc. It has also to be remembered that the infiuence 
of one culture upon another may either be generai and of a more or less 
permanent character, or it may be limited to a particular sphere of 
life and to a particular historical period. In many cases, Western 
ideas and ideals, being exotic, have failed to strike root in traditional 
India. What is, however, perhaps most important is that it should 
be possible to account for the phenomenon of infiuence rationally and 
in conformity with the history and cultura! development of India. 

The first principal landmark in the history of the intercourse be
tween India and the W est must be said to be represented by the obvious 
relationship between the Indus valley civilization and the con
temporary cultures of Western Asia. A more or less uniform culture
complex is believed to have extended from the Mediterranean to the 
Indus in the third and the fourth millenia B.C. A little later Indo
European-speaking tribes from the West and the North migrated into 
the North-Western region of India. These people, popularly known as 
Vedic Aryans, had brought with them their own language, religion, 
and culture, which, in course of time, proved to be some of the most 
fundamental factors in the evolution of Indian culture. Words of 
Babylonian an d C4-aldean origin occurring in the V e da, rare as they 
are, have also to be understood as implying some contact between India 
on the one hand and Babylon and Chaldea on the other. Similarly, 
early Dravidian language and culture show unmistakable affinities with 
the prehistoric cultures of Anatolia, Armenia, and Iran. The Lycians 
of Asia Minor, in their inscriptions, called themselves Trimmlai, which 
word is presumably related to dramila or Tamil. A large number of 
ancient place-names in that region are shown to conform to Dravidian 
forms. The Hurrian and the Kassite languages a]so show great affinity 
with the Dra vi dian. These linguistic affinities between Western Asia 
an d South India ·are clearly confirmed by cultura! affinities. A more 
direct evidence is a vailable of vigorous tra de going o n between the 
Phoenicians of the Levant and the merchants of Southern and Western 
India round about 975 B .C. 

More significant, however, from our present point of view is per
haps the peri od of the contacts between India an d Greece. I t must 
'be pointed out that in this connection Greece has to be understood in 
a wider sense as comprising Greece and Greek colonies in Asia Minor 
Egypt, Italy and Sicily, while India has to be understood in a far to~ 
restricted sense as being coextensive only with the region of the Indus. 
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The connecting link between India and Greece in this early period wa 
the Persian empire. There is a historical reference that Darius sent 
a Greek mercenary, called Scylax, to sai! down the river Indus to it 
mouth, in about 510 B.C. It is :riot unlikely that Herodotus (born 
484 B.C.), w ho gives several signifìcant details about India, has utiliz d 
the accounts of Scylax's adventures. Ctesias (401 B.C.), another Greek 
whò had travelled in India, wrote quite a lot about that country but hi 
descriptions are rather uncritical. But even before the times of Darius, 
India seems to have heard and known of the Greeks. The great gram
marian of Sanskrit, Panini (cir. 7th cent. B.C.), for instance, refers to 
the script of the Yavanas (Ionians). A mention may also be made her 
of the interesting tradition, which Eusebius attributes to Aristoxenu 
(330 B.C.) namely, that an Indian Pandit actually visited Athens and 
conversed with Socrates. The Indian Pandit, it is said, asked Soveotcs 
what he had been occupied with. On being told by Socrates that his 
work consisted in enquiring about the life of man, the Indian Pandit 
smilingly retorted that none could understand things human who 
had not understood things divine. It is generally believed that 
Alexander's raid on the Indus region (4th cent. B .C.) facilitated deeper 
and more extensive contacts between India and the West. But the 
raid itself did not make any mark in the history 6f Indian culture. · The 
Hellenistic intrusion into India must be said to have really begun with 
Demetrius, the Greek King of Bactria, who crossed the Hindu Kush 
in 190 B.C. And, even after the Greek principalities in that region had 
come to an end, the Hellenistic influence on India continued through 
the "Philhellenic" Sakas, Parthians, and Kushanas (2nd cent. B.C. 
to 1st cent. A.D.). 

During the fìrst centuries A.D., Alexandria proved to be a great 
cosmopolitan cultural centre. According to a tradition, the Alexan
drians honoured a Buddhist monk from Bhrigukaccha and listened to 
him with as much attention as tò Saint Paul. There is also evidence 
of brisk trade and other contacts between South India and the Roman 
empire. Some Indian rulers are known to have dispatched embassie 
to the Roman court, and Roman colonies are said to have been 
established at Cannanore, Madura, etc. Christianity also made its ·way 
into India in the course of this period, though i t · does not seem to ha ve 
then influenced the Indian way of !ife and thought in any signifìcant 
way. Marco Polo's accounts of his Indian travels are historically 
important, but on the whole, there was, in the medieval period, a 
comparative lull in the cultura} intercourse between India and the 
W est. 

PLENARY SESSION II 697 

On 20th May, 1498, the Portuguese Vasco de Gama sailed into 
Calicut, and there began what may be called the modern period in the 
history of the intercourse between India and the West. Of course, in 
this period we are more particularly concerned with the India-British 
contacts . 

Out of the above-mentioned four periods in the history ·of the 
intercourse between India and the West, for the purpose of this paper, 
I have taken into account only the last three. 

So far as Hellenistic contacts with India are concerned, broadly 
speaking, before Alexander's campaign, thought seems to have travelled 
rnainly and quite understandably - from the East towards thè West. 
Though positive evidence in this connection is mostly lacking, there is 
strong probability of. Indian thought having influenced Greek philo
sophers. Chronology and historically demonstrable contacts would 
seem to support the assumption of such influence. Thales, the father 
of Greek philosophy, postulated water as the basic element. It is not 
impossible that in this he was influenced by the Vedic concept of 
primeval waters. Similarly the Upanisadic theory of one single 
Reality underlying the phenomenal manifoldness may be presumed to 
have been the source of the speculations of the Eleatic school. The 
entire body of the religio-philosophical and rnathematical teachings of 
Pythagoras had been known in India already in the 6th century B.C., 
and the biographer of Pythagoras tells us that the latter had travelled 
extensively and had thereby become familiar with the thought of the 
Brahmanas among others. The affinities between the Orphic school 
and India's transcendental philosophy are self-evident, and if any in
:fluence is to be presumed, India must be regarded as the source of that 
in:fluence. The same thing may be said in connection with Neopla
tonism on the one hand and Vedanta, Y oga and Buddhism on the other. 
In this context, one may usefully refer to the verdict of Clement of 
Alexandria w ho proclaimed that the Greeks had stolen their philosophy 
from the barbarians. According to Lucianus (2nd cent. A.D.) also, 
philosophy had been fìrst cultivated in India before it carne to Greece. 
Further, it is well known that gnosticism is often characterized as 
"Orientalism in Hellenic Mask." 

As suggested above, the :flow of culture defìnitely changed its 
course from the times of Alexander onwards. I t was Western thought 
and culture which now began to in:fluence the East. Some aspects 
of this influences, so far as it worked on India's cultura} development, 
may be noted here. 

The polity of the Mauryan age (4th century B.C.), as re:flected in 
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the Arthasastra of Kuatilya, exhibits certain features which are 
alien to the traditional political thought of India. According to the 
traditional view, the highest sanction in social and politica! matter 
belonged to Dharma. In the Indian theory of government, both 
Brahma, the spiritual authority (normally symbolized by the 
Brahmana Purohita), an d Ksatra, the temporal power (normally 
symbolized by the Ksatriya King), were, in the ultimate analysis, always 
subordinated to Dharma. Indeed, Sacerdotium and regnum were both 
regarded as but instruments of Dharma. As against this, according 
to the Arthasastra of Kautilya, from among the four sources of authority, 
namely, Dharma, civil and criminallaw, custom, and royal edict, each 
succeeding one is superior in validity to each preceeding one. This 
kind of absolute exaltation of the king's authority was unknown to 
ancient Indian tradition. Nor can it be said to have been generally 
accepted in the post-Mauryan periods. It clearly marks a deviation 
from the cosmic non-individualistic ideology of India. It may, there
fore, be presumed that Kautilya derived this concept of royal absolutism 
from the politica! ideas and ideals of the P ersians and the Greeks. 
The intercourse between India and the W est had become closer and the 
interchange of ideas more active and vigorous in the period immediately 
following Alexander's Indian Campaign. And it is, indeed, not unlikely 
that, when Kautilya says that he has formulated his politica} theorie 
on the basis of traditional sciences (sastra) and actual practices (pray ogas), 
the practices intended by him are the political practices obtaining in 
the Persian and the Greek empires. Incidentally, a reference may be 
made in this connection to the view of Stein that the chapter in 
Kautilya's Arthasastra, which deals with the above-mentioned subject, 
bears a composite appearance and shows signs of having been remodelled 
in the light of Roman Imperial letters of a later time. 

Another t eaching of Kautilya, which does not seem to :fi.t in well 
into the pattern of India's traditional polity, relates to the vast bu
reaucratic governmental machinery with centralized control, and this 
the Maurya rulers tried to translate into practice. The Manryan 
st at e, which sought to plan, centrol and direct the entire social and 
economie life of the nation, departed fundamentally from the traditional 
practice of not interfering actively in the daily avocations of the 
people. In this matter, Kautilya must have obviously received 
inspiration from the H ellenistic concept of the State. As Rostovzeff 
says, through such radical centralization of government, Candragupta 
and Kautilya did more to H ellenise India than Demetrius and 
Menander. 
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Another fìeld in which Hellenistic influence becomes perfectly 
evident is art. In Gandhara art, which is also signi:fi.cantly called 
Graeco-Bnddhist art, the subject is Buddhistic, while the style of exe
cution is undeniably Hellenistic. This art was actually sponsored 
only after the direct Greek domination in the North-Western region 
had ended and was patronized m·ainly by the Sakas and the Kushanas 
who continued the tradition of their Hellenistic predecessors. The 
t raditional cosmic non-individualistic outlook of the Indians did not 
encourage the scnlptures of individnal~, isolated fìgures. I t must ha ve 
been the contact with the anthropocentric West which had inspired 
the sculpture of the fìgures of the Buddha. Indeed, the religious 
penchant of Indian culture united with the aesthetic penchant of 
Hellenistic culture produced one of the most snblime and creative schools 
of art . It must, however, be pointed out that · the later specimens of 
the Gandhara art were characterized by a lack of sympathy, sincerity, 
and spontaneity. The artists tended to indulge in a kind of mechanical 
mass-production of sculptural fìgures. Such mechanical approach and 
attitude were unknown in India, and their origin also has to be traced 
to Western influence. 

The Western influence on ancient Indian coinage is equally con
spicuous. A type of coins previously unknown to India came to be 
introduced by the Bactrian Greeks . These coins had the names and 
portraits of the rulers inscribed npon them. This may be presumed to 
have been the result of the influence of the anthropo-centric West. The 
earlier ·Indian coins had been mostly ·punch-marked. The Hellenistic 
character of this new coinage becomes evident from two facts: fìrst, 
instead of the fìgures of the rulers, these coins sometimes show fìgures of 
divinities be1onging to the Greek pantheon. And second, the names, 
Dinara and Bramma, given to some of these coins are obviously Indian 
forms of Greek Dinarius and Drachma. The standardization of the 
new coinage in respect of form, character, and weight was also some
thing which had been unknowil in India in the earlier periods, and must, 
therefore, be presumed to have been due to foreign influence. 

Astronomy may be mentioned as stili another sphere in which 
Indian thonght was inflnenced by Greek and Roman theories . In 
this connection, the view expressed by Varahamihira is highly signifìcant. 
This distinguished Indian writer on astronomy of the 6th century A.D. 
says : "The science of astronomy is well-established among the 
Yavanas (Ionians). Therefore, though they are barbarians, they must 
be ·respected Iike· our own ancient sages." Albernni refers to another 
writer, earlier than Varahamihira, who records high praise of Greek 
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scholars. As a matter of fact, after the 3rd century A.D., the influenc 
of Greek and Roman knowledge in various sciences began to be 
effectively felt in Jearned circles in India. It is, therefore, not surpris
ing that two of the fìve principal schools of astronomy carne to be named 
Romaka (after Rome) and Paulisa (after Paul of Alexandria, 378 A.D.). 

The contacts between India and the West, which, in the earlier 
periods of history, had been more or less occasionai and brief, have 
tend~d to become steady and permanent in recent years. Consequently, 
the mfluence of the West on this Indian way of life and thought, in 
modern times, has proved to be comparatively wider and deeper. It is 
but natura! that, in this context, one thinks primarily of the Indo
British intercourse during the last two hundred years or so. A few 
characteristics of the Indo-British impact may be usefully stated 
here. To begin with, it would be seen that the British influence began 
to be introduced into India from above downwards. The large masses 
of the Indians remained almost unaffected by that influence, at least in 
the initial stages of the intercourse between the British and the 
Indians. Whatever influence there had been was, accordingly, only 
superfìcial. Attention must also be drawn to the attitude of the early 
Europeans who carne to India. They were all inspired by a purely 
mercenary and adventurist spirit. They looked upon India as colonies 
d~exploitation and not as colonies de peuplement. In this respect, they 
d1ffered fundamentally from the ancient Indians who had co]onised 
in the different regions of Sounth-East Asia. By way of contrast, 
two features of this ancient Indian colonization need to be particularly 
emphasized. Firstly, these colonies had little or no politica! connection 
with the metropolitan India; and secondly, these colonies never 
entertained the idea of economically exploiting those various regions 
for the sake of the mother-country. On the other hand, those regions 
themselves became independent Indias in miniature. 

The dealings with the Indians of the early British officers were 
actuated by a sense of racial superiority and scorn for everything 
Indian. Their ignorance of the heritage of India and of the East 
was colossal. Macaulay was perhaps the most shining example of this 
kind of racial and cultura! arrogance. When such an attitude is in 
evidence, the process of cultura! give-and-take is necessarily retarded. 
A tribute must, however, be paid, at this stage, to the great service 
rendered by the European Orientalists in India and in the West to the 
cause of the wider and fuller appreciation of India's art, philosophy and 
literature. But, in actual practice, the influence of the Orientalists 
was quite limited in extent. On the whole, therefore, the early in-
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tercourse between the English and the Indians may be said t~ have 
proved sterile. As a matter of fact, neither then nor later d1d the 
English make any attempt- though they were in a ~~sitio~ .t? d~ so 
to develop a new form of civilization, a sort of Indo-Bnhsh civihzah~n, 
in India. Whatever influence India has received from the W est, dunng 
this period, is mostly due to the initiative of the Indians themselves. 

While considering the impact of the English on India, one must 
lso not forget that Indian civilization and Western civilization are 

:ssentially different in ethos. As indicated elsewhere, th~ attitude .of 
the Indians and their approach to the various problems of hfe were qmte 
distinct from those of the West. Many features of the Western civiliza
tion failed to be appreciated by the Indian mind; they were exotic and 

did not strike root in the Indian soil. 
The reaction of the Indians to the impact of Western culture in 

modern times may be said to have been fourfold. There were some 
Indians who had been completely swayed by Western way of life and 
thought. Their entire outlook was wes~ernized'.so muc~ .so that they 
were dominated by a sense of revolt agamst Ind1an trad1hon. Indeed, 
as converts to the new ideology they exhibited greater fanaticism than 
the Westerners themselves. The other extreme was represented by 
the people who wanted to repudiate everythi~g t~at was foreign. 
These people believed that there could be nothmg ncher and ~obler 
than the traditional Indian culture and that those who were even shghtly 
inclined towards Western way of life and thought were paving the way 
to perdition for India. Their reaction to the impac~ of the W ~st 
often bordered on obscurantism. Even at the remotest hmt of anythmg 
foreign they withdrew themselves into the cl~sed ~hell of ancient 
traditions. The third kind of reaction was res1gnahon to the new 
situation. There was a class of people- and the majority of people 
belonged to this class-who passively accepted the things as they carne. 
They did not bother themselves about either the mending or the ending 
of the new dispensation. The thought-leaders from among. the newly 
educated middle class, however, saw the possibility of a frUitful blend
i.ng of Eastern and Western cultures. They might have diff~red from 
one another in respect of the emphasis in the new synthes1s on one 
cnlture or the other. Bnt they generally aimed a t evolving a new culture 
which would be essentially Indian in spirit though Western in form 
and expression. They also hoped that, as the resnlt of this dynamic 
synthesis, they would be able to fìght away the Western co~querors 
by means of the very weapons which the latter had made ava1lable to 

fuem. · 
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Some of the actual results of the influence of the English on Indian 
life may now be briefly stated here . With the foundation in 1857, 
under the auspices of the English, of the three Universities at Calcultta, 
Bombay and Madras, the doors of knowledge may bè said to have been, 
for the fìrst time, opened to all Indians irrespective of sex, class or creed. 
For instance, the study of the rea1 language· of Indian culture, namely, 
Sanskrit, which had till then been restricted to a particnlar class, could 
now be pursued by anybody in the Universities and the secondary 
schools. This was, indeed, a tremendous experiment to universalize 
education-at least in theory. The content and methodology of the 
new education were also mostly derived from the English pattern. 
Education, it was realized, must inculcate among the students a spirit 
of inquiry as agai.nst the traditional spirit of acceptance. Mere 1ine
by-line study of ancient texts, intensive as it had been, was found to be 
static and non-productive. An attempt was, therefore, made, under 
Western inspiration, to make the study of any subject dynamic and 
broad-based by adopting criticai, comparative, and historical methods. 
As a result, the new scientifìc literature was not restricted to being merely 
interpretative; it also t ended to become creative. The aim of education, 
it carne to be reiterated, was not, as formerly understood, only the 
conservation of ancient knowledge ; it was also the acquisition- and 
more particularly the creation -of new knowledge. The scope of study 
in schools and universities was, accordingly, considerably enlarged by 
the addition of new subjects. 

In the fìeld of public administration, several centuries after the 
Mauryas, the British again sponsored a vast bureaucracy with centra
lized control. However, their two most remarkable contributions in 
this sphere must be said to ·be the setting up of aH-India services 
and the insistence on the absolute authority and universality of law. 
These two went a long way in integrating India into a politically 
homogeneous unit. 

India has had and continues to have an agrarian economy. But 
the industriai revolution, which the country has witnessed during 
recent years, is, without doubt, wholly due to the impact of the West. 
The impact of the West and the world-situation generally have rudely 
shocked India out of her traditional non-activism. The Indians have 
now realized that they will not survive the new global struggle for 
existence unless they industrialize their country and that they cannot 
industrialize their country unless they learn the sciences and technology 
of the W est. Contrary to her traditional spirit, India is now aiming at 
raising the material standard of living of her people. 
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As for the influence of the W est in the sphere· of religion, I do not 
want to refer, in this paper, to the proselytizing activities of the Christian 
missionaries in India. Nor do I want to say anything about the in
effective attempts of the Portuguese to evolve a sort of an Indian
Christian cvilization. I want to mention quite another kind of 
influence. Though the traditional religious life of India seems to be 
generally unaffected by the impact of the \iVest, \ iVestern thought h~s 

infl.uenced the relgious ideology of modern India - a t least a t certam 
levels- in various subtle ways. This influence has worked in four main 
directions - rationalization, liberalization, universalization and activisa
tion. Modern Indian thinkers have sought to reinterpret India's religio
philosophical ideas and ideals in t erms of modern knowledge and aspira
t ions an d thereby t o appeal t o the rational propensity of the \ iV estern 
and Western-educated Indian intellectuals. They have tried to dispel 
the generai misunderstanding that Inidan religions are cntde conglomc
rations of superstitutous beliefs and primitive practices . Inida's religio
philosophical culture, they claim, would provide an effective answer 
both to the metaphysical curiosity as well the spirutal quest of the 
modern world. This was, indeed, what Swami Vivekananda did -
obviously under Western influence; and this is what Radhakrishnan 
is doing now. Attempts were also made, again under the influence of 
vVestern thought, through movements like the Brahmo Samaj, to 
rid Hindu religion of its exclusive character. Cast e distinctions and 
worship of specifìc gods, which had been the hall-marks of this exclu
siveness, were discarded, and all persons, irrespective of sex, cast e and 
creed, were brought together within, the larger brotherhood of bhakti 
in respect of a universal godhead. In some cases , Indian theology was 
sought to be actually brought close to West ern theology . Indians have 
been traditionally actuated by a spirit. of tolerance in the fìeld of both 
thought and practice. They were generally always willing to sacrifìce 
the petty superfi.cial differeces in creed and cult at the alt.ar. of the 
ultimate spiritual goal. It was, therefore, by no means d1ff1cult to 
emphasise the liberai outlook and universal asepct of Hinduism so as 
to suit the new situation. But perhaps the most signifìcant change 
which Western impact brought about in the religious sphere was the 
social value with which religion carne to be so emphatically reinvested. 
Religion, it was asserted, must not aim merely at individuai salvation. 
Service to society was as much a religious duty as serivce to god. 
Religion and social reforms must not be regarded as antithetica1. Indeed, 
the humanistic aspect of religion must be allowed to dominate over its 
denominational asepct . S_uch views defìnitely reactivised and re-vHalised 
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In dian religion an d a ne w missionary zeal became eviden t in tlie sphere 
of religion, as exemplified by the Rarmakrishna Mission and the 
Arya-Samaj. 

It would not be an exaggeration to say that, even in their recent 
struggle for independence, the Indians received their main inspira
tion from the West. For one thing, the contact with the West helped 
India to regain her lost individuality. A new sense of nationalism and 
social solidarity was engendered among the Indians and spurred them 
on in their freedom struggle. Whether that struggle took the form of 
constitutional agitation or of secret revolutionary insurrection or of 
moral non-vident resistance, theleaders of the struggle invariably derived 
the impetus from the writings 3;nd doings of Westerners like Rousseau, 
Mill, Mazzini, Tolstoy, Thoreau and Ruskin. Of course, in order to be 
able effectively to appeal to the patriotic instinct of their followers th 
leaders had to fall back on the teachings of the Gita and the Buddha 
and on the heroic examples from the Epics and history of India. 

What is the prospect of the influence of the West which ha 
been working in India in recent years? As indicated above, a new 
form of social compromise seems to be evolving out of this Western 
impact.. The Indians are avidly experimenting with the various 
economie, politica! and social systems and thought-patterns of the 
West, but they are also becoming keenly aware of the serious crise 
which the individualistic, intellectualistic, and activistic West is facing 
today. They realize that, if they do not become divorced from the 
the essential spirit of what may be called Indianism, they will still b 
able to avoid those crises. A new society with Western equipment 
seems inevitable, but in order that this new society should be enabled 
to survive the crisis of the modern age it must have an Indian soul. 
Gandhiji, indeed, sounded a timely note of warning to his compatriots 
when he told them that they might allow winds from many quarters to 
blow over them but that they must not allow themselves to be swept 
off their feet by those winds. 

TRE WESTERN INFLUENCE ON SIR MUHAMMAD 
IQBAL'S THOUGHT 

BY 

ANNEMARIE SCHIMMEL 

It happens only a few times in a century, and perhaps even less, 
that a great personality either from East or from West tries to combine 
the most characteristic features of both Eastern and Western culture. 
One of these outstanding personalities in our century is the late Sir 
Muhammad Iqbal, the spiritual father of Pakistan, a man whose work 
has interested Western scholars more than that of any other contempo
rary orientai thinker. In him "East and West met though it would 
be too much to say that they were united". (R.A. Nicholson) 

Iqbal was born in 1873 in the Panjab, in NW India where, then, 
the fìrst attempts had been made to reconcile Islamic thought with 
Western civilization. Re had the great luck to fìnd a teacher like the 
famous Orientalist Sir Thomas Arnold who introduced him in both 
Eastern and Western thought, and gave him- who had already shown 
his skill as a poet in his native tongue, Urdu - the opportunity of 
fi.nishing his studies in Europe. Iqbal, whose fìrst lyrical poetry con
tains inter alia translations from Longfellow, Emerson, and Tennyson, 
became, in 1905, a student of the Hegelian philosopher McTaggart in 
Cambridge, and became deeply submerged in Hegelian thought which 
h e, nevertheless, criticised in the later period of his life as the produce 
of artifìcial reasonment- Hegel is characterized in the Peyam-i Mashriq 
(1923) as "a hen that by dint of enthusiasm lays eggs without assistance 
from the cock."- After fìnishing his studies in England, Iqbal went to 
Munich where he was graduated with a thesis on the Development of 
M etaphysics in Persia, in · 1908, a work which shows not only a deep 
knowledge of important, and in the West hitherto almost unknown 
Muslim thinkers, but also an astonishing insight into Christian theology 
from Thomas Aquinas up to Harnack, as well as into the problems of 
the History of Religions.- It must be confessed that Iqbal, after the 
great spiritual conversion which took piace after 1908, at last in 1911, 
changed his view in many a point completely; but the solid knowledge 
of European thought was usefnl for him in all his later poetical and 
philosophical work. It is especially the Vitalist philosophy which 

( 705) 
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seems to bave impressed hirn most. In the Asrar-i Khudì (Secrets of 
t~e Self) w~ich appeared in 191~ and caused an immense shock among 
pwus musbms an d pseudo-mysbcs, Jq bai shows fqr the fir t t ime hi. 
Philosophy of the Ego, of the Self which is n<?t, as pantheistic my tici m 
wants, to be extinguished in the ocean of the Absolute Being, but i to 
be developed by means of love, working, and restless striving. In th 
beantiful Persian couplets of this work as well as in bis following Persian 
and Urdu poetry, until the Jast verses publishect after the poets d ath 
in 1938, the influence of Vitalist philosophy is clearly to be seen. Not 
the Being, but the Becoming is the ideai of I q bal ; not an Absolut 
Neuter Godhead but a personal God who answers man's prayer ; not 
a m an who is bound by the strings of blind predestination but who i. 
a coworker with God, able to change his own destiny. \Ve meet h r _ 
as well as in the amous L ectures on the Reconstntct-ion of R eliPio118 

Thought in Islam which were given in 1928 - ideas of Eucken and Lotz 
and even of Friedrich von Hugel, thongh I do not know whether Iqbal 
has stndied the work of the famons catholic writer, or whether tht> 
affinity is only an accidental one. Bergson is the favorit e philosopher 
of Iqbal who, in a very ingenious way, has tried to explain by mean 
~f the B:rgsonian idea of the two levels of time the- outwardly _ 
mcompabble words of the Koran who says in one verse that the worJd 
~as been created in a single moment (i. e. non-serial Divine time), an d 
m another verse that it has been come into existence in 6 days (human 
seria l time). 

The greatest affinity, however, which often has been exaggerat d, 
shows Iqbal with Nietzsche, "the mad-man in the European chinashop" 
as he calls him. The anti-Christian as well as the anticlassical attitude 
of Nietzsche was quite sympathetic to the Indian Muslim who had even 
a t the end of his life, intended to write a book in the style of Nietzsche'' 
Also sprach Zarathustra, ca1led The Book oj an unknown (or forgotten) 
Prophet. But as much as he admired the German philosopher - whom 
he locates in the Heavenly joumey pictured in the 1 avidname (1932) 
beyond the Saturnic sphere of Heaven- so mnch condamned be bis 
anti-religiosity in itself. Neither the idea of the Eternai Retnrn (as 
opposite to bis own teleologic view of history) nor the will to Power can 
satisfy Iqbal's idealism. \tVill to power must be, according to Iqval's 
later philosophy, will to love, and to the unfolding of the good potences 
of the Self. The Nietzschean Obermensch is only for a certain moment 
an ideai for Inbal; but Superman's denial of God is not tolerable for the 
Muslim thinker. The snperman be wants to see is the P erfect Man 
of I slamic mysticism, personified once in the Prophet Muhammad; 
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and the highest rank this Perfect Man can reach is that of abduhu, 
"slave of God", that means, that he is always acting in · complete 
harmony with his Creator, and never forgets the Divine command. 
Nietzsche, as well as the Russians after the revolution, has remained, 
a Iq bal expresses i t, in the la, the negation of God, without reaching 
the illa (the affirmation of God's being in the second half of the Islamic 
Credo. Whatever Iqbal's criticizm of Nietzsche may be, it is very 
interesting to see that quite similar ideas (only devoid of the Islamic 
framework) have been recently expressed by Rudolf Pannwitz, no 
doubt the best interpreter of Nietzsche in our time. 

Bnt even a deeper infiuence of Nietzsche - though outwardly 
not as visible as his- was that of Goethe on Iqbal. In his first 
lyric~ , the poet has praised Goethe, and the Peyam-i M ashriq (pnbiished 
in 1923) was thought as an answer of the East to the W est-Osticher 
Divan, similar to him in its fonn, containing even a very free rendering 
of the Goethean M ahomets Gesang into Persian verse. Goethe is, just 
like Iqbal's Eastern spirituai guide, Maulana Rumi, "not a prophet 
but has a book"- i.e. ·the Faust, this drame of striving, Ionging, and 
lo ve. I t is perhaps that Faust which was admired most in European 
literature by Iqhal, who found his .own ideas of love and development 
in it. Its Prologue in Heaven has been imitated in the Prologue in 
Heaven of the l avidname, the opus. magnum of Iqbal (1932), and in this 
work, whi.ch was thought to be an orientai Divina Commedia and shows 
some traces of Dante's infiuence, the poet takes the nom-de-plume 
"Zindernd", Living Stream -no doubt an allusion t o the symbolism 
of Mahomet Gesang where the prophetical sprit is compared to a living 
stream. Not to forget that the personality of Satan who p1ays an 
utmost important role in Iqbal's work shows traces of Goethe's 
Mephistopheles. 

In Satan, the fallen angei, the dynamic force in life, we can also 
see the infiuence of Milton whose Paradise Lost was deeptiy admired 
by Iqbal who even intended to write a similar work. The idea that 
the Fall of Adam enabled him to work in this world, and was the cause 
for man's development, leading him from paradisical innocence to real 
life and strife, is both Miltonian and Koranic. The Koran attests that 
Adam is the khalifa of God, his vicegerent on earth who has to work 
as well as possible in order to give back the property of God to its owner 
in a good estate - an idea which has often been .forgotten in Islam 
because of quietistic currents, and which was emphasized by Iqbal who 
never got tired in preaching the Gospel of everlasting activity which 
be found both in Western philosophy and in the right interpretation 
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of the Koran. 
I t is astonishing how h e was ab le to use for his goal even the results 

of modern science. He was a great admirer of Einstein whose theory 
of Relativity and the idea the Universe is limitless but finite were found 
to agree completely with the Koranic teaching. 

But all those deep Western influence did not blind Iqbal's eye to 
the dangers of a complete surrender to Western civilization. On the 
contrary, his work is fìlled with sharp criticism of Western thought, and 
more that that, Western politics. W e must confess that some of hi' 
politica! views are one-sided, and belong to a passed historical situation. 
For Iqbal, the West is, in its present situation, the personifìcation of 
intellectualism, without the spark of Divine love, and therefore 
dangerous, satanic. Eas~ knows the Divine love but is submerged in 
sweet dreams, and is not aware of the dangers of Western infìltration. 
It is inclined to an imitation of the outward form of Westen life without 
understanding its inner nieaning. The outbursts of the poet against 
modern Turkey and Iran must be understood from this point of view. 
He himself acknowledged gratefully the methodical work of Western 
thinkers, and the education he had received there. But the fact that 
the W est "crucifìes the spirit of Christ every day" by unsodal behaviour 
ahd colonisatory methods- this fact, expressed in the J avidname by 
the spirit of Tolstoy, has cuased the bitterest attacks of the poet
philosopher. 

An d o n th.e other han d, I q bai was no t aquainted very well with 
"the humanistic foundations of European culture," and his criticism 
of Plato and Platonism is "sometimes lacking i:n breadth:" Re is, 
faithiful to the essentially dynamic and completely anticlassical spirit 
of the Koran, far away from Greek philosophy. Perhaps it was this 
radical one-sidedness of I q bal in this fundmental point of view which 
gave him the possibility to open new ways for the development of Islam 
which had, under the influence of even that philosophical spirit, for
gotten its orginal dynamic character, and forgotten also the word of the 
Koran (Sura 13, verse 11) "Verily God does not change the destiny 
of a people unless it does not change itself." Iqbal has used all the 
life-giving forces h e found in East an d W est for the changing of the 
destiny of his people, just as he sings in the Peyam-i M ashriq: 

Open thine eyes, it thou hast eyes to see! 
Life is the building of the world to be ! 

SESSION III 

Themes 
a) The Influence of Orientai Culture on the Occide.nt 
b) The Influence of Orientai Religions on the Occident 

THE INFLUENCE OF THE EASTERN RELIGIONS 
ON THE EURÒPEAN INTELLECTUAL . 

AND SPIRITUAL LIFE 

BY 

FR~EDRICH REILER 

The· Eastern religions had a considerable influence on the European 
piritual and intellectual life, though not on the Christian Churches 

and- in the wh.ole- on the theological systems. It is mostly an Elite 
of broad-minded intellects to whom the greatness and depth of the 
Eastern religious world was revealed. In the main, the West was 
influenced by three religious groups : Chinese wisdom, Indian mys
ticism and, Buddhism which resulted from it and Islamic Sufìsm. 
1. Chinese religion fìrst was propagated in the Occident by the J.~suite 
China-missionaries. They instilled their own enthusiasm into the 
circles of the enlightened. In a book edited by four J esuite Fathers 
1687 in Paris, K'ung fn-tzu ist praised in such terms as "the wisest 
ab o ve all others", "the Master of moral philosophy as well as of 
politics"; in their opinion, there never was a European phliosopher of 
uch authority as K'ung-fu-tzu possessed; they do not consider him 

to be in contradiction to the doctrine of the Gospel. Leibniz, frequently 
exchanging letters with the J esuite China-Missionaries, expressed the 
desire that Chinese missionaries might be sent to the West, who "could 
instruct i t concerning the value and the practice of natural theology", 
as well as \Vestern missionaries for the revealed religion had to be sent 
to the East. Out of this mutuai exchange was to come the "great 
harmony" of a peaceful world-wide empire. In the same tenor was 
Christian Wolff' s famou~ Academic-speach "De Sinarum Philosophia 
practica." (1721) Re praised "the very virtuous and learned Con
fucius" as the "restorer of the Chinese world-wisdom" who "had come as 
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a gift from the divine Providence to the Chinese," "to save China fro 
ruin." A dernonstration of his high wisdorn was found by Wo~ 
especially in the fact that his doctrines were in concordance with th 
natural intellect. Wolff ascrihes it "to Providence, that we carne t e 
know the word-wisdom of the Chinese just now, when it is a regrettabl~ 
fact that most of those calling themsevles Christians are very far fro 
Chr.istian virt~e." Voltaire, too, joined those who admired Confuci~ 
eth1cs and Chmese culture in generai "The greatest of our Saints did 
never fromulate a more heavenly principle than Confucius, when he 
wrote: "Heaven has gifted me with Virtue, Man can not hurt me." 
K'ung-fu-tzu's morality is, in the cyes of Voltaire "as pure, as severe 
and, at the same time, as human as that of Epktet." He found with 
K'ung-fu-tzu especially that what he missed in the Christian Church 
i.e. religion and eithics based on reason, without revelation, myster' 
and miracle. During the period of Encyclopaedism, French intellectu~ 
life was greatly infiuenced by the Chinese wisdom of life; as well as at 
the time of the enlightenment, German intellectual life was under the 
influence of Chinese poetry. To the Occidental rationalists, K'ung
fu-tzu with Socrates and Muhammad became a model of natural and 
reasonable religion. Such predilaction for Chinese ideals and ideas 
became the use, that one was justified in speaking of qnite a 
"Chinoiserie" in literature; the reaction did not fail to come. The 
ageing Goethe was deeply attracted by the deeper mystic side of the 
Chinese spiri t. The fact is proved _ by his reproduction "From the 
Chinese" and his poems "Chinese-German Seasons and Times of the 
day." 

Only in the nineteenth century Lao-tzu's Tao-te-ching, a book 
of deepest mystic widsom, was made available to the Occident, then 
lost in admiration. In a lecture in a Parisian Academy, Abel Rémusat 
had stated that Lao-tzu was related to Pythagoras and Platon. Later 
on, one translation chassed the other in the V\Testern V\Torld, and soon 
there followed numerous reproductions. The translators were not 
thrifty with words of highest admiration. The American scholar P. 
Carus characterized Lao-Tzu as being "one of the most astonishing 
thinkers of Mankind." His book bears "comparison with the holy 
scriptures of Buddhism an d the N ew Testament" : even : "the ljkeness 
of Lao-tzu's, Buddha's and Christ's doctrines renders the book indis
pensable to every pe:~;son interested in religion." Others compared the 
idea of Lao-tzu with those of Meister Eckhart. One of the Iatest 
translators, Envin Rousselle, having spent many years in China and 
studied the wisdom of the Chinese, calls the Tao-te-ching "a unique 
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book the spiritual history of Mankind" and states : "Tbis book is one 
of the few books of Mankind, where the Deity takes off her veils and 
receals herself to those willing to listen- and only to those." ''Because 
it is valid beyond the limits of time and space, the spirit of Lao-tzu 
will manifest itself even in centuries stili t o come." Even Christian 
theologians admiringly bow before the greatness of this mystic. The 
Roman catholic systematist Herman Schel1 confessed: "Among ali 
the writings, the domn.in of the inspiration of the Old and New 
Testament excepted, \vhere Mankind deposited ·the · painstakingly 
obtained results of religious research and left them as a legacy for future 
generations, there probably could not be found a. single one worthy to 
contend for the primate with Lao-tzu's booklet. The Protestant 
Professar of Old Testament, Julius Grili, hecause of his profound 
knowledge of the language one of the bèst Western interpreters of the 
Tao-te-ching, perceived the fact that we are in what concerns Là.o-tzu 
"confronted with one of the most remarkable facts in the history of 
the human inteJlect." "He is outstanding amo"ng the misjùdged great 
personalihes in the history of mankind." In Grill's opinion, Chinese 
mysticism as manifested in Lao-tzu did rise above the Iegislation and 
prophecy of the Old Testament to attain the clear summits where the 
ethical conception of the New Testament stands. Grill was convinced 
that he could prove the fact "that in the work of Lao-tzu we encounter 
a strange anticipation of the ethical fundamental ideas of Christ." 
He discovered 81 paralles to the New Testament and thus was brought 
to the conviction, that this booklet was apt to "induce the theologians 
to a renewed examination of the idea of revelation." The lonèliness of 
Lao-tzu proved itself to be, as Grill says, "an integrai part of his power." 
"The fact that he never has been completely understood in his time, 
might signify that his time is till coming, that he is not a man and a 
name of the past, but a present and future power. He is more modern 
than modern people an d more full of ]ife than is a lo t of living persons.'' 
2. To a far greater extent has the Western intellectual world come 
under the magnetic infiuence of the "Indian religion. The French 
adventurer Anquetil Duperron (1731-1805), having entered the British 
colonia! army in order to make himself acquainted with the. wisd.om 
of the parsees, brought back to Europe a Persian translation of the 
Vedic Upanishads. This translation had been made by order of the 
Mogul prince Dara-Shkoh in 1656; because of it, he was ordered to be 
beheaded by his own brother, Aurangzab, 1801, he edited a Iatin 
translation under the characteristic title Oupnek~at (spoiled, for 
Upanishad) id est secretum tegendum, opus ipsa in India rarissimum 
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continens antiquam arcanam seu theologicam et philosophicam doc
trinam, with the motto taken from the Upanishads: Quisquis Deu 
intelligit, Deus fi.t. This translation was for Schopenhauer a prayer
book - for daHy use. He praised it as a "production of the highe t 
human wisdom." "How the Oupnek'at is breathing the holy spirit 
of the Vedes! How one is moved to the depths of one's whole being 
by this spirit, as soon as one has become acquainted with the Persian 
Latin of this unique book! On · every page one is confronted with 
deep, originai and sublime thoughts while high and holy earnest i 
radiating from the whole book. It is the most gratifying, the mo. t 
soul-lifting reading (the originai texts excepted) to be found ali ov r 
the world. It has been the consolation· of my life and will console m 
in the hour of my death." In the same way, the philosopher Paul 
Deussen (kiel) understood the Upanishads. He detected in the 
Upanishads "if not the most scientifi.c, but the most intimate and most 
direct instruction concerning the deepest secret of existence", 
"philosophical conceptions, which could not meet their counterpart 
in India nor probably anywhere else." He put the Upanishads on the 
same level with the N ew Testament, h e was convinced of the fact, 
that "these two highest manifestations of religious consciousness in 
no way contradict each other, but complete each other in· a mo t 
beautiful way." Malvida von Meysenbug, too, influenced by Schopen
hauer and Deussn, made use of the Upanishads as Prayerbook. Every 
night in giving the benediction to Olga, a girl she had taken to her 
home as a daughter, she uttered the ~'Great Word" Tat tvam asi. She, 
too, praised the Upanishads in hymnical words: · "We are granted 
a look into a deep, wonderful revelation of the mysteries · of existence 
- that the true, the real has forever been in existence and only 
manifests itself restlessly and under always changing forms." Jf the 
mysticism of Old India were widely spread, she hoped for a moral re
birth of the whole occidental world. "If only there were made room 
for the conviction that we are ali one, that Brahma is in every being, 
black, white or yellow, that it is in every animai, in every plant, in 
shot in the whole creation - the results would be immense, I strongl) 
believe.'' 

Houston Stewart Chamberlain praised the vedantic wisdom. It 
seemed to him so "beautiful and full of unity'' because there was no 
discrepancy between Religion and Philosophy. 

The Bhagavadgita was likewise enthusiastically received by great 
German scholars. August Wilhelm Schlegel edited the originai version 
together with a Latin translation. In the prologue, he greeted the 
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unknown poet with exalted words: "Foremost, I greet thee, worthy 
of adoration, holiest seer and prophet of the divine ! By means of 
whose oraculous words of revelation the mind is uplifted to ali that is 
sublime, eternai and divine, experiencing a feeling of inexpressible bliss 
I always shall adore the imprints of thy feet." 

Wilhelm von Humboldt, himself an expert il'l. Sanscrit, wrote a 
dissertation for an academy on this holy poem. He confessed to a 
friends. "It probably is the most and deepest sublime humanity has 
to offer." "I did read the Indian poem for the fi.rst time, and,' in 
reading it, felt incessantly grateful to destiny, for having let me live 
to know this work." 

Another German translator, Fr. Lorinser, thought himself to be 
able to prove that the author of the Bhagavadgita was indebted for 
"his purest and most highly praised doctrines" to the New Testament. 
He characterizes it as "the most beautiful and sublime didactic poem; 
it might be considered as one of the noblest fl.owers of pagan wisdom." 
The French author Simone Weill confessed: "When I did read these 
beautiful words sounding so very Christian, it happened to me that 
I was overcome by the feeling that we were owing to religious truth 
much more than the applause we usually give to a beautiful work of 
poetry.'' 

Besides these two great documents of Indian wisdom, other 
mystical works of Indian origin were enthusiastically interpreted in 
the occident: the Gitagovinda by Friedrich Riickert and, lately, the 
Bhagavatapurana by Walter Eidlitz, who, during a stay of several 
years in India and under the spiritual guidance of a guru originating 
from Germany, became an enthusisatical herald of the K:p:;a;a-Mysticism. 
There, too, ought to be mentioned other poetical works, likewise im
pregnated with the pious spirit of India. When they were known in 
Europe, a storm of enthusiasm broke loose among the greatest German 
poets: the tragedy Sakuntala by Kalidasa was praised by Herder, 
Schiller, Goethe and Wilhelm von Humboldt, Kalidasa's poem 
Meghadiita (The messenger of the clouds) by Goethe. 

Great Indian personalities of the dying nienteenth and the present 
century were enthusiastically received in the West: Ramakr~I).a was 
presented in a congenial way by Max Miiller and Romain Rolland. 
The literary, dramatic and philosophical works of Rabindranath Tagore 
in the occidental translation did fi.nd an immense number of enthusiastic 
readers. Romain Rolland and a number of other writers made Mahatma 
Gandhi accessible to the western mind. The American J ohn Haynes 
Holmes confesses: "If I believed in re-birth, I should- I mention 
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it in due respect - see in Mahatma Gandhi the Christ returned to our 
world." 

In the fìnjshing lines of his work Romain Rolland apostrophes both 
the Iridian poet and the man of politics: "O Tagore, Gandhi, yo~ 
streams of India, encircling in a double embrace the Orient and the 
Occident-the one a tragedy of heroic action, the other a dream of light 
never ending-both an emanation of the grace of God towards the earth' 
the earth broken up by the ploughshare of hrutal force, o spread it, th~ 
divine seed." 

N o t only the "Free thinkers" of the W est, but even occidental 
India missionaries ha ve been deeply touched by the Indian piety. Som 
of them became interpreters and heralds of it, see Pope, Macnicol , 
Farquhar. Others were totally taken in by its influence, namely J akob 
Wilhelm Hauer, who strived for an indogermanic Religion, combining 
the elements of Indian and German mysticism. Others believed less in 
a mission from the Christian Occident for India, and more in a mission 
from the religious India for the occident. The Anglican missionary 
].C. Winslow delcares: 

"Rather it is true to say that we of the West cannot do without 
India; and the more I understand of India, the more profoundly 
convinced I become that the light which the Indian religious genius will 
be able to throw upon Christian thought and life will be almost revolu
tionary in character, and reveal our present understanding of them as 
singularly partial and inadequate." 

A similar mission for India was stated by a learned Hindus at the 
"World Congress for Liberai Christianity and Religions Progress" in 
Berlin 1910: 

"India· as it is to-day has a message for the world and for the 
Occident : the triple message of the direct union with the self-reveal
ing mind, of the synthesis of the world religions, which combines Yoga 
or subjective fellowship with the Gospel of all great prophets, and of 
the fraternity of mankind, which has to be considered as being of th 
Son of God." (Vasvani) 

Buddhism has had no less importance for the Occident. It wa 
at fìrst introduced to Christian countries in the form of a saintly legend. 
The legend of Barlaam and J oasaph is nothing but the legend of 
the Buddha; i t migrated-with the adition of a faint Christian coloring
via Persia, Syria an Byzantium so the occident. Under the name of 
J oasaph (Bodhisattva, adapted to the Syrian language) the Buddha 
became a Christian Sanit, whose memory is celebrated every year, as 
well in the Menologion of the Greek Church as in the Martyrologinm 
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Romanum. Indeed, the likeness between the Christian and the Buddhistic 
ideai of a Saint is so strong, that the medieval Venctian traveller of 
Asia, Marco Polo, to whom the occident is indebted for its fìrst precise 
knowledge of Buddhism, could justly declare : "If Buddha had been 
a Christian, h e would ha ve become a great Saint of our Lord J esus 
Christ; because his life has been so pure and saintly." In recent days, 
an important number of great occidental minds have been deeply 
impressioned by the personality and the doctrine of Buddha. The 
":fi.rst apostle of Buddhism in Germany'' was Schopenhauer; in the 
belief that the Buddha and he himself were teaching the same 
doctrines, he put a Tibetan Buddha-statuette on his desk. Under the 
influence of Schopenhauer, Richard Wariger felt himself to be drawn 
towards the Buddha; to Mathilde Wesendonck he made the confession 
that, unvoluntarily, he had become a Buddhist. "Buddhism", he 
says, "presents a conception of the world compared with which every 
other dogam must appear paltry and narrow." Though he dropped his 
plan to write a musical tragedy about Buddha, to be entitled "The 
Victorious", buddhistic moti ves are to be found in "Tristan und 
Isolde" and in "Parsifal". Even Nietzsche's book "Umwertung aUer 
Werte" contains a h:vmn in praise of Buddhism. He found it to be "a 
hundred times more realistic than Christianity." Anatole France saw 
in the Buddha "the best adviser and sweetest comforter of suffering 
mankind,'' Leopold Ziegler characterized him as the prototype of the 
Protestant. T o the Philosopher Hans Driesch (Leipzig), "Buddhism 
as a religion and metaphysics, and Christianity are stan~ing side by side, 
being of equal value." To the Germanist Bruno Petzold "the pure 
water of the Mahayana can still fortify and refresh Mankind." 

When the 19th century carne to an end, an n~gular campaign to 
propagate Buddhism in the Occdient was started; a t fìrst by individuals 
like Prasidialrat Theodor Schulz, w ho sa w in Buddhism a possible ferment 
for a future regeneration of the religious consciousness in the realms of 
European culture, the English married couple T.W. and Caroline Rhys 
Davids (they were well-known scholars who constituted the Pali
Text-Society and, thus, did much to make the Theravada-Buddhism 
known), the Berlin medicai Doctor Paul Dahlke, the Landgerichtsrat 
Georg Grimm (Munich), the Bacteriologist Hans Much (Hamburg), 
the congenial translator of the Sutta-Pitakam Karl Eugen Neumann, 
the Danish author of buddhistic novles Karl Gjellerup and others. 
Some Germans ent ered as buddsihtic monks a Ceylonese monastery. 
I ts administrator was Bhikku N yantiloka (A. Gueth), w ho had eidted 
a translahon of canonic Palitexts. Buddhist societies constituted 
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themsevles; the Mahabodhi Society, working from its center in Calcutta 
not only for a restoration of Buddhism in India, but aiming to spread 
Buddhistic ideas in Western countdes, the Buddhist Society in Eng
land an d the Society "Les amis du Bouddhisme", founded by the 
American Constant Loundsberry, with its J ournal "La pensée 
bouddhique", an d the American Society "Fellowship following Buddha." 
A Buddhist monastery was established in Lodon, an d in Berlin-Frohnau 
was founded a home · for Buddhistic exercises. In England as well as 
in Germany there exist organized Buddhistic communities. The most 
important of thern is the "Altbuddhistische Gemeinde" with its 
journal "Yana". Maya KeJler-Grimm, the daughter of Geogr Grimm, 
is its leader, a really saintly woman. Besides the Theravada
communities there are others, adhering to the Mahayana, for instance 
the "Order of the Arya Maitreya Mal).qala." This order wants to 
proclain in the W est the fact that the Buddha is inhabiting every human 
being. 

Even Islamic Sufism has inftuenced German intellectual life at the 
end of the 18th and in the first part of the 19th century. The "West-
6stlicher Divan" of Goethe's has beeome the magna charta of Orientai 
search and Orientai enthusiasm. But although Goethe has received 
certain mysticai ideas of Sufism this inftuence has been more an 
ethical and poetica! one than a religious one. The same statement has 
. to be obliged t o the great orientai scholar an d poet Friedrich Rtickert. 

But what Goethe has said with regard to the Fersina poetry we 
have to say in our days regarding orientai religion as well as 
phiosophy and poetry 

Gottes ist der Ori e n t, 
Gottes ist der Okzident, 
N ord-und stidliches GeHinde 
ruhn im Frieden seiner Hande. 

All the East belongs to God, 
All the W est belongs t o God, 
Northern and all southern ]ands 
Are reposing in his hands. 

TRE INFLUENCE OF EASTERN C1JLTURE 
ON THE WEST 

BY 

HAJIME NAKAMURA 

Before Eastern culture carne to be known to the W est through direct 
cont act in modern times, the inftuence of Eastern culture on the West 
was more or less an archaeological one. That an interchange of culture 
actually occurred, may be seen· from the reiations between Mesopotamia 
and the Indus civilization. With regard to the period before Alexander's 
invasion of India, however, there is little evidence of the inftuence of 
East ern culture upon the West, in so far as literary documents are 
concerned. 

It is stHl a matter of controversy whether J ohn Burnet was right 
when he said that the attitude of indifference and non-attachment of 
Pyrrhon of Eiis (c. 360- 270 B.C.), which he showed towards his drowning 
teacher Anaxarkhos, derived from his knowledge ot the Buddhist ideai 
of the Arhat. Historical investigations have shown that many Greeks 
or other Europeans, 1iving in the Middle East in the Hellenistic period 
after the invasion of India by Alexander the Great in 327 B.C., profe~sed 
Bucldhist or Hindu faith. It is well known that king Milincla, whose 
name is founcl in the title of the celebrateci book in Pali literature called 
" The Questions of King Milicla" was iclentified with Menandros, the 
Greek king, who rulecl Western and Northern India in the latter aprt of 
the second century B.C. The book conclucles with the statement that 
h e became a Buclclhist rnonk a t the end of his Iife. N o official documents 
have been preserved as to whether he professed Bucldhism or not, but 
he may have been a clevout Buddhist because, according to the 
Parallel lives by Plutarch, the relics of the king were distributed for 
worship among eight tribes who seem to have observed Bucldhist 
customs. 

Apollonios of Tyana, a Neo-Pythagorean who livecl in the first 
century A.D. , is said to have macle a peregrination in search of the 
wisclom of the Brahmins. R e has recently been identi:qed by M. Hiri
yanna ancl other~ with Apalunya, mentioned as a Buddhist in a book 
written by a Veclanta philosopher, Sadasiva Brahmendra. Some scholars 
say that Plotinus himself was inftuencecl by the teachings of Budclhism. 
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Quite apart from historical argumentations, there are many similarities 
between the philosophy of Neo-Platonism and that of Mahayà.na 
Buddhism. · 

Donald A. Mackenzie once set forth the assumption that Buddhism 
had spread to the islands of Britain before the introduction of 
Christianity. According to him, Origenes wrote in his commentary on 
Ezekiel that there lived some Buddhists in pre-Christian Britain. Some 
images of the Celtic èernun~os . are very . much like those of the 
Indian Viriipà.k~a. A sitting statue of it is said to resemble Siva. It 
is a well-known fact that the conception of the transmigration of souls 
was not foreign to the Druids. Quite recently British archaeologists 
officially reported that some Buddhist sculptnres of Gandhara style were 
discovered in the ruins of ancient Roman cantomnents in England. It 
is highly probable that King Asoka's foreign missions left some footprints 
in the West, and that their influence reached the farthest isles in the 
West, judging from the fact that some of the ancient Sanskirt 
manuscripts have been preserved in isolated islands far out in the 
Pacific, such as J apan an d Bali. The monsoon which enables ships to 
make the voyage from India to Egypt may give some clue to the 
reason for the similarities found between the systems of monasteries 
of Christianity and Buddhism, the latter having apparently been 
established earlier. 

J ames Moffatt points out that the practices observed by the Essenes, 
who lived around the Dead Sea in the second century B.C., contained 
some Buddhist elements. Celibacy, vegetarianism, and a life of 
meditation practised in monasteries in Egypt before the birth of Christ 
are held to be evidence for the expansion of Buddhism to that area. 

A number of analogies have been pointed out between the life
stories of Christ and Buddha, and a1so between precepts and parables 
in the Bible and the sutras. Seydel and Eysinga and Prof. Brown hold 
that these analogies are not mere coincidence, but cansed by borrowing 
on the part of the writers of the Bible. There is little doubt that the 
life-stories given in apocryphal gospels are modifications of the life 
of Buddha. 

I t is said that the Gnostics w ere much influenced by Buddhism. 
A.S. Peake holds that Basileides, a Gnostic in the earlier part of the 
second century, advocated an altruism based on the standpoint of 
Bucldhism. Sir Charles Eliot points out that the same philosopher 
held an idea of transmigration of sou1s in Bucldhist sense. Recently 
Prof. E. Benz published a learned monograph "Indische E1:njliisse 
auf die friihchristliche Theologie", in which h e traces Buddhist influence 
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. the philosophy of Manichaeism, Pantaenus, Bardesanes, Clemens, 
~rigenes, Philostratos, an d Ammonios. I t seems that the first European 

hilosopher who expressly referred to Buddhism was. Clemens of 
~exandria, who died 215 A.D. He says in the ~tromatet: that some 
Indians worship Bautta, i. e. Buddha. The pyram1d-worsh1~ he refers 
to in this connection apparently refers to the Stiipa-worsh1p prevalent 

among the Indian Buddhists. . 
I t was probably in the sixth or seventh century somewhere m 

Eastern Iran or Turkistan that the legend of Barlaam and Josaphat 
originated. Barlaam is a corruption of the S'anskrit word bhagavii~, 
an epithet of Buddha, which means the ~orld-honoured . One. 
Josaphat derives from the Sanskrit word bodhtsattva. Acco.rdmg .to 
the legend, J osaphat was born the crown prince of a country m Incl1a. 
Seeing the babe, a Chaldean astrologist prophesie~ t~at he would be a 
great sage. The king built a beautiful palace for h1m .m order t o seclude 
him from the outside world. When grown up, the prmce saw deformed, 
sick, old people, and the dead. He sought a way out of suffering, ~nd 
one day a recluse, Barlaam disguised as a jeweler, appeared before ~1m. 
Barlaam converted the prince to Christianity. When the surpnsed 
father learned this, he asked a magicia~ to make his son change bis 
mind. The magician sent a beautiful woman to stop him, but in vain. 
Afterwards, the magician and the king were also converted. Josaphat 
lived for thirty-five years after his convernsion. . 

There is little doubt that this legend is a copy of the hfe of the 
Buddha made by some Christian missionaries for the purpose .of 
facilitating Christian propaganda among people living in Buddh1st 
countries. This story carne to be very popular in the Mediaeval West. 
It is interesting to note that both Barlaam and J osaphat are venerated 
as saints in the Catholic Church. 

Some of the Jataka tales, parables and other stories given in 
Buddhist sutras find their counterparts in the Western world in more or 
less revised forms. Lafcadio Hearn says that without exaggeration it 
is believed that most of the legends of the "Old World" can be traced 

back to Buddhist literature. 
After Vasco da Gama carne to India, the way for direct contact 

between East and W est was opened. Eastern languages and literatures 
carne to be directly known to Europeans. In the W est many specialists 
of Eastern culture have been trained, and scientific research has been 
carried on systematically. A great many Eastern literary works have 
been translated directly from the originai into Western languages. The · 
findings of archaeological excavations have also come to be known to 
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be known to the West. The jnfluence of Eastern culture on the W t 
in modern times due to direct contact between East and W est ha been 
so multifarious that it is not easy to summarize it in a limited space. 
Only some important facts will be mentioned. The ancient Indian 
were good in linguistic observation and speculation. They complet d 
the elaborate system of Sanskirt grammar. Stimulated by it, Western 
philologists established a new branch of science called 'comparative 
philology' which was a new starting-point for modern linguistk . 

Utilising the materials supplied by philologists, Western scholar 
established 'comparative mythology', 'comparative religion', 'com
parative ethnology', etc.; 'comparative philosophy's is now in th 
making. (The problem of 'comparative religion' will be discussed b 
another speaker, Prof. Heiler and the present speaker wants to omit it.) 

Various kinds of comparative studies resulted in the eclipse of th 
consciousness of superior.ity on the part of the Westerners, and th 
assertion of equality on the part of the Eastern peoples. Formerly 
the Westerners regarded themselves as people of a race completely 
different from that of the East. Due to comparative studies, they have 
come to know that they are of the same origin as Indians and Iranian . 
All of them are now generally called Caucasians, or Indo-European . 
The consciousness of man as such among various peoples will be th 
basis of unity and collaboration of all humankind in the future. 

It is an admitted fact that the philosophy of the enlightenment 
was strongly influenced by Chinese philosophy. Voltaire, Wolff and 
Leibniz nostalgically admired the practical and rationalistic wisdom 
of the ancient Chinese. Schopenhauer expressly identifìed the essence 
of his philosophy with that of the Upansishads and Buddhism, as well 
as that of Plato and Kant . Since then, the influence of Eastern 
philosophy on the West has come to be conspicuous; at lest in the case 
of some thinkers. 

Schopenhauer's admirer, Paul Deussen (1845- 1919), devoted hi 
whole life to the studies of Eastern philosophy, especially Vedanta. 
He was the fìrst scholar who ventured to write a comprehensive history 
of philosophy, Eastern and Western. In his Reisetagebuch eines 
Ph1:losophen. Hermann Keyserling (1880-1946) strongly drew the 
attention of Westerners to the East. He says that only the bodhisattva 
ideai will save the whole world from confusion and destruction. 
George Santayana (1863- 1952), who is of completely Western lineage 
of thought, recognizes the ethical value of. Buddhism. Against the 
egoistic "thought of Nietzsche, Bertrand Russe1l (1872- ) supports 
the feeling of Buddha that man can not be completely happy so long 
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a any living being is suffering. Russell stresses that the universal 
sympathy in which the ethics of Buddhism has its emotional basis is 
"the moti ve power to all that he desires as regards the world". 

Eastern philosophy was introduced into America by Emerson, 
whose transcendentalism was highly influenced by the philosophy of 
brahman in the Upanishads. Thoreau wanted to live like a Yogin. 
o. W. Holmes (1809-94) followed suit. Aldous Huxley (1894- ) 
expresses many Vedantic ideas in his writings; the standpoint of Charles 
Morris is somewhat similar to that of Early Buddhism, as he says. 
Irving Bubbit translated the dhammapada with great devotion to 
Buddhism, humorously criticizing the contemporary civilization. The 
increasing interest in Eastern philosophy on the part of Western 
thinkers gave rise to 'comparative philosophy'. Masson-Oursel was 
probably the fìrst scholar who used the term. The East-West 
Philosophers' Conference was held twice, in 1939 and 1949, at the 
University of Hawaii, and Philosophy East and W est, specifìcally meant 
for this kind of studies, has been published under the editorship of 
Prof. Charles A. Moore. In America, many eminent philosopheres 
are engaged in studies of comparative philosophy, e.g. Professors 
Hacking, Northrop, Ames, Bahm, Kaplan, Burtt, etc. Prof. Georg 
Misch wrote, Der Weg in die Philosophie from a comparative viewpoint. 
Such specialists of Orientai studies as professors Glasenapp, Brown, 
Ingalls, Ruben and Regamee and others have come to publish works 
along this line also. Italian scholars have been publishing East and 
W est with Prof. Tucci as editor. All these scholars agree that Western 
philosophy is not the only philosophy of mankind, and that any 
philosophy which will develop in the future must also take Eastern 
philosophy into consideration. 
In the fìeld of literature, Goethe admired Kalidasa's drama, Sakuntalii. 
The brothers Schlegel, leaders of German Romanticism, nostaglically 
cherished t.he wisdom and literature of the Indians; Wilhe]m von 
Humboldt was strongly inspired by the spirit of the Bhagavadgita. 
The :flourishing German studies concerning the East owe much to their 
leadership. Many German writers, snch as Richard Wagner (1813-
1883), Eduard Grisebach (1845-1906), Josef Viktor Widmann (1842-
1911). Ferdinand von Hornstein, Max Vogrich, Karl Gjellerup (1857-
1919), Fritz Mauthner (1849-1923), Hans Much (1880-1932), Albrecht 
Schaeffer, Ludwing Deinhard, Karl Bleibtreu (1859- 1927), H ermann 
Resse, Adolf Vogl and many others, wrote novel, poems, and dramas, 
being strongly influenced by Buddhist or Eastern Weltanschauung. 
The Light of Asia and the Song Celestial by Sir Edwin Arnold are even 
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now widely r2ad not only in England, but also in America and South 
Asiatic countries. Yeats, Kipling, T.S. Eliot, the English poets, also 
wered moved by the spirit of India. Romain Rolland was a devoted 
admirer of the spiritual leaders of modern India. His works on 
Ramakrishna, Vivekananda and Gandhi have been very influential 
among French-reading intellectuals. 
The tendency to appreciate Indian civilization, which is the rage àmong 
some high l y W esternized J apanese in tellectuals is chiefly due t o the 
influence of Romain Rolland. 

The activities of the Ramakrishna Mission established by 
Vivekananda have been carried on, not only in India and South Asiatic 
countries. but also in America and Europe. In London, Paris, and the 
principal cities of America, are centers of the Mission. The "Vedarita 
in America" claims to. teach {l) that man's real nature is divine, (2) 
that it. is the aim of man's life on earth to unfold and manifest thi 
Godhead, (3) that truth is universal; Vedanta accepts aH the religions 
of the world. These teachings are something new to Westerners, and 
are welcomed by some intellectuals. The thought of Aurobindo Ghosh 
is now propagated by the American Academy for Asian Studies group 
in San Francisco and Prof. Herbert in Switzerland. Formerly a 
Buddhist temple was established in Berlin by Paul Dahlke ( 1865-
1928) ; in London, there is the Buddhist Society. Many Buddhist 
churches in America and Canada are mostly supported by Americans 
an d C~nadians of J apanese parentage, but their influence is spreading 
among others. The Gospel of Buddha by Paul Carus, 1894, has been 
warmly welcomed in America as a good introduction to the Buddhist 
faith. Zen Buddhism has come to be well known to Westerners through 
the works of Dr. D. T. Suzuki and other J apanese scholars and priests. 
Some Americans welcome the practical and non-metaphysica] 
character of Zen. 

With regard to studies on the influence of Eastern culture on the 
West at the present time, bibliography alone would fill a bulky 
volume. Reseraches in this respect are now being made an important 
problem in the study of human thought, and not merely confined to 
a small number of specialists. 

T h eme 

SESSION IV 

The Common Concern : The Problem of an Emerging 
World Civilization 

THE CREATION OF UNIVERSAL INSTITUTION 

BY 

MAX HAROLD FISCH 

The prob~em of our time is the creation of a world community. 
Philosophers and prophets, men of state and men of arms, have long 
dreamed of such a community, but never until now has it been even 
a physical possibjlity. Now it is a physical possibility. Is it a cultural 
or spiritual ·possibility? That is in large part a question of institutions. 
What existing institutions conduce to world community? What 
others are obstacles to it ? What institutions must be destroyed or 
changed, and what new ones must be created ? 

Our present condition is one of nearly complete ignorance. It 
may be that world community is possible only under conditions that 
are intolerable, or less tolerable than nuclear warfare, destruction of 
civilization, and lapse into a new barbarism, the barbarism of 
irradia ti o n. 

In some sense and in some degree, every religion has constituted 
what Mohammed called "one community over against mankind", and 
this has often entailed a dual citizenship in which the religious 
citizenship has taken precedence over the secular in cases of conflict. 
Will a reversal of precedence be required ? I f there is t o be a world 
community, must we attach a higher va]ue to the humanity we share 
with all men than to the faith we share with some men only? We do 
not know. · 

We do not know whether a world community is possible without 
a universal language and without a universal religion. We do not 
know whether the universallanguage, if there is ever to be one, will be 
one of the existing natural languages (and, if so, whether is will be 
English or Russian or Chinese or Spanish or some other) or whether 
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it will be an arti:fi.cial one devised for the purpose. If there w re a 
universal Ianguage, would diversity of local languages continue in
de:fi.nitely? Is it conceivable that, in some similar fashion, there 
should be a universal religion and continuing diversity of local religion, 
so that we should become bi- or poly-religious as well as bi- or poly
lingua] ? (Perhaps i t is easier for our J apanese hosts than for their 
non-J apanese guests to concei ve this, sin ce ] apan has been a t lea t 
bi-religious for a millennium.) 

Or will automatic translating machines make a universal language 
unnecessary by solving the more pressing problems arising from the 
diversity of language and desensitizing us to the problems it does not 
sulve? And is it conceivable that the problems arising from the diver
sity of religions will also eventually be solved by mechanical brains that 
will translate dogma and ritual from religion to religion and persuade 
us that the non-equivalent is unreal or invalid ? 

Again, do we know the relative importance of military conquest, 
peaceful conversion, and differential rates of biologica! reproduction in 
the past growth of religions, and have we any clear idea what we may 
safely extrapolate into the future and what not ? It may be that we 
have more to fear from continuing and increasing overpopulation than 
from atomic weapons. Until now, the chief single effect of modern 
science has been to accelerate the increase of population. Is it con
ceivable that the great religions should cooperate in reducing the birth 
rate, or, if that problem is solved, must it be in spite of continuing 
opposition of religion ? 

Can the United Nations and the institutions associated with it 
serve as the politica! foundation of a world community ? N o t without 
great changes in Russia and China, and perhaps also in western 
countries, and in any case probable not in the present form of these 
international institutions. Can they be gradually transformed into 
suitable institutions, or must they be superseded by others whose fonn 
w e ha ve no t yet imagined ? 

If we agree that a totalitarian world-state is even less desirable 
than totalitarian national states and international anarchy, how can 
we avoid it and yet have a world community? On1y, I believe, by a 
multiplication and proliferation of universal non-governmental in
stitutions, and a graduai diminution in the relative importance of 
governmental institutions. Beyond certain minimal requirements·, the 
role of international or world government, like that of government at 
other levels, ~hould be permissive and protective, or if necessary 
regulative, but not dictatorial or directive. 
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If so, what we need is free projection of institutions and of 
in titutional changes, free discnssion of such projects, and free ex
perimentation, in the expectation that there will be many failures, and 
that the changes most efficacious for the development of a world 
community may be such as are not yet dreamed of. 

Though the United Nations and UNESCO may play important 
interim roles in enconraging the development of universal institutions 
independent of themselves, it is not desirable that these should remain 
dependent upon the United Nations or upon UNESCO, and it is 
desirable that even their initiation should come increasingly from non
governmental, non-politica! sources. 

But obviol'l.sly the projection and trial of institutions requires free 
risk captial. In western societies risk capitai for non-economie cultural 
institutions is increasingly concentrated in foundations. Some such 
foundations have committed themselves to the policy of allocating their 
funds not to the continued ~upport of what is already proven but to 
the snpport for a trial period only of what has not yet been tried. This 
policy needs to be more widely adopted and more fully honored in the 
observance. 

One great change is stili to come in the Orient. For several 
generations it has been engaged in a partial assimilation of western 
institutions. The questions have been, what new western institutions 
shall we adopt, what old institutions of our own shalJ we retain, and 
how shall the new and the old be reconciled? But a world com
munity cannot be constructed in this \vay. The Orient must partici
pate on a footing of cultural equality in the creation of institutions 
that will be as new to the \Vest as to the East. 

In the light of considerations such as these, it becomes a matter 
of great moment to what extent the major religions of the world con
duce to, or merely tolerate, or aggressively oppose, such and ex
perimental attitude toward institutions of all kinds. T.)J.ere are no 
investigators more competent to answer this question than those who 
are here assembled, and there can be few questions which call more 
urgently for their investigation. 



THE CONMMON CONCERN: THE PROBLEMATICS 
OF AN EMERGING WORLD CIVILIZATION 

BY 

WALTER LIEBENTHAL 

Is that World Civilization, we are hoping for, to be brought about 
by levelling down existing differences, or should these differences be 
left untouched, perhaps even be encouraged? This problem is inherant 
in all administration from communal to national, and will be foremost 
whenever the problems of an emerging world civilization will be 

considered. 
Unifìcation is found in armies, in modern industry, and to a lesser 

degree in ali organized work. I t is most characteristic of modern 
mechanization. It appears as part of the politica! programme of 
certain regimes, most often those strongly centralized, but it seems to ~e 
that decentralized regimes, democracies in the Western understandmg 
of the word, are not for that reason free from the tendency to equalize 
individuai differences of behaviour and thought. It is only that in the 
centralized regimes this equalization is achieved on purpose, often by 
methods which we feel are not in accord with our ideas of the dignity of 
men while in the other type of regimes it arrives almost automatically, 
unn~ticed, together with mechanization. The old type of monarchies 
were strongly centralized but they were rather opposed to equalizati~n. 
Human relationships, of kinship, friendship, and a1l sort of loyalhes 
played a large part in the careers of sing.le i~dividuals while. mo~ern 
standardization achieved by way of obJecbve tests, exammatwns, 
records, etc. was more or less absent . People were born into their 
positions and were allowed to stay there without .mu~h regard t~ their 
a,ctual quali:fìcations. Thus it seems that equahzabon comes 111 the 
wake of the machine, independent from the type of government where 

the machine is set up. 
\Ve all feel a danger lurking in this development which, however, 

seems to be unavoidable if we want what we call modern civilization. 
We need the things m achines can meke but we also feel that they 
cannot replace ancient values especially of the social kind. An ancient 
court was much more colourful than an office building of to-day can be. 
We regret that life is drying up and would like to retain both, 
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standardization in t echnical fìeld, differentiation in the cultural sphere, 
reason in science, and imagery in art and literature. We want to 
separat e both worlds which were united when life was sti11 played. 
Imagery is, we feel, permissable only on the stage. But, and here 
we get to our main thesis, is it actually confìnable to the stage ? 

I should like to introduce a new term into the discussion and instead 
of "imagery" say "interpretation". Imagery implies something of little 
importance, depreciating to some extent, while interpretation refers to 
something basic, not easily accessible and dangerous when unrecog
nized. I t determines all our decisions an d actions, all goa]-setting 
and programming, Interpretation cannot be streamlined without 
damage to our mo3t personal freedom, our freedom to grow spiritually. 

Interpretations or world interpretations1 > are mental patterns or 
pictures to which we refer when roused emotionally , They are both, 
conscious and unconscious. We 1ove and hate, and acting upon this 
feeling we build defenses or open doors; we show contempt or respect; 
we are loyal or not; we set us goals and dream of fìnal happiness when 
the goal will be reached and our love or hate will be satisfìed. The 
international literature is almost silent on this subject. Professor 
Jung speaks of archetypes, American scholars, as Talcot Parsons, of 
cultural patterns, value patterns, etc., bnt, as much asI can see, none 
of them has grasped the true signifìcance of the term. There are in our 
minds not only vague feelings, "climates". as they ha ve been called 
but definite pictures which can be described and compared. I shall 
give two examples : one from the religious, one from the social sphere of 
life. 

A man who believes in an eternai figure, say a cosmic ru1er, teacher, 
or friend, or in a state of cosmic harmony or purity, with whom or 
which he hopes to unite in the end, will strive towards that ideal and 
follow the n1les which this belief implies. Another man who believes 
in forces such as the stars, or in only two principles which alternate, 
such as yang and yin of Chinese Taoism, will have nothing to strive 
for. His interpretation of the world will contain no way and no 
goal, indeed his whole feeling will be essentially different from the 
first type, I shall call the first type religious, the second magie . The 
religious type, working with his idea, w11l distingnish between those 
advanced and those backward in relation to the goal and hierarchies 
will be created in his mind, The magie type will see himself together 
with everybody else in flight before inescapable Fate which he will try 
to dodge. He may, in contrast to the religious type, a:t:pear selfish as 

l) On World Interpretations, Visvabharati Booklet, Santiniketan, 1957. 
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he has no reason to make sacrifices. In any case, his reaction to, for 
instance, an accident will be completely different; the religious type will 
search for his own guilt, the magie type will stndy the heavens in order 
to be better prepared when the same should happen again . 

Interpretation is not confined to the religious sphere but is under
lying our behaviour everywhere a1so in our time. An industriai worker 
for instance, may interpret himself as servant or as craftsman-busi~ 
nessman. A servant works for what he is given by the master whom he 
trusts. He may be given only the essentials of lifelihood, but he is 
cared for as long as he belongs to the household, and, taking part in the 
life of the great man whom he serves, he is rewarded not in money but 
in prestige. When this man is transferred to a factory he feels frustrateci 
inspite of the larger income. He feels that he is not treated with the 
understanding and sympathy he deserves and will exhibit a tendency to 
plead and fight for rights which he himself is unable to define exactly -, 
simply because he feels unhappy. A Western worker will feel other
wise. As craftsman-businessman he will not plead but bargain. He will 
not feel lonely and frustrateci in the factory but rather elated, and 
quite happy because in the factory he can make more money than 
in an independent occupation of his own. He will be proud of being 
given the use of powerful machinery which he himself could not afford to 
buy. In short, his reaction to the industriai surrounding in which 
he is placed will be essentially different from that of, the servant type of 
worker. 

These examples must suffice to make clear what is mean here by 
interpretation. Now, I believe that always whenever we act emo
tionally, that is, when we act upon our likes and dislikes, we refer to 
interpretative patterns. These are often, though not always, of a 
religious nature. In some countries people are proud of being wealthy, 
in others they are proud of being poor. In the background of these 
evaluations there is, probably, religion. But this cannot mean that 
people when acting upon these interpretations refer to religious 
prescriptions as they are outlined in their respective holy scriptures. 
World interpretations are neither dogmas nor theories. If we want 
them isolated in their pure forms we have to extract them from all kind 
of material not only that extant in writing. Besides, it is quite possible 
that several interpretations coexist in our mind. A worker, for 
instance, may bargain with the factory owner who thereby is placed in 
the position of a business partner, and yet he may in personal contact 
show that respect which is due to a person of higher social standing. W e 
play many roles1 dress in many garments. Public opinions change. 
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Conventions form anew in very small circles and spread. There 
does not exist anymore that rigidity of world interpretation as it existed, 
for instance, in ancient Egypt or in China. 

W e now come back to our originai problem : should emerging world 
civiliz:1tion be unified or not ? My answer would be that in all 
technical scientific and administrative matters standardization is desir
able. But our religious, scholarly and artistic aspirations, in short out 
thought whenever it is creative, should be left untouched and no 
attempt should be made of unification. 

There is no danger in diversity of thought if we are open to the 
fact that we are different. The study of interpretations should there
by be fostered by all means at our disposal. Emotional stresses are 
caused by lack of understanding. If we understand each other's inter
pretation it is easy to fìnd ways to agreement. If we do not, then there 
is only one other way open, namely, that of breaking the pride of our 
opponent by force. And in the end we shaU be so much poorer for our 
victory because we have lost a potential friend. 

Besides some kind of unification will come naturally in the course 
of time. This needs no streamlined education. History shows that 
world interpretations assimilate other world interpretations occasion
ally. This is a slow an d graduai process. Dissimilation works simul
t3.neously. Both features belong to all growth. No attempt should 
b e m:1de to interfere with them. Eternal goals, valid for everybody, do 
not exist. Eternai is only our search for new goals and values. We 
shall never abandon this search, for we are hungry for new thing to 
love. Life, as Buddhists say, is rise and decay. Nothing can last 
forever but the stones. 



T h eme 

SESSION V 

The Contribution of Orientai and Occidental Religions 
to Cultura! Understanding 

CONTRIBUTIONS OF OCCIDENTAL RELIGIONS 
TO CULTURAL UNDERSTANDING 

BY 

JAMES LUTHER ADAMS 

Any brief characterization of the religions of the Occident as well 
as of the Orient necessariiy demands seiection from a weiter of data. 
The constructive exposition offered here will be recognized as presenting 
in the main a liberai Protestant orientation. It deais fìrst with generai 
attitudes toward culture and history, and then with certain more specifìc 
contributions to cultura] understanding. 

· J udaism an d Christianity, the characteristic religions of the W est 
(which originated in the N ear East), are "historicai" reiigions. They 
do not claim to issue primarily from an anaiysis of the psyche or from 
inner illumination. They are oriented to history, and they interpret 
history by means of historicai and not of naturistic categories. Thus 
they see their origins in certain unique historical events which are 
viewed as providentiai and revelatory. Revelation issued from God 
when "called out" a community covenanted to obediene to His righteous 
will; response to reveia6on is the gratefui acceptance of the 
"vocation" not only of the individuai but also of the covenanted 
community to manifest the divine power of righteousness, mercy and 
Iove. In Judaism the initiai reveiatory event is God's Iiberation 
of His people from bondage, His giving of the Law and the covenant, 
and (later) His sending of the prophets. In Christianity, which broke 
with Judaìsm as a total culture and Iaw, the fulfìlling revelatory event 
is the life and death of J esus Christ (the Suffering Servant reconciling 
manto God), the promise of the Kingdom of God already at hand, and 
the formation of the new eschatologkal community. The world, in
cluding what calls itself piety and religion, can distort and manipulate the 

( 730) 

PLENARY SESSION V 731 

divine gift of life. Hence, the process of salvation is a tragic struggle 
in face of idolatry, aiienation from God, mereiy external performance, 
and social injustice. The present Iife, individuai and social, therefore 
stands under dynamic, prophetic criticism. In the End, however, 
persons and institutions will be brought into obedience to Christ. 

Although Judeo-Christianity is a "historical" religion providing an 
interpretation of group existence, it assigns a special place to the in
dividuai in his direct confrontation with God. The individuai person 
is no mere function of the community. Moreover, the community is 
jndged by its effect on the human person. On the one hand, the 
individuai shares alienation and guilt with the community in its defec
tion from the covenant. On the other, the individuai possesses an 
integrity that must be protected. 

In the context of this ontlook one must understand the Christian 
doctrines of creation, fall, and redemption. The doctrine of creation 
implies that humanity is one; nature and history, ultimateiy dependent 
npon God, are essential(v good; creation is not to be identifìed with the 
Creator (that wouid be idolatry) ; man is commanded to love and care 
for nature, including the human body, and to Iove the neighbor "as 
thyself." The doctrine of the fal1 impiies that men, abusing their 
divinely given freedom, rebel against the Creator; humanity is one in 
its rebellion, a rebellion that is sociai and , institutionai as well as 
individuai; sin is the perversion of divinely given powers and not the 
cons quence of materiaiity and temporality. The doctrine of redemp
tion implies that salvation or re-creation, like creation, is from God; 
this transformation does not negate but rather fuifi.Is nature and history; 
yet it is never to be completeiy fuifìlled in history, for every temporal 
fulfìlment is provisional and ambiguous. In principie, Christianity, 
Iike Judaism, is "materiaiistic" and not ascetk. The Kingdom of God 
is not of the wor1d, but it is in and for the worJd. 

In sum, then, God is the Lord of history. Salvalation is in and 
through time, m1.tter, and history ; it is individuai and sociai, and 
requires the righteous and mercifui appropriation and sharing of divinely 
given resources, natura} and human. As a "historicai" faith, Christin
anity combines inwardness of piety with responsbility for the socia1 
enviromnent. 1 t joins aiso a this-worldly attachment and seriousness 
with an "other-worldly" detachment and criticism. At the same time it 
aims to promote the freedom and variety reqnired by personal integrity. 
The picture presented here is of com·se not an account of anything that 
has been consistently put into practice ; it aims rather to be a statement 
of J ewish an d Christian conceptions of religionsness, 
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Implicit bere is a theology of culture. "Religion" as a historical 
phenomenon is a cultural expression, though 1:dealiter it points beyond 
itself to the divine Origin and End. As response to the divine power 
it is ambiguous; it is at the same time the working of God and in some 
respects an expression of alienation from God. From the point of view 
of faith, all culture participates in and is separated from the divine 
creativity. The Lord of history holds both "religion" and culture under 
His sovereignty and judgement. Faith in the Lord of history places it 
confidence in the power of Go d which forms an d transforms "religion", 
culture, an d community. I t struggi es against the idolizing of any 
creature, whether the creature be "religion," the words of Scripture, 
tradition, doctrinal formulations, the church, the social system, race, or 
nation. All of these creatures may become presumptously self
sufficent, distended, demonic; they may become empty through nihilisrn 
or se1f-exhaustion. They may be also vessels of tbe divine power, vessel 
pointing beyond themselves. Since society and culture are judged by 
their effect on human persons in community, persons as children of God 
mnst be enabled to become creative and critical. Only througb th e 
protection of individuality can tbe divine fecundity find expression . 
The fundamental problem is tbat of acbieving nnity in tbe midst of the 
diversities of freedom. 

Before entering upon tbe final section dealing witb some specific 
contribntions of \:Vestern religions, we should reiterate wbat bas been 
said again an d again in this Congress. J udaism an d Cbristainity indiffer
ing ways, and partly as a consequence of the notion of being a chosen 
people, have sbown themselves to be arrogantly exculsive, aH too often 
resorting of fanaticism and coercion. This arrogance issnes from a 
demonic attachment to particular forms of cultnre an d "religion", and 
from the blasphemous identification of tbe "faith" with an established 
culture. In some measure Western communism bas inherited this 
fanaticism from J udaism an d Cbristianity. One c an readily under
stand why some people in the East see in the atom-bombing of N agasaki 
and Hiroshima a belated expression of Western "Christian" demonic 
pretensions. In the present stage of history it has become urgent for 
both East and W est to find new ways of achieving unity amidst diversity. 
I would like to mention three specific contributions that bave been 
made to cultural understanding by Western religions. 

l. J ewish an d Christian conceptions of N a turai La w. In the 
Old Testament little indication is ever given that Israel accredited to 
other nations any positive religious or moral significance. But in Rabinic 
J udaism during the ~a,rliest peri od of the Christia,n era, a doctrine of 
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(ethical) natural l~w was set fortb: remembering t~e assertion of the 
unity of mankind m the myth of creatwn, the rabb1s asserted that the 
unity of mankind resides, in a common morallaw which is known apart 
front God's covenant with His people. In Christianity, beginning with 
St. Paul, a doctrine of natural law has been asserted again and again. 
The doctrine bears affinity to, and later carne to depend upon, pagan 
conceptions. It has been a principal means whereby Christians bave 
recognized a common moral nature in man. Man in his conscience, it 
was said, knows what is fundamentally good and what is fundament
ally evil. Moreover, there is a structure in reality with which man 
must come to terms if he is to survive and if his life is to be meaning
htl. The doctrine has assumed a variety of formulations; and in some 
quarters of Protestantism it has been rejected on tbe found of the 
sinfulness of unregenerate man. One must grant that often too much 
has been claimed for naturallaw; its content all too often reflects merely 
local, provincial tradition. Moreover, it has been used in conservative 
and in radically progressive fashion. Yet, in its various forms the 
doctrine reasserts something' implicit in the doctrine of creation, namely, 
that there is a value structure inberent in the nature of reality itself, 
and also that all men bave some apprehension of this value structure. 
In tbe Christian formulations, moreover, there has been evident tbe 
intention to recognize a moral soundness in human nature, a participa
tion in the creati o n that com es from God. O ne need no t claim, an d 
certainly Christians bave not claimed, tbat natnral law embraces 
tbe higbest ethic. On the other hand, natural law doctrine at least 
bas pointed to the limits with wbich viable social existence is possible, 
limits tbat preserve some sort of mutuality among human beings. 
It may be that natura} law is better stated negatively rather than 
positively. This seems to bave been the conviction of Socrates. In 
any event, there are in Eastern religions analogues to tbe Western 
doctrines of naturallaw. Would it not be desirable for the religions of 
East and West to explore the possibilities of achieving common cultural 
understanding in terms of their respective traditions with respect to 
natural la w? The · doctrine of natural la w found its first effective for
mulations in the post-Alexandrian period of antiquity when tbere 
arose a new sense of the unity of mankind. We have again reached a 
point in history when the recognition of this unity is to be preserved 
amidst diversity. 

2. Religions pluralism. In tbe modern Western world a major, 
decisive concern for tbe problem of the one and the many, of the 
achievemenJ of nnity in diversity, appeared in the R,adiçal Protestant 
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Reformation of the sixteenth and seventeenth centuries. In face of 
the coercive authoritarianism of Roman Catholicism and in face of the 
demand four uniformity in "Right Wing" Protestantism, the aggressive 
sects rejected the previously prevalent assumption that religious uni
formity is required for social order. They insisted that the true church 
is one in which the Spirit may blow where it listeth. Therefore, they 
rej ected coercion m religion ; they also rej ected the demand for uni versai 
conformity. They held that the power of God works most freely where 
menare protected in their freedom. Hence, they demanded the separa
tion of church and state, they asserted that the church is a laymen's 
church, they promoted the priesthood and prophethood of all believers, 
they gave fundamental religious signifìcance to discussion, and they 
demanded a plurality of churches relying upon the working of the 
Spirit to effect unity. The patern of the democratic society is analogous 
to this pattern of the churches of the free Spirit. Indeed, the United 
States from the beginning adopted the pattern of pluralism. The 
pattern, without doubt, has pertinence today for the relations between 
the cultures and between the religions. 

3. The Enlightenment and universality. Christian groups in 
the period of the Enlightenment, partly dependent upon earlier patristic 
and medieval pathos for rationa1ity and in part shifting the emphasis 
from inner light to inner reason, recognized the va1idity of reason as 
itself coming from God. Associated with this emphasis on the 
universality of reason was the recognition of the universality of 
religiousness. Taken together, universal reason and universal religious
ness became the sanction for a widespread attack on magie, on in
tolerance, and on superstition. As a consequence, most of Protestant
ism as well as of Judaism today must be spoken of as post-Enlighten
ment. In this post-Enlightenment Judaism and Christianity, there 
has been a recongition that science, so far from being considered the 
enemy of religion, must be protected in its freedom. Accordingly, the 
scientifìc attitude has made signal contributions to our understanding of 
the facts about the religions of the wrold. From the point of veiw of 
modem Protestantism, the scientifìc attitude can itself contribute to 
the understanding of human needs. Other concerns of the Enlighten
ment are also kept alive in Protestantism and Judaism, for example, 
the concern to understand Judeo-Christian religiousness in relation to 
other forms of it. The alternative to this 01Jtlook, according to 
Friedrich Schleiermacher (the father of modern Protestant theology) .. 
is that Christianity shall become allied with barbarism and wHh ignorant 
snperstition, There js a1ways the danger that the Enlie-htenrnent 
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will develop its own superstitions and its own fanaticism. In the name 
of universal reason and of science, the unique insights of cultural and 
religious traditions can thus be threatened. Yet, can there be any 
doubt that an important unity of cultural understanding for the religions 
of East and West can emerge from their severally promoting critically 
the spirit of Englightenment as it is already present among them? 
At its best it can enable us to demythologize outmoded formulations of 
religious faith, and it can with the use of imagination enable us to 
preserve the enduring truths resident in the religious traditions. 



THE CONTRIBUTION OF THE RELIGION OF 
ISLAM TO MUTUAL UNDERSTANDING 

BY 

M. HOBALLAH 

Due to the immensity of the llterature related to our topic of 
today, and due to the short span of time allowed for my talk, I shall, 
with your permission, limit myself to the exposition of a few passages 
from the holy Quran, which deal directly with the subject under con
sideration. Such a procedure ought to give us a precise perspective 
of the nature or our topic, as the Quran is the fundamental source from 
which all Islamic laws and rules of conduct can be drawn. 

It is not my intention, however, to lead you to a theological dis
cussion on highly abstract ideas; my sole aim is to contemplate with 
you some aspects of the religion, particularly those which pertain to 
our practical life and regulates our relation to one another as human 
being - the moral standards and ethical codes as ordained through the 
injunction of the Quran. It is relevant to our purpose, however, to 
keep in mind that religions and spiritual values have been the most 
effective instrument in keeping a !ife the human race; they have been 
the saver of humanity and its civilization from utter destruction, and 
the major force which allowed it to continue and prosper; partly 
through their endeavour to cultivate in every soul the emotion of 
sympathy, kindness, and love; and partly through the enactment of 
moral sLmdards and othica] codes, which man, in his relation to the 
external world, must observe with a religious care. 

The validity of such standards and codes, and their values can be 
sought and found in the codes and standards themselves, they are 
H eavenly standards, and cannot, therefore, b e measured by anything 
else, such as expediency, utility, pleasure, happiness and extra. They 
are to be realized and adhered to for their own sake, and not for any 
extrinsic purpose. Now, if such objective standards have a strong 
hold upon the minds of the individuals and the communities; if all do 
sincerely cherish the notion that the world of ours is a mora! universe 
governed by a designed system of objective moral standards, all human 
struggles, though will never cease to exist, for this would mean the 
end of existence, would be ultimately turned towards the service and 
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benefit of humanity as a whole, regardless of the different creeds and 
ideologies which may coexist. 

Thus, the conceptions that the universe is a moral universe, with 
objective moral standards, which have their intrinsic values, and that 
rrtan is an end in himself, are conceptions, prerequisite for any real 
mutuai understanding in both national and international relations. 
Once our men and women become aware of and rigorously adherents 
to such values, no human danger will ever emanate from any struggle, 
how severe it may appear to be. To my mind, the barriers which 
separate one man from another and one nation from another are an 
artificial barriers ; they are the outcome of ignorance, and of an ac
quired mental attitude. Change that attitude, and the atmosphere 
would become brotherly pleasant, with a strong will and desire to 
coexist with others and appreciate one another's right and degnity. 

The antidote for our ills and sorrows lies, therefore, within the 
sphere of men of religion and education. If the boys and girls are 
taught to respect and honour humanity, wherever it be found, regardless 
of the fonn which it happen to take, or the creed which it may accept, 
our desirable end would be achieved; and that is the line which the 
religion of Islam has taken and put forward fourteen hundred years 
ago, and here are the passages which I proposed to expose: 

"O you who believe ! be maintaniers of justice, bearers of witness 
for the sake of God, thought it may be against your own selves, your 
parents, or near relatives ." (S. 4. V. 135) 

"And let not hatred of a people, because they hindered you from 
the sacred Mosque, seduce you to transgress; but help ye one another 
in goodness and piety, and do not help one another in sin and ag
gression." (S. S.V. 2.) 

"And if one of the idolators seeks your protection grant to him 
protection, so that he may hear the Word of God, and they convey 
him to his place of safety. That is because they are a folk who known 
not." (S.9. V.6.) 

"Inv1te into the Vvay of the Lord by wisdom and mild exhortation, 
and dispute with them in the most condescending manner, .... and if 
you make reprisal then make it proportionate to the injuries infiicted on 
you; but if you patiently endure, i t will be best for those w ho are patient
ly enduring. Endure then with patience, but your patient endurance 
must be sought in none but God ; and do not be grieved about them 
(the idolators) nor be troubled for that which they subtly devise, for 
God is with those who fear him and do good deeds." (S.l6. V.125-128.) 

It is evident, as you may notice, that such passages are precise 
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and manifest expressions of the objective philosophy and human 
attitude above disclosed: they categorically declare that justice must 
be maintained and must previal for the sake of God and not or any 
other end: likewise truth must be said, even though the foe may be 
benefìted thereby, and the friends, relatives may become the victim of 
such a truth. Transgression is unconditionally forbidden; patience 
and forgiveness are ~strongly recommended; propagation of the faith 
takes no form except that of a mild talk and friendly discourse- only 
through words of wisdom- not harshwisdom or bitter truth; but wisdom 
attired in the most mild and condescending expressjons. 

In thejr deadly struggle against Islam, the idolators themselv 
were no exception of that generous attitude. They were to be 
protected, when they see, protection, and remain so, till they reach 
their place of safety, even though they may, afterward, wage war 
against Islam. The last passage is an explicit evident of that humane 
attitude, as i t refers in particular to the belligerent idolators. If su eh 
a people are to be treated with patience and endurance, and with 
absolute justice in case of reprisal, the none be!Ugerent must, likewise, 
be treat ed at least in the same manner. Yet the religion has gone 
a step further in this direction, as a practical demonstration of its 
sincere endeavour to help create a community of brothers based upon 
tender and kind relations between man and man as such, regardless of 
all other consideration, and announces: "God does not forbid you 
to be generous and to deal t enderly with those who have not, on account 
of your religion, waged war against you and have not driven you out 
of your homes." (S.60. V.9.) 

One may then conclude that, within the frame work of I slam, 
the natural relations between man and man are not stat es of war and 
hostility, but of a brotherly cooperation; as human beings are but 
one race and one family; they differ not in nature, but in localities, 
yet they have been distributed into djfferent lands, communities and 
nations, so that everyone of them would acquire, through the parti
cular environment, different talents and develop different cultures; 
and with joint effort, they together can make use of their different 
endowments, for the benefìt of mankind. But they are not so dis
tributed in order to fight one another or claim superiority one to the 
other. (S.49. V.13.) From its very inception, the religion of Islam 
has made it evident to its adherents that the diversity of opinions, of 
ideologies and creeds are natural to mankind; they are the result of 
their different methods of education and upbringing, and of their 
reasoning power. So the Muslims are made to believe: do not let such 
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a kind of diversity interfere, in no way, with the just dealing and kind 
treatment which man ought to giv.e to his brother in hlllma_?ity. Listen 
to the Quran in this respect when it says: 

"And if your God had pleased all people on earth would have 
become believers ; do you therefore, forceably compel men to become 
true believers ?" (S. IO. V.99.} 

"There is no compulsion in religion." (S.2. V.256.) 
" Verily, you cannot make whom you like rightly directed, but 

God can make whom He pleases, rightly directed." (S .. 28. V.25.) 
Those and similar instruction are not designed to illustrate natural 

phenomena, hut to teach Musl':ims to look upon diversity of opinion~ 
and creeds as something natural, and cannot be a:voided; So, and b_y 
the injunction of thier religion, they must grow accustomed to see and 
to deal justly with different ide0logies and beliefs, and make themselves 
adaptable to all circumstances, ho~ different from their ideology they 
may be. ln short, they are required to endeavour to cultivate in 
themselves an international character and attitude, with readiness t~ 
accept as a friend and good neighbour any and ali hurnan beings. . 

The principles underlying this discourse of ours can be thus 
summarized : 

l. God is the Lord, Creator, Sustainer, and tenderly Noyrisher 
of all beings ; and His mercy is extended to ali. 

2. Human beings are substantially the same. Everyone is to be 
respected and honoured by force of his humanity, and irrespective of 
his colour, race, status and extra." Verliy, we have hon0ured the 
ch:Hdren of Adam." (S.l7. V.70.) 

3. J ustice, equity, and the Codes of others are 1.1niversar in their 
application, with no obligation upon non-Muslims t0 <Lbide by the laws 
of Islam, except the obligation which springs from their inner selves, 
through their own volition and free will. 

4. The kind and tender attitude, the benevolent character, which 
is left to the discreation of man to exercise, are to be extended to all 
beings- human or none, Muslims or non-Muslims. 

Thus, we conclude by affirming that the religion of Islam has, from 
its very inception, stretched out the hands of cooperation, brotherhood 
and respect of human degnity, to all; and shall remain., forever, so 
stretching such hands- as that is a coherent and an indispensable 
pa;t of its integrai system- to all human beings, so long as they are 
since(ely willing to cooperate as equal brothers in building up a moral 
universe, where objective justice, objective truth fraternity and f:t;~e
dom prevail an d be e n j oyed by all. 
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SESS~ON I 
Reported by ROJ?ERT H. SLATER 

Discussing the papers read, Prof. Kitagawa questioned: 
I) The statement that Far Eastern culture could be regarded a~ 

an extention of In.d~an Culture. 
2) The advisability of describing Eastern tho~ght as rpain.ly 

intuitive and Western thought as intellectual. Th~s frequent dis-

tinction needed further analysis. . 
3) He raised the question whether the policy in U .S.A. m r~gard 

t o religion h 1.d led t o a form of State religion in the worsh1p of 

democracy. . 
In the discussion which followed, two speakers queshoned whether 

it was helpful to define Western thought as "intellectual" and E~stern 
thought as "intuitive". Another speaker thought that modern sCience, 
in the West, had meant a preference for experiment at the expense 
of logic, . and rather than any respect for.lo.gic .. It was als~' s~gge~te~ 
that in certain respects i t was better to d1stmgmsh between . sc1entific 
and "pre-scientific" roles than between Occidental. and Or~ental. . 

Asked to elaborate his suggestion that the Umted Nahons pohcy 
should exhibit a similar attitude to religions as that which had 
developed in U.S.A. Dr. Goodenough said that this did not mean 

indifference; it meant impartiality. . 
(The three papers with address of Dr. Goodeno~gh: sentence~ m 

his last paragraph in which he proposed that the pohcy of. the U?1te.d 
Nations in regard to religion should be similar to the pohcy wh1ch IS 

prevailing in the United States.) . 
(These sentences do not appear in the typescnpt of his speech. 

So we should ask Dr. Goodenough to get them.) . 

SESSION I~ 
Reported by NOAH E. FEHL 

Professar R. N. Dandekar discussed the influence of Western 
thought upon the East (particularly India), indicating the several 
areas of impact and the varieties of response. He observed that 
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West-Eest relations, in so far as they have been constructive in the 
past or may be fruitful in the future, involve something more than 
simple assimilation. India has reacted in the past and must continue 
to respond to the West in terms of her own inner genius and tradition. 

Professar Schimmel illustrated the nature and the limits 'of 
Western influence upon Eastern thought, selecting Muhammed Iqbal 
as a classical type of creative response. While exhibiting the stimulus 
of Bergsonian metaphysics along with certain aspects of the European 
Romantic movement found in Nietzsche and Goethe, Iqbal appears to 
have exercised a selectivity and interest determined largely by the 
perspectives and issues of Quranic theology. For his doctrine of man, 
which he believed to be rooted in the Quran and the main currents of 
Moslem tradition, he did find support and suggestions of new patterns 
of expression in Western philosophy and Jiterature; but his sources of 
spiritual nurture and theological loyalty continued to be the PrÒphet 
and the Book. · 

Professar <:Javier spoke briefly of the younger Christian Churches 
in the East, indicating their crucial significance as centers of Christian 
impact upon Asian culture. He emphasized several areas in which 
the relevance of the Chirstian doctrines of God, man and the world to 
contemporary Eastern thought is at its sharpest focus. He observed 
that the mission and message of J esus will continue to be a consttuctive 
stimulant in the religious thought of the East because the Gospel speaks 
directly to the problems of Eastern anthropology and soteriology. 

Professar. N. Tajima directed the attention of the Symposium 
(in his role as discussant) to specific areas of Christian influence upon 
J apanese life an d culture. H e stressed particularly the evidences of 
this influence in literature, education, political theory, and the structure 
of the J apanese family. 

Professar N akazawa of Tokyo Christian University raised the ques
tìon of the p l ace of non-sectarian Christianity in J a p an an d quoted in 
translation a recent confession of this Christian group indicating its 
vitality. 

Professar M. Hoballah called attention to Professar Clavier's 
statement describing Allah as pure will. He asked that this assertion be 
corrected, pointing out the fact that the Quran does not directly support 
this limitation of Allah. Will, he insisted is only one (though an 
important one) attribute of Allah along with many others such as wisdom, 
truth, power, love and mercy. Professar Clavier referred to co.rrobora
tion of his statement in authoritative commentary upon the Quran. 
The issue was not resolved in discussion. 

l' 
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Dr. Falk djrected several questions to Professor Dandekar relating 
tq the connection of Sumerian and Vedic cultures. Methodological 
issue5 were also raised by Miss Falk. Dr. Dandeker suggested some 
rec,ent literature relating to her questions which he believed might be 
of help to her. 

SESSION III 
Reported by NORVIN J. HEIN 

Th,e :fìndings of the discussion groups of September 2nd were read 
p~r their secretaries : E.D. Saunders, F. Cassard, E. Kaneko, and 
W. P. Woodward. 

Professor Naka.mura of Tokyo University and Professor Heiler 
ot Marburg University read the papers mensioned above. 

Professor A. Hoffman of Marburg said that Professor Nakamura's 
paper illustrates well the processes of influence, which could have 
been traced out in many additional aspects of western life : for instance, 
in European gardens of the 18th century, in the chinaware of Delft 
ç.nd Meissen, and on the painting of Van Gogh. But generally the 
stimuli from the orient were shortlived or affected only a few people, and 
on the whole did not work any fundamental changes in western life. 
What are the necessary preconditions for the acceptance of a broad a.nd 
deep intercultural influence ? The history of ea.stern influence in the 
west provides the materials for such a study. Professor N akamura 
accepted Professor Hoffman's additions, which had not been included 
in his paper merely because of lack of spa.ce, and spoke of the paradox 
whereby wide circles of westerners ha.ve accepted eastern thought, but 
have not made their acceptance active and effective because of the fact 
tha.t they live in an industriai society. 

Professor M. Eliade of Chicago regreted particularly that no single 
great western philsopher of the past 60 or 70 years exhibits any 
signi:fìcant knowledge of eastern philosophical texts. N owhere sa ve 
perhaps in Jung do we see any creative orientai influence at work. On 
the other hand, hundreds of thousands of occidentals are absorbing at 
second-hand a flood of hybrid or pseudo-eastern ideas :fìltered to the 
west through agencies of theosophical type. 

These :fìltered influences reach a public that is large and enthusi
astic but not creative. There is a huge "eastern literature" socalled, 
but it does not fertilize the western spirit. 

Professor S. S. Shin of Soule· University, Korea, said that the 
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theories mentioned by Professor N akamura, tha.t the accounts 6f the 
life and teachings of Jesus in the New Testament werè borrowings from 
Buddhism, had been disproved. 

Professor M. Block of Columbia University added what she des
cribed as a "postscript" to the papers, emphasizing the importance 
of the recent orientai inflnences which manifest themselves in Jung, 
who was greatly influenced by the Sinologist Richard Wilhelm and by 
the Indologists Wilhelm Hauer, Heindch Zimmer, and Frededc 
Spiegelberg. 

Professor Yuten Ito rose and remarked that Yoga, Zen, and Judo 
specialists employ their art in treatment of neuroses. He asked 
Professor Hei1er his view of the relation between religion and the cure 
of neuroses. (Because of "acoustical'' difficulties, this question was not 
answered.) Professor Ito disagreed with Professor Nakamura:'s 
statement that in America certain philosophers are interested in Zen 
for its non-metaphysical attitude. Professor N akamura acknowledged 
that certain american thinkers may be attracted by Zen metaphysics, 
but said that others whom he could name were drawn by Zen pracfice 
only. 

Professor H. Dumoulin spoke of the need for appreciation of Eastern 
values, a:dding that in his opinion, in this new stage of human history 
when a common principle for the guidance of our evolution is necessary, 
the traditional western conceptions of the totality of humanity and of 
the destiny of humanity in the Kingdom of God ha ve special signi:fìcance 
for the east also. Professor Heiler agreed that the idea of thé Kingdom 
of God will be an important contribution of western Christianity to 
eastern religi'ons, but held that it can be brought into a harmoniza
tion with the centrai ideas of eastern religions in a synthesis of eastern 
and western religions such as was conceived by Bishop Soderblom and 
Professor Radhakrishnan. 

The chairman observed in closing that western interest in eastern 
religions seems to have increased with the decrease of Christinaity's 
impact on western culture. It is not an accident that the penetratioh 
of eastern religions began m the eighteenth century with a man like 
Voltaire. 

SESS~ON IV 
Reported by MARGUERITE B. BLOK 

In the discussion of M. H. Fisch's paper, "The Creation of 
Universal Institutions," and W. Liebenthal's paper, "The Problematics 
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of an Emerging Cvilization," sharp differences of opinion w ere expressed. 
Professor Hook contended that cultura! and religious difference 

are to be preserved, and not merged in a world civilization. A 
Universal religion is impossible, and there can be no such thing as a 
world civiliza~ion. We should aim at a world order, and to such an 
aim religion is wholly irrelevant. Man must be equal before the law . 
eq~ality before God is not enough. Equality in freedom,-not in bondag~ 
- should be our aim. Religion has supported all sorts of undesirable 
social practices such as slavery, suttee, witch-burning, etc., and cannot 
be trusted to support freedom. 

A religion of ethical culture might contribute to our aims, but 
ethical principles, not dogmas, must predominate. It is not necessary 
to. agree on the source of these principles; they must be judged by their 
res:ults in practice. It is quite obvious that truth is better than false
hoo~, love better than ha te, etc . ; there is no need of divine sanctions. 

The United Nation's declaration of human rights is a good basis 
to s~art with. We have no need of religion in formu]ating ethical 
principles; what we need is reason, based on scientific enquiry. The 
quest for concrete means of combatting evil requires no guilt feelings. 

. In religions we :fì.nd the least agreement ; in science, the widest 
agreement . Traditional religions have failed to solve the problems of 
world . order.· They can't ever unify themselves, much less the world. 

The "religion of democracy" is such an ethical religion, but it must 
be enforced, and for this a United Nation's police force is a necessity. 
Understanding each others' interpretations is not enough to bring abont 
agreement. 

There is no need of a universal religion or a universallanguage. 
We must learn to live with differences. 

Religion is a personal matter; i t is, as Whitehead says, "w ha t a 
m an does with his solitude." It should no t speak in the parliaments of 
m an. 

In hjs criticism of Liebenthal's paper, Professor Husaini stated 
th.at unification by mechanization is too shallow. W e must distinguish 
between u:qiformity and unification. In industriai societies peop]e 
are standardized instead of being really unified. 

We must protect individuai interpretations in art, literature, and 
religion and combat uniformity. 

He disagreed with Professor Liebenthal's contrast between the 
attitudes of factory works in the East and the West, and contended 
that simiiar conditions produce similar reactions. He also disagreed 
with the .notion th:d unifìcation should be advocated in the realm 9f 
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science and technology, but not other realms, because life is a whole, 
and no aspect can be separated from religious foundations. Religion 
itself produces diversity and creativeness. Co-operation and synthesis 
of civilization is better than unification. 

In his reply to Professor Hook, Professor Fisch agreed that 
secular ethics is a real challenge to religion, but maintained that the 
spirit of enquiry is itself dependent on a spiritua] context. However, 
no existing reiigion really meets the challenge of secular ethics . 

Professor Liebenthal's repiy to Professor Hook maintained that 
religion has been one of the most important historicai forces for 
development, but that reiigions today find it hard to adapt to modern 
circumstances. Interpretation is therefore necessary. They cannot 
deal with industriai problems without re-interpretations. But science 
can not replace religion, because it does not furnish emotionai values. 
W e live in two worlds, physical and human. Politica! patterns are based 
on interpretations of religious concepts, for example, the ancient Chinese 
concept of an imperia! hierarchy on earth, in imitation of a celestial 
hierarchy. But religion must develop new interpretations to meet new 
politica! conditions. Professor Hook is wrong; reiigions must speak 
in the parliaments of man, because they must set goais. Science does 
not set goais for human life. 

In the questions from the fioor several points were brought out, 
including the' matter of a universal language, or a universal termino
Jogy, such as the Greek of the Hellenistic Age; the conservative 
tendency in religion ,as respect for continuity and proven values; the 
necessity for religionists and non-religionists to co-operate; the desir
ability or possibility of a World Council of Religions ; · the need for 
religious values in scientific enquiry, in such matters as atomic 
energy, biology (artificial insemination, etc.) ; the need for non
governmental institutions t o supplement the United N ations. 

The Generai drift of the discussion seems to be a cleavage be
tween those who believe that science is in need of religious direction, and 
those who believe that reiligon itself is much in need of genuine scientific 
enquiry. 

SESSION V 
Reported by JOSEPH M. KITAGA W A 

The theme of the 5th plenary session, held Thursday morning, 
Sept. 4, 1958, was ; "The Contribution of Orientai and Occidental 
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Religions to Cultural Understanding." The session was chaired by Dr. 
Ish.aq_ Musa Husaini of American University in Cairo, with Dr. Joseph 
M. Kitagawa of the University of Chicago as secretary. The first reader 
was Dr. J ames Luther Adams of Harvard Divinity School, U.S.A. 
H e offered a clear exposition of J ewish an d Christian attitudes toward 
culture and history. Although both Judaism and Christianity often 
attach themselves too much to particular historic forms of culture and 
religion, Dr. Adams nevertheless felt that the "Western" religions can 
make contributions to cultural understanding in terms of (1) Jewish and 
Christian conceptions of Natural Law, (2) Religious Pluralism and (3) 
the Enlightenment and Universality. The second reader was Dr. M. 
Hoballah, Dean of Al Azhar University, Cairo. He emphasized the 
contribution of Islam to mutuai cultura! understanding, based on the 
Quaranic principle that the universe is a moral universe, with objective 
moral standards, and that man is an end in himself. Thus, he stressed 
the importance of religion and education as correctives to the brokenness 
of humanity today. 

There were two discussants. The :fìrst was Dr~ R. P. Kramers of 
the Christian Study Centre on Chinese Religion, Hong Kong. While 
recognizing the definite role which religion plays in cultura} under
standing, he cautioned against the use of religi.on for ulterior motives. 
He said : "let us in our different religions build up our faith and be true 
to it, testifying to it in word and deed. All the rest will be given." 
The second discussant was Dr. R. J. Zwi Werblowsky of the Hebrew 
University, J erusalem. H e made a distinction between religious an d 
humanistic approaches to the problem of cuifuràl or intercultural 
understanding, and· suggested, among other things, that religion sh6uld 
còpe with the humanistic values òf pluralisrn. He also observed that 
religion could be a menace to mutuai understanding. In his view, one 
of the crucial problems is : "to what extent can religions educate their 
own adherents t o socio-politica! understanding an d tolerance ? " Several 
interesting and pertinent questions were raised from the floor, but the 
tinie was too short to follow up on them. 

Group Sessions 
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SESSION I 
RELIGIOUS TOLERANCE AND INTOLERANCE: THEIR 

EFFECT ON EAST-WEST CULTURAL CONTACTS. 

Reported by. E. DALE SAUNDERS 

In a consideration_ of religious tolerance and intolerance and their 
effect on East-West ·cultura! contacts, there is generai agreement that 
religions intolerance has been more prevalent in the West than in the 
East. Fears of many different kinds, depending on various non-religious 
factors, produce religious intolerances. The first speaker, Dr. Hook, 
brought out that such intolerance is especially strong within a specific 
religion. H ere sanctions are stronger against members of the religion . 
than against tho:se who are not members. Moreover, history would 
seem to show that religion is itself not sufficient to prevent religious . 
persecution as religious wars have shown. Two questions propose~ 
by Dr. Hook for the consideration of the members of the pane1. To 
what extent dogma is a source of intolerance and to what extent in
tolerance is the inability to solve various non-religious problem (i.e., 
social, politica!, or financial). The second speaker, Dr. Rochedieu, 
emphasized the individuai, psychological aspects of intolerance which 
he characterized as a kind of fear or uncertainty on the part of the 
believer. In discussion it became apparent that what is tolerated 
would seem to depend a good deal on points of view. What may b~ 
tolerance in one area may easily be the opposite in another. This leads 
to the realization of the fact that it is easier to establish univer~al 

understanding through ethics rather than by religion. There may be 
cooperation in action even the beliefs differ. Certainly it is necessary 
in any discussion of religious tolerance and intolerance to recognize 
the primacy of the ethical, for there is no "absolute" universal religious 
freedom and there will never will be as long as different countries.maintain 
different ethical ideals. Perhaps, as Dr. Hook suggests, tolerance can 
be explained as being the freedom to practice whatever faith one wishes 
within the framework of a common ethical area. Most to be feared 
are those who claim to have absolute truth. 

Dr. .Hook1 in summing up, reemphasized the above mentioned 
( 749) 
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idea that tolerance is not indifference. Many Asians, he noted, have 
tended believe that to be tolerant means that they must be tolerant 
of intolerance. Rather, theirs is the duty of drawing the line of 
demarcation in their own countries and of combatting intoleronce. 

SESSION II 

ISLAM AND ITS RELATION TO EASTERN AND 
WESTERN CULTURE 

Reported by FRANCES CASSARD 

It was suggested that we avoid the terms "Eastern" and 
"Western" and discuss the relations of specific areas of Islam with the 
parts of the world they have infiuenced, and the ways they have been 
influenced. The major areas of the islamic world are: Arab-African 
Turkish (which includes Eastern Europe, South Soviet Provinces: 
Afghanistan an d Sinkiang), Pakistan - India, Indonesia, an d China. 
There are more than 400,000,000 Muslims, with more than half of them 
east of Iran. 

Dr. Schimmel pointed out that the European and American areas 
have little accurate knowledge of Islam. Old medieval literature 
spoke of the purity and sincerity of the Muslims, but after the 13th 
century the relation between the Turkish-Arab Muslims and the 
Christians showed little understanding. After the 12th century 
mysticism became infiuential in Islam and it is through a mutuai ap
preciation of mystical elements that there was some mutuai appreciation 
between Muslims and Christians. Even today, the mystical element 
in Islam is strong and a contributing factor in the appreciation of 
Islam by non-Muslims. 

Dr. Halepota pointed out that the Quran is the basis of Islam and 
the Unity of God is the fundamental teaching of the Quran. God is 
One and He alone is to be worshiped. Humanity is God's creation, 
with no men superior to others. God has revealed His will through 
many Prophets, some of whom are mentioned in the Quran. Of the 
many Islamic contributions to the rest of the world, the chief are the 
emphasis on the Unity of God, the brotherhood of ali men, and the 
identity of the secular and sacred. Holiness should be cultivated in 
every aspect of life. 

The discussion of mystidsm in lsla:m raised the question· a~ to 
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whether it has been infiuenced by other religions - flinduism or 
Christianity. It was agreed that there seems to have been p~rallel 
development of mysticism in the religions- any the paraliel strams of 
mysticism ha ve sometimes enc~uraged m~tual appreciatipn- but the 
mysticism of Islam stems from 1ts emphas1s on the supremacy of God 
and man's complete dependence on God. 

I t was asked if the Muslim generation of saints was a form of 
popular mysticism, possibly dupricating similar generation. ~ other 
religions. Some such generation may be classed as supershhon, but 
for most Muslims the generation takes the form of a prayer to God 
for the saint's consolation. There can be no mediators in Islam. 

Concerning prophets, it was asked if Chinese Muslims are correct 
in regarding the Buddha and Confucius as prophets since they were 
not mentioned in the Quran. The Quran. mentions some prophets and 
says there are many more. Therefore, the Buddha and Confuciu.s may 
be prophets, but we cannot say fore sure since the Quran d1d not 
mention them specifically. 

In answer to the question as to whether an emphasis on mysticism 
might help to draw the various Muslims are brought together by t~e 
realization that God is One and all men are brothers because that 1s 
the way God made us. 

The Muslims recognize and respect Christ, for He is mentioned in 
the Quran, while Christians do not show the same regard for Mohammad 
since their Scriptures do not speak of him, Muslims wish that the fol
lowers of ali religions would try to understand Islam, not from books 
and commentarties but, starting from zero, by studying objectively and 
without prejudice Islam as it is taught and practiced by Muslims. 

Scholars of ali religions were urged to seek accurate knowledge 
of Islam, for it is through a sound knowledge of all religions that we 
can lay the basis for mutual understanding throughout the world. 

SESSION III 
SOME ASPECTS OF MODERNIZATION, WESTERNIZATION 

AND CHRISTIANIZATION IN TRE ORIENT. 

Reported by ERIKA KANEKO 

In his opening address Professor H. Clavier of Strassbourg 
University (France) defined the three terms implied. M odernization 
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according to him snggests science and techniqne and dates back to 
the Renaissance. The Greek spirit is therefore at the root of 
M odernization. W esternization o n the other han d mnst be associa t ed 
with Rome which added jnridical sense to the Greek spirit. Fnnctional
ly related but not to be confused with them is fìnally Christianization, 
which may be nnderstood on different levels. A snperfìcial one which 
helped to accelerate Modernization and Westernization and the ultimate 
one of conversion. Prof. J. Campbell of the Sarah Lawrence College, 
New York (U.S.A.) snggested on the contrary to identify Westernization 
with Greco-Roman and. Modernization with the machine age. Re 
pointed out that although machines were in India generally associated 
with the West, the Japanese attitude was that the West had merely 
announced a principle which could be applied by everybody. This 
view was endorsed by Prof. C.P. Fitzgerald of the National University 
of Australia w ho pointed out that in China M odernization implied 
merely introduction of industrialization, its roots in European history 
being generally disregarded. The Chinese attitude is positive towards 
M odernization, but negative towards Westernization, bnt both are qui te 
divorced from Christianization. The same situation was reported for 
India by Pro f. A. PezaUi of the Ministry of Education, Rome (I taly). 
Prof. Fisch of the University of Illinois raised the question of whether 
it is possible to detach machinery from its associated social and economie 
institntions. He answered in the negative, stressing that economie 
institutions are international. Prof. Saki emphasized the .interrelation 
of the three terms and their further connection with economics, 
whereas Prof. R.J.Z. Werblowsky, Rebrew University, Jerusalem 
(Israel) pronouriced economics to be not necessarily decisive. Culture 
as a fnnctional .integrated whole should rather be kept in mind. Thus 
'the effect of M odernization has been Westernization and Christianization. 
M odeniization itself has a jmrely mechanical aspect and a spiritual one, 
implying a change of attitude. A serious problem is presented when 
change of attitude lags behind outward change. Lastly, Moderni
zation and Christianization are in the West diametrically opposed. 
Gradually also the East has learned to distingnish between "them and 
the same will happen to Westernization and· Christianization. Prof. 
Campbell added that Chrl.stianity has actually fought science at every 
step, so that there is no actual connection between them. At this 
point . Prof. P. : Pea:chy suggested the introduction of the term 
"secularization" to which Prof. Werblowsky added the provision that 
'the · impetus for seculariz.ation had also originated in the W est. He 
tlìèrefore defìned secularization as (a) an imminent development and 
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(b) as introduced by the West.: Re fw::thermore held that the -'East 
must needs snccumb to ·the · impact of the W est, whereas the West 
adopted Eastern concepts (Zen-Buddhism) merely in order to enrich 
itself. 

Prof. Clavier once again stressed the importance of realizing the 
Greek sources of M odernization and warned against the dangers of isolat
ing the ontward aspects of M odernùation from their spiritnal founda
tions. 

In his address Prof. C. Hartshorne 9f Emory University, Atlanta 
(U.S.A.) enlarged on this snbject. He particularly recommended some 
aspects of Western religion to be profìtably taken over by the East. 
Although no religion~ tradition as it stands is adequate to our needs, 
the aspect of love as creativity is emphasized as essence of Western 
religion. Science is pronounced to be the centrai fact of our life and 
defìned as love of the specifìc form of reality, love of nature in depth. 
Only science loves nature underneath the surface and as she specifìcal
ly is. Science makes man a creator of ,alternatively, wonld make him a 
destroyer. The immi.nent dangers are war, tyranny and population 
increase. The last aspect being generally neglected, is given special 
consideration and it is asked whether any religion faced this problem 
~n a loving and creative way. Hartshorne advocated to retain the 
faith of the East in metaphysics and likewise preserve the faith of t)le 
West in the positive value of the specifìc and concrete. The latter is 
the soul of science, the former the only way to escape the dangers of 
divorcing rational knowledge from spiritual value. 

Prof. K. Yamamoto (Ibaragi Christian College) demonstrated changes 
of emphasis in Christianity by J apanese history since the Meiji 
Restoration. In its initial stages Christianity was associated with 
various emancipation and charitable movements and therefore highly 
snspicious to the anthorities. Suppresion was succesfully fought by 
pioneers like Uchimura Kanzo, who at the time of the. Russo-Japanese 
war recomended an imposition of Ch~i~tianity on ~ushido. However, 
since then the spiritual influence of Christianity has been steadily 
declining, Marxism taking the front-stage in solving social problems. 
Ther~fore a ·combination of Christianity and orientq.l culture should 
presenta very positive power from which much was to be expected. 

. Prof. Miyazaki, Tol~y.o University remainged the ·_meeting that so 
far only terminology and _no facts hc:t~ been debated arid the subj~ct 
of W esternization, in the sense of yielding responsibility to the indivi
duai was introduced by Pro f. Campbell. * 

* He observed that whereas the Orient was eager to accept the machine 
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and modemization it feared and resisted the Westem spiritual principle of 
individualism, to which Professar Saki replied that the Orient was afraid this 
Western attitude would block the communist effort to give for instance the 
Chinese coolie an econmic basis. for the development of his ego. 

SESSION IV 
EASTERNIZATION OF CHRISTIANITY: INFLUENCE OF 

ORIENTAL CULTURE ON CHRISTIANITY IN ASIA 

Reported by WILLIAM G. WOODARD 

Dr. H. Dumoulin of Sophia University, Tokyo, opened the dis
cussion with a thoughtful comments on the theme in which he empha:siz
ed the fact that religion and culture are not identica! and that there is 
an interplay of forces in which the one influences the other. This, the 
speaker pointed out, takes tw<:> forms: the conscious adaptation or 
accommodation of Christianity to the local culture, and the subtle 
infl.uence of the local culture on Christianity. Christianity, said Dr. 
Dumoulin, has not yet found its eastern form without which adoption 
by the country is not possible. In respect to elements in the Zen which 
could contribute to the development of the Christian faith in J apan 
three elements were suggested: silent meditation, enlightenment and 
religious symbolism, especially in respect to nature. 

Dr. G. M. Reichelt of Hong Kong followed with comments o n some 
of the specifìc ways in which adaptation is taking piace in China, 
especially in respect to Buddhist elements. Special reference was 
made to such things as use of a cross rising from a lotus, Chinese 
architecture, liturgy, the three-fold refuge, festivals, and the de
velopment of Chinese hymnology. 

Following these speakers there was active participation by all 
members of the group but with few exceptions the comments wer~ 
concerned with the(i)retical problems regarding the advisability and 
necessity of Christianity incorporating certain elements of the local 
culture in arder to spread rather than a discussion of the extent to which 
easternization had taken piace. Signifi.cant remarks concerned the 
necessity of syncretism the fact that some forty Buddhist missionaries 
from India brought about a revolting charge. 
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SESSION V 
THE BLIND SPOTS OF OCCIDENT IN ITS APPRECIATION 

OF ORIENTA L CUL TURES 

Rep ::>rted by ANNEMARIE SCHIMMEL 

The blind spots on the Occident in its Appreciation of Orientai 
Culture, and, also in the East in its relation to the West, can result, as 
both the speakers- Dr. Hirai and Dr. Ramachandra- and the dis
cussants stressed, either from ignorance or from the difference of the 
way of thinking. The second reason- difference of way of thinking
was discussed, but all participants agreed that the fìrst one, ignorance, 
was to be overcome by two means: the way of reason, and the vital 
way. 

The fìrst way implies the careful study of foteign languages - for 
without understanding the fundamental truths of religions as expressed 
in its own terms, no real understanding is possible, and this study 
should also involve the careful study of Philosophy, History and Art 
of the East. The .fìrst way implies further the approach to unknown 
cultures with the help of sociological and psychological research without 
being blinded by religious prejudices, as it was the fault of many 
fundamentalist Christians who used to judge non-Christian religions by 
the picture the Bible gives of so-called Heathendom, without studying 
religions in a scientifìc way in arder to discover their real value (an 
attitude which is especially to be seen in the history of Islamic studies). 

Power too is a corrupting force- because supreme power is no 
conducive to careful study, and to the humility which is needed for 
real understanding and learning. 

Among the Orientals, the acceptance of Western outward ways of 
life may often blind their eyes to the values of their own traditional 
culture. The vital way which may help to overcome the difficulties 
of mutual understanding means: to live in close contact with the 
representatives of an other culture, and to partake at their life and 
pra yer. Prophetic power in East an d W est must be known t o each 
other, for religion is not a immovable force but becomes dramatic when 
it challenges power. It is to be hoped that, by the ways indicated 
here, a slowly progress towards mutuai understanding will be made. 
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SESSION VI 
THE CONCEPT OF HAPPINESS IN ORIENTAL AND 

OCCIDENTAL RELIGIOUS THOUGHTS 

Reported by RA YMOND J. HAMMEY 

The subject for group discussion was criticized on two counts. 
There were those who discounted the sharp definitive line between 
orient and occident, suggesting that the common description of Indian 
thought as 'other-worldly' and of Western thoug~t as 'this-worl~ly' 

was a gross over-simplifi.cation. A Burmese Buddh1st, almost echomg 
Robert Burns, said that human nature is essentially one. The second 
objection was that the subject was over-defi.ning, limiting the discussion 
to religious happiness, but, whilst some discussants entered upon generai 
fìelds it was felt advisable to limit the main discussion to happiness, 
as u~derstood within a religious context, although religious presup
positions, where seriously accepted, would infl.uence the total ':orld 
view. For example, it was suggested that the concept of happmess 
was dependent upon the concept of God, and in the Judaeo-Chr~sti~n 
traditions, predominant in the west, as well as in Islam, where fa1t~ m 
a personal God was emphasized, happiness would naturally be c.onceiVed 
as communion with God. The fact that sin mars that fellowsh1p means 
a stress not only upon divine forgiveness, but also upon an eschaton, 
where 'happiness' is to be fulfi.lled. The fact that Christ had spok.en 
of 'the abundance of life' meant that the west tended to emphas1ze 
self-fulfi.lment over against an eastern emphasis on self-denial (which 
was not, however, considered as an end in itself). But the fact th~t 
Christianity also spoke oi gaining life through losing life meant that th1s 
contrast could not be fully maintained, but some differences were noted 
between east and west in their attitude to materia! things, with the east 
showing to a much greater degree a spirit of detachment, wh:reas the 
christian tradition pointed to happiness achieved through a nght use 
of things. In the west change through human effort and the happiness 
achieved through successful effort were to be noted, whereas t~e 
Indian acceptance of Karma tended towards the denial of any matenai 
element within true happiness. The west was ready to sea a 
sacramentai relationship between the materiai and the spirituai, which 
the east tended to disregard, and here Islamic thought sided with the 
occident. 

In so far as east and west alike seek 'liberation' or 'saivation', there 
is a close parallel, but Buddhism, in accepting the possibility of Bud-
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dhahood in this world, regarded both sensational happiness and the 
happiness beyond sensation as attainable in this world, although this 
present world is basically unhappy, and happiness, apart from Bud
dhahood, is either elusive or, a t best, transitory. In J apanese thought 
and tradition, it was felt that the materialioomed much larger, although 
the paradox of hedonism seemed to be worked out, in that the happiness 
did no t come from a lust for happiness. Basic ] apanese world-affirma
tion appeared to ha ve infl.uenced J apanese Buddhism, in that ] apanese 
Buddhism appeared less ready to advocate an escape from the 
phenomenal world and heid that truth was to be sought 'where we are.' 

The subject of suffering emerged, and it was felt that the east tended 
to look upon it as essentially evil, although Confucianism did not see 
happiness as escapism, but rather as basic harmony between heaven and 
earth. (This emphasis seemed akin to the J udaeo-Christian an d Islamic 
stress upon conformity with the will of God as the road to true happiness. 
Some Protestant Christianity might appear to avoid the goal of 
happiness as something unworthy, but the idea of the glorifi.cation of 
God and the enjoyment of Him for ever, as man's 'chief end' pointed to 
a coupling of service and happiness.) Escape from suffering should not 
be considered as an end in itself; love and creativity, emphasized in the 
western tradition, were presented as the true goal of human existence
a creativity which involves suffering. It was posited, that the link 
between cre1.tivity and happiness was a new emphasis in western thought, 
perhaps infl.uenced by scientifi.c and technological development. 

Indian thought also regarded happiness as 'fearlessness' which comes 
from the resolving of the tension of duality. Where there is 'the other', 
there is fear. Christian thought, however, had its parallel to this in 
the link it creates between happiness and love, and the emphasis that 
the love which unites man with God and man with man 'casts out fear.' 

SESSION VII 
THE ROLE OF NATIONAL RELIGIONS IN 

INTERCULTURAL CONTACTS 

Reported by FRANCES CASSARD 

Dr. Fisch, our Chairman, reminded us of discussion points. Prof. 
·Hori, our fi.rst speaker gave us several questions to consider: 

l) Identifi.cation of the role of national religions an d consideration 
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of the now existing ones. 
2) Association between nationalism and religion which Is bound 

up with the state but not exclusively that o~ ~he people. 
3) N ationalism itself as a natwnal re~1g10n. . . . .. 
Re gave as examples of the origino~ ~atwnal rehgwns the pnm~tiVe 

day forms of early Judaism, Egyptian rellgwn and Japa~ese sta~è.Shmto. 
Re mentioned as examples of the characteristics of natwnal rehg10ns the 
frequently existing polytheism and its hiera.rchic~l nature, myth, 
localized god, and politica! coloring of the teachmg, ntual and purpose. 
As methods of cultural infiuence, whether morally tenable or not, he 
listed the ancient imperialistic approach, (Alexander the Gre~t .or King 
Asoka), the forced "conversion" of pagans by both Chnshan and 
Moslem movements, and missionary "colonialism" by Western powers 
in Asia and Africa. Re ended by raising the question of self-conscious 
nationalism in Asia and the role of inter-cultural contacts among 
national and universal religions. 

Dr. Lanczkowski, our second speaker, also tracedhistorical example' 
of national religions, mentioning especially the ancient Egyptian. 
Kindgom period and. its infiuence on the Nubians, the w~rs of t~e 
Assyrians in the name of their national god, and the Old Persian empire 
of Darius formed -un der the sanction of their god, Ahura Mazda. 

Other participants further defi.ned national religion of the present 
day as: 

l) exclusively identifìed with a special cu]tural heritage (e.g. 
State Shinto, early Judaism) and 
2) an official national expression of an intern~tional faith (e.g. 

a) Roman Catholic as both a state church m som.e lands as 
well as a universal church in reference to Papal authonty 

b) Church of England) · . 
Shinto was discussed as an outstanding example of a natwnal 

religion. But it was remarked that as far as contribution to intercultural 
relations is concerned, a national religion is an obstacle rather than a 
contribution. Shinto even fought against intercultural relations. Only 
since the war has it had any outreach toward an international ou.tlook. 
Before that it had little role as an international religion insofar as 1t was 
enslaved to the state. 

Dr. S. Ono of the Kokugakuin Shinto Univ. spoke on this point 
saying that a national religion may have h~o aspects: 

l) national and indigenous as the natwn develops ~nd . 
2) a graduai consciousness of itself as an outreachmg mterna

tional religion. 
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If a good organizer could be found for present day Shinto, we 
would see interesting manifestations of international development, and 
the mentioned the example of Tenrikyo. Re said that because of its 
intnesely J apanese content, Shrine Shinto could not ever be interna
tional, although the peace of the world is their sincere prayer, but 
State Shinto could become universal. 

To the question concerning the emperor's Imperia! Rescript of 
Jan. l, 1946, it was brought out by Mr. Woodard of the International 
Institute for the Study of Religions, that the emperor did not renounce 
his ancestry, but said that the relationship between the J apanese 
people and himself did not depend on the interpretation of his origin 
and that of his family, but rested on a much more solid basis than 
that. 

Our Chairman, Dr. Fisch summed up our session and pointed up the 
signifìcant points out of a very complicated meeting. The negative 
summary was the statement that by defìnition a national religion is an 
obstacle to intercultural relations. But a positive contribution can 
be made by national religions: 

They may serve as a medium of interpretation to foreigners of the 
indigenous culture (e. g. we foreigners can learn much about Japan 
through Shinto). 

A participant added at the end that a religion such as Christianity or 
Buddhism considered in its national sense (not State), because of its 
nationalism can reach out in a sympathetic approach to people of other 
national ties and be a means of bringing them together. An example of 
this, though far from perfect, is the World Fellowship of Buddhists, 
which brings together people of different nationalities because of its 
basic control. 

SESSION VIII 

TRE RELATIVE ROLE OF SCIENCE AND RELIGION IN 
TRE DEVELOPING WORLD CIVILIZATION 

Reported by PA UL PEACHEY 

Professar Eklund indicated that religion is commonly regarded 
in the modern view as irrational, and hence a more segment of life. 
Rence it is diffìcult for us to see how in the past it could shape culture 
or how it will be able to do so in the future. We can ?e helped on this 
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point, he suggested, if we recall that all thinking relates to "distinct 
reality", and that logical and empirically thin~ing. men . alway. 0 

regarded religion. Further, we need to take th~ ~1stoncal pomt se~10u _ 
ly, recognizing thereby that an absolute rehgwn has never :xl ted. 
Finally, Professar Eklund, indicated, . int~llect~~l and te?hmcal re
fìnement is needed in our work, and on th1s rehgwn has shll much to 

learn from science. . 
Professar Antweiler proposed that man relates hims~lf to his s~r-

rounding beings and things by faith, knowledge and actwn, to wh1ch 
correspond religion, science and technology. From there ~e com
mented on the ·relationship of religion to the other two domams, and 
on the particular contributions which religion has to make. Religion, 
he felt both limits and gives confìdence to the consequences of truth. 
Hence ~eligion may restrict science, but it may also w~den its bound.a~ie . 
But there is also much common ground between se1ence and rehg10n, 
sin ce both accept the principles of imperfection an d . per~ectibility, 
both accept mind and will, and both see~ the ~nkno"':n. ~1th regard 
to technology, religion protects man agamst h1melf; 1t pomts to that 
which is beyond botli science and technology, which cannot bP. ends 
in themselves. Religion thus carries special responsibility, particularly 

for the sense of community. 
The discussion indicated the great difficulties we still face in bring-

ing together our unique convicitions with the. need to ~oo_Perate with 
other faith and culture systems, for the umque conv1ch~n appears 
to the one holding it to entail precisely the universal and hence the 

really valid bas!s for a world order. . ·. . . . 
Mr. Suryaphongs :fìrst explained the compahb1hty of rehgwn and 

science in Buddhism, indicating that science merely prolongs the range 
of the :fìve senses, but provides no answers on questions of origin, de
stiny, purpose or suffering; nor can it bring lasting happiness . It 
is with these that the Buddha was concerned, teaching that the sense 
can touch only relative realities, while only by traip.ing the mind in 
immediate insight can we arrive at turth. 

Mr. Ames could agree with Prof. Eklund that we need mor 
emphasis on science, but questions the observation of Prof. Antweiler 
that science cannot give ultimate answers. He objects, too, to the 
identifìcation of science and materialism. Has not science enriched 
otir living, not for one ultimate aim rp.erely, but for many purpose~? 
Admittedly there has been excess and perhaps we must learn tranquil-

ity from the Buddhists. 
Mr. Basu, while not having heard the two originai speakers, felt 
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that religion should not be de:fìned as belief but as discovery, and that 
hence it has the same objective as science. Confiict between religion 
and science arose in the West only, because there religion meant dogma, 
with which science then carne in confl.ict. More recently, however, 
now that science has disproved dogma, the opposite tendency appears, 
namely the de:fìcation of science. Basically, dichotomization of science 
and religion is false. It means dichotomization of personality. Only 
yoga, not as dogma but as an element in all religions, can bring harmony 
of inner and outer (hence religion and science). 

Mr. Hook then expressed his indebtedness to the congress par
ticipants from the East, and indicated his readiness to reconstruct his 
thinking, if need be. He felt, however, discussion so far seemed to 
violate fundamental logic. For if it is "values" we have in mind, 
we have the discipline, ethics; if discovery of facts, scùnce; and if 
"inner knowledge", metaphysics. Now we are being told they are 
all one. To cl.arify things he proposes that there is no knowledge but 
scienti:fìc knowledge, and that examples be given of other types of 
supposed knowledge. Can absolute truth be won otherwise ? For 
you stili have confiicting claims of various supposed absolute truths, 
this can be settled only by scienti:fìc rea~onableness. 

Mr. Shin proposed that whereas formerly religion persecuted 
science, science now persecutes religion. He restated the view that 
science deals with the realities of the phenomenal world while religion 
deals with ultimate reality. All truth originates in one God, otherwise 
it is inaccessible. No ethics are possible without theological roots, 
(faith is the root of reHgion and ethics its fruit) to which Mr. Hook 
replied that our ethics derive from practical needs, that in his categorica! 
imperative Kant pro v ed the autonomy of morality (from religion). 
But Mr. Shin felt that his previous distinction obtains, that science 
deals with W ahrscheinlichkeit while religion deals with Gewissheit. 

At this point the chairman reminded the group that we should 
assume that we know the difference between a clergyman and scientist, 
and should proceed from here to examine what each can contribute. 

Mr. Hook continued in reply to those who hold science can give 
no values, or who decry the destruction of science in, e.g., atomic bombs, 
that the blame re3.lly rests on the bad moralists (religionists, politicians), 
and maintained that science provides the materia! basis for happiness, 
gives room for all the diverse religions. 

Mr. Shin replied that Kant held none the less that to have moral 
law, there must be a lawgiver, that what he, Shin, is trying to do is 
not to dissociate science and religion but harmonize them. 
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Once more a reminder from the chairman. 
Proj. Eklund now commented on P1'of. Antweiler's paper, a point 

which the secretary failed to grasp. He indicated that theologian 
are prone to distinguish between the rational and the irrational in a 
censorious way. If religion is discovery of facts, this must be 
knowledge, hence cannot say there is no knowledge except scientific 

knowledge. 
M1'. Suriyaphongs stated his agreement with Mr. Hook's dis

tinction between ehtics and religion, and explained further how this 
distinction is worked out in Buddhism. 

Mr. Peretti, in commenting on the respective contributions of 
science and religion to world civilization, stated that the ultimate goal 
is happiness and that neither science nor religion fulfìll their purpose if 
they do not contribute to this. He reminded that if religion ha 
hindered science, it must not be forgotten that science has often 
hindered religion. He then showed how, in the Catholic approach, 
there is an ascending scale which leads from science to metaphysics to 
God, hence science being a unique way to God. 

Mr. Saki (tr. Inada) felt that religion and science must work hand 
in hand. All religion is relative in the sense that each man has hi 
own religion, and that all religion is dogmatic in the sense that each 
takes his stand at a certain point (not dogmatic in bad sense, neces
sarily). 

Mr. Hook asked whether all religions are true if they contradict 
each other? 

Mr. Saki felt they are all true as art is true. 
Mr. Inada disagrees with the assumption that religion needs an 

absolute, since Buddha, e.g., does not postulate an absolute. Fur
thermore right and wrong did not occur to him in the usual sense, but 
rather only as pertaining philosophilcally to the Dharma. To determin 
what is best in a practical way (? -uncertain, secretary) is the task of 
science. 

Mr. Sh1:n replied to Mr. Saki that science deals with the relative, 
religion with the absolute, that at the end Kant postulate a religion of 
humanity; Mr. Shin denies further that there are no ethical absolute . 

Mr. Saki states he is happy with no faith, that Mr. Shin is 
dogma tic. 

Mr. Basu returned to the comments of Mr. Hook, says we must 
look at real intent of religion, not at what is made of it. Science and 
religion both have led us to see the unity of personality, but science 
must deal with practical matters and religion and metaphysics with 
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values. 
Mr. Morgan now questioned whether there is such a thing a 

developing world civilization. He disagrees on this point with people 
like Hocking and Toynbee. He does not believe that there is a 
coming world civilization. At any event, believes we must clarify 
what we mean. 

M r. Hook- What is meant here is a world order, can't remove 
the various religions and civilizations. (M organ concurs.) But these 
various civilizations now impinge upon each other for the fìrst time, 
therefore urgent tasks, such as, e.g., science turning salt water into 
fresh or devising population pills, thus soli.ving some of the basic 
problems which always lead to conflict. 

Mr. Masunaga notes, ali civilization must have a spiritual 
foundation. 

Miss Falk also comments on misunderstandings in the discussion. 
It presupposes a fundamental divorce which doesn't exist, if we see 
it in the perspective of time. It is merely a "historical accident" that 
such is the case, mid-20th century, but is confìdent, this will disappear. 

Mr. Ito comments that the scientifìc study (dissection) of religion 
will destroy it. 

Mr. Saki says our hope lies in humanism broadly conceived, 
points for proof to fact that hundreds of millions live without religion, 
happily . 

SESSION IX 
THE CONTRIBUTION OF RELIGIONS TO INTERCULTURAL 

UNDERSTANDING, ESPECIALLY IN EDUCATION. 

Reported by ROBERT P. KRAMERS 

The fìrst speaker advocated that UNESCO, for the realization of 
its project of promoting intercultural understanding, should re
commend the introduction of the great results of the studies on civili
zations and religions as constituent facts of a clear presentation of all 
peoples on earth, on the level of generai pre-specialized education 
(Secondary school education). The advocated this on the academic 
pdnciple that it is possible to make man the object of scholarly 
dicipline is the same way as it is possible to do this with ex.act 
sciences. 
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The second speaker commented on the difficulty of implementing 
such a teaching programme, which requires a thorough training for 
teachers and preparation of unbiased text books. The danger lies in 
the premature introduction of value judgements. Yet he whole heartily 
agrees that a pre-university teaching on other religions is urgently 

. necessary for the promotion of better intercultural understanding. 
The ensuing lively discussion revealed in the main two stand

points regarding such a secondary school teaching programme. On 
the one hand it was held that foreign religions cannot be taught without 
introducing an objective standard of value-judgement, for thè alter
native is the unconscious introduction of relativism and scepticism 
in the pupils, this being a highly undesirable by-product of such 
teaching. 

On the other hand there was a belief in the possibility of a fair 
presentation of other religions in their ·essence and history, with 
sympathetic understanding as a keynote rather than value judgement. 
Education is a means whereby the pupil is better enabled to come to 
his own value- judgements. A teaching course as proposed would 
a) rouse genuine interest among more pupils, thus preparing them more 
adequately for further study, and b) teach the pupils respect for the 
spiritual achievements in other cultures, which might also lead to a 
deeper understanding of their own religion. 

SESSION X 
THE CONTRIBUTION OF RELIGIONS TO INTERCULTURAL 

UNDERSTANDING, ESPECIALLY IN REGARD TO 
WORLD PEACE. 

Reported by ARABINDA BASU 

The discussion was most interesting and fruitful. Concrete 
suggestions were made by more than one speaker regarding ways in 
which the great religions could contribute to international understand
ing to further world peace. 

The first speaker, Dr. N akagawa, pointed out that the peoples in 
the world have different cultures. The question of a common religious 
basis of world peace had to be approached from more than one angle. 
There was the view point held by the followers of the different religions 
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that their own particular religion was the truest and the best and 
could provide the mnch needed 1::1asis of world peace. There was, 
bowever, in fact much antagonism. between the different faiths and 
even between the various sects of the same religion. There was not 
yet a common, transcendent basis. The task of the group was to 
enquire whether there was such a basis and if possible, find one . 

Dr. Fehl, the second speaker, maintained that the most important 
task of the religions was to find a new means of applying their dynamic 
to the problems of a modern urban and technological civilization. All 
religions are individualistic and other-worldly, thongh, said the 
speaker, there were other tendencies found in them. A new religious 
ethic must be developed. Religious education needed to be more broad
based. For instance, the study of any religions would require that of 
many others which were related to it historically. 

One Christian speaker said that tolerance of other religions could 
be of two kinds. First, it could be the result of a relativistic approach 
to spiritual truth, viz., that all religions had some truth in them but 
that none contained the whole truth. The speaker could not as a 
Christian accept this position. Secondly, one should be able to listen 
to the view point of another faith without necessarily accepting it or 
even treating as being as true as one's own beliefs in spiritual matters. 
He said that he would be himself willing to practise this kind of tolerance. 

Two Buddhist speakers thought that Buddhism could provide 
the required basis of world peace. One of the main reasons for world 
tensions was that some individuals and nations wanted more of the good 
things of the wor]d than they were prepared to allow others to bave. 
Contentment was very important, the speakers said, and if everyone 
of us could :fìnd peace within ourselves, then world peace would be 
achieved. 

The secretary pointed out that the first thing to ask was what 
contribution the religions could make to the understanding of the 
cultures of the fo11owers of other religions. In doing so it must be 
found ont how much of the culture of a people was determined by its 
religious intuitions and institutions. Some cultures like the Indian, 
the pre-Communist Chinese an d the J apanese were predominantly 
religious in character. Followers of other faiths shonld bear that in 
mind when trying to study the life and ideas of these nations. 
Secondly, we must change our ideas of the most important things 
about religion, think less of dogmas, rites and institutions as the essence 
of religion than of direct experience of Truth as being the core of a 
faith. The recognition of the reality of different approaches to Truth 
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was most important. And this can not be unless intuition and ex
perience are regarded as being the very soul and !ife of a religion. But 
even if we accepted that each religion had a basis in experience of its 
outlook on life and its cultura} expressions, it would not be possibl.e to 
arrive at an understanding of different cultures su:fficient to provide 
a basis of world peace. For religious experience itself is limited and 
partial for the simple reason that the faculty in man of spiritual intuition 
and experiece is not, capable of the integrai realization of Truth. Man 
must go beyond the present constitution of his consciousness and 
evolve a new power of realizing the many-aspected Truth of the ultimate 
Reality of which the different religions have seen different aspects 
only. 

The Chairman remarked that spiritual Truth was infinHe and 
universal and that accordingly not only there was no defect in the re
lativistic approach to religious wisdom but that was the only approach 
one could take. At the same time the senitment of love and compas
sion was universally present in ali religions and it was the practise of 
this fellow feeling and brotherly love that would enable men of dif
ferent faiths to understand the culture of other people. 

SESSION XI 
TRE FUTURE ROLE OF RELIGION IN TRE INTERCULTURAL 

UNDERSTANDING OF TRE ORIENT AND OCCIDENT 

Reported by ERROL F. RHODES 

First we should remember that the future is in any case unknown 
to us, and that the subject of this discussion as phased calls for a genius 
of the prophetic order. The views expressed in our discussion are 
more in the nature of personal suggestions and must accordingly be 
treated with caution. 

It has been suggested that a common base for understanding 
between religions may be found in N atural Theology, but religions 
claim to derive from divine revelation, and hence are characterized by 
a certain exclusiveness. This makes it necessary for each religion to 
exercise a degree of restraint and tolerance in its attitudes and re
lationship to other traditions. While this spirit of tolerance may be 
easily achieved from the relative distance of the academician's research 
study, yet it may be observed, paradoxically enough, that it is among 
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the missionaries of a religion that one may observe the most earnest 
efforts made to understand the backgrounds and attitudes of mem
bers of other faiths. Further, the contrast of tolerance and intolerance 
(commonly associated with the East and the West respectively as 
devoted to non-exclusivist and exclusivist traditions) does not really 
follow East-West lines: one of the recent examples of such a con
flict is found in the East, in the India-Pakistan case. 

While in the past religion has frequently played an unfortunate, 
negative role in inter-cultural understanding, this has been due in 
great measure to two factors : l) the attitude of arrogance associateci 
with the spirit of colonialism, and 2) an ignorance of the backgrounds 
and traditions of peoples of a different faith. Intercultural exchange 
occurs today in almost every field of interest other than the area of 
religion: e.g., art, sports, science, commerce, etc. But no real cultura! 
intercommunication can occur without a deep understanding of the 
thought, life and religion of different cultures. This points to the 
urgent necessity in our day for mntual religious understanidng between 
cultures. 

While it is recognized that there are the differences between re
ligions which are signi:fìcant, of undeniable reality on both the personal 
(individuai) and institutional levels, we suggest that often what are 
recognized as differences may be differences of expres~ion and orienta
tion, which will yeild before a more profound, penetrating consideration 
and understanding of the problems and experiences which are expressed 
in different ways. Differences of languages, lack of personal com
munication, present an obstacle (di:fficult but not insurmountable) here. 

It is the concensus of our discussion that the role of each religion 
in promoting intercultural understanding may best be ful:fìlled by each 
rcligion seeking t o understand itself · profoundly an d ful:fìlling its own 
faith. In this way areas of common understanding and effort will 
appear, and a positive mt.:.tual relationship may be achieved. The 
ethical standards in the major religious traditions have much in com
mon; theological discussion may not be as important as fulfi.lling a 
common responsibility toward human needs. 
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SESSION XII 
ROLE OF COMPARATIVE STUDIES OF RELIGIONS IN 

CLARIFYING CHARACTERISTICS OF ORIENTAL 
AND OCCIDENTAL CULTURES AND ENHANCING 

MUTUAL UNDERSTANDING. 

Reported by JOSEPH M. KITAGAWA 

The fi.rst speaker was Prof. H. C. Puech, with Mr. Bammate acting 
as his interpreter. He discussed the nature and historical develop
ment of the descipline of the History of Religions. Some of the high
Jights of his speech were as follows : 

l. That the History of Religions was originally motivated by 
apologetic and missionary objectives, but that in recent years, it b~gan 
to be concerned with the sociological, phenomenological and psychologi
cal facts involved in various religions. 

2. That it aims at the understanding of our own reiigion as well 
as other reiigions, i.e., similarities and uniquenesses. In the 19th 
Century, many scholars cf the History of Religions were preocupied 
with similarities, whiie today, they are concerned with specifìcities of 
"'ach religion in the context of generai similarities. 

3. That · the Comparative· Study of Religions can contribute !o 
the mutual understanding between Eastern and Western religions by 
deJiverating the structure of historic forms of religions. In this task 
psychoJogicai, sociological or phenomenological methods of inquiry 
ha ve proven t o be very usefu l. 

The second speaker was Prof. R.J.Z. Werblowsky. He attempted, 
.first of all, to distinguish the scholarly and the reiigious tasks in the 
study of religion. He asserted that the liberai humanistic vaiues of 
tolerance and co-existence among various religions are not necessariiy 
reJigious virtue and that the Comparative Study of Religions aims at 
"understanding". Real "Verstehen" (Dilthey) is more than study of 
external forms of religions. A phenomenologist is the subject and 
religion is the object. But he is concerned with existential problems. 
A phenomenoiogist of religion must have the capacity to say "no" 
and also "face" religious phenomena simultaneously. The double 
understanding of "erleben" and detachment enabies the historian of 
religions to engage in mutual understanding. His task is under
standing, and not mutuai understanding. Thus, sympathetic effort to 
understand other religions does not impiy "Appiied Comparative Study 
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of Reiigions." However, comparative study has an ultimate imp1ica
tion of mutuai understanding among various peopies. 

Many stimuiating questions were asked from the floor. The 
meeting adjourned at 12: 45 p.m. 
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SOME PARALLELS IN TRE HISTORICAL 
DEVELOPMENT OF RELIGION, 

WESTERN AND JAPANESE 

BY 

RAFAELE PETTAZZONI 

The subject of this talk, a most provocative one, has been attracting 
the attention of scholars both Western and Eastern. Exactly 50 years 
ago the III International Congress for the History of Religions was 
held in Oxford. A group of outstanding J apanese scholars took part, 
and Teitaro Suzuki, Masaharu Anesaki and Zenkai Omori presented 
on that occasion some interesting contributions to the understand
ing of J apanese Religions. Anesaki, speaking about the renewal of 
Buddhism by the Pure Land School, founded by Honen in 1174, 
started his speech in this way: "The development of religious faith 
in the thirteenth century exhibits some remarkable parallelism in 
Japan and Italy. Just as St. Francis of Assisi marked an epoch
making phase of Christian religion in Europe, so our sage Honen is the 
man representative of the change worked out in J apanese Buddhism 
in the twelfth and thirteenth centuries" (Transactions of the Third 
International Congress for the History of Religions, Vol. l, p. 122). 
And in a second speech the same Anesaki, apropos of Kuya, a pre
cursor of Honen in the tenth century (ibid., p. 156) said, "His faith in 
Amita, the Redeemer in the Western Land of Bliss, was expressed in 
singing songs in praise of the Buddha, very similar to the practice of 
the Italian Disciplinati di Gesù (these men were the members of a 
religious confraternity of Umbria in the XII-XIII century who went 
about the streets singing the praise of J esus Christ). 

While resuming this subject again in the modest form of a lecture, 
I think it convenient to make fi.rst a remark of a general character. 
From a rigorously historical point of view, any parallelism is purely 
conventional. History does not repeat itself; it goes on with ever 
new and original formations. However in the infinite variety of his
torical formations our mind finds relations of similarity and differ
ence without which our speech would be reduced to a mere catalog 

( 773) 
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of unconnected and insignifìcant facts. But however suggestive they 
may be, similarities should never make us lose s~g~t of the manifold 
diversities which are ever found defìning and specrfymg cultural struc
tures in the development of history. It is well known how much 
Buddhism an d Christianity differ in their doctrines. _ .I t is enough to 
recall that the idea of a unique God, creator of the world and humanity, 
which is a centrai idea of Christian doctrine does not fìnd any place in 
Buddhism. Another central point of Christianity is the conception 
of an individuai immortal soul ; this concept is not found in genuine 

Buddhistic doctrines. 
In spite of these and other deep differences in their i~eologies, 

Buddhism and Christianity present an important parallehsm of a 
functional order. Both Buddhism and Christianity effect a radical 
revolution in opposition to a preexisting world. Christianity was b~rn 
as a reaction against the religious tradition of Judaism, and Budd~1sm 
was born as a reaction against the religious tradition of Brahmamsm. 
To the paganism of the Greco-Roman world in which Christi~nity was 
propagated corresponds an Asia tic paganism in th~se. co~ntnes _where 
Buddhism was spread. Buddhism as well as Chnsbamty reahzes a 
religious ideal which destroys all frontiers among nat.io~s ~nd surmounts 
all boundaries of countries. Buddhism and Chnsbamty mark the 
starting point of a new form of religion; both mark the chang_e fro~ 
a national religion to a lfew supernational one. Theref~re~ 1~ th1s 
aspect, in spite of their deep doctrinal differences, a similanty, a 

functional parallelism does exist, 
But it is also necessary to add that this parallel function does not 

e.xist without an important difference. The difference lies in the way 
Christianitv and Buddhism respectively react in their contacts with the 
pre-existedt national religions, which they m et in the~r. respect~ve 
fìelds of penetration. Namely, the national pagan rel~g~ons .wh1ch 
Christianity met in its way, the Greek and Roman rehg10ns m the 
Mediterranean world and later the religions of the Celtic-Germanic
Slavic peoples in barbarian Europe, all disappeared before. the 
surging spread of Christianity. In Asia, on the contrary.' the natiO.nal 
pagan religions of those countries outside India to wh1ch Buddh1sm 
spread did not disappear; they are still alive today. 

However not even in Europe was the destruction of the pre
Christian world complete. If the law that states that nothing is creat~d 
or destroyed is true in· the natural sciences, then it holds true even m 
the world of spiritual things. With this exception: in the West, the 
pre-Christian world did not survive with its proper name but only 
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under the Christian name, in Christian vestments, more or less incor
porated and assimilated by Christianity. On the contrary, in Asia the 
national and traditional religions survived as they were side by side 
with Buddhism: this was the case in China of Taoism and the state 
religion ; this was the case in J apan with Shintoism, while in India the 
resistance offered by Brahmanism and Hinduism was so strong that 
it forced Buddhism to emigrate from its piace of origin. This difference 
between Christianity and Buddhism worked out a completely different 
course in the whole religious history of the Western an d Eastern W orlds. 
But even in this diversity we can still fìnd a few interesting points of 
parallelism. They appear peculiarly evident in the religious history 
of Japan if it is compared with that of the West. 

In the frame of universal history we could say that the Chinese 
Empire corresponds to the Roman Empire. From this relation another 
relation is derive(L, i. e., that J apan placed a t the extremities of China 
corresponds to the barbarie Europe, placed at the boundaries of the 
Roman Empire. The respective positions are parallel not only 
geographically, but also in their historic-cultural aspect. Between 
China and J apan existed a cultura! disparity similar t o that which 
existed between the Roman Empire and the Celtic-Germanic-Slavic 
Europe. The first penetration of Christianity in the Roman world 
was realized through missionary and apostolic means, as the same 
means were used in the penetration of Buddhism in China through 
Chinese pilgrims. On the contrary the penetration of Christianity in 
barbarie Europe, as well as the penetration of Buddhism in J apan was 
a cultural phenomenon more than a religious one. Christianity 
penetrated barbarie Europe not directly from Palestine, but mediately 
through the Roman Empire. Analogically Buddhism was not spread 
throughout J apan directly from India, but from China, through Korea. 

In the Celtic-Germanic-Slavic Europe, Christianity fìrst conquers 
the courts, precisely because the courts, relatively more advanced in 
culture, are more sensitive to the influences of the superior Roman 
culture, and therefore also to religion. The conversion of the rulers 
was followed by the conversion of the masses of the respective peoples. 
In the same way the J apanese court, open to the influence of whatever 
was Chinese, was fìrst in adopting the Buddhism which carne from 
China. The great mass of the J apanese people rema in ed for a long time 
estranged from Buddhism, attached as they were to the traditional 
Shintoistic religion. The masses will be conquered only through the 
equation of the "Rami" with the "Butsu" and the "Hotoke", that is 
to say with Buddha and the Bodhisa,ttva$. The adaptation, although 
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nominai, of Buddhism to Shintoism according to the syncretistic 
formulas of Sanno and of Ry6bu-Shint6 of Dengy6 and K6b6 in the 
ninth century ended in an alteration of the genuine Buddhistic doc
trines; in a somewhat similar way the incorporation of ancient pagan 
elements produced in the originai forms of Christianity different re
ligious developments. And in the same way as the West that it 
would react to these alterations by going back to Evangelica! Christi
anity, so also in J apan there was a reaction to that Buddhism, more 
or less reformed, which prevailed in the N ara an d Heian periods. This 
reaction consisted in returning to the genuine Chinese Buddhism 
through the schools of the Kamakura period. One of these sects, 
Shinshii, founded by Shinran in 1224, has been called the Buddhistic 
sect of "sola fide", for its faith in Amida Butsu (Buddha Amitabha) 
alone as sufficient condition for salvation. From the ranks of Shinshu 
again in the 15th century carne the fìrst translation into J apanese of the 
sacred books of Buddhism. Until then the canonica! and ecclesiastica} 
language had been Chinese, as in the West Latin had been the official 
language of the Church until the German translation of the Bible 
was made by Luther. 

But the parallelism does not include only the above mentioned as
pects. In the W est the return to the Christian origins is accompanied 
by the "Renaissance" of the values of the ancient pagan world. And 
this period is followed by the "Romantic" evaluation of the medieval 
barbarie world. So also in J a p an, after the return t o genuine Bud
dhism, there can be found a certain parallel of "Renaissance" and 
"Romanticism", the fìrst being the new influence from the classica! 
Chinese world (Neo-Confucianism of the Samurai in the XVII century), 
and the second being the new strength of traditional national values 
which reached a climax in the "restoration of pure Shint6" in the 

Meiji Era. 

TOLERANZ l.JND WAHRHEIT IN DER RELIGION 

VON 

GUSTAV MENSCHING 

Wir leben in einer vielfach gespalte·nen Welt. Nicht nur die· politi
sche·n GegensiHze spalten · die Welt, leider bringen auch ci.ie religiosen 
Gegensatze eine vielfache Spaltung in die Welt. Wir Jeben aher 
zugleich in· 'einer Zeit, in der die grol3en Religiònen in Ost und W est 
miteinander in vielfaltigen Bériihrung treten. Sie miissen sich heute 
miteinander bescJ:aft1gen. und ·sich auseinandersetzen. Die Art der 
Auseinahdersetzung der· Religionen kann auf eine sehr verschiedene 
Weise geschehen. Erstens : es gibt in der Religions-geschichte eine 
wechselseitige Kritik an den religiosen Ideen. So kritisiètt z.B. der 
Buddhismus am Chrìstentum die Idee eines personlichen Gottes. Das 
Christentuni andererseits vermil3t in Hinayana-Buddhismus das Fehlen 
eines personlichen Gottesverhatlnisses. Der Islam kritisiert ·am Chris
tentum die trinitarische Gottesvorstellung und nennt sie Polytheismus. 
Das Christentum andererseits bemangelt die Willkiir des islamischen 
Gottes Allah und die mangelnde Heilsgewil3heit u.s.w. Diese Form der 
Auseinandersetzung wollen wir hier nicht weiter verfolgen. 

Zweitens: wir wollen uns vielmehr mit der prinzipiellen Stellung
nahme zu den jeweils fremden Religionen befassen. Diese prinzipiele 
Stellungnahme kann entweder die der Toleranz oder der Intoleranz sein. 
Um zu verstehen, was Toleranz und Intoleranz bedeuten, wollen wir 
zunachst diese beiden Begriffe klaren. Ich unterscheide zwei Formen 
von Toleranz und Intoleranz: es gibt eine formale Toleranz und 
Intoleranz und andererseits eine inhaltliche Toleranz und Intoleranz. 
Damit ist folgendes gemeint: formale Toleranz bedeutet das blol3e 
Nichtantasten der fremden Religion. Diese Haltung ist nicht auf den 
Inhalt bezogen. Der Staat, der .Glaubensfreiheit· gewahrt, iibt formale 
T o 1 eranz. W e nn indessen distolerierte Religion : den formalen Rahmen 
des Staatés auf irgendeine Weise sprengt und die Einheit. gefahrde( 
dann · achlagt diese Toleranz in eine formale Intoleranz um. Das war 
beispielsweise der Fall im alten R'om, wo man einerseits viele fremde 
Religionen duldete, die Christen aber verfolgte, weil sie durch Verweige-

( 777) 
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rung der Opfer flir den Kaiser die Staatseinheit gefahrdeten. Es ging 
dabei in keiner Weise um die Wahrheit der Religion, sondern nur um 
ihre formale Beziehung zur Sakralinstitutlòn des romischen Staates. 

Inhaltliche Toleranz und Intoleranz vollziehen sich auf einer 
anderen Ebene. Es handelt sich hier darum, daB die fremde Religion 
als echte und berechtigte Moglichkeit der Begegnung mit dem Heiligen 
anerkannt wird. Das eben nenne ich inhaltliche Toleranz. Inhaltlich 
bestimmt ist diese Toleranz, weil sie sich nicht auf formale Beziehungen 
richtèt, sondern weil sie es mit der Wahrheit der Religion zu tun hat. 
Was aber ist Wahrheit in der Religion? 

Im wesentlichen kann man zwei Wahrheitsbegriffe in der Religions
geschichte unterscheiden: einerseits kann man Wahrheit als Richtigkeit 
religioser Lehren auffassen. Es fragt sich aber, ob diese Auffassung 
dem entspricht, was die Religionen eigentlich meinen. Ich glaube viel
mehr, daB der echte religiose und urspri.ingliche Wahrheitsbegriff eine 
andere Art von Wahrheit meint, namlich Wahrheit als religiose 
Wirklichkeit. Um zu illustrieren, was hier gemeint ist, erinnere ich an 
das schone Bild, das der Zen-Buddhismus gebraucht, wenn er vom 
Monde der Wahrheit spricht, der sich in klaren und tiefen, aber auch 
in flachen und schmutzigen Gewassern. Immer ist es derselbe ein 
Mond der Wahrheit, also der gottliche \Virklichkeit, die in den ver
schiedenen Religionen si eh auf verschiedene W eise bezeugt. Das n enne 
ich inhaltliche Toleranz. 

N achdem wir n un die Begriffe von Toleranz und Intoleranz 
geklart haben, wollen wir das Auftreten von Toleranz und Intoleranz 
in den groBen Universalreligionen untersuchen. Es gibt z\vei groBe 
strukturmaBig verschiedene Formen der Universalreligionen: die 
prophetisc_he Religion und die m:ystische. Die prophetische Religion 
etwa von der Art des Christentums und des Islam haben bei aUer 
Verschiedenheit doch eine gevvisse Gemeinsamkeit in der Struktur. 
In allen prophetischen Religionen kennt man einen personlichen Gott, 
dessen Wille sich auf die Welt und die Menschen richtet, Propheten 
beruft und mit gottlichen Auftrag versieht. Dieser \~Tille Gottes wird 
von den Propheten in exklusiver \:Veise verki.indet, und auch das 
personliche Verhaltnis der Glaubigen zur Gottheit ist exklusiv. Diese 
Grundhaltung hat nun fi.ir das Verhaltnis der prophetischen Religionen 
zu anderen Religionen die Konsequenz, dass diese Religionen zur 
Intoleranz neigen. In einer Sure der Korans heiBt es: ,Bekampfe 
die, welche nicht an Gott und an den ji.ingsten Tag glauben und ... welche 
nicht die wahre Religion ha ben." In ahnlich intoleranter Form 
verfolgte die israelitische Kirche J esus ; denn auch er erschien den 
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jiidischen Klerus seiner Zeit sowohl nach dei formalen Seite als eine 
Gefahrdung der Institution, als auch in inhaltlicher Beziehung schien 
er gotteslasterische Lehren zu verki.inden. Aber auch die christliche 
Kirche der spateren Zeit, die sich als exklusive Heilsanstalt auffasste, 
ubte jahrhundertelang eine blutige Inquisition. Und auch Religions
kriege waren die notwendigen Folgen jener Grundhaltung. 

Wahrend also, wie wir gesehen haben, die prophetische Religion zu 
einer intoleranten Stellungnahme fremden Religionen gegeni.iber neigt, 
kann man sagen, daB der Mystik Toleranz sozusagen im Blute liegt. 
Ohne eine erschopfende Defìnition des vielgestaltigen Wesens der 
Mystik geben zu konnen, sei nur festgestellt, daB das Ziel aller 
Mystik irgendwie das Eingehen in das gottlich Absolute ist, wobei die 
Personlickheit ausgeloscht wird. Die notwendige Konsequenz aus 
dieser Grundhaltung ist inhaltliche Toleranz, wie sie uns denn auch 
allenthalben in der Welt der Mystik begegnet. Dafi.ir einige geschicht
liche Beispiele. 

Der historische Buddha war den Palitexten zufolge ausge
sprochen tolerant. Er war zwar der Verki.inder einer Heilslehre und 
betrachtete sich selbst als bloBen Wegweiser zum Heil, aber dennoch 
hat er der Lehre selbst keine so groBe Bedeutung beigemessen, daB 
er diese Lehre an sich fi.ir einen absoluten Wert gehalten hatte, wie 
es jede streitbare Orthodoxie tut. Buddha hat die Lehre, die er selbst 
verki.indete, aber auch jede fremde Lehre, mit einem Boot verglichen, 
das ni.itzlich sei, um an das andere Ufer zu gelangen, das man aber nach 
Erreichung des Zieles nicht mehr weiter mit sich scbleppe, sondern am 
Ufer liegen !asse. Auch betonte Buddha stets, daB Heilslehren nicht 
auf Autoritat hin angenommen werden durften, sondern stets einer 
personlichen Pri.ifung unterzogen werden mi.iBten, ehe man ihnen 
folge. Beide Motive : Absolutsetzung einer Lehre und Anerkennung 
auBerer Autoritat werden von aller Mystik abgelehnt. Sie aber sind 
andererseits zwei wichtige Faktoren, aus denen Intoleranz entspringt . , 

Auch im indischen Hinduismus fìnden sich von fri.ihen Zeiten an 
wichtige Motive der Toleranz. Wenn es z.B. in einem fri.ihen Texte 
heiBt : ,Was nur das Eine ist, das bezeichnen die Seher mit 
verschiedenen N amen, si e nennen es Iridra, Agni, Varuna, Mitra ... ," 
so ist in diesen Worten die Oberzeugung ausgesprochen, daB die 
verschiedenen Gotternamen nur verschiedene Benennungen des einen, 
allem zu Grunde liegenden Gottlichen sind. Ganz den gleichen 
Gedanken spricht die Bhagavadgita aus, wenn Gott Vishnus dort 
(IX, 23) sagt : , ,] ene, welche anderen Gottern anhangend, von Glauben 
erfi.illt, ihnen opfern ... 1 auçh die:;;e ... opfern nur mir," Das bedeutet 
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im Sinne meiner Definition ,inhaltliche Toleranz" ; denn es wird hier 
auch die fremde Gottesverehrung als echte Moglichkeit der Gottes
begegnung angesehen. Voraussetzung ist freilich, daB die Gottes
verehrung im Glauben geschieht und nicht nur auBerlich. So heiBt 
es in einem Wort Vemanas aus dem Telugulande: ,Soviele Arten 
von Gottesverehrung man auch aufzahlen mag, Verehrung ohne 
Glauben tragt keine Frucht." A ber auch im heutigen Hinduismus 
ist diese gleiche Haltung vertreten. Radhakrishnan schreibt ; ,Wenn 
der Hindu die V eden an den Ufern des Ganges rezitiert, wenn der 
Chinesen ii ber den Analekten meditiert, wenn der J apaner die Statue 
Buddhas verehrt, wenn Europaer von Christi Mittlerschaft iiberzeugt 
sind, wenn der Araber in seiner Moschee den Koran liest, und sich der 
Afrikaner vor einem Fetisch verneigt, dann hat jeder von ihnen den 
gleichen Grund fiir seinen Glauben ... Der Giiltigkeitsanspruch jeder 
Religion griindet sich darauf, daB nur durch sie ihre Anhanger das 
geworden sind, was sie sin d." 

Ganz im gleichen Sinne der Mystik, fiir die alle rationalen Aussagen 
iiber die Gottheit nur relative Giiltigkeit haben, sagt Radhakrishnan: 
,Die iiberpersonliche und die personliche Auffassung des Wirkichen 
stellen den absoluten und den relativen Weg dar, die eine Wirklichkeit 
auszudriicken. Wenn wir den N achdruck auf das Wesen der Wirkich
keit legen, reden wir vom absoluten Brahman, wenn wir ihr Verhaltnis 
zu uns betonen wollen, dann sprechen wir vom personlichen Bhagaven." 

Auch Mahatma Gandhi lehnte jede Dogmatisierung und Absolut
setzung einer Religion mit Entschiedenheit ab : ,Ich glaube nicht an 
die alleinige Gottlichkeit der Veden. Ich glaube, daB die Bibel, der 
Koran und Zendavesta in gleicher Weise gottlich inspiriert sind wie 
di e V eden... Der Hinduismus ist nicht eine Religion, di e ausgebreitet 
werden muB. Er bietet Raum fiir die Verehrung aller Propheten der 
Erde.'' 

Der auf dem Boden des Islams erwachsene Sufismus teilt die 
Anschauung aUer Mystik, daB die unterscheidenden AuBerlichkeiten der 
verschiedenen Religionen und ihre divergenten Lehrmeinungen be
deutungslos sind gegeniiber dem, worauf es allein in der .Religion 
ankommt : der Vereinigung mit der Gottheit. So sagte z.B . der groBe 
persische Dichter und Mystiker Dschalal eddin Rumi: · 

,Erblickst du Gottes Bild im Gotzentempelschrein, 
Verehr ihn dort, und laB den Rundgang um die Kaaba sein, 
Denn ist sie nicht vom Duft der Gottvereinigung erfiillt, 
Und haftet dieser Duft am Jedentempel, so tritt ein." 

Aus dem Bereich der christ1ichen .Mystilç ~eien .. nur zwei Personlich-
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keiten hinsichtlich der Motive ihrer Toleranz betrachtet : Meister 
Eckhart und J akob Bohme. Meister Eckhart driickt den Gedanken, 
daB es verschiedene Moglichkeiten der Gottesverehrung in der Welt 
gibt, mit folgenden Worten aus : ,Gott hat des Menschen Heil nicht 
gebunden an irgendeine sonderliche Weise. . . Man soli vielmehr der 
Leute Weise achten, in der sie eine gute Andacht haben und niemandes 
Weise verschmahen." 

Auch J akob Bo hm e wandte si eh wie Buddha gegen di e Verbind
lichkeit religioser Lehren, die er- iibrigens genau wie Buddha auch
als ,Meinungen" bezeichnet, von denen er sagt : ,Der Teufel ist 
schuld, daB die Volker auf Erden sind uneins goworden und sind in 
Meinungen geraten . . . und sind mi t den Meinungen von Gott fort
gegangen." Diese Lehrmeinungen sin d auch fiir Bo hm e nur ein 
Werkzeug. Wesentlich ist nicht das in diesen Lehrmeinungen 
angeblich enthaltene Wissen, sondern die religiose Grundhaltung: 

Was zanken wir viel um das Wissen ? Ist doch das Wissen nicht 
~llein der Weg zur Seligkeit. Der Teufel weiB mehr als wir . . . DaB 
ich viel weiB, gibt mir nicht Freude, sondern daB ich nach Gott 
begehre." Dami t wird, wie es in aller Mystik iiblich ist, die Religion 
reduziert auf das inwendige Leben, alles andere ist Bild und bloBe 
Meinung. Gott fragt nach anderem als nach den Bildern und den 
Meinungen : ,er sucht - wie Bohme es ausdriickt - des Herzens 
Abgrund." 

Von dieser Einstellung aus ist es nur konsequent, wenn Bohme 
auch fremden Religionen gegeniiber inhaltliche Toleranz fordert und 
selbst iibt. Er bedient sich des von der Orthodoxie verwendeten und 
summarisch alle Nichtchristen zusammenfassenden Wortes ,Heiden", 
um dann aber diesen abwertenden Begriff aufzuheben : ,Viele Heiden, 
die deine (theologische) Wissenschaft nicht haben , und dennoch wider 
das Base streiten, werden vor dir das Himmelreich besitzen. Wer will 
sie richten, wenn ihr Herz mit Gott iibereinstimmt. Ob sie gleich 
diesen (christlichen Gott) nicht kennen, arbeiten sie doch in seinem 
Geiste." Und darum vertritt Bohme zur Zeit des DreiBigjahrigen 
Krieges, der auch ein Religionskrieg zwischen christlichen Kofessionen 
war, di e These : ,Es kann ein Heide selig werden, wenn er si eh zu 
dem lebendigen Gott wendet und in rechter Zuversicht sich in Gottes 
Willen ergibt.'' 

Die Mystiker ahnten in religioser Intuition, daB in der Tiefe aller 
Religionen eine letzte Einheit liegt. Die moderne Religionswissenschaft 
hat diese Ahnung zur GewiBheit gemacht, indem sie in zahlreichen 
Einzelunte~suchungen nachgewiesen hat, daB. es quer durch die Welt 
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der Religionen gemeinsame Strukturformen gibt, Gemeinsamkeiten in 
den Ausdrucksformen des religiosen Erlebens, GesetzmaBigkeiten in 
der Bildung religioser Gemeinschaften. Es gibt aber auch eine breite 
Basis gemeinsamer ethischer Werte in den verschiedenen· Religionen, 
was Rudolf Otto veranlaBte, znr Bildnng eines religiosen Mensch
heitsbundes aufzurufen. Diese Idee lebt in dem nach dem Kriege 
begri.indeten Weltbunde der Religionen fort. 

So laBt sich also d1e von den Mystik von Haus ans gei.ibte und 
geforderte Haltung der inhaltlichen Toleranz hente geradezu wis
senschaftlich begri.inden, so daB die noch heute weithin intoleranten 
prophetischen Religionen nicht umhin kommen, diese Erkenntnisse 
zur Kenntnis zu nehmen und ihre starre Absolutsetzung der eigenen 
Reilgion zu korrigieren. 

Behauptet man indessen, daB d]e Wahrheit der eigenen Religion 
die angebliche Wahrheit der anderen Religion ausschlieBe, so muB 
demgegeni.iber gesagt werden, daB Wahrheit in der Religion nicht von 
der Art der rationalen Wahrheit ist. DaB 2 mal 2=4 ist, 1aBt sich 
bewe]sen und ist daher jedem verstandesbegabten Menschen mitteilbar. 
Eine Skepsis dieser Wahrheit gegeni.iber ware sinnlos. Religiose 
Wahrheit aber 1aBt sich nicht auf demselben Wege mitteilen. LieBe sie 
sich so bedingungslos weitergeben, wie jene mathematische Wahrheit, 
da gebe es in der Religionswelt nicht das Phanomen des Unglaubens 
der verki.indeten Wahrheit gegeni.iber, das in allen Religionen bekannt 
ist. Religiose ist, wie wir eingangs sagten, Begegnnng mit nnm1noser 
Wirklichkeit. Sie ist also eine existentielle Wahrheit, die man erfahren 
haben muB. Der Wahrheitscharakter religioser Wahrheit liegt also 
nicht in der beweisbaren Richtigkeit religioser Lehrsatze, sondern in 
der auch durch Lehrsatze und Kultakte hindurch sich vollziehenden 
Begegnung mit der Wirklichkeit des Heiligen nnd im Bestimmtwerden 
durch sie. Von hier aus ergibt sich die Frage, ob man i.iberhaùpt die 
Katagorien von ,wahr" und ,falsch" auf die Religionen anwenden 
darf. Sie stammen aus der Sphare rationaler Erkenntnis. Aber um 
sie handlet es sich in der Religion nicbt. Das soll nicht heiBen, daB 
in der Religion i.iberhaupt keine Erkenntnis vorlage . Bekanntlich 
spielt der Begriff der Erkenntnis in der Religionsgeschichte an 
verschiedenen Stellen eine entscheidende Rolle, aber jedesmal handelt 
es sich sicher nicht um rationale, an den Verstand weitergebare 
Wahrheit, die dieser widerspruchslos anerkennen mi.iBte. DaB gott
licher Wirklichkeit nach den verschiedensten Seiten hin und ·in 
verschieden tiefer und existenzbestimmender Weise dnrch die 
Ausdrucksmittel einer Religion bege~net w~rden kann1 das macht ihre 
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Wahrheit aus. Man sollte deshalb statt von wahrer und falscher 
Religion lieber von lebendiger und toter Religion sprechen, wobei dann 
freilich ,tote Religion" ein innere Widerspruch ware, da Religion 
entweder lebendig ist oder nicht mehr Religion ist, sondern nur noch 
ihr erstarrtes Gehause. Mit diesem Verstandnis der Idee der Wahrheit 
in der Religion vertragt sich nun durchans die Tatsache verschiedener 
Wahrheitsanspri.iche und die Praxis einer inhaltlichen Toleranz. 

Die Tatsache der Vielheit der Religionen ist fi.ir jede Orthodoxie ein 
Argernis, sofern man namlich jenen rationalen Wahrheitsbegriff der 
Richtigkeit voraussetzt. Wir zeigten indessen, daB verschiedene 
Wahrheitsanspri.iche in der Religionsgeschichte nicht in gleichem MaBe 
widerspruchsvoll sind, w1e verschiedene Losungen der gleichen 
Rechenaufgabe. 

Das Faktum der Vielheit der Religionen in der Welt laBt sich 
unter zwei Gesichtspunkten verstehen: von der Seite der Gottheit aus 
un d vom Menschen her. Fi.ir das Verhaltnis der Gottheit zur Religions
welt zitiere ich Pierre Bayll (1947-1906) : ,So seltsam und grund
verschieden sie anch sein mogen, alle Religionen passsen recht gut zu 
der unendlichen GroBe des hochsten, vollkommensten Wesens. Dieses 
wollte, daB die ganze Natur gerade durch ihre Mannigfaltigkeit es in 
seiner Unend1ickheit preise." Oder ich zitiere den deutschen Dichter 
Rilke, der in seinem Stundenbuche sagt: 

,Du bist der Dinge tiefer Inbegriff, 
Der seines Wesens letztes Wort verschweigt, 
Und sich dem anderen immer anders zeigt: 
Dem Schifi als Ki.iste un d dem Land als Schifi.'' 

Die andere Seite ist die vom Menschen aus sich ergebende 
Stellungnahme zum Phanomen der Vielheit der Religionen. Zwei 
indische Personlichkeiten mogen hier anssprechen, was zn sagen ist : 
Rabindranath Tagore schrieb: ,Konnen die verschiedenen Religionen 
nicht ihr verschiedenes Licht fi.ir die einzelnen Welten von Seelen 
leuchten lassen, die es brauchen ?" Und im gleichen Sinne betont 
Mahatma Gandhi, daB die Verschiedenheit der Religionen der 
Verschiedenheit der Menschen und ihrer Bedi.irfnisse entspricht, wenn 
er sagt : ,Di e Religionen sin d verschiedene W ege, di e zu dem einen 
un d gleichen Ziele fi.ihren.'' 

Mannigfaltigkeit der Religionen ist - so wurde ich zusammen
fassend sagen- Lebensfi.ille. Sie wi.irde durch den Sieg einer Religion 
i.iber die anderen beeintrachtigt werden. 

Mit dieser hier vertretenen und begri.indeten Haltung der inhaltli
chen Toleranz soll nun aber keineswegs einer religiosen Standpunktlosig-
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keit das Wort geredet werden. Religion schlechthin ist praktisch nicht 
moglich. Geschichtlich bedingte Menschen konnen nur in bestimmten 
geschichtlich bedingten Religionsformen mit der Welt und Wirklichkeit 
des Heiligen in Kontakt treten. Darum bleibe jeder in der Welt, die 
ihm gemass ist, sofern sie fi.ir ihn eine lebendige Wirklichkeit bedeutet. 

Das hat Goethe gemeint, wenn er in einem Bildwort treffend sagt : 
,Frage nicht, durch welche Pforte 
Du in Gottes Stadt gekommen, 
Sondern bleib am stillen Orte, 
Wo du einmal Platz genommen." 
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792 GENERAL REPORT 

I 

At the Eighth International Congress for the History of Religion 
held in Rome in Aprii 1955, Japan was represented by Profes or 
Shoson Miyamoto and Enkichi Kan sent by the Science Council of 
J apan. The J apanese representatives informed the Executive Committee 
of the International Assoclation for the History of Religions that, if 
the Association wished to hold its next International Congress in Japan 
the J apanese societies concerned would undertake to make the nece ~ 
sary arrangements. These negotiations crystallized in the proposal to 
hold an international meeting in 1958, instead of the regular congre 
convened every five years, and it was finally agreed to call it the Ninth 
International Congress for the History of Religions. The Generai 
Assembly then decided to hold the Ninth International Congress for the 
History of Religions in J apan. 

At the Seventh Congress held in Amsterdam in 1950, which Professar 
Furuno attended as representative of the Science Council of Japan, the 
possibility of converning a meeting in J apan had already been discussed, 
and spurred on by these considerations, a preparatory committee 
supported chiefty by the J apanese Association for Religious Studies had 
been formed in 1952 in order to promote the idea of such a meeting. 
In the same year, -a National Committee for the History of Religions wa 
set up inside the Science Council of J apan. Together, these two 
committees worked out a plan for the congress, but later on the sugges
tion was advanced that it would be more appropriate to hold the 
International Congress for the History of Religions under the sponsor
ship of the Science Council of Japan and in November 1956, the 
Management Committee of the Science Council agreed to this proposal. 
Following this decision, the preparatory committee established chiefly 
through the efforts of the J apanese Association for Religious Studies, in 
collaboration with the secretariat of the Science Council, assumed the 
responsibility of making the preliminary arrangements at home and 
abroad and of formulating the necessary plans. In August 1957, the 
J apanese cab in et formally decided that J a p an would sponsor the 
congress; an d in September of that year, the J apanese Organizing 
Committee for the Ninth International Congress for the History of 
Religions was set up inside the Science Council of J a p an which continued 
the work done up to then by the preparatory committee. The organiz
ing committee was made up of 45 members, comprising outstanding 
scholars in all fields of the sicnece of religion and the history of religions 
as well as representatives of the government agencies concerned. The 
first meeting of the organizing committee was held towards the end of 
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September. Professor Ishizu was elected chairman, Professor Kishimoto 
executive secretary, and secretaries Professor Hanayama, Professor 
Masutani and Mr. Ronda, secreatry-general of the Science Council 
of J a p an. In or der t o ex ecu te the actual business of the organizing 
committee, an arrangements committee was set up comprising 53 scholars 
and representatives of government agencies. Professor Ishizu, chairman 
of the organizing committee, also doubled as chairman of this committee. 
The o:ffices of these two committees were located in the secretariat 
of the Science Council of J a p an. The organizing committee later m et 
three times, while the arrangements committee, since its inception in 
December 1957, held six sessions. \Vith the Progress of deliberations, 
a steering committee of 19 members was formed inside the arrangements 
committee, which was entrusted with expediting various practical 
matters. Upon further deliberation, a five-man committee of young 
scholars was organized in J anuary 1958 which was put in charge of all 
practical business. This committee m et once every week from J anuary 
to march and worked out the concrete programme of the whole congress. 
On the other hand, the executive board, of the organizing committee 
carried on negotiation with the secretariat of International Association 
for the History of Religions and UNESCO headquaters on the system 
of the congress and the invitation of oversea scholars. 

In March of that year, five special committees were formed inside 
the arrangements committee. They were the programme committee 
(chairman Professor Kishimoto), the fund-raising committee (chairman 
Professor Masutani), the fin ance committee ( chairman Professor 
Hanayama), the selection committeee (chairman Professor Ohata), 
and the Kansai district committee (chairman Professor Nagao) . 

The programme committee had already been organized under the 
same name inside the preparatory committee in March 1957. The so
called committee of five, headed by Professor Kishimoto and includ
ing Professors Toda, Akashi, Wakimoto, Mr. Watanabe and Mr. 
Matsumoto, did most of the work and took care of all preparations at 
home and abroad. In April 1958, the programme committee set up 
a number of subcommittees besides the committee of five, viz., on 
national participants, congress, symposium, research tours, guidebooks, 
editing, information, meeting places, receptions, science and activities. 
All these subcommittees carried out their respective tasks in systematic 
coordination with each other and in complete integration. 

Since the government subsidy appropriated in the national budget 
for the congress left part of the expenses uncovered, it became imperative 
t o form ·an ass.o.ciation of patrons in order to secure fiminCial backing for 
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the congress. This was the work allotted to the fund-raising com
mittee. This committee, too, had already been set up under the same 
name in the above-mentioned preparatory committee in March 1957. 
I ts centrai figure was Professar Masutani, its chairman, an d h e was ably 
supported by the President of Ryiikoku University, Dr. Morikawa 
and the other members of the committee. Later, in February 1958, th~ 
Orgnization of Patrons of the Ninth International Congress for the His
tory of Religions was founded. This organization was made possible 
through the cooperation of leading personages from religious and financial 
circles who acted as patrons. These patrons were: 
Keizo Shibusawa (representative of the patrons) 
Patrons from financial circles : 
Kogoro Uemura, Benzaburo Kato, Shoshiro Kudo, Kyonosuke Sakai, 
Michisuke Sugi 
Patrons from religious circles: 
Ken Ishihara, Takashi Oizumi, Rosen Takashina, Nobusuke Takatsukasa, 
Tokuchika Miki, Tadaaki Yoshimura 

\Vith the cooperation of these sponsors and through the efforts of 
the fund-raising coomittee, the endorsement and assistance of religiou 
and fìnancial circles could be secured and contributions near to the 
originai goal could be collected. In addition, the Asia and Ford 
foundations kindly supported our preparations, and financial aid from 
UNESCO and the Rockefeller, Asia, and Ford foundations was of no 
little help in covering the travel expenses of the foreign partkipants. 
The finance committee under its chairman Professar Hanayama was in 
charge of administering the funds collected through the patrons' 
organization and the fìnancial contributions from other sources. 

March 15, 1958, had been set as deadline for applications by 
J apanese participants w ho intended to present scientific papers to the 
congress. Since the organizing committee found it necessary to select 
those who were to read their papers, a selection committee was formed. 
It was composed of twenty members with Professar Ohata as chairman; 
an d in its four meetings h el d sin ce March, i t selected the J apanes 
participants who were to read their communications to the congres . 
The committee's selection was then approved by the arrangements' 
committee. During the month of May, the selection of papers by 
foreign participants was taken under consideration and approved by the 
arrangements committee. 

At first, plans for research to be carried out in the Kansai area had 
been left in charge of the members of the organizing and arrangements 
committees residing in that area; but in March, a special Kansai district 
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committee with Professar N agao as chairman was formally established 
and entrusted with the preparations for all activities in the Kansai area. 
This committee worked in close collaboration with all other committees 
set up inside the arrangements committee in making the necessary 
preparations. I t made arrangements for the public lecture meeting an d 
the closing ceremony in Kyoto, for the field trips studying the history 
and actual conditions in the Kyoto, Nara, and Tenri areas, and the 
study of religious institutions in the prefectures of the Kyoto-Osaka 
district for those who wanted to take part in these research projects 
after the close of the congress. Arrangements for all field trips in the 
Kant6 area, strictly speaking, up to the end of the trip to Ise and the 
arrivai at Sakurai, were made by the field trip offi.cer of the programme 
committee, while all following field trips were in charge of the Kansai 
district committee. 

The organizing committee sent out its first circular in the beginning 
of October 1957, mailing about 1,000 copies to foreign organizations 
and scholars. The second circular was dispatched around the middle 
of March 1958 to all those from whom replies had been received ; and 
in April, formai invitations were extended to all foreign orgnizations 
and to those who had expressed their intention of participating in the 
congress. In the beginning of August, the third circular went out 
to all who had sent in their applications and to some others. 

Towards the end of February 1958, the fìrst communication con
cerning the congress was sent out to the members of seven J apanese 
organizations directly concerned with the subject : the J apanese 
Association for Religious Studies, the J apanese Association of In dian 
and Buddhist Studies, the Nippon Buddhist Research Association, the 
J apanese Association for the Study of Shinto, the J apanese Associa
tion for the Study of Christianity, the· J apanese Association for the 
Study of Taoism, and the Association for Orientai Studies; it was 
also sent to universities and other research associations. The second 
communication was circularized in the beginning of August. 

II 

Preparations for the Ninth International Congress for the History 
of Religions took the course described above; and it was in the middle of 
August of 1958 that the programme of the congress was fìnally decided 
upon. J ust about that time, the Generai Secretary of the International 
Association for the History of Religions, Professar C.J. Bleeker, comply
ing with a request on the p art of the J apanese, arrived in J apan from 
Amsterdam. He took part in various consultations and his invalu-



796 GENERAL REPORT 

able cooperation made a significant contribution to the success of the 
congress. On August 26, the Programme, the List of Participants 
excerpts of the papers and all other materials were ready and ali othe; 
preparations completed. At that time, foreign participants were already 
arriving in Tokyo. In the afternoon, registration opened in Sankei 
Hall, the meeting place of the congress; and in the evening, an informai 
gathering of congress members created an atmosphere of friendship 
between those who met for the first time and those who were old 
acquaintances. 

Concerning the date of the congress, the initial plan had been to 
hold it during the middle of September, but in order to make it possible 
for the foreign participants to be back home for the beginning of the 
new term, the date was moved up to a time which, in view of J apan's 
climate, was far from ideai. As regards the site of the congress, it was 
first proposed to split the sessions between Tokyo and Kyoto; but 
preparations for two meeting places met with great difficulties and 
Tokyo became the chief site of the congress. There was also severa! 
proposals concerning the meeting hall. Since the congress was held 
un der the auspices of the Science Council of J a p an, i t was thought 
appropriate to convene it in Tokyo University, but in view of the 
facilities for meetings and the convenience of communications the 
choice fell on Sankei Hall. 

There were 123 foreigners an d 354 J apanese w ho formally registered 
as members of the congress and another 114 who participated as associate 
members, altogether an impressive 591. The system of associate 
members was adopted in order to accommodate young J apanese 
researchers like graduate students and those who could not file their 
applications in time. 

Among the foreign participants were about thirty residing in 
J a p an ; altogether, participants belonged to thirty different nationalities, 
and ·besides one international organization, UNESCO, the following 26 
foreign countries were represented: 
Australia, Austria, Belgium, Burma, Canada, Ceylon, France, Germany, 
Hongkong, India, Indonesia, Israel, Italy, Korea, Laos, the Netherlands, 
Norway, Pakistan, Spain, Sweden, Switzerland, Thailand, the United 
Arab Republic, the United Kingdom, the United States of America, 
and Vietnam. 

As a matter of fact, in the beginning, there were quite a few misgiv
ings in the arrangements committee concerning the congress. In the 
first piace, doubts were voiced on just how many participants could be 
expected from overseas and whether really outstanding scholars would 
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take part in the congress. These uncertainties, however, were dispelled 
in the course of the preparations. Many representative scholars, in
cluding Dr. R . Pettazzoni, President of the International Association 
for the History of Religions, announced their participation, and the 
impressive number of foreign participants, which greatly exceeded ~nitial 
estimates, was a course for rejoicing. And this was, of course, owmg to 
the kindly help of secretariat of International Association for the 
History of Religions and UNESCO headquaters. Moreover, the devoted 
efforts of all members of the various committees inside the organizing 
committee and the generous cooperation received from everybody in 
J apan were extremely gratifying. Particularly welcome was the active 
interest of H.I.H. Prince Mikasa, who graciously agreed to assume the 
bnrden of Honorary President of the congress. 

So the scene was set for the opening session of the Ninith Intetna
tional Congress for the History of Religions, which took place a t 9.30 a.m. 
on Thursday, August 28, in the International Hall of Sankei Kaikan in 
Tokyo. About 600 persons, including representatives of the J apane~e 
Government, the diplomatic corps, academic, religious, and economie 
cii·cles as well as the participants and other guests, attended the ceremony 
over which Dr. Kishimoto, t~e executive secretary of the organizing 
committee, presided. I t started with a koto recital by student volunteers 
from the Tokyo University of Arts, so that the ceremony opened in a 
quiet and serene and typically J apanese atmopshere. Dr.. Kaneshige, 
President of the Science Council of J apan, delivered the openmg address; 
then Prince Mikasa, Honorary President of the congress, and Dr. 
Pettazzoni, President of the International Association for the History 
of Religions. His Excellency Hirokichi Nadao, Minister of Education, 
transmitted the felicitations of the Government of J a p an, an d Dr. 
Erwin R. Goodenough, Professar at Yale University, expressed the 
congratulations of the foreign participants,and Dr. C). Bleeker, G:e~eral 
Secretary of the International Association for the H1story of Rellgwns, 
made some announcements and read the congratulatory messages 
received from abroad. At 10.40 a.m., the session entered into a short 

recess. 
After reconvening, another koto recital was presented; then, Dr. 

Miyamoto, member of the executive committee of the. Int:rnati~nal 
Association for the History of Religions, introduced Dr. Fnednch Heiler, 
Professar at Marburg University, who delivered a speciallecture on the 
subject: "The History of Religions as a Way to Unity of Religions." 
The discourse deeply impressed the audience, particuarly his colleagues 
in the field of the science of religion. 
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III 
In the afternoon of the same day, the congress entered into its 

working sessions; but before the sessions started, the chairmen of the 
congress meetings were elected by adopting the proposal of the J apanese 
organizing committee which had recommended the following members : 
I. Hori, E. Kan, T. Ariga, F. H. Ross, M. Eliade, H. L. J ansen, ]. 
Filliozat, A. L. Dupont-Sommer, C. J. Bleeker, A. W. J. Halepota, R.N. 
Dandekar, E. Rochedieu, M. Hoballah, C. E. Blacker, C. M. Edsman, 
R. J. Z. Werblowsky. 

In addition, the J apanese had recommended the nomination of 
vice-chairmen who would assist and substitute for the chairmen. They 
were: 
I. Hori, N. Hirai, H. Nakagawa, K. Hayashima, H. Nakamura, N. Taka
saki, Y. Moroi, T. Uehara, T. Ariga. 

The Ninth International Congress for the History of Religions had 
been divided into three principal parts; the first was the congress, the 
second the symposium, and the third the research tours. This was 
thought to give each branch of learning in the field an opportunity of 
displaying its peculiar features. For the sake of convenience, how
ever, the field trips in the Kanto· area foreseen in the third part had 
been scheduled to take place after the first part had come to a close. 

The central theme of the congress was "Orienta! Religions Past and 
Present"; but communications by the participants were not restricted 
to this subject. During the sessions on the three days from the 
afternoon of August 28 to August 30, papers were presented by 61 
foreign participants, including 9 whose applications were received after 
the deadline, and 40 J apanese, a total of 101. There were four who 
had submitted their applications but later withdrew them, viz., S. 
Nachiketa, S. Menderson, Y. Saeki, and J. Johnson. 

The congress was organized into sectional meetings and plenary 
session, and in each of them, communications were read. Conference 
languages were English., French, German, and Japanese, but the wish 
had been expressed to use English as much as possible. No interpreta
tion was provided, but English summarise of the papers prepared in 
advance by their authors had been printed and were in the hands of the 
participants. For the convenience of the J apanese participants, the 
summaries in western languages had been translated into J apanese 
and distributed. Moreover, interpreters were availalbe in each section 
to help with the discussions. 

The sections were organized according to four special fields, and with 
the exception of the papers read at the plenary session, all communica-
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tions were read in one of the following four sections : 
1. Primitive Religions 
2. Religions in Antiquity 
3. Living Religions (other than Primitive Religions) 
4. Science of Religion in General 

The second section on Religions in Antiquity comprised not only 
extinct religions like those of the old Egypt or Babylonia, but also his
torical studies on religions like Christianity and Buddhism. The third 
section on Living Religions dealt with historical facts as well as with 
today's living faith or its sources.. The diffe:rence between the subjects 
of these two sections may apear somewhat subtle, but a certain difference 
in scientific interest was unmistakably discernible, and the above divi
sion of the sections proved to be a success. The fourth section dealing 
with the Science of Religion in General took up topics related to the 
phenomenology of religion, psychology of religion, sociology of religion, 
philosophy of religion, methodology, etc. The idea of arranging all 
communications into four comprehensive categories was a completely 
new scheme and quite a departure from the system used in the 
Amsterdam and Rome congresses, where 10 to 15 different sections were 
organized. 

After distributing the communications approved by the selection 
committee from among the applications to the different sections, a great 
difference in numbers appeared for the various sections. The fì.rst 
section drew the smallest number with only six papers, while those in 
the third section exceed 40. The first section (Room A}, therefore, 
carne to an end after the first day, whereas from the second day on, 
the third section was split into two subsections meeting in rooms C 
1 and C 2, so that there were always four meetings going on at the same 
time. Communications dealing with the common subject of "Religion 
in the East'' numbered 40 ; while most of these papers were read in 
sectional meetings, six were chosen for presentation in a plenary session, 
so as to bring into relief the common topic of the congress. 

For each section, papers had been so arranged as to ·cover one 
subject in each moming or afternoon session. If was arranged as 
follows. 

First Section (Room A) 
28th afternoon, Primitive Religions 

Second Section (Room B) 
28th afternoon, Religions m Ancient India 
29th morning, Religions m Ancient Greek, China an d J apan 
29th afternoon, Religions m Ancient Egypt and Iran 
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30th morning, Ancient Judaism and Primitive Christianity 
Third Section (Room C l) 

29th morning, Japanese Religion (Shinto, Folk Belief) 
28th afternoon, Christianity, Islam and Chinese Religion 
29th morning, Buddhism 
29th afternoon, Buddhism 
30th morning, Buddhism and Hinduism 

Third Section (Room C 2) 
29th afternoon, (Shinto, New Rising Religions) 
30th morning, Contacts or Comparison with Religions 

F ourth Section (Room D) 
28th afternoon, Phenomenology, Psychology of Religion, Sociology of 

Religion and others 
29th morning, Continued 
29th afternoon, Continued 
30th morning, Philosophy of Religion 

Plenary Session (Main Hall) 
30th afternoon, Religion in the East 

An d as a rule, for each session, J apanese an d foreign contributor 
had been arranged separately in alphabetical order and spoke alternately. 
In the sectional meetings as well as in the plenary session, a lively discus
sion followed the presentation of the papers. 

IV 

The second p art, the symposium, started o n September 2, after the 
close of the congress and the fi.eld trips to Nikko, Tokyo, and Kamakura, 
which took piace on August 31 and September l. It lasted three days 
and was also held in Sankei Kaikan. It should be mentioned that 
UNESCO gave special assistance to the organization of the symposium. 
The topic of the symposium was "Religion and Thought in the Orient 
and the Occident- a Century of Cultura! Exchange," which constituted 
a contribution to one of UNESCO's major projects called "Mutuai 
Appreciation of Eastern and Western Cultura! Values." Up to then, 
UNESCO had never taken up such a religious question, an d for UNESCO, 
too, therefore, the symposium was so to speak a testcase. UNESCO 
had defrayed the travel expenses fornine overseas participants who were 
to take part in the di:,ct1ssions. In obtaining UNESCO's support, the 
efforts of Dr. Schneider, who had been with UNESCO before and after 
the Rome Congress, and Generai Secretary Dr. Bleeker had been of 
great help. 

The opening session got under way at 9 a.m. on September 2 under 
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the chairmanship of Professor Kan. At the outset, Professor Bleeker, 
chairman of the discussion leaders, gave a forcefui exposition of the 
meaning of the conference and expiained the concrete working of the 
proceedings. Then followed addresses by .Tamon Maeda, chairman of 
the Japanese Nationai Committee for UNESCO, and Dr. Bammate, 
head of Philosophy and Humanistic Studies at UNESCO headquarters 
in Paris. Finally, the chairmen of the discussion groups and the members 
of the drafting committee were introduced and the opening session 
carne to an end. The 17 chairmen of the discussion groups were : 
H. Kishimoto, J. Leclant, K. Lowith, J. L. Adams, L M. Husaini, C. H. 
Hamilton, K. W. Morgan, E. Kan, T. Ariga, J.l\1. Kitagawa, R. N. 
Dandekar, M. H. Fisch, ]. Campbell, F. H. Ross, F. Heiler, E. R. Good
enough, V. M. Ames. In this way, the curtain rose on the symposium, 
which rolled off through three days exactly according to schedule. 

The symposium was divided into Pfenary sessions and group meetings 
(round-tabie discussions), the both kinds of meetings were heid d~ily. 

The plenary sessions were devoted to the centrai problem mentloned 
above, and in fìve sessions, the following eight subjects were expounded: 
1. The Characteristics of Orientai Culture 
2. The Characteristics of Occidentai Culture 
3. The Influence of Occidental Thought on the Orient 
4. The Infl.uence of Christianity on the Orient 
5. The Influence of Orientai Cultures on the Occident 
6. The Infl.uence of Orientai Religions on the Occident . 
7. The Common Concern: The Problems of an Emerging World 

Civilization 
8. The Contribution of Orientai and Occidentai Religions to Culturai 

U nderstanding 
Pienary sessions were held in the mornings of all three days and in 

the afternoon of the third. 
Two or three speakers had been invited beforehand to state their 

views on a particular subject and each was allotted 15 minutes to 
present his ideas. Then, one or two discussants, who had also been 
chosen in advance, were given about fi.ve minutes for their comments; 
after that, a generai debate was opened in which the ordinary partici-

pants could join. 
Round-table discussions were heid in the afternoons of the fìrst 

two days and in the morning of the third. In the course of the three 
days, the following twelve subjects were discussed. They were con
nected with the topics dealt with in the plenary sessions and centered 

on some special aspects : 
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l. Religious Tolerance and Intolerance : their Effect on East
\Vest Cultura! Contacts 

2. Islam and Its Relation to Eastern and vVestern Cultures 
3. Some Aspects of Modernization, Westernization, and Christia

nization in the Orient 

4. Easternization of Christianity : Infiuence of Orientai Culture 
on Christianity in Asia 

5. The Blind Sopts of the Occident in I ts Appreciation of Orientai 
Cultures 

6. The Concept of Happiness in Orientai and Occidental Religiou 
Thought 

7. The Role of National Religions in Intercultural Contacts 
8. The Relath e Role of Science and Religion in the Developing 

\~Torld Civilization 

9. The Contribution of Religions to Interculutral Understanding, 
Especially in Education 

10. The Contribution of Religions to Intercultural Understanding, 
Especially in Regard to \tVorld Peace 

11. Future Role of Religion in the Intercultural Understanding of 
the Orient and Occident 

12. Role of Comparative Studies of Religions in Clarifying 
Characteristic of Orientai and Occidental Cultures and Enhancing 
Mutuai Understanding 

Every day, four group discussion meetings were held simultaneously 
in four different rooms. Each group had been assigned a chairman and 
two speakers prior to the sessions, and about 20 or 30 speakers took 
part in the discussions. Besides the reports of the secretaries chosen by 
the foreign an d J apanese participants, t ape recordings an d stenographic 
minutes were kept for the plenary sessions. With the help of the 
secretaries, the chairman of each discussion group submitted a condensed 
fìve-minute report of the proceedings in the beginning of the plenary 
session on the following morning. According to the custom of UNESCO, 
English and French were conference languages, with interpretation 
from French into English. 

In the past, the language problem had caused considerable 
difficulties in international conferences held in J apan. The congress 
was the fìrst large-scale international conference in the fìeld of humanities_. 
and in the nature of the subject, the difficulties and problems were 
considerably greater than in conferences in the fìeld of natura! sciences. 
The word "God", v.g., may express a very different content, and if it 
is simply translated by "kami", i t may lead to a superficial understand-
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ing but also to a fundamental misunderstanding. Particularly in the 
free discussions by numerous speakers during the symposium, these 
difficulties were keenly felt. 

In the afternoon of September 4, a plenary session was held under 
the chairmanship of professor Bleeker. After the reports on the discus
sion meetings of that day had been presented, the draft of the 
recommendations to be submitted to UNESCO and the International 
Association for the History of Religions was put before the assembly. 
This draft had been worked out by the above-mentioned drafting 
committee. 

The members of the drafting committee were : 
R. N. Dandekar (chairman), J. L. Adams, N. Bammate, C.]. Bleeker, 
E. R . Goodenourh, F. Heiler, T. Ishizu, H. Kishimoto, R. Pettazzoni, 
A. Schimmel. 

Various amendments were proposed from the fioor, and after some 
discussion the draft of the recommendations was unanimously adopted 
(see for the contents of the recommendations). During the congress, 
scholars coming from Afro-Asian countries and researchers interested 
in this area had advanced the idea of organizing an Afro-Asian regional 
conference under the auspices of the International Association for the 
History of Religions. Those interested in the project gathered for a 
special meetingJ and the matter was taken up by the drafting committee. 
In the course of the delibera tions of the group of supporters, the p l an 
was proposed to form a national association for the study of reEgion in 
each country of the region, in order to prepare for this Afro-Asian re
giona! conference, an d the suggestion was made t o entrust the J apanese 
Association for Religious Studies with the arrangements for such a regional 
conference. This pian found the unanimous approvai of the plenary 
session. The chairman of the organizing committee, Dr. Ishizu, im
mediately handed the recommendations over to the UNESCO representa
tive, Dr. Bammate, and to the president of the International Associa
tion for the History of Religions. In his turn, Dr. Bammate promised 
to forward the recommendations to UNESCO and to try his best to ha ve 
UNESCO act upon the suggestions of the International Association for 
the History of Religions. He also expressed his appreciation .of the 
splendid results achieved by the symposium which UNESCO had 
subsidized. Finally, Professor Bleeker, too, conveyed his congratula
tions on the success of the symposium and finished his closing address 
by stating his readiness to work for the implementation of the 
recommendations adopted by the congress. Thus, the curtain fell on 
the successful three-day symposium. 
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v 
Together with the congress and the symposium, the research tours 

formed an integrai part of the Ninth International Congress for the 
History of Rel1gions. These fìeld trips were not merely vistis to historical 
sites or just sight-seeing tours, they were intended to study the extremely 
numerous and multifonn religions, sects and denominations which have 
been in existence in J apan since ancient times or which ha ve sprung up 
only recently, and the on-the-spot studies comprised their history and 
traditions as wèll as their present institutions, organs, functions and 
forms. We hoped to show to the participants the undisguised reality 
of Japan's actual religious situation. A proverb says : "Hyakubun 
ikken n i shikazu" (li t. : "A hundred t ales fall short of o ne look;" there is 
nothing like seeing for oneself). Convinced that this was, from the 
point of view of research as well as personal experience, a unique 
opportunity for many of the foreign scholars in the fìeld, much thought 
and labor had been spent on these plans. The religious organizations 
of the various districts, shrines, temples and churches but also the 
prefectural and municipal authorities lent their active cooperation. Those 
of the J apanese participants w ho undertook t o act as guides prepared 
in advance numerous scientifìc monographs. In addition, on-the-spot 
discussion meetings were arranged, in which experts played a leading 
role. In these meetings, the J apanese scholars were asked many ques
tions which they had not anticipated and these discussions proved also 
very fruitful t o the J apanese participants. 

The trips to Nikko, Tokyo and its environrhents and Kamakura, 
which formed part of the research tour programme, took place, as men
tioned above, between the fìrst and the second parts of the programme 
for geographical reasons. The fìeld trips which started on the morning 
of September 5, covered the Kansai area. The weather was favorable 
for the tour, although the scorching heat raised some fears concerning 
the health of the participants. I t was certainly fourtunate that we had 
not a single casualty. The tour included the Ise, Nara, Tenri and 
Kyoto areas and lasted four days (see Schedule and Report). More
aver, after the dose of the congress, fìeld trips were arranged for those 
of the participants who were interested, which gave them an opportunity 
to see the Buddhist temples and Shinto shrines of Kyoto, to study the 
Buddhism of Koyasan and the "new religions" in Tokyo's submbs 
(see the reports of the post congress tour). 

As part of the proceedings of the congress, a public lecture meeting 
was held at 7.30 p.m. on September 8 in the Kansai Denryoku Hall in 
Kyoto. It attracted a very large audience. With Dr. Ariga in the 
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chair, Dr. R . Pettazzoni, President of the International Association 
for the History of Religions, delivered a lecture in Italian on "Certain 
~aral~el Phenomena in the Historical Development of Historical Reli
~Ion m Europe and Japan," for which Professar Nogami acted as 
~nterpreter; then, Professar Dr. G. Mensching of Bonn University spoke 
m Ge~man on the subject "Tolerance and Truth in Religion" (inter
~retatwn by Profe~sor N i~hitani) . Both lectures dealt with very 
Importa~t pro~lem.s ~n the h1story of religions in a very understanqable 
way whlle mamtammg a very high scientific standard and made a 
profound impression on the audience. 

The goodwill o.f ali circ~e~ showed itself in the receptions given in 
~onor of the fore1gn parhCipants during the congress. They were 
mtended to ~fford some relaxation to the weary participants who had 
come from d1stant lands beyond the sea, but they were also instrumental 
in ~e~pening the mutuai understanding and friendship among all 
parhCipants. Our guests from abroad seemed to take a particularly 
keen interest in J apanese gadgets. 

The chief receptions were the following : 

.1. Evening of Thursday, August 28. Joint Reception by the 
Pres1dent of the Science Council of J apan and the Chairman of thP 
J apanese Organizing Committee. Buffet style. Hoshigaoka. 

. 2. Evening of Saturday, August 30. Reception by H . I. H. Prince 
M1kasa, Honorary President of the Congress, and Princess Mikasa. 
Cocktail Party. Korinkaku. 

. .3. Evening .of Tuesday, September 2. Reception by the Prime 
Mm1ster. Cocktail Party. Prime Minister's Official Residence. 

4. Evening of Wednesday, September 3. Reception by the Minister 
of Education. Tea Party. Akasaka Prince Hotel. 

5. Evening of Thursday, September 4. Reception by the Chairman 
of the Japanese National Committee for UNESCO. Cocktail Party. 
New Tokyo Grill. 

6. Evening of Saturday, September 6. Reception by the Head 
of Tenrikyo. Sukiyaki Party. Tenri Headquarters. 

7. Afternoon of Tuesday, September 9. Reception by the President 
of Kyoto University. Buffet Lunch. Miyako Hotel. 

The closing ceremony of the Ninth International Congress for the 
History of Re~igio~s was held at 10.30 a.m. on Tuesday, September 9, 
at Kyoto Umvers1ty. Dr. Nagao, chairman of the Kansai district 
committee, presided over the meeting, in which first Dr. Dandekar, 
Director of the Bhandarker Orientai Research Institute, Poona, India, 
then, Professar Eliade of the University of Chicago, and Professar 
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J ansen <'>f Oslo Univ~rsity gave very sympathe~.ic but also extremely 
pènetrating accounts of their impressions of J apan. Thereupon, the 
Generai Secretary of the International Association for the History of 
Religions, Professor Bleeker, the President of the Association, Professor 
Pettazzoni, and Dr. Bammate, UNESCO representative, addressed the 
assembly. Finally, the chairman of the organizing committee, Pr0fessor 
Ishizu, delivered the closing address. 

The offi.cial programme of the Ninth International Congress for the 
History of Religions which, from Part One to Part Three, had lasted for 
nearly two weeks since registration started on August 27, had come to 
an end, but there still followed the recèption given in the afternoon by 
the President of Kyoto University mentioned above, and when this 
was over, a party climbed Mt. Hiei and assisted at a "goma'" service 
celebrated in the Komponchiido of Enryakuji, where they were entranced 
by the mystical atmosphere. While they were starting out for some 
other sanctuaries, their eyes were dazzled and their ears deafened by 
the thunder and lightning which seemed to strike them the very next 
moment, while a torrentia.J. rain pelted against their cars. The spectacle 
made a very deep impression on the minds of men still absorbed in the 
thought that the end of the congress had come. \Vhen they came down 
from the mountain, the participants who had shared two weeks of 
experiences reluctantly took leave of each other, not without promising 
to meet again. It was 6 o'clock. 

Teruji IsHJZU 
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THE NINTH INTERNATIONAL CONGRESS FOR 
THE HISTORY OF RELIGIONS 
August 27- September 9, 1958 

PROGRAMME 

CONGRESS 
Sankei Kaikan 

A ugust 27, W ednesday 

13 : 00 - 17 : 00 Registration 
17: 00- 19: 00 Informai gathering of Congress members 

August 28, Thursday 

9: 30- 12: 00 Opening Session Main Hall 
Hideo Kishimoto Presiding 

Executive Secretary, Organizing Committee 

Opening Address Kankuro Kaneshige 
President, Science Council of Japan 

Address Teruji Ishizu 
Chairman, Organizing Committee 

Address Prince Takahito Mikasa 

Greetings 

Greetings 

Greetings 

Anouncement 

Honorary President, Organizing Committee 

Raffaele Pettazzoni 
President, I. A. H . R. 

Hirokichi N adao 
Minister of Education 

Erwin R. Goodenough 
Professar, Yale University 

Class ] . Bleeker 
Generai Secretary, I. A. H . R. 

Introduction of Chairmen of the Congress 

Fijteen Minutes Intèrmission 

Introduction of Dr. Heiler Shoson Miyamoto 
Member, Executive Committee, I.A.H.R. 

Special Lecture Friedrich Heiler 
Professar, Marburg University 

The history of religions as a way to unity of religions 

14: 00- 17: 00 Sectional Meetings 

First Section (Primitive Religions) Room A 
Chairman I. Hori, 

Edsman, C-M. Bear rites among the Scandinavian Lapps 
( 808) 

Mabuchi, T. 

Kaneko, E. 

Tanase, J. 

Koppers , W. 
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Two types of kinship rituals among Malaya
Polynesian people 
Some aspects of atayal religion and their 
impact on Atayal culture 
Historical relation between the ideas of the 
life after death and the burial customs in 
Oceania 
Prophetism and messianic b eliefs a.s a problem 
of ethnology and world history 

Second Section (Religions of Antiquity l) Room B 

H ein, N. 

Kimura, H. 

Nakamura, H. 
Ueda, Y. 

Tsukamoto, Z. 

Chairman H.L. Jansen 

Kr$1J.aite mystery plays at Mathura in ancient 
India 
The plants found in Buddhist Sanskrit 
li.terature - On Bodhivrik$a and Asoka in 
Asvagho$a's works 
The deification of Gotama the Man 
Vasubandhu was an. Eka-amasa (or bhaga) -
Vadin 
The so-called King Udayana image of 
Sakyamuni Buddha of Sandal-Wood in China 
and Japan 

Third Section (Living Religion.s other tlwn 
Primitive Religions I) Room C 

Ariga, T. 
F ehl, N. E. 

Halepota, A. W.]. 
Kramers, R. P. 

Reichelt, G. M. 
Massignon, L. 

Chairman J. Filliozat 

The b:1sic structure of christian thought 
A comparative study of the roots of natnral 
law theory 
Psychology of Islamic belief in god 
Some aspects of Confucianism in its adapta
tion to the modern world 
Chinese Bnddhism today 

: Cases of "transmissive" psychvsomatic com
passion 

Fourth Section (Generai l) RoomD 
Chairman E. Kan 

Adams, J.L. 
Ishizu, T. 

Antw~iler , A. 

The uses of analogy ìn religious sodal thought 
The fundament al structure of religious 
experience 
The concept of religion 
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Block, M. B. 
Rishimoto, H. 

Campbell, J. 

PROGRAMME 

Faces of god: A study in religious imagery 
The role of the mountain in the religious 
l ife of the J apanese people (with illustrations) 
Oriental philosophy and Occidental psy
choanalysis 

18: 00-20: 00 Reception by the President of the Science 
Council of Japan and the Chairman of the 
Japanese Organizing Committee 

Hoshigaoka 

A ugust 29, Friday 

9 : 00 - 12 : 00 Sectional Meetings 

Second Section (Religions of Antiquity 11) Room B 

Severyns, A. 
Fukui, R. 

Ikeda, S. 

Moroto, S. 
Eder, M. 

Chairman C. J. Bleeker 

The human in the Greek mythology 
Some problems in connection with Tao-Chiao 
and Zen 
Ancestor worship and nature worship in 
ancient China 
Ancestor worship in China 
The change of the J apanese religion m the 
pre-classk period 

Third Section (Living Religions other than 
Primitive Religions 11-a) Room C-1 

Miyamoto, S. 
Dumoulin, H. 
Masunaga, R. 
Hartshorne, C. 

Liebenthal, W. 

AungThan 

Chairman A. W. J. Halepota, 

On the middle way 
N atural mysticism in Zen 
The standpoint of Dogen in Zen Buddhism 
The Buddhist-Whiteheadian view of the self 
and the religious traditions 
New light on the Mahayana-sraddhotpada 
Su tra 
A brief survey of the relationship between the 
Sangha and the state and the laity in Burma 

Third Section (Living Religions other than 
Primitive Religions 11-b) Room C-2 

Anzu, M. 
Harada, T. 
Hirai, N. 

Chairman C-M. Edsman 

About Rami 
Symbols of deity and social life 
The fundamental problems of present Shinto 

Iwamoto, T. 

Saunders, E. D. 
Rubo, N. 
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Shinto ceremonies connected with foreigner's 
entry into J apan 
Roshin ; An example of taoist ideas in J a p an 
The transmission of Taoism t o J a p an, with 
particular reference to the "San-shih" 

Fourth Section (Generai 11) RoomD 

Eklund, H. O. 
Maruk;lwa, H. 
Eliade, M. 
Masutani, F. 

Fisch, M. H. 
Moroi, Y. 
Suriabongs, L. 

14 : 00 - 17 : 00 

Chairman E. Rochedieu 

About the description of religious faith 
On sacred conception 
The structure of the religious symbolism 
On three myths concerning the beginning of 
the world 
The idea of insitution on the major religions 
The types of religious absolute experiences 
The need for religionsness 

Sectional Meetings 

Second Section (Religions of Antiquity 111) Room B 

Bleeker, C.J. 

Rasugai, S. 

Lanczkowski, F. 
Leclant, J. 

Puech, H-C. 
Hoffmann, H. 

Chairman M. Hoballah 

The mother-goddess in the religions of anti
quity 
Ancient Iranian religion as it appears in 
Buddhist Text- its Polyandry and re1igious 
practices 
Eschatolog; in ancient Egyptian religion 
The suckling of Pharaoh as part of the Phara
onic coronation Rites 
Saint Paul chez l es manichéens d'Asi e Centrale 
Isram and Minichaeism in the Ralacakra 
T an tra 

Third Section (Living Religions other tlwn 
Primitive Religions 111-a) Room C-1 

Nishi, G. 

Sakamoto, Y. 

Pezzali, A. 
Yamada, R. 

Chairman R.N. Dandekar, 

The theory that the mind is inherently pure 
as a motive force in Mahayana Buddhism 
On the "attainment of B11ddhaship by trees 
and plants" 
Santideva, a mystic of Buddhism 
The logic of crisis- an examination of certain 
problems in .the history of Buddhism in India, 
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Naga, Thera, B. 
Bouquet, A.C. 
On, Pe. 
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China an d ] apan 
A short history of Buddhism in Viet-Nam 
Recent observation on institutional Hinduism 
A chapter in the history of Buddhism in 
Burma 

Third Section (Living Religions other thàn 
Primitive Religions 111-b) Room C-2 

Nakayama, S. 

Nishitsunoi, M. 

Oguchi, I. 

Ono, M. 
Tagita, K. 

Takezono, K. 
Pettazzoni, R. 

Chairman C.J . Bleeker 

The missionary spirit of the Tenrikyo Found
ress as seen through her "Ofudesaki" 
About religious music and religious drama in 
Japan 
Founder and organizer of religious group-A 
problem of religious authority in J apan 
The contributions of shrine Shinto in ] apan 
One phase of the ] apanese-Christian accnltura
tion 
Syncretism of Shinto and Bu~dhism 
Alleged monotheism in ] a p an 

Fourth Section (General 111) Room D 
Chairman E. Kan 

Goodenough, E.R. 
Niyeda, R. 
Kitagawa, M. 
Nomura, N. 

Rochedieu, E. 

Ross, F.H. 

A ugust 30, Saturday 

The evaluation of symbo]s in history 
The ] apanese religions consciousness 
The Samgha and the Ecclesia 
A study of ] apanese protestant pastors 
p crception 
The collective and the individuai in religion : 
myths, symhols, rites and archetypes in the 
theory of C. G. Jung 
The revaluation of myth as a step toward 
understanding the . religious consciousness 

9: 00- 12: 00 Sectional Meetings 

Second Section (Religions of Antiquity l V) Room B 

Ohata, K. 
] ansen, H.L. 
Kruse, H. 

Chairman F. Werblowski 

The idea of god in Old Testament 
Gnostic interpretation in Pistis Sophia 
Buddhi t infit1ençe on Essenism 

Nenieshegyi, P.X. 
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The problem of transposing the ] udaeo
Christian idea of god into Greek and Orientai 
terms 
The religion of the Dasyus 

Third Section (Living Religions other than 
Primitive Religions l V-a) Room C-1 

Ramachandra, K. 
Yuki,.R. 

Dandel~ar, R.H. 
Hpe, Aung 

Tamaki, K. 
Ali, A.M. 

Basu, A. 

Chairman 

Religions of the Tamils, past and present 
The make-up of the consciousness of evil in 
Mahayana Buddhism 
Hindusim and Bhagavad-§,ita 
Buddhist ethics, Buddhist psycho]ogy and 
Buddhist philosophy from Buddha-Patana 
The pursuit of the absolute in modern India 
Some consideration of spread of Islam in 
Indonesia 
The mysticism of Sri Auro Bindo 

Third Section (Living Religions other than 
Primitive Religions l V-b) Room C-2 

Kan, E. 

Cassard, F. 

Clavier, H.F.E. 
Kawada, K. 

Shin, S.S. 

Chairman A.L. Dupont-Sommer 

A problem of Christianity in a non-Christian 
culture 
Comparative mysticism of Zen Buddhist, Hindu 
and Christian systems 
Faith and works in East and West 
On the fundamental difference between Bud
dhism and Christianity 
The main forces threatning the modern man, 
world and civilization 

F ourth Section (Generai l V) Room D 
Chairman P .R. Ross 

Ames, V.M. 

Hook, S. 

Keilbach, W. 

Lowith, K 
Nishitani, K. 
Slater1 R.H.L. 

Eastern features in the religious philosophy 
of the Chicago School 
Two types of existentialist religion and 
ethics 
Empirica! p:;ychology of religion as basis for 
phliosophy of religion 
Atheism as a philosophical problern 
Religious existence 
W or l d religions an d world order 
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14 : 00 - 17 00 Plenary Session Main Hall 

Dupont-Sommer, A.L. 

Hamilton, C.H. 
Hanayama, S. 

Hussaini, I. M. 

Chairman E. Kan 

A Greek-Aramic inscription from ki.ng Asoka 
recently discovered in Afghanistan 
Universal elements in Mahayanist thought 
Concerning the distinctive character of J apa
nese Buddhism 
Christ in Quran and in modern Arabic 
literature 

Mensching, G. The phenomenon of criticism in the history 
of religions 

\Verblowsky, R. J. Zwi. Methods of contemplation m 16th century 
Kabbalah 

18 : 00 - 20 : 00 Reception by Prince Mikasa Korinkaku 

A ugust 31, Sunday 

Research Tour of Nikko (Tour A) 
(See below) 

September l, M onday 

SYMPOSIUM 

Research Tour of Tokyo (Tour B-1) and 
Kamakura (Tour B-·2) 

(See below) 

Sankei Kaikan 

September 2, Tuesday 

9:00-9:40 Opening Session Main Hall 

E . Kan Presiding 
Member, International Committee, I.A.H.R. 

Address C. J. Bleeker 
Gen erai Secretary I.A.H.R . 

Greetings N. Bammate 
H ead of Philosophy and Humanistic Studies, 
UNE SCO 

Greetings T. Maeda 
President, Japanese National Committee for UNESCO 

Introduction of Chairmen of the Sessions and Members of the 
Drafting Committee 

9 : 50 - 11 : l O Plenary Session 1 Ma1:n Hall 
Chairman H . Kishimoto 

Themes a) The chqracteristics of Oriental culture 

11 : 25- 12 : 45 

Themes 
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b) The characteristics of Occidental culture 

Plenary Session Il Main Hall 
Chairman J. Leclant 

a) The infiuence of Occidental thought on 
the Orient 

b) The infiuence of Christianity o n the Orient 

14 : 30- 16: 00 Round-table Discussion Groups 

Room A BCD 

Group I. Religious tolerance and intolerance : their 
effect o n East-W est cultural contacts 

Chairman N. Bammate 
Group II. Islam and its relation to East ern and Western 

Cultures 
Chairman K . W. Mogan 

Group III. Some aspects of modernization, westernization 
and christianization in the Orient 

Chairman E. Kan 

Gro:up IV. Easternization of Christianity: Infiuence of 
Oriental culture on Christianity in Asia 

Chairman T. Ariga 

18: 00 - 19: 00 Reception by the Prime Minister 

Prime M inister' s Official R esidence 

September 3, Wednesday 

9: 00- 9: 30 Plenary Session Main Hall 

9: 40 - 10: 55 

Themes 

11 : l o - 12 : 25 

Theme 

Chairman C. J. Bleeker 

Reports of the previous day's discussion by 
the chairmen of Groups I- IV 

Plenary Session 111 Main H all 
Chairman K. Lowith 

a)· The infiuence of Orientai Cultures on the 
Occident 

b) The infiuence of Orientai religions on the 
Occident 

Plenary Session IV M ain Hall 
Chairman J .L. Adams 

The common concern: The problems of an 
emerging worid civilization 

14 : 30- 16: 00 Round-table Discussion Groups 
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Group V. 

Group VI. 

Groups VII. 
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Room A BCD 

The blind spots of the Occident jn its ap
preciahon of Orientai cultures 

Chairman J .M. Kitagawa 

The concept of happiness in Orientai and 
Occiden tal religious though ts 

Chairman R.N. Dandekar 

The role of national religions in intercultural 
contacts 

Chairman M.H. Fisch 

Group VIII. The relative role of science and religion in the 
developing world civilization 

Chairman J. Camp beli 

18: 00- 19: 00 Reception by the Minister of Education 

Akasaka Prince Hotel 

September 4, T hursday 

9 : 00 - 9 : 30 Plenary Session MaZ:n Hall 

9 : 40 -- l o : 55 

Theme 

11 : 10- 12 : 40 

Group IX. 

Group X. 

Group XI. 

Group XII. 

Chairman C. J. Bleeker 

Reports of the previous day's discussion by the 
chairmen of Groups V-VIII 

Plenary Session V Main Hall 
Chairman I.M. Husaini 

The contribution of Oriental and Occidental 
religions to cultural understanding 

Round-table Discussion Groups 
Room A BCD 

The contribution of religions to intercultural 
understanding, especially jn educaticn 

· Chairman F.H. Ross 

The contribution of religions to intercultural 
understanding, especially in regard to world 
peace 

Chairman F. Heiler 

Future role of religion in the intercultural 
understanding of the Orient and Occident 

Chairman E .R. Goodenough 

Role of comparative studies of religions in 
clarifying characteristics of Ori e n tal an d 
Occidental cultures and enhancing Mutuai 
urrderstanding . Chairman V.M. Ames 
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13: 00 - 14: 30 Meeting of the Drafting Committee: Drafting of 
Recommendations to UNESCO 

15: 30- 16: 30 Plenary Session 

Greetings 

Greetings 

Chairman C. J. Bleeker 

Adoption of Recommendations to U~ESCO & I.A.H.R. 
T. Ishizu 

Chairman, J apanese Organizing Committee 

Closing Session 

N. Bammate 

Main Hall 
Chairman C. J. Bleeker 

Head of Philosophy and Humanistic Studies, 
UNESCO 

Closing Address C. J. Bleeker 
General Secretary, I.A.H.R. 

RESEARCH TOURS 

August 31, Sunday Research Tour of Nikko (Tour A) 

11 : 30 - 13 : 30 Discussion 
Chairman 
Reporter 

Meeting Lake-Side Hotel 
H. Kishimoto 
H. Ikegami, Y. Kondo, K. Fukui, 
S. Mori 

14 : 00- 16: 00 Researches 
Rinnoji Tempie, Toshogu Shrine, Futarasan 
Sl:irine, Taiyuin, Nikko Museum. 

September l, Monday Research Tour of Tokyo (Tour B-1) 

9: 00- 10: 00 Discussion Meeting Room D Sankei Kaikan 
Chairman I. H ori 
Reporter K. Sakamoto, I. Oguchi, M. Kubota, 

S. Kamimura, T. I wamoto. 
lO: 10- 17 : 20 Researches 

Y asukuni Shrine, Meiji Shrine, The Head
quarters of Rissho Rosei Kai, Hommonji 
Tempie, Sojiji Tempie. 

September l, M onday Research Tour of Kamakura (Tour B-2) 

9 : 00 - l O : 00 Discussion Meeting Room B Sankei Kaikan 
Chairman, H. Kishimoto. 
Reporter, M. Sato, E. Hirai, M. Okada, 

S. Furuta. 

• 
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13 : 30- 16: 50 Researches 
Daibutsu, great Image of Buddha, Tsurugaoka 
Hachiman Shrine, Engakuji Tempie, Sòjiji 
Temple 

September 5, Friday Research Tour of Ise (Tour C) 

8: 50 Leave Tokyo 
16: 20 Arrive at Uji-Yamada Station 

16 : 30 - 17 : 20 Researches 
Gekii of the Grand Shrine of Ise. 

20 : 00 - 21 : 00 Discussion Meeting Futami Kan Hall 
Chairman H. Kishimoto 
Reporter Y. Okada, T. Harada 

September 6, Saturday Research Tour of Ise and Nara 

9 : 00 - 11 : 00 Researches 
N aikii of the Grand Shrine of I se 

11 : 40 Leave Ise. 
13 : 10 Arrive at Sakurai Station 

13: 30- 18: 00 Researches 

(Tour C) 

Miwa Shrine, Horyiiji Tempie, Chiigiiji Temple 
The Main Sanctuary of Tenrikyo, The Sanc
tuary of the Foundress 

18: 00- 19: 00 Discussion Meeting 
Chairman, T. Ishizu 
Reporter, Y. Ueda, Y. Nakayama 

19: 00- 21 : 00 Reception by Shinbashira, the Patriarch of Tenrikyo 

September 7, Sunday Research Tour of Tenri and Nara 
(Tour C) 

9: 00- 10: 50 Researches 
Tenri Museum, Tenri University Library 

10 : 50- 11 : 50 Discussion Meeting (Continued) Tenri University 
Library 

Chairman, H. Kishimoto 
Reporter Y. Ueda, Y. Nakayama 

13 : 30- 19 : 00 Researches 
Todaiji Temple, Kasuga Shrine, Nara National 
Museum, By6d6in Tempie, Fushimi Inari 
Shrine 

PROGRAMME 

September 8, M onday Research Tour of Kyoto (Tour D) 

9 : 00- 12 : 00 Researches 

8HJ 

Higashihonganji Temple, Nishihonganji Temple, 
Yasaka Shrine, Chioin Tempie, Heian Shrine 

14 : 00 - 19 : 00 Researches 

Myoshinji Temple, Tenryiiji Temple, Kitano 
Shrine, Ryiianji Tempie 

19 : 30- 21 : 30 Public Lecture (see below) 

September 9, Tuesday Research Tour of Kyoto (Tour D) 

9 : 00 ·- 10: 00 Researches 
Kyoto Gosho 

IO : 30 - 12 : 00 Closing Session (see below) 

12: 00 - I4 : 00 Reception by the President of Kyoto University 

15 : 00 - 18 : 00 Researches 
M iyako Hotel 

Mt. Hiei, Enryakuji Tempie 

September 8, Monday 

19 : 30 - 2I : 30 Public Lectures 

Pettazzoni, R. 
Kansai Denryoku Hall 

Some Paralleis in the Historical 
Development of Religion, Western 
and Japanese 

Mensching, G. Toleranz und \Vahrheit in der 
Religion 

September 9, Tuesday 

IO : 30- I2 : 00 Closing Session Kyoto University 
G. N aga o Presiding 

Member, Organizing Committee 
lmpression of J apan 

Address 

R. Dandekar 
M. Eliade 
H. Jansen 

C. J. Bleeker 
Generai Secetrary, I.A.H.R. 

M. Bammate 
Head of Philosopy and Humanistic Studies, 
UNESCO 

f l 
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Ciosing Address 
T. Ishizu 

Chairman, Organizing Committee 

POST CONGRESS RESEARCH TOURS 

September 10, Wednesday 

C ourse I Buddhism in K yoto : 
Nishihonganji Tempie, Higashihonganji Tempie, 

· Daitokuji Tempie, Nanzenji Tempie 
Course II Shintoism in Kyoto: 

Yasaka Shrine, Kamo-Mioya Shrine, Kamo
W akeikazuchi Shrine, I washimizu-Hachiman 
Shrine 

September 11, Thirsday 

Course III Ciassicai Arts in Kyoto 
Course IV Christian Missions in Kyoto 

September 12- 13, Friday- Saturday 

Course V Mt. Koya 
Kongobuji Tempie, University Library and others 

ADDRESSES 
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Opening Session 

Opening Address 

BY 

KANKURO KANESHIGE 
President, Science Council of Japan 

It i.s a great honour to me to · dec1are the opening of the Ninth 
International Congress for the History of Religions , and to greet you 
all and express my sincere welcome to the scholars who are assembled 
here from different parts of the world on behalf of the Science Council 
of J a p an, which is the host to the present Congress. 

It is due not only to the support of our Government and th 
assistance rendered by the religious as well as industriai circles in thi 
country but largely to the cooperation of such overseas organization 
as UNESCO, the Rockefeller Foundation, the Asia Foundation and th 
Ford Foundation as well as of the Governments and academic societie 
of the countries concerned that we have been enabled to organize th 
present Congress. I wish hereby to express my heartfelt gratitude to 
the authorities of these organizations for their invaluable assistance and 
cooperation. 

We have had seven international scientifìc conferences organized 
in J apan under our Council since 1953. In the fìeld of humanistic and 
social sciences, however, the present Congress is the fìrst one ever held. 
I fìrmly believe that the Congress, the purpose of which is to discus 
the results of historical and scientifìc studies of religions that are mo t 
deep1y related to human life, will contribute not only to the further 
development of this particular fìeld of study but towards the peac 
of the world through promotion of international understanding and 
friendship, and hope that the Congress will achieve a great success. 

Address 

BY 

TERUJI ISHIZ1J 
Chairman, Organizing Committee 

On behalf of the J apanese Organizing Committee of the Ninth 
( 824) 
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International Congress for the History of Religions, I should like to 
exp~ess our greetings to all of you. First of all, I wish to express our 
grahtude to Dr. Pettazzoni, President of the International Association 
for the History of Religions its Generai Secretary, Dr. Bleeker, and other 
people. who rendered their hearty support to the cause of this Congress, 
ever smce the Eighth Congress in Rome in 1955, where the Ninth 
Congress was decided to be h el d in J apan. 

Hitherto all the Congresses had been held in Europe, right from 
the fìrst Congress in Paris in 1900 to the last one in Rome in 1955. This 
is the fìrst one ever held outside of Europe and especially in the 
Orient, an epochmaking event in the cultura! and academic history 
of J apan. Acknowledging the signifìcance of the Congress, the 
J apanese Government decided to sponsor this project in 1957 and the 
J apanese Organizing Committee in the Science Council of J apan has 
been taking the responsibilities of preparations. 

At fìrst, our worry was about the number of the participants. But 
to our happy surprise more than 600 people, including 125 schoiars 
from abroad, officially registered yesterday. The Congress will cover 
two weeks in three parts, in Part One, approximateiy 95 members are 
going to read their papers in four major sections. In Part Two, at the 
Symposium discussion will deveiop on the Cuiturai Exchange in Iast 
one hundred years, in the Orient and Occident, by means of thoughts 
and reiigions I shouid like to call your attention here to the fact that 
this Symposinm is supported by UNESCO under one of its major 
projects. In Part Three, research tours, Nikko, vicinities of Tokyo and 
Kamakura will be visited. The Iast of all, a grand tour will cover Ise, 
Nara, Tenri, and Kyoto. 

It is needless to say that religion is a difficult subject to sutdy, for 
it is deeply rooted in peopie, society, and nature. Just as it is not 
easy for Western scholars t o get fìrst han d knowiedge of Iiving religions 
in other parts of the world, so it is for Eastern schoiars to study religions 
in the Occident. I hope presentation of papers by the distinguished 
schoiars and discussions for the period of two weeks will help to 
enhance the mutuai rtnderstanding between two hemispheres. I also 
hope each of you, speciaiist in your respective fìeld, may have an ampie 
opportunity to be acquainted with your fìeid of interest and to be 
rewarded with direct knowiedge and penetrating impression. 

1·. 

l' 
l' 

l. 

l 
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Address 

BY 

PRINCE TAKAHITO MIKASA 
Honorary President, Organizing Committee 

It is indeed a great honour and privilege for the people of J apan 
that the Ninth International Congress for the History of Religions i 
being held in their country. For my part, I am profoundly grateful 
for the supreme honour of having been elected honorary president of 
this most distinguished and signi:fìcant conference. 

My personal view is that the holding of the International Congre 
for the History of Religions in J apan has special signi:fìcance. Thi 
is because, as you are probably already aware, our country present 
itself as a living laboratory and a living museum to those who are 
interested in the study of the history of religions. I t is therefore my 
sincere wish that you, who have studied widely the various religion 
of the world, avail yourselves of the opportunity afforded by thi 
conference to make a very special study of the religions and cults of 
.T apan. In the connection I should like, with your permission, to 
express a few thoughts of my own regarding the religions of our country. 

You will, during your stay, hear a great deal about Japanese 
religions; and you will undoubtedly come up against the English word 
"god" or "gods" used as a makeshift translation of the term "kami" , 
the object of worship in the cult that is uniquely J apanese. You will 
also perceive in all probability that the J apanese "kami" and "God" 
are entirely different in essential nature. 

The object of worship of the Japanese Buddhist is "hotoke", 
and in so far as Buddhism is an imported religion, it would be logical 
to presume that "hotoke" and "kami" must be quite different. 
N evertheless, i t has become qui te customary for the J apanese to link 
the two, and the term "kamihotoke" is in common usage. Not only 
is there no contradiction sensed in this combination of what theoretically 
should be two separate concepts, there are any number of J apanese who 
can pray, without the slightest compunction, simultaneously to both 
"kami" and "hotoke". This I believe can be explained in part by the 
psychology of the J apanese, which tends to ìavour the emotional rather 
than the rational. The Japanese take pleasure in sensing the atmos
phere, so they tend rather easily to be swayed by environment. 

There is an ancient J apanese poem which in very free translation 
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says : "Unknown to me what resideth here, tears fiow from a sense 
of unworthiness an d gratitude.'' 

These lines, it is said, were composed when their author was 
worshipping at the Grand Shrine of Ise ; and I feel that they aptly 
refiect the religious feeling of many J apanese. You will note, of course, 
that this emotional approach is basically unlike the Christian attitude 
which has its philosophical roots in Greek thought. From the 
standpoint of Christian theology there can be no such thing as "God" 
in J apanese religion, an d by this line of reasoning i t could be asserted 
that religion strictly speaking, does no t exist in J a p an. This, of course, 
would be going too far; and I am sure that while you are here you 
will discover for yourselves the religion of the J apanese . 

In addition to the numerous religious organizations accorded 
official recogni.tion as legai entities, you will :fìnd many secular beliefs 
and cults which from ages past have exercised a strong hold on the 
minds of the J apanese people. Together with these cults you will 
al so fin d existing in various forms those beliefs tha t c an be classe d as 
superstition. It is because we have this wide range of religions, cults, 
beliefs, and superstitions prevailing among our people, that we are able 
to say that J apan is a living laboratory and a living museum for the 
study of the history of religions . 

I therefore hope that you will make the most and the best of your 
stay with us, and that when the time comes for your homeward journey 
you will each carry with you many pleasant memories of J apan and 
the J apanese. 

I thank you. 

Greetings 

BY 

RAFFAELE PETTAZZONI 
President, I.A.H.R. 

When, at Rome in Aprii 1955, Prof. Miyamoto and Prof. Kan, 
speaking on behalf of the University of Tokyo, of The J apanese Society 
for Religious Studies, an d of The Science Council of J apan, formally 
proposed t ha t the Interna tional Congress of the History of Religions 
should meet at Tokyo in the near future, I and the other members of 
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the Executive Board of the International Association for the History 
of Religions found ourselves, for a moment, perplexed. But our 
understandable perplexities were quickly and satisfactorily overcome, 
an d today, thanks to the efforts of our J apanese colleagues, we are 
happy to congratulate them upon the full realization of their, and our, 
project. 

This is the fìrst time that the International Congress of the History 
of Religions has taken piace outside Europe. This innovation marks 
an important stage along the path of our studies and is worthy of ap
preciation as such. It is not merely a casual and fortuitous fact, due 
simply to the modern possibilities of giving an ever larger scope to the 
organization of learning in generai and to international meetings be
tween the specialists of particular subjects. In our case it is something 
more than that. It is a notable step forward in our fìeld, a further 
integration of that ecumenica! vocation which the study of religious 
history bears, as it were, in its blood, and is almost a reflection of a 
spirit that is really that of religion itse1f, of that impulse by which 
religion has, more than once in the course of its development, overcome 
in the name of a universal human ideai the barriers between peoples 
and the boundaries between nations . 

For the historians of religion it is not a matter of indifference 
whether they meet in Europe or in Asia. In Greater Asia, Asia Maior, 
one breathes a religious spirit profoundly different from that of the 
Western world. Here we inhale a different atmosphere and have an 
immediate awareness of this diversity which appears to gravitate in 
a way, upon the two greatest centres of historical-religious development, 
Buddhism and Christianity. But it is in fact older than Christianity, 
older than Buddhism, because its origins are deeply rooted in layers 
of a millenary cultural humus of remote prehistoric formation . 

Religion itself, as a constituent element of civilization, is con
ditioned by its historical circumstances. Even the study of religion 
is historically conditioned. Our science of religions is a product of 
Western thought. It was born in Europe, in that part of Europe 
where, as a result of the Reformation, the coexistence of differing 
confessions and churches led .to their mutuai knowledge and stimulated 
discussion and controversy, thus creating the conditions necessary 
for the development of religious science. Today in the West the study 
of religions is stili more advanced in countries which are both 
evangelica! and catholic, than in countries of a single catholic or 
orthodox confession. 

But with all this we stili remain in the incubatory period of the 

ADDRESSES 829 

study of religions. A diversity of confessions was its necessary con
dition, and not a sufficient co.ndition. A scientifìc study of religions in 
the true sense of the words could scarcely have developed out of a mere 
t h eological con troversy. 

I t was necessary that religious thought should emerge from the 
closed circle of the Christian world and open itself to the knowledge 
of other religious worlds for it to be able to pass from the theological 
to the scientific stage. And in this respect the knowledge of Asiatic 
religions was helpful in the fìrst piace. 

In Asia too there exists a diversity of confessions, especially within 
Buddhism. We have only to think of the two great Buddhist 
"churches", of the Small Vehicle and the Great Vehicle, and further of 
the numerous schools of Chinese an d J apanese Buddhism within the 
great Vehicle itself. But in Asia there is not only a diversity of con
fessions but also a diversity of religions. One thinks, above all, of the 
national religions of India, China an d J apan, which were no t destroyed 
by the advent and expansion of Buddhism, and have survived until 
today. This is in contrast with what occurred in the West where the 
ancient pagan religions disappeared with the triumph of Christianity. 

If this plurality of religions and confessions did not suffice to give 
life to an independent scientifìc study of religions in Asia, it did create 
a situation favourable to the implantation in the more advanced coun
tries of the Asiatic world of the Western scientific study of religions, 
when this was introduced following the great penetration of Western 
civilization which has taken place there in modern times. 

Our Congress has a piace in this line of development. The Western 
scientific shtdy of religions is knocking now, not for the fìrst time but 
certainly more strongly than ever, a t the gates of J apan, sure of fìnding 
in this country a soil already tilled and prepared to receive it. The 
Western science of religions is present here today, at the furthest ex
t.reme of Greater Asia, with its organizat.ion and its schemes of research, 
with it.s different schools of thought and some of its most representative 
men. Everything that Western science has been able to achieve 
during a century of active and intense study of religions is now at the 
disposal of you, our J apanese and Asia tic friends. Our methodology, 
elaborated and practised by our schools, more or less in conformity 
with the principles of a coherent scientific thought, is in no way absolute 
or definitive. It is a precious, but perfectible, instrument which can, 
or rather must, be even better moulded so that it may adapt itself to 
the manifold variety of religious life. 

But we have come not so much to give as to receive. In offering 
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to you the outlines of our systems, the complexity of our problems, 
the techniques of our scientifìc work, we ask in exchange- and it is 
no small request- to be allowed to enter into your religious world, 
which is so different from our own in the West. 

For us Western scholars our presence in J a p an is no t only an ex
ceptional touristic ad venture, rich in unforgettable impressions; i t is, 
above all, a direct contact with a religious reality which is well suited 
to enrich our own experience, with a religious ideology which can 
enlarge our own concept of religion, with a religious history of ex
ceptional scientifìc interest. 

It will not, perhaps, be given to us, during our stay, to meet even 
one · of the eighty or eight hundred myriads of divinities which hover 
over this enchanting land. But, nevertheless, these invisible divinities 
are present in spirit. Here, in a country so culturally advanced and 
an atmosphere so historically evolved, a naturalistic and polytheistic 
form of religion has survives, which for centuries and centuries before 
Christianity was also the religious form of the West, it has survived 
until today- or until yesterday. 

It is true that even in Europe not a few elements of ancient Greek 
and Roman, as well as of Celtic, German and Slav, paganism have come 
down to us embodied in Christianity. The saints have had to do 
away with the Gods in order to become their successors. In J apan 
on the other hand, the Boddhisatva have not suppressed the Kamis; 
on the contrary they have incorporated them in forms and structures 
which have made it possible for Buddhism to penetrate the soul of the 
J apanese people o n a large scale. 

While apparently swept away, the Kamis always remained alive 
in Buddhism; so alive that when the time was ripe for a great revival 
of genuine traditional values they easily freed themselves from the 
secular disguise of Shinto-Buddhistic syncretism, and in step with the 
politica! restoration of Imperia! authority marched the religious restora
tion of the "pure Shinto." And then, when Shintoism ceased offìcially 
to be a religion and took it piace above religions as a common nationa] 
faith and a spiritual link between all J apanese, this did not prevent 
those religious ferments which it bore with it from surviving in the 
new autonomous forms of the Shintoism of the sects (Shuha Shinto). 

It is this variety of religious experience, this vitality of archaic 
forms and of innovating aspirations, this millenary process of action and 
reaction between the indigenous national religion and the imported 
supernational religion which gives t o the religious history of J apan its 
characteristic imprint. 
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I have always felt a particular interest for this singular religious 
world; and this induced me, as an outsider, almost thirty years ago, 
to publish for the fìrst time in Italian (through translations in other 
European languages) the first two books of the Kojiki, in order to 
extend in my own country a knowledge of the national religion and 
mythology of J apan. That was in 1929 ; but my sympathy for 
J apanese religion is even older. 

If, relying upon your indulgence, I may · allow myself to conclude 
this address with a memory of my own youth, I should like to tell you 
that my fi.rst publication on a historical-religious subject was actually 
dedicateci to J apan. It was in 1904, when I was twenty-one years old 
and a student at the University of Bologna. It was the time of the 
Russo-] apanese war, an d I was curious to know something of J apanese 
religion. From this interest emerged an article, which ~as by no means 
a masterpiece but which, to my great satisfaction, was accepted and 
published hy a daily paper of my city (''Il resto del Carlino". 29 Feb. 
1904). 

I could not, of course, have suspected that one day I would enjoy 
the honour and pleasure of visiting the Land of the Eight Isles, and 
of attending an International Congress of the History of Religions in 
this charming city of Tokyo, which was then for me a city of dreams. 

Greetings 

BY 

KOKICHI NADAO 
Minister of Education 

It is indeed a great honour to me to have an opportunity of 
presenting to you my greetings at the Opening Session of the Ninth 
International Congress for the History of Religions. 

The International Congress for the History of Religions met in the 
past chiefly in Europe, and this is the fìrst time that it held outside 
Europe, especially in the Orient. Since the offìcial decision was made 
Jast year by the Government about inviting this Congress t o J apan, 
not only our academic circles but al so the whole people of J apan ha ve 
been looking forward to the Congress. The preparations have smoothly 
progressed, and this historical event has .just started today with .a large 
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number of scholars participating from Europe, America and Africa a 
well as from various countries in the Orient, besides a great many 
researchers in J apan. 

I believe that this Congress is especially significant in view of the 
current situation in which the necessity for mutual appreciation of th 
Eastern and Western cultures is being keenly felt and the study of 
religions as the basis for these cultures is acutely demanded throughout 
the world. · It is theretore more than I can rejoice for the advancement 
of this :fi.eld of study that it is now meeting here. 

I wish, at the same time, to express my deep gratitude to th 
International Association for the History of Religions and UNESCO for 
extending valuable support and assistance in organizing tbis Congress, 
and my heartfelt welcome to those scholars wbo have come a long way 
from abroad for attending the Congress. 

Believing that this Congress will not only render great contribution 
to the academic field all over the world and play an important role in 
further exchange of the Eastern and Western cultures, but also will 
contribute to the peace of the world, by deepening mutual understanding 
and amity among nations of the world, I look forward with great ex
pectations to the result of the Congress. I hope that all of you will 
spend fruitful days during the period of the Congress and achieve th 
purpose of the Congress, and especially that those scholars and 
researchers from abroad will avail themselves of this opportunity to 
widen their knowledge about J apan an d will work actively for tbe 
acadernic circles as well as for .i.nternatjonal friendship. 

all. 
Finally may I express my best wishes for excellent healtb of you 

Greetings 

BY 

ERWIN R. GOODENOUGH 
Professor, Yale University, U.S.A. 

The honor has been given me of trying to express for the members 
of the Congress the great pleasure we ali feel at being here in Tokyo on 
this occasion. \Ve have come from all parts of the earth in the hope 
of better understanding one a~other. W e bave brought papers to read, 
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and we each believe our own papers, at least, are excellent. We all 
know, however, that we could easily have published the papers, and 
that they could bave been rea:d in our various studies with a fraction 
of the effort of both guests and hosts in order that they could be read 
aloud to one another in Tokyo. 

W e willlisten to the papers carefully. But we have more especially 
been invited, and have come, that we may learn to know one another 
personaUy. One of the reasons, I am sure, that prompted our hosts 
t o ask us strangers was the belief that J apanese scholars would benefit 
by meeting us and talking with us. I trust that we will not disappoint 
them. But we who have come from foreign lands quite reverse this 
moti ve : we h ave come t o meet the scbolars of J apan. Here I ha ve no 
doubt wbatever. We shall return immeasurably enriched by having 
seen beautiful Japan, by having participated in the noble reverence 
at the shrines and temples we shall visit, and by baving learned to know 
personally the scholars o! this country. 

Men now recognize tbat physical science has no national boundaries. 
We who study the History of Religions know that for all the localisms 
of images, rites, creeds, divine names, and pbilosophies, the religious 
impulses of people all over the world are deeply alike. We sball 
illuminate one another on the differences in onr papers : in our con
versations we must find tbe common denominators of the heart. 

So in the names of all guests of the Congress I say this brief word 
of gratitude to our hosts who have made possible what we are about to 
receive. 

Anouncement 

BY 

CLAAS J. BLEEKER 
Generai Secretary, I.A.H.R. 

There is a French proverb saying : Tout sort de l'idée, which 
means : all things come into existence out of an idea. I must con
fess that I strongly believe in the truth of this proverb and that also 
in regard to the job of the general secretary of an international 
organization, who mainly has to perform routine-work, consisting of 
the writing of many, many letters in different languages. One of the 
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ideas, which has always animated me, is the conviction that the orientai 
students of the history of religions shouid be drawn into I.A.H.R. in 
order to give to this organization a really international, that means 
worldwide character. As matters stand at the moment, the I.A.H.R. is 
chiefly an European-American affair, because the majority of its mem
ber-groups are located in Europe and in the States. In the èlosing 
address of the Amsterdam-congress in 1950 I have already drawn the 
attention of my audience to this point, which I called one of the 
weaknesses that should be mended. If I may quote myself I should 
Iike to read the passage from my speech relevant to this issue : 
"Secondly there is a sensible Jack of scholars from the orientai world. 
In the past it was primarily western scholars who explored the 
untrodden fìelds of the history of the orienta} religions. It may be 
foreseen that the spirit of the rising selfconsciousness in the East will 
stirnulate many .. scholars there to study their spiritual heritage. So 
the second point is: a next congress should include a well chosen 
delegation from the East." At that time even in my wildest dream c:; 
I could not foresee what would happen in 1958. For thanks to the 
initiative, the untiring zeal an d the generous hospitality of our ] apanese 
friends we are now assembled at the 9th congress of the I.A.H.R. in 
Tokyo. My vision has been realized in a marvellous way. For a 
generai secretary who cares for his organization this is a source of 
great happiness and deep satisfaction. I am thankful but not wholly 
content. Since there are here assembied so many distinguished 
scholars from di:fferent orientai countries I think we should use thi 
unique and precious opportunity to consider the possibilities of 
establishing more permanent contacts. So the announcement I have 
to make come down to this : ali the representatives from orienta! 
countries are kindly invited to attend the meeting, which will be held 
August 30th, Saturday during lunchtime. 

I am not exaggerating when I say that I have the feeling that 
we ha ve come to a turning-point in the history of the I ,A. H. R., per ha p 
in the study of the history of religions. We are going to speak on the 
question what can be done to kind.le the interest for the history of 
religions in the East and how we could prepare the formation of 
national groups in the orientai countries. 

So this will be a kind of an Asian-African conrerence of students 
of the history of religions, a new Asian-African group, this time con
vened and temporarily presided over by me as Dutchman. There is 
no harm in this. Holland is a tiny and nowadays poiitically un
important country. Nevertheless even the smallest nations can be 
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of great use today. Their task is to buiid bridges between the different 
parts of the world which are separated from each other by misunder
standing and distrust. This really is a task which has always been dear 
to my heart and which at the same time is the main duty -of a generai 
secretary of an international organization like ours. 



Closing Session 

IMPRESSION OF JAPAN 

BY 

RAMACHANDRA N. DANDEKAR 

Mr. Chairman, Ladies and Gentlemen, 
I am asked to speak about my impressions of ] a p an. But the 

schedule of the Congress, the symposium and the research tours arranged 
by the ] apanese Organizing Committee was so heavily _an d tight that 
there is hardly left any time for us to gather any impression of ] apan. 
Our impressions of Japan, therefore, are naturally limited to our 
impressions of the 9th International Congress for the History of Reli
gions. So, with your permission Mr. Chairman, I shall make a few 
generai observations on the Congress itself. The 9th International 
Congress for the History of Religions was unique in more respects than 
one. Firstly, as we all know, this was the fìrst international congress 
which was organized in the East. In Indian universities, to one of 
which I belong, history of religions is not taught as an independent 
subject. I think that is the case with many of the universities in most 
of the Asian countries except, of course, ] apan an d Israel. It is to be 
hoped that this 9th International Congress for the History of Religions 
which was organized in ] a p an will give an impetus to the study of the 
history of religions in the universities of the countries in the East. It 
must be remembered in this connection that religion is a very vital 
factor in the cultural makeup of the East. Religion has played no less 
a signifìcant part in the Western civilization. Without a proper 
understanding and appreciation of the reiigions in the East and the 
West, therefore, it is hardiy possible to understand and appreciate 
adequately the histories of the peopies of the East and the West. As 
I said, I earnestiy hope that this subject will be properly deveioped and 
cultivated in the universities of the East, and I aiso hope that national 
associations for the history of religions will come into existence in the 
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several countries of the East. 
The second unique feature of this Congress was the symposiurn on 

the East and the West, organized under the auspices of UNESCO, in 
conjunction with this Congress. It is very encouraging indeed that 
UNESCO has now recognized that the study of religion is very important 
for the pr?motion of its Major East-West Project. The Symposium 
with its pienary sessions and discussion groups has convinced us in 
ampie measure that an objective historical approach to religion is 
possible. Not only that, the present approach to the study of the 
history of religions helps mutuai understanding between the East and 
the West which I am sure is the goal of the Major East-West Project 
of UNESCO. 

The third unique feature to which I want to make a reference is the 
research tours. The research tours have been so interesting; and we 
were able to gather such a rich experience during the last four or fìve 
days. In this Congress we have discussed religion not only in theory 
but we have been able to observe religion in practice. And I am quite 
sure that the various sects: Buddhism, Zen Buddhism, Shintoism 
Tenrikyo and other religious sects which we observed will help us in 
our future study of the history of religions, particularly in ] apan. 

And lastly I must not forget to refer to the excellent organization 
of this Congress. All those who were responsible directly or indirectly 
for the organization of this Congress have made efforts to make our stay 
in J a p an enjoyable, comfortable an d, may I add, fruitful. The proverbial 
efficiency an d courtesy of ] a p an was in evidence a t every stage. I t is, 
I know, invidious to make any reference to individuals. But I can not 
help referring to three persons. I must fìrst make a reference to Prince 
Mikasa, the Honorary President of this Congress. By means of his 
genial nature, and democratic behaviour, Prince Mikasa has endeared 
himself with all those with whom he has come into contact. And I 
am surè he has come into contact with everyone of us. Professor 
Ishizu, the Chairman of the Organizing Committee was behind the 
curtain but his hands of experience were evident in every case. And 
who will forget the indefatigable Professor Kishimoto with his unending 
announcements ? But our complaint to make : The ] apanese 
Organizing Committee has set up such a high standard that Professor 
Bleeker will fìnd it very difficult to fìnd hosts for future congresses, 
because it will be impossible to reach that standard of efficiency and 
cour!esy. Everyone, as I said, who was connected with this Congress 
helped to make it the grand success that it has been. Every member 
of the Organizing Committee, indeed all Japanese men and women,-they 
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tried to make our stay here very happy and very comfortable. And 
they did it with a smile on their faces and with warmth in their hearts. 
We sometimes thought that there was almost competition within the 
warmth in their heart and the warmth in weather. But the warmth 
of the hearts ultimately prevailed. 

Orientals in general and Indians in particular, it is sai~, are :ery 
fond of hypesbolic language; they are accused of exaggeratmg thmgs. 
But when I make a reference to the most excellent management and 
organization of this Congress, I am quite sure, if I were to be accused 
of anything, it would be of understatement rather than overstatement. 

Thank you. 

IMPRESSION OF JAPAN 

BY 

MIRCEA ELIADE 

y our Highnesses, Mr. Chairman, Ladies and Gentlemen, . 
The evening of our arrival at Ise, one of our colleagues wrote to h1s 

friend in Europe, "Don't smoke any more ; don't drink, don't .buy 
anything anywhere. Save your money. Give up even your hohday 
if you must, but come to J apan." I don't think I a~ wrong w~en I 
say that this enthusiastic few words express.e~. the smere sentrment 
of all the foreign members of this Congress v1s1h?g J a p an. for the fi.rst 
tin1e. We have discovered simultaneously the mexhaushb~e. beauty 
of the J apan countryside, the wealth an d variety of its rehgwus and 
artistic monuments an d the wonderful politenss of the J apanese 
people. Thanks to the generosity and enterpri~e. of our host, .we have 
seen in ten days what it would have been dlff1cult t~ see m ~~ny 
weeks. I am sure that for every one of us who are histonans of rehgwn, 
the discovery of J apan has been a fundamental experience. I t would 
be impossible to enumerate in a few sentences all that. ':e have learned 
whether of Shinto, Zen Buddhism or of the modern rehgwus movement. 
It will require months of work to assimilate and integr~t.e all th~t w_e 
have seen in this living laboratory of the history of rehgwns, wh1ch lS 

Japan. 
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There are two specifi.c traits in J apanese religious life which from 
the beginning striked the visiting observers. The fi.rst is the cosmic 
dimension of the J apanese religious experience. The fact that the 
sacred and divine manifest themselves through nature or, more exactly, 
through the beauties of nature. The shrines and temples are not 
separated from nature. They are an integral part of the natural 
environments. They add a new majesty to the beauty of the hills, 
the forests an d the streams. H ere in this fortunate J apanese land, 
there is no break between the divine, the human and the world of nature. 
The sacred is manifested by the cosmic creations as well as by the 
most noble spiri tu al experiences. I t would be impudent to speak of 
naturalism here, because this is not a natural cult in the usual sense of 
the word, but is the veneration of the devine work or the sign of the 
presence of the devinity. In any case, it is greatly moving for us to 
fin d h ere in J apan a state of affairs that Europe has lost sin ce the 
magical days of the archaic Greek, sanctuaries integrated in the cosmic 
landscape, the works of the human religious sentiment complementing 
the divine works per excellence, the nature itself. 

The second specifi.c trait of Japanese religious life is more difficult to 
defi.ne in a few words. It has to do with the fact that the archaic 
element of religion coexists with the most recent, and that they coexist 
sometimes in symoiosis, sometimes apart. It is for this reason that I 
spoke a moment ago of the living laboratory of the history of religions 
represented like Japan. Not being a specialist, I do not know whether 
any religious element has disappeared from the scene in the course of 
centuries, but w ha t is certain is that h ere in J a p an, o ne fi.nds stillliving 
and creating religious forces that have long been extinguished in other 
parts of the world. At the side of Buddhism and Christianity one 
fi.nds astonishingly alive religious forms which made the fi.rst appearance 
in the neolithic. And in the north of this country among the Ainu, 
there are still living the religious concepts of the paleolithic conquest. 
This presents to the history of religion an important problem and it is 
not the least merit of the Congress to have revealed to us the problem 
which for many of usa t least, will become perhaps the point of departure 
of a new research. 

I should like to conclude this brief impression with a few words of 
thanks. But how should one thank all those who have organized this 
Congress and have contributed to its extraordinary success. From the 
moment of our arrival at the Tokyo Air-port, or of the opening of the 
Plenary Conference in the Sankei Kaikan, or again of our fi.rst research 
tour to Nikko, right up to now, in this magnifi.cent buliding in Kyoto, 
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we have enjoyed everywhere the same cordial reception, the same 
perfect efficiency, the same spontaneous friendliness full of charm. 
I speak for ali the participants when I thank the President of the 
J apanese Organizing Committee of the 9th International Congress for 
the History of Religions, and when beg him to convey to ali his collebora
tors our most sincere thanks, and beg him also to say to ali those who 
have contributed to the success of this Congress, our thanks for their 
devotion and energy. We have not only discovered this beautiful 
country and met most charming colleagues but have also found evety
where friends. Thank you. 

IMPRESSION OF JAPAN 

BY 

HERMAN L. JANSEN 

Your Highnesses, Mr. Chariman, · Ladies and Gentlemen, 
Unfortunately the hour for taking leave has come. And I just 

would like to sum up in a few words on the impressions I got during my 
stay in J apan, although they certainly are too fresh for giving a full 
picture. 

First of ali, what has this Congress given us ? In this connection, 
I would like to mention that we have gota great deal of new materia! 
for studies, especially of the religions of the East. To us Westerners, 
it will really mean very much when we have had the opportunity to 
listen to our Asiatic colleagues when they told us about their own 
religion. One can only understand thoroughly one's own religion. 
Those who belong to a certain religion can tell what others never can 
realize, even if they know well to read and translate the holy books 
and, in partly in a scholarly way, the t ext itself. Furthermore you have 
go t a rich personal contact. · Most of you, I think, share my opinion 
that this personal contact perhaps is the most important result of a 
Congress. And so also of this one. The East has come closer to u 
during the stay here, and the problems of the East have through this 
contact become more or less problems of our own. This feeling of 
coming in closer contact was especially deeper during the symposium. 
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We, working with theoretical problems, were reminded of the fact 
that :ven this kind of work aims.• a t promoting mutuai understancÙng. 
Le~vmg for home, we .now carry with us a stronger feeling of being 
o~hged to ~a.ke part m the work of better understanding between 
d1fferent rehgwus and national groups, the work which is going on the 
world over. As :o the administration of this Congress: I must say 
t~ a t I am deeply 1mpressed by the administrative ability of our J apanese 
fnen~s. If I have showed anything to do with the next Congress, I 
certamly should feel very nervous. I t is no t necessary to ha ve been 
a member of the Organizing Committee to understand what an enormous 
work has been done beforehand, and what an admirable administrative 
capacity has been shown by our J apanese colleagues during the 
Congress. I really have nothing to do besides. I understand the 
motivation when they draw us to such an extensive excursion 
programme. They wanted us to see as much as possible of their great 
monu~ents an d of. their beautiful country. J apan is a very beautiful 
~and, mdeed. Havmg travelled myself in a lot of countries, my opinion 
IS that few of them are comparable with J apan. Although there has 
been little time for studying the people outside this religious circle of 
ours, I have got an impression which seems to be a reliable one for an 
industrious, hard working and, before ali, polite population in this 
country. We, coming from the West, certainly have much to learn 
from our J apaense friends in that respect. As a member of the Executive 
Cor~n:ittee of the . International Association for the History of 
Rehgwns, I would hke to direct these final words to those who have 
been in charge of the 9th Congress for the History of Religions, namely, 
the J apanese Organizing Committee for the Tokyo Meeting. Having 
met so much hospitality and kindness, we feel in great debt to you ali. 
Y ou ha ve opened your institutions to us. Y ou h ave arranged private 
meetings, receptions and parties for us. And in many other ways, not 
to b~ mentioned here, you have shown a unique and cordial hospitality. 
I thmk we ali really look forward to meeting you an d other J apanese 
colleagues and friends in our own countries, in our own homes, and thus 
be able to express this thankfulness in a more concrete way. 

Not only this single member of this Congress but the International 
Association for the History of Religions as a whole is in debt to you, 
for our Organization has become richer and stronger through this 
Congress. This means a promise for a future life for our Organization. 
We certainly will keep the memory of these days with you in mind 
forever. Y our hospitality, your kindness, your friendship will forever 
be a model to us ali. Thank you. 

l 

l l 
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Address 

RECONCEPTION OF RELIGION: A VvAY TO MUTUAL 
UNDERSTANDING BET\VEEN EAST AND WEST 

BY 

CLAAS J. BLEEKER 
Generai Secretary, I.A.H.R. 

Y our Highnesses, Mr. President, Ladies and Gentlemen : 
I feel honoured by the request of my J apanese friends that I should 

deliver this closing address. You have heard many good papers from 
eminent scholars. I am not intending to lengthen this series by another 
one. Nor shall I try to summarize the ideologica! contents of ali 
lectures given at the Congress and at the Symposium. I shall rather 
venture to throw out a few simpie ideas, in a Iight, piayful way. 
Uitimateiy truth is very simpie, and never tiresome and refreshing as 
a cooi drink on a very ho t summer day in J apan. I do not pretend 
that I can attain the truth, but a modest attempt might be made. The 
titie of this short address couid be : Reconception of Reiigion : a way 
to mutuai understanding between East and West. 

The worid over, religion is nowadays a subject of much discussion 
and debate. In the East, religion, though still claiming and even 
possessing unshaken authority is in a process of transformatioii caused 
by the influence of the West which has brought Eastern society into a 
state of ferment. New forms are being sought for the inherited tradi
tional truth. In the West, religion, which aiready for severai centurie 
has been criticized and even despised and negiected, again is the topic 
of the day. The attitude of poiite indifference which our grandfather 
took towards reiigion has disappeared. Whether reiigion is accepted 
or rejected, it is at least taken serious. Peopie clearly understand that 
religion is the fundamental probiem in life which shouid be soived, 
either in the positive or in the negative way. Both in the East and 
in the West religion is stili considered to be a vitai issue or perhaps a 
cruciai question in life of the individuai and of society. 

Nevertheiess, it is a fact that many peopie are questionjng the 
value of religion. It is a recurrent compiaint that religious people by 
their behaviour deny the truth which they confess with their lips. 
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Such and other criticai remarks are partiy true, partiy unjust, because 
they are more prompted by hatred and aversion than by a thorough 
acquaintance with the reiigion in question. However, they should 
be taken serious. They should be understood as an incitement to 
reconsider and restore reiigion, that means to seek for a renewal and 
a reformation of religion, or rather to undertake what I wouid call a 
reconception of religion. In my opinion this would at the same time 
be the best way of fostering mutual understanding between East and 
W est. 

The idea of the reconception of religion is not my own invention, 
though it answers to what always has been my innermost conviction. 
I borrowed this notion from the American philosopher W.E. Hocking, 
who in his highly interesting book called "Living Religions and a World 
Faith" tackles the intricate question of the reiation between Christianity 
and the non-Christian religions. He makes it clear that there are three 
methods of soiving this probiem, namely: l) the way of radical 
dispiacement, 2) the way of synthesis, and 3) the way of reconception 
(of religion). The way of radical dispiacement obviousiy gives no 
soiution, because you will never win people's Iove and sympathy by 
brutally uprooting their ethicai and religjous standards. The way of 
synthesis is practised by persons of a liberai and tolerant mind, who are 
prepared to adopt from another religion whatever seems peculiarly 
expressive in its language and significant in its ideas and to incorporate 
these elements with their own religion. But this may lead to a 
superficial, purely romantic admiration of what is not sufficiently ex
amined in its real essence. Toleration may have its weakness, namely 
that in being kind to what is not one's own, one is subtly disloyal to 
one's own. Real synthesis cannot be achjeved by putting together 
elements at random. It is a product of long and slow growth. In my 
opinion reconception is the most preferable method. Reconception 
means that you re-think, re-state your own religion, not only with 
your intellect, but also with your heart. Only when you have 
understood from experience what the intrinsic deeper meaning is of the 
old well-known words of religious truth, only then can you say that 
you L:.nderstand your religion throughout. And this means that at the 
same timt:: you become mild and far-seeing in your judgment on other 
religions. In proportion as any religion grows in self-understanding 
through grasping its own essence, it grasps the essence of all religions, 
gains in power to interpret its various forms and furthers mutuai 
understanding. We should become better Shintoists, better Buddhists, 
better Christians, better Moslims, better J ews. 
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I am fully aware of tbe fact tbat reconception of religion is a task 
wbicb partly lies outside tbe scope of scientific deliberation and in
vestigation. Tbat means, tbis is a task wbicb individuai man bas to 
accomplish in bis personal life . On the other band tbe bistory of 
religions and comparative religion are certainly qualified to render 
valuable services. Tbis tbey can do by clarifying tbe structure of tbe 
different religions. And more particularly it is a new science wbicb 
is called pbenomenology of religions wbicb today replace comparative 
religion in Europe wbicb can sbare new elements of religion, because it 
sbows tbat every religion in its innermost core is logica! and tbat to 
understand, for instance, Sbintoism or Buddbism, we sbould make 
an approacb from tbat science. To make this clear to you, may I try 
to sbow you sometbing of tbe structure of religion as I see it myself 
by pointing out four essential points, namely : 

l) tbe symbol of tbe bridge. Nobody will contradict tbat tbe 
bridge is one of bumanity's most ingenious inventions tbat I 
speak to J apanese an d also to tbe Dutcb people in particular. 
A bridge enables people to cross stormy rivers witbout any 
danger for tbeir life or safety. Bridges create commerce between 
people from different parts of a country tbat otberwise would 
bave been separated from eacb otber. Tbe bridge bas tberefore 
got a spiritual value and even a symbolic meaning. Some old 
mytbs tell us tbat there is a bridge between heaven and eartb, 
used botb by the gods and by men. I was captured by tbis 
idea and I saw at Nikko tbe sacred bridge wbicb is not used by 
buman beings and wbicb tbereby works as a symbol. I con
sider it to be one of tbe key notions of religion as sucb. Wbetber 
tbis symbol is articulated or not, you may be sure tbat it is one 
of tbe basic notions of every true religion. Religious people 
all over tbe world are convinced tbat tbere is intercourse going 
on between tbeir eartbly existence and a bigber world. Divine 
trutb, God's word comes down to tbem and tbey are allowed 
to enter a bigber spbere of reality. Tbere is a bridge between 
beaven and eartb. 

2) tbe idea of worsbip. N atban Soderblom, tbe famous Swedish 
student of tbe bistory of religions bas once formulated tbe 
essence of religion like tbis : be says, religious is that man wbo 
acknowledges something as boly. Tbis is perbaps the most 
inclusive definition of religion t o be found. I t underlines a t 
any rate tbe significance of worsbip. For, everyone wbo meets 
the Holy will venerate it. Wbatever form this worsbip may 
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take, wbetber it is elaborated into complicated rites or it con
sists of a simple act of adoration of tbe deity it is evident tbat 
no religion can be kept alive wben its adberents do not realize 
tbat worsbip is essential because it possesses regenerating power. 

3) rapture or entbusiasm. Men is constantly assailed by two 
contradictory forces. On tbe one band be is affiicted by pain, 
doubt and distress, at tbe otber side bis beart longs for bap
piness. In order to evade tbe misery of bis life and to acquire 
tbe tranquillity of beart wbicb be desires be makes use of tbe 
liberating forces of religion . Tbat means tbat religious people 
ali over the wor1d bave tried by all sorts of mean~, by drugs 
by dances and music, by spiritual exercise and tecbnique, by 
meditation, by mystic ecstacy, by simple faitb, tbey bave tried 
to attain a bigber world and to live a ricber and more beautiful 
life. If we put tbe cruder forms of tbis method of self
transcendence aside, tben we retain idea wbicb is essential, 
namely tbe trutb tbat religion is identica! with rapture or 
enthusiasm. 

-4) confidence in future. Humanity bas perbaps never before 
realised so sbarply as in tbe atomic age in wbich we live tbat 
life on eartb is constantly threatened by suffering and by the 
danger of extinction. However tbe bistorian knows tbat also 
in previous centuries life was precarious. If man looks at bis 
existence in an objective and unbiased way be bas never bad 
mucb reason to be ali too optimistic about bis perspectives. 
It is only religion that can and actualiy does give him confidence 
in tbe iuture, because religion tells bim tbat ultimately bis life 
is safe. Religious people may · differ in their conception of tbe 
future, however, tbey are one in tbe conviction that there is no 
reason for anxiety or distrust, as no force wbatever can destrov 
the liberty of tbe heart tbat has found its peace in divine truth. ~ 

W ell ; t bis is tbe lesso n of pbenomenology of religion can t eacb us. 
~ow take it as you like it. It may be tbe truth or perhaps not. It 
does not matter. For, why do we scientific people talk so mucb, wby 
bave we talked so mucb at the Congress and tbe Symposium ? Tbe 
reason is as a l ati n autbor says : not tbat we ha ve to say so mucb of 
importance, but because we are forbidden to keep silent. However, 
science never is allowed to enter tbe holy of boliest of religion. It can 
only allude to tbe secret, tbe divine mystery to wbich all religions bear 
an eloquent testimony. Tbank you. 
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Addr-ess 

BY 

RAFFAELE PETTAZZONI 
President, I.A.H.R. 

May I have a few .words in order to underline the importance of 
the Tokyo Congress. You know the history of all Congresses ot generai 
history of religions may be divided into two epochs. The first epoch 
begins in the year 1919 when the first Congress was held in Paris, second 
epoch begins with the Amsterdam in t_he year 1950, then, the 
International Association for the History of Religions was founded. 
The Tokyo Congress marks an important step on the second epoch. 
Tokyo Congress ha~ opene~ a new perspective to the International 
Association which is expected to extend itself to other countries in 
Asia and Africa. The Tokyo Congress taught us many things. From 
a strictly technical point of view, it has introduced an important in
novation. The older scheme comprehending eight or ten sections has 
been replaced by the new mode of organica! structure which is con
centrated into four sections; generai problems, primitive reUgions, 
ancient religions, living religions. These structure which I propose 
for the organization of the next Marlbourg Congress as being applied 
from now at the Tokyo Congress. The experience has been successful. 
I think we can be satisfìed and we can follow this ~xample confìdently 
for the future Congress. . 

There was another innovation in this Congress. I t was the active, 
constant and steady participation of all the honorary presidents. 
Prince Mikasa did not only attend the Opening and the Closing 
Ceremonies but he was as much diligent to our work as our effective 
President Professor Ishizu and our Secretary-General Professor 
Kishimoto. Prince Mikasa has worked always with us and among us. 
If I can dare to suggest the historical parallel more for which I ask the 
indulgence of Mr. Highness, I would say that Prince Mikasa has been 
a Prince Sh6t6ku of our Congress. 

And now, dear friends, the time is come to say goodbye, and we 
remember of some verse which was composed by a poet in occasion of 
living in Japan several years ago. We have read this verse in a 
pamphlet of our Congress : 

Soon, from the ship farewell l'Il call, 
When linger here no more I can, 
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But then I know the force I shall 
Leave half by half in fair J apan. 

Address 

BY 

N. BAMMATE 
Head of Philosophy and Humanistic Studies, UNESCO 

Your Highness, Mr. Chairman, Ladies and Gentlemen, 

847 

When I knew I was to speak on this Closing Session, I tried as I 
did on the opening day to think of some personal experience of J apan 
which might a t the same time have some relevance to the subjects which 
were discussed at this Congress and the Symposium which is fìnishing 
today. 

Some years ago, when I carne here and I vistied Kyoto, I attend 
Chad6, tea-ceremony, and afterwards in the evening, I met the master 
of the tea-ceremony at a dinner. He asked me my impressions. I 
knew that what I was about to tell him was not a right thing to say. 
But stili it was simple honesty to tell him what struck me most. And 
I told him that what impressed me most perhaps was a way in which 
some of the girl students who were there carne in and bowed the cup 
for the ceremony and deposted them in front of us. In their movements 
while they were walking, there was such stillness, such peace and im
mobility that you would have thought that they were statutes. But 
at the same time when they squat and when they melt the bowl in front 
of us reciprocally, there was as much life and movement in this stillness 
as could be in a dance. And I said that to the master and I asked him, 
"How long these girls have been practicing ?" He said, "they have 
been practicing not such a long time," and there was nothing to mention 
about it. Then I answered, "This is remarkable, they are remarkable ." 
He caught this word and he said, "Precisely this is the trouble that you 
or anybody has remarked beauty about it . If it were reperfect, there 
would not have been anything striking to remark." Then I thought 
of the movements of the master himself. His movement was so 
integrated, though flowing so easily and natura11y, that there wa 
nothing to say anymore about beauty, or about spirituality, about 
religion, about art of anything. And there was no hint. of the moment, 
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no photograph which could have taken the beautiful pose which is 
beyond. Well, in a very prosaic way I should .like to think of that 
today when I remembered the course of this Congress and Symposium. 
I feel that this natural ease which comes from perfection and which goes 
beyond excellence was shown in a very concrete and positive and 
everyday-life way that this is also ·very J apanese in the organization of 
this Congress and this Symposium. 

We, UNESCO who see dozens of conferences sometimes in a year 
are perhaps in a full position to know how much effort, how much 
cared attention it deserves to prepare such a meeting as the one I at
tended. But at the same time our experience is that the excellence 
of the preparation is to be felt by the ease with which everything is 
fiowing, by the fact which you don't notice any strange. And now, 
for the ease with which it was done and also for the effort which w 
know our behind, I wish also on behalf of UNESCO like to extend not 
only appreciation but admiration for the way in which the J apanese 
Organizing Committee, those who took the leadership of this enterprise 
and those who implemented it, especially his Imperia! Highness Pri'nce 
Mikasa, Professar Ishizu, Professar Kishimoto and all those and they 
are innumerable and many of them we don't see in our everyday lite 
of course, I want to say how much I admire their work. 

A further point about the spirit of this Meeting. Yesterday, we 
were at Ryuanji. So many things have been said and really nothing 
should be said about this garden, and to say about it is exactly the 
proof that you have not worthy of speaking about it. And you can 
only make some hints at some glimpse of it, and I would dare to venture 
something which I think is somewhat related to our experience of last 
days. When you go around the garden, among many other things, 
you noticed while there were fìfteen stones you can never see them all 
at the same time, there is always one stone which is hiddden somewhere, 
and it is never the same one. But precisely, because of that one stone 
which is beyond sight, which is immateriaL walking around, precisely 
because of that, walking around an movement is possible. If you could 
see everything at a single glance, you will have to remain in one point 
of view and see the garden from the invisible angle, but since one stone 
is always disappearing, the generai sight is never open, never goes to 
pieces; it is always one, it is always new. 

Now looking at this garden I was brought to think of a question 
which was asked to us on the-very fìrst day by his Highness Prince 
Mikasa. He asked that whether J apan is religious or not. W eli, I 
will with great modesty venture to make an attempt towarcis an 
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element of reply to this. It seems to me that spirituality of religion in 
J a p an is like this fifteen stones. It is discreet, i t is immaterial, i t is 
the still point, that it is as T.S. Elliot said, "The stili point without 
which there would be no dance and there is only the dance," the stili 
point which permit the movement and creation. And I think the 
J apanese religion and the J apanese traditional .cultural value as a whole, 
even if it is free, even if it is discreet is still far revolving point which 
has permitted J a p an to li ve a t the same time in the movement as in the 
garden in its tradition in eternity and also in modern creative life. 

And now I am thinking at this very moment of two friends of mine, 
two French workers, very simple people who have done what Professar 
Eliade has just mentioned. Professar Eliade said that one of his friends 
wrote a letter saying, "Try everything, do not eat so much, do not even 
smoke so much, and save in order to come to Japan." Where in 
presence of qnalified philosophers and historians, I would like to mention 
these two simple people, my friends w ho are arriving in Y okohama in 
three days, and who have so everything they have that they have 
renounced their job and possession and coming empty-handed to Japan, 
just becat1se they know th.at J apan is going t o bring something which 
is beyond what they can handle, which is spiritual experience of what 
they are. And they are going to land in three days and I would like 
to have seen them on this very last day. 

What has J a p an to contribute which is so powerful that people are 
ready to cut every link and to come here ? When a century ago 
perhaps in a romantic period, what was expected from the orientai 
culture ? One example : it was romanticism, it was realism, it was 
anything which could make us forget ourselves, and get into enchanted 
realm of imagination. But now when question has become more 
crucial, and has become more vi tal. \iVhat is sought from the orientals 
is on the contrary, not to make us forget what we are but make 
us realize more fully and integrate more deeply in our life and 
combat w ha t we rea11y are. This is why I think J apan has been a 
growing interest in the fìeld of orientai studies in the last years. It 
is not by chance that the utmost modern building which we have now 
in Paris for UNE SCO is centred aro un d the J apanese garden. I t is no t 
by mere chance that modern painting would not be what it is without 
J apanese infiuence, that modern architecture uses the structures and 
divisions of space of J apanese houses. I t is because J apan has 
perhaps something great which is purity, simplicity, efficiency to 
European simplicity, something direct which does not to ourselves, from 
ourselves in a kind of dream, but on the contrary like one of those mirrors 
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we have seen in Shinto shrine reverse ourselves to an innennost being 
and make us concentrate ourselves on what is essential and on what is 
heilig in German in us, and more especially, to us orientals .. I ha ve 
been asked by some of my dear friends here to say a few words m behalf 
of these who are not Westerners and who are not Japanese but orientals 
who are perhaps very directly concerned with what is happening in 
Japan today. To us, I think, now I am speaking personnally but 
I know that many share this view, it is the comfort and encourage
ment to feel that the same country has been able to pre_?erve some of 
the values which we share, which are essential to us, and which are 
also spiritual and religious and traditional values but, at the same time 
and probably because of that, they are able to bring a powerful con
tribution to twentieth century modern life. I would even venture to 
say in many aspects I ha ve a feeling that J apan is already one of the 
very few countries which are aware of the twenty-fìrst century and 
already beginning to live in. 

Now I have spoken about Japan which is very dear and near to 
me, but when fìnishing I would like to say a word to the Director of 
International Association for the History of Religions. Y ou may know 
perhaps that in the cultural fìeld, UNES~O does not believe in direct 
administration. It believes that freedom 1s unseparable from culture. 
Therefore, it works through academies, through institute, through 
universities like one we are in. And it has an opportunity towards a 
federation of academic and scholarly institutions which is called Interna
tional Council for Philosophic and Humanistic Studies. This Congress 
and this Symposium was the fìrst one to make very spontaneously, very 
boldly, but now we know, most respectfully this experience, _and here I 
would like to extend my special thanks to Professar Pettazzom, to Profes
sar Bleeker and to members of Executive Board who in sometimes 
difficult conclitions, I know, have had the initiative, the faith and 
perseverance to bring us here today. And my last word will be about 
the follow-up of this Congress. I said the other day that the recom
mendations which you made are going to be studied and to be followed 
as an inspiration by our various governing bodies. But they will also 
go beyond that. And this I forgot to mention last time: Ther~ are 
all kind of cultural institutions, all kind of promotors of mternahonal 
conferences who are looking forwards towards the results of your meet
ing to have encouragement and also advice therefrom. 

For instance, next year there will be a meeting of East-vVest 
philosophers which is sponsored by the National Commission of the 
United States of America, and which is going to be held in the 

ADDRESSES 851 

University of Hawaii which has already a long tradition of pioneer 
work in that fìeid. In a few days I am going to contact those who 
are organizing this meeting. But I will contact them enriched by the 
experience derived from your meeting, and I shall bring them some 
of the results so that there · will be constant chain of initiative and 
actions each taking up from the other-, now in the East, now in the 
West, and all contribu.ting to the major aim which we have for mutuai 
appreciation and aiso respect between orientai and western cultures. 

I wouid Iike to fìnish with a quotation, and if you permit me it 
will be from a sacred book from a reiigious text which I thinl<; is· ~pt 
for this circumstance, and naturally being a Mosiem it will be from the 
Koran. I t is a passage which says that bght, spirituai light when i t is 
achieved is lit at the fìre which comes from a tree which is nejther from 
the East nor from the West but which is both East and West at the 
same time while transcending them, and therefore light took over 
another realm of light. Thank you. 

Closing Address 

BY 

TERUZI ISHIZU 
Chairman, Organizing Committee 

Y our Highness, Mr. Chairman, Ladies and Gentlemen, 
I am rather sad to have to say goodbye to you at this very last 

moment of this Congress. Reflecting back the two weeks we had 
together. I cannot help admiring your strong spirit as well as sound 
health which made this Congress in Asia so successful. You have en
couraged us so much by your presence and you have given us a great 
hope for the future by your very cooperations and smiles, Western and 
Orient. By our meeting of mind three things have been accomplished, 
I beiieve. First, in the fìeid of study there has been the exchange of 
knowiedge in the history of religions among more than seven hundred 
schoiars from the thirty countries. Secondiy, in the far greater 
dimension of culture East has met with West to discard the verse of 
the Kipiing's poem made in colonial days. Thirdly, our friendship 
crossing the border-lines of countries, races and faces have been con
fìrmed so tightly by our living together. To the above-mentioned 
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three points I should like to add another point of concrete nature ; 
namely the formation of Afro-Asian sub-division of the I.A.H.R. , 
which might · become the integra l part of the mother Association as 
just referred by Dr. Bleeker. 

I hope everyone of you could enjoy the rest of your stay in Japan 
an d ha ve a nice return trip with good impressions of J apan. Con
cluding my address, I should like to express our heartly gratitude to 
people who made this Congress successful, especially Dr. Pettazzoni, 
Dr. Bleeker an d other officers of this Congress on the o ne han d, an d 
UNESCO and D~·. Bammate, one of the most brilliant representatives 

on the other hand. 
Well, Jet us be united one in the name of I.A.H.R, in the name of 

truth which is our common concern and fìnal goal of onr study. 
Goodbye, till we meet again perhaps at Marlbourg in 1960. And 

sayonara! Thank you. 

Symposium 
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Opening Session 

Address 

BY 

CLAAS J .. BLEEKER 
Generai Secretary, I.A.H.R. 

Your Highness, Dr. President, Ladies and Gentlemen, 
This short address, not prepared long before, is written in the score 

of the moments, therefore is not an address which you are requested 
to take as a plan which may serve to inform you about the significance 
of the Symposium and about the procedures to be followed so that the 
series of plenary sessions and of round-table discussions which are on 
the programme become a real success. In my opinion, no time should 
be lost in dealing with the programme itself. In my opinion, if I may 
take for granted that you all have studied it and are familiar with its 
structure, the fìrst thing you ought to know is that this symposium is 
part of UNESCO'S Major Proj ect East-Vlest. That means that it is 
sponsored by UNESCO, not only morally but also actually in this and 
that UNESCO grant has enabled the International Association for the 
History of Religions to select nine distinguished scholars from Europe, 
Middle East and India who are going to deliver a short paper and who 
are expected to stimulate thereby the discussions. I am sure to express 
your feelings when I say that we are extremely thankful for UNESCO'S 
generous gesture, and I gladly take this opportunity that Mr. Bammate, 
Head of Division of International Cultura! Exchanges, is present. Mr. 
Bammate who personally is keenly interested in this undertaking and 
who has rendered us valuable services to ask him to convey to the 
authorities of UNESCO our high appreciation of support given to realize 
this lofty idea. 

Like UNESCO'S Major Project East-West itself, this symposium is 
both an endeavour of noble character and a risky experiments. 
Nobody can deny that at present it is of paramount importance to 
increase and to deepen mutuai understanding between the East and the 
West. We all remember Kipling's famous saying: "East is East and 
West is West and never the twine shall meet." Though this saying 
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is one-sided and therefore controversia!, it nevertheless contains part 
of the truth. There have been and there stili exist many mis
understandings and reasons for confiict between the East and the 
West . And therefore it is no wonder that many people are sceptical 
about the results of a meeting like this symposium. Nobody can 
predict that it will become a success. I repeat it is a high endeavour 
and a risky experiment. · But there is one guarantee that the amount 
of work which has been invested into the preparations will not be in 
vain. Our discussions will take place on a level where people from 
the East an d frort1 the W est c an me et an d understand each other mainly 
on the level of religion which is common ground to all of ns . Re!]gion 
surely stili is a vital issue for millions of people both in the East and 
in the West. I am convinced that there is no better way of fostering 
mutuai understanding· than by making people really know and honestlv 
appreciate each others deepest religious convictions. Thus it will appea:;· 
that W è have much more in common than we ever could dream of. 
But please let us beware of the danger and the temptation of speaking 
too sentimentally about the many points of resemblance between the 
religions of the East and of the West. Let us be realistic and never 
forget that though we can reach and understand each other both humanly 
and religiously, then actually we are in the field of politics and of 
economics where there are many questions which divide the East from 
the West and which at any given unfortunate moment may raise high 
feelings of hatred and distrust. We are not going to talk in this 
connection about politics and economics. But we would be silly and 
blue-eyed idealists if we did not realize which is the hidden background 
of our discussions. This knowledge can on the other hand increase our 
feeling of responsibility and strengthen our determined will show and 
make understand to the world that religion is one of the most effective 
means to create peace and goodwill among the nations. 

All these considerations lead to the conclusion that the attitude 
which the participants of the symposium have to take difference con
siderably from the mental approach which the numbers of congress for 
the history of religions have made towards the series of ]ectures which 
was offered to them. You may be captured or bored by these scientific 
expositi<:ms which drove over historic value and do not touch vour 
heart. To the opposite the subjects of the symposium are dir~ctly 
related to the present situation in which we live and we have an ex
istential value as the philosophers nowadays say ; that means that 
we are not assembled herè to listen to a series of monologues, but that 
we are expected and even have the obligation to· ~tart discussion whiçh 



856 ADDRESSES 

leads into the core of the problems and which can clarify the ·relation 
between the East and the West. Let us be conscious of the fact that 
this symposium offers us a rare and precious chance to exchange views 
and thoughts about the burning problems of our generation. ""V\Te shou]d 
try to get the full profit of this unique opportunity. 

The last remark reminds me of the fact that I have to say a few 
words about the procedure which should be followed. Y ou can easily 
understand that this symposium will become a complete failure if \Ve 
do not obey strict rules. The fi.rst and most important regulation is 
that we strictly stick to the time, schedule. This will be the task of 
the chairman both of the plenary sessions and of the round-table dis
cussion groups to lead the discussion in an effective way but with a 
strong hand. 

Secondly you will have observed that there is a difference between 
the plenary sessions and the round-table discussion groups. The fi.rst, 
the plenary sessions are so to say located on a more or less scholarly 
level. They take the form of a panel discussion between the offi.cial 
lecturers, the discussants and some experts. All members of the con
gress are cordially welcome at these plenary sessions to atteJ:?.d them 
but they are only the second hand entitled to intervene into the delib
erations. The round-table discussion groups are of another character 
as their name indicates. Here the participants who assemble in 
smaller groups can be active and are even expected to utter their 
opinions, in regard to the questions of speech. It is evident that the 
task of the chairmen of these discussion groups is rather a responsible 
one. They should try to make all persons who are present participate 
into the discussion. But let us not forget to underline that it is in the 
fi.rst piace up to the ordinary members of such a group to make their 
gathering a success. 

Lastly you will have noticed that there daily will be given reports 
about the outcome of these group discussions and that at the end we 
hope to be able to present some recommendations to UNESCO and to 
the I.A.H.R. which are drafted by a special commission. 

This symposium is a serious affair but please don't be too serious. 
Don't forget to laugh and to take things from the humorous side. 
I remember saying of the late Professar Archibishop Soderblom, great 
scholar as you know in the history of religion, who said, "Nobody has 
a chance to come to a problem of the essence of humour." And so I 
say nobody will have a chance to loose. to make an approach to the 
problems of this symposium sound essence of humour, and if you take 
that attitude, don't forget to laugh and to take things from thr: 
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humorous side. I am sure you later on remember this Symposium as 
an unforgettable and most exciting experience. 

Address 

BY 

N. BAMMATE 
Head of Philosophy and Humanistic Studies, UNESCO 

Y our Highness, Dr. Chairman, Ladies an d Gentlemen, 
The Symposium which is opening today has·· beeri prepared by 

the International Association for the History of Religions and by the 
J apanese Organizing Committee for the Congress as a contribution to 
one of UNESCO's main activities, Major Project, to promote the niutual 
appreciation of Eastern and Western cultura! values. First of all, 
I wish to extend UNESCO's thankfulness to those who have taken the 
initiative of this meeting, and have so ably and so effi.ciently prepared 
i t. 

When mentioning the Major Project here, I cannot but thinking 
o.f another meeting which was opened two years ago at this very piace, 
in this very Sankei Kaikan, an d which was organized by the J apanese 
National Commission for UNESCO. It was a morning like this, and you 
were the Chairman, Mr. Maeda, and some of those who are attending 
the present Opening Session were already present two years ago. The 
meeting convened by the Japanese National Commission was a 
gathering of representatives of Member States of UNESCO in Asia, 
and the purpose of the meeting was precisely to examine the possibi
lities o± the Major Project aiming towards better understanding of 
Eastern and \:Vestern cultures. This meeting was the fi.rst one wbich 
outlined various possibilities and defi.ned various projects which should 
be included in that activity. I am thinking of that day which seems 
so near especially when I recall the evolution from the time of the mere 
imagination we had here at the Sankei Kaikan in 1956 to the present 
Session which is the fulfi.lment of those hopes and implementation of 
some of the projects which were imagined then. In fact, J apan has 
been one of the leading countries to take initiative and to promote 
the East-West Major Project of UNESCO. And this meeting of 1956 
held at the Sankei I\aikan was perhaps on~ of the best çhançes for tasks 
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in shaping up this project. In fact, a few months later, at the Generai 
Conference of UNESCO which was held in New Delhi the project was 
unanimously adopted to be one of the priority tasks of UNESCO during 
the ten coming years. The first thing which might be said about this 
East-West Major Project of UNESCO is that it is a spontaneous 
achievement. This was not achieved by abstract planning of any 
secretariat. This was indeed the resuit of the felt need and of the ex
pressed demand formulated by the Member States, by people of 
interested countries in the East as well as in the West. For many 
years those who have been heard that UNESCO had concentrated part 
of its activities on some priority tasks which could be an· essentiai vaiue 
to the present world situation. Inquiries and consultations have been 
made, and we were ''ery much struck by the unanimity and by the 
spontaneity with which N ationai Commissions, governments and non
governmentai organizations all stressed that one of the main tasks of 
UNESCO shouid be to contribute in making Orientai cultures better 
known and appreciated in the worid. Thereby it was first recognized 
that Orientai countries have become once again, as they ha ve been many 
times in history, an essential and Ieading factor in the world com
munity, and that ignoring or underrating of this iact would be one of 
the main causes of international tension and misunderstanding. On 
the other hand, when adopting this as a Major Project, the Generai 
Conference of UNESCO recognized aiso that Orientai cultures had a t the 
present junction of the worid history an essential contribution to bring 
to mankind, that there are some traditional values, that there are some 
problems of meeting these traditional values and the present world 
situation, which are of an essential value not only to the Eastern 
countries themselves but to the whole world community. 

This Major Project of UNESCO is being developed now at the three 
different levels and aims at three different kinds of objects : :first, it 
is the co-ordination of efforts and tasks of specialists, of research 
workers or professors. This is the "creative" research part of the Major 
Project. The second part or second levei is education. This covers 
revision of textbooks, improvement of curricula. In fact, in this 
very town of Tokyo next month, we have an important meeting for 
the revision of textbooks and curricula in order to promote the. ap
preciation between Eastern and \Vestern cultures. And thirdly, the 
Major Project is aiming at the generai public through mass com
munication media; film, radio, newspapers, travelling exhibitions and 
so on. The meeting which is opened today falls iri the first category. 
It is a meeting for research, it is a meeting of scholars. Thereby, it 
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should be considered as one of those aGtivities which are created in 
formulating the aims and tasks of the Major Project, and in setting up 
some criteria for its implementation. 

There have been already some international symposia held within 
the Major Project. And in fact, many of them have already been held 
in J apan. There was las t year a meeting on history of cui turai relations 
which was organized in Tokyo by the Japanese National Commission for 
UNESCO. The P.E.N. Clnb during its meeting last year discussed the 
literary aspects of East and West mutuai contacts. But now we are 
probably coming to one of the most substantial and most diffi.cult 
pojnts in these relations. And so after having tried to set up this con
ference within the generai framework of the East-\Vest Major Project 
of UNESCO, I should like to say a few words about the specific charac
ters of the present symposium. 

First, religion. It did not have such an important part in the 
beginning of the plann1ng of this East-West Major Project. But since 
the first stage of the project's planning, there have been heard 
repeatedly, again and again, in the various 1eading bodies of UNESCO, 
in its Executive Board, in the special Advisory Committee which has 
been set up for the implementation of the Orient-Occident Major 
Project, of which Mr. Tamon Maeda is a member, repeatedly, there 
have been requests for inclusion of study of religion as an essential part 
of this UNESCO's East-West Major Project. As you know, UNESCO 
has no philosophy nor doctrine of its own; it believes in the treedom 
of Member States and non-governmental organizations which are co
operating with it, it is just a gathering for it. And this is why UNESCO 
is so much cantious in its approach of a religious problem. But it was 
stressed again and again that it is useless even to attempt an approach 
of the understanding of the Orientai culture without taking due account 
of the religious factor. In a moment, in one of the first papers that 
I would like to listen to, that has been prepared by Professor Dandekar, 
you will .see how everyday life and actions are permeated by spiritual 
infl.uences, how everyday acts are signs of spiritual reality. Being an 
Oriental myse1f and a Moslem, I also know by personal experience that 
any action, giving food to a guest as well as praying, can be done Ismila 
in the name of God, and thereby attracts its full, its transcendental 
value. Of course, i t is not fair in J apan or i t is unnecessary to stress 
how everyday humbie, simple cnstom can be connected with some of 
the deepest reality of the conscience. How the way of writing a 
character, how the way to arrange things can be at the same time the 
teçhnically right açtion but also an originally important acquisition. 
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I aro thinking of a certain Latin word, which means that an action 
is at the same time done for right or wrong but which also means 
that it is done in a ritual or unritual way. We have also this feeling 
and I think many of us have experienced it already in our days here in 
J apan that the same words in J apanese meaning a t the same time the 
technical skill of doing something but also the right inward approach 
to some spiritual and mental realities. Therefore after having stressed 
the religious importance of research within the East-West Major Project, 
it has been stressed also by the fate, if you are advocating an approach 
to the religious problem, that UNESCO should not deal with theology, 
should not discuss dogmas or problems of fate, that what is going to 
be studied, this is exactly I think what is going to be done in this dis
cussion, is not a religion as regards theology or personal convictions 
but it will be cultural aspects of religion, the way in which religion has 
shaped up culture and also everyday life personal experience in Orientai 
civilizations. And this is the second charactei:istics of this meeting. 
It is a meeting about religion, but religion considered as essentia] 
element in a broader, socially broader framework of culture. The 
third element which has to be stressed, although it has already been 
mentioned happily by Dr. Bleeker, is that this is a meeting of scholars. 
And this should be a very important fact to be stressed, I think, on 
the opening of the symposium. When one is speaking of international 
understanding, of meetings of thoughts, one is perhaps likely to loose 
one's certain sentimentality and expressions of goodwill but what 
UNESCO is expecting from you is the approach you have in your every
day work as scholars, the criticai approach, the sedate, calm approach 
of people who were used to criticize texts to appreciate documents and 
facts, to weigh them and compare them each other. And some of 
discoveries are unpleasant or minimized value of some of our hopes. 
Let us face it. So, that is the third characteristic of this meeting to 
be a meeting of scholars. And this is why also we felt that we could 
start approach of religion in the East-West Majo,r J>roject by applying 
to . the International Association for the History of Religions because 
we are sure that you will have this kind of approach. Now two other 
characters which I would like to mention briefly : this is a symposium 
on history but on recent history. It may touch perhaps, some difficult 
points. But considering what I have just said that it is a meeting on 
culture and that it is a meeting of scholars, it was proposed to focus 
and concentrate on the last century because we could not forget that 
the Major Project is not only the assessment of the past achievement 
of culture, bnt it is also a practical project airning at a bette:r mutual 
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understanding and co-operation between peoples. And the last charac
teristic of the symposium which I should like to mention now is its 
reciproca!, its mutual nature. During the congress, we had lectnres 
which are describing a , specific culture, discussing one ·aspect of one 
culture. What we are expecting from the debates in the symposiuìn 
is an analysis of mnhtal influence, a study of interconnections and 
research on the points where too many cultures meet so that we 
are not expecting the friction of any particulars culture but rather an 
analysis of what happened or what happens when two different cultures 
or many different cultura! traditions meet · together. So, these are a 
few of the characters which I want to mention: religion but thròugh 
cultura! approach, scholarly approach, inter-connection of culture and 
present problems. 

And to face words, I should also like to say after having tried to 
characterize some aspects of the symposium, a few words about the 
methods. Here I should like to repeat what has been so well said by 
Dr. Bleeker. But I wish once more to say that what we are expecting 
most from your meeting were very free and Jively discussion. I think 
freedom. is the first word which will come as charactérizing-the matter. 
It is not a series of academic speeches or monoJogues which we are 
expecting but a common thinking again of question and response, ex
change of ideas with very brief short statements. And this is why 
the discussion should not really handicapped. The second point abo.ut 
the method is freedom and this also has not to be stressed when· one is 
used t o be in J apan. The freedom in creative activity can not be 
achieved unless it is faced on the long and stern preparation and dis
ciplines. And therefore, there is stili that freedom of meeting with 
some kind of discipline . First, the meetings after the opening papers 
or the opening statement in working groups are to be followed by some 
interventions, two or three according- to circumstances, in which some 
of the participants, chosen in advance, and we have already time to 
read papers and to discuss them with a speakers, will launch discussion 
or set a discussion on its purpose so that forced intervention do • not 
sway us away from the main points in discussion or so that it might 
be purposed right on the start. , ,. 

The second kind of discipline is the report. From time to time, 
every morning we shall gather and assess the result of t:he ·previoùs 
day's working group and this makes the task of the reporters a very 
important one. And thirdly there wil1 be· at the end of the meeting 
a series of recommendations to be prepared by working groups àrid 
which will be presented to you in the plenary assembly. We are, artd 
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this is my last word for this morning, are expecting these recommenda
tions of a practical nature which will be extremely interesting . Of 
course, the intellectual value of discussions in themselves, as they will 
be kept in the proceedings, is extremely great. But on the other hand, 
UNESCO is now developing a ten year's project, and as has been said 
today, this is its fìrst contact with religious aspect of culture in the 
East and the West. And, therefore, since it is decided to conclude the 
experiment, it needs some guidance, it needs some recommendations 
about the kind of task and the kind of method and approach it should 
apply not only as a follow-up of this meeting but throughout the im
plementation of the Major Project . It has been said-- I ha ve been much 
impressed by Professor Heiler at the beginning of this meeting of the 
fìrst day that overcoming of politica!, racial, economica!, social tension 
is not enough, that the debate has to be carried in what is essential. 
W e feel that here with this discussion on the religious aspects of culture, 
we are coming to something essential. It is a diffìcult but is also an 
important task. We would like to hear not only your inspiration but 
also your technical recommendations on the methods which we should 
apply in UNESCO in developing this action in future. UNESCO will be 
falling your meetings with great interest and it will be expecting and 
is going to consider with the utmost care the recommendations which 
you are going to make. It is once again a strenuous and essential task. 
Whatever those are, may I trust that after having listened to the con
gress for these last days, they will be important. 

Let me on behalf of Director-General of UNESCO and of the 
organization I serve express you my warmest thanks. 

Greetings 

BY 

TAMON MAEDA 
President, N ational Committee of J apan, UNESCO 

Your Imperial Highnesses, Ladies and Gentlemen, 
It gives me a great honour and priviJege to be given an opportunity 

to speak to you on bahalf of the J apanese N ational Commission for 
UNESCO at the opening session of this important symposium ·on "the 
Religion and Thought in the Orient and the Occident- A Century of 
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Cultural Exchanges." Furthermore I should like to express on this 
occasion, my heartfelt gratitude to very kind words said by my friend, 
Mr. Bamm1.te, reminding us of what happened in the past year in our 
Asian Region1.l Conference of National Commissions for UNESCO which 
had made some humble contributions to initiating this sort of things. 

First of all, I wish to express my heartfelt welcome to the dis
tinguished participants who have travelled far across the oceans to 
take part in the symposium which is about to begin here within the 
framework of the Major Project on Mutual Appreciation of Eastern 
and Western Cultura! Values that UNESCO started in 1957 fora period 
of ten years, to which as you are aware, we the Japanese National corn
mission attaches great importance. 

In the fìrst decade of UNESCO's operation, UNESCO seems to have 
consciously refrained from taking up the question of religion, because 
the very nature of religion made i t extremely diffìcult for an international 
organization like UNESCO to concern itself with religion, and some ap
prehension of being too much involved in the controversia! matters. 
Thus the result was that the most important factor in the culturallife 
of mankind was eliminated from our deliberation. However, since the 
inauguration of the East-West major project the study of cultural 
aspects of religion has come to be included in its programme. I am in 
full support of this development of the UNESCO's programme, because 
I fì.rmly believe that, each culture haivng its religious background in 
some way or other, if mutuai nnderstanding of cultural values is to be 
achieved most properly, we should not disregard the religious e.lement. 
Of course, UNESCO is not authorized to take any position, whatsoever, 
with regard to religion itself, but as far as religion is an imporatnt 
element in the development of ctùtural values, it is most appropriate 
that UNESCO should undertake studies of cultural aspects of religion. 
The present symposium is extremely signifìcant in that it is the fìrst of 
the UNESCO projects directly dealing with religious element of culture. 
I hope the symposium will provide exceJlent opportunity to make a 
comparative study of different religions which have essential bearing 
upon various cultural traditions of the world. 

History shows us that the J apanese ha ve been rather tolerant 
toward religion. Because of this fact, various religions have been 
ftourishing in this country, which is perhaps a phenomenon of very 
few equivalence in other countries. 

In this sense I think it is most oportune to hold such a symposium 
in J a p an. I confìdently believe that the discussion a t this symposium 
will lead us to fruitful results and contribute greatly to the promotion 
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of the mutuai understanding of different cultures with whjch UNESCO 
is greatly concerned. 

Before concluding, I should like to pay my great respect and 
warm thanks to Professor Raffaele .Pettazzoni, President of the 
International Assoçiation for the History of Religions, and his staff 
who have exerted strenuous efforts in the organizing of this meeting, 
as well as to those people of the Science Council of .] apan w ho ha ve 
devoted themselves to the time-consuming work of preparations for 
the symposium. 

My thanks is also due to ])r. Luther H. Evans, Director-Generai 
of UNES.CO who has made the meeting possible by extending financial 
and technical assistance and sent Mr. Bammate as his representative 
whose presence here greatly honours the meeting. 

;May I wish most sincerely that this significant meeting will prove 
a great success, and rnark a new epoch in this kind of symposium. 

Thank you. 

Closing Session 

Greetings 

BY 

N. BAMMATE 
Head of Philosophy and Humanistic Studies, UNESCO 

Y our Highness, Mr. Chairman, Ladies and Gentlemen, 
First, I wish to thank Mr. Ishizu and the whole congress .for extreme 

kindness and friendliness with which they have received representatives 
of UNESCO. Second, I want to say that I have been falling in these 
meetings in a double capacity. Thirdly, first and above all, as a 
servant of an organization which has had for many years now close 
relations with Internationl Association for History of Religions, and 
which is aiso counting J a p an as o ne of its most active an d creative 
member-states. On the other hand, I couid not refrain from being very 
directiy, personally, intimateiy touched with your discussions and by 
the questions you considered. 

Being an orientai and a Moslem, I am to a great extent necessariiy 
and I was deepiy touched by many of the things you said here. And 
the first impression I want to say before saying in a few words as a 
representative of UNESCO will be personal. But, being an orientai 
in an orienta! country, I shall not make a speech nor dialectics. I 
shall use a parabie, a short history with a moral. I t is a Buddhist 
story and it is aiso a personal experience. 

When I was in ] apan for the first time some years ago, I remained 
fol' sometime in a Buddhist monastery. And here I had to visit my 
friend who was also teaching in Paris. He visited me there and asked 
me a series of questions to the habit of monastery. And those questions 
were extremeiy dialectical ones. It was full of 'why" and "because" 
trying to cease the causes and consequences. The friend listened for 
a long time in siience, and then he just said, "professor," he named 
the name, "w ho are you." Then the professor was taking a back and 
he made a rather long and intricate speech to try and explain who he 
was. Another silence ensued. And the friend said, "yon'll probably 
return to see me, bnt you will return when you will know not only 
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of the mutual understanding of different cultures with which UNESCO 
is greatly concerned. 

Before concluding, I should like to pay my great respect and 
warm thanks to Professar Raffaele .Pettazzoni, President of the 
International Assoçiation for the History of Religions, and his staff 
who have exerted strenuous efforts in the organizing of this meeting, 
as well as to those people of the Science Council of J apan w ho ha ve 
devoted themselves to the time-consuming work of preparations for 
the symposium. 

My thanks is also due to I)r. Luther H . Evans, Director-Generai 
of UNES.CO who has made the meeting possible by extending fìnancial 
and technical assistance and sent Mr. Bammate as his representative 
whose presence here greatly honours the meeting. 

May I wish most sincerely that this signifi.cant meeting will prove 
a great success, and rnark a new epoch in this kind of symposium. 

Thank you. 

Closing Session 

Greetings 

BY 

N. BAMMATE 
Head of Philosophy and Humanistic Studies, UNESCO 

Y our Highness, Mr. Chairman, Ladies and Gentlemen, 
First, I wish to thank Mr. Ishizu and the whole congress .for extreme 

kindness and friendliness with which they have received representatives 
of UNESCO. Second, I want to say that I have been falling in these 
meetings in a double capacity. Thirdly, fìrst and above all, as a 
servant of an organization which has had for many years now dose 
relations with Internationl Association for History of Religions, and 
which is also counting J apan as o ne of its most active an d creative 
member-states. On the other hand, I could not refrain from being very 
directly, personally, intimately touched with your discussions and by 
the questions you considered. 

Being an orientai and a Moslem, I am to a great extent necessarily 
and I was deeply touched by many of the things you said here. And 
the fìrst impression I want to say before saying in a few words as a 
representative of UNESCO will be personal. But, being an orientai 
in an orientai country, I shall not make a speech nor dialectics. I 
shall use a parable, a short history with a moral. It is a Buddhist 
story and it is also a personal experience. 

When I was in J apan for the fìrst time some years ago, I remained 
fol' sometime in a Buddhist monastery. And here I had to visit my 
friend who was also teaching in Paris. Re visited me there and asked 
me a series of questions to the habit of monastery. And those questions 
were extremely dialectical ones. It was full of 'why" and "because" 
trying to cease the causes and consequences. The friend listened for 
a long time in silence, and then he just said, "professor," he named 
the name, "w ho are you." Then the professar was taking a back and 
he made a rather long and intricate speech to try and explain who he 
was. Another silence ensued. And the friend said, "yon'll probably 
return to see me, bnt you will return when you will know not only 
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what you have studied, read, or experienced, but when you know 
who you are simply and without anything added to it." 

Now I was thinking of this many times when listening to the 
proceedings. Yours is one certainly of the essential, of the mo.3t dif
fìcult fìelds in humanistic studies, bccause it deals not only with 
attributes with circumstances, with what in around the soul of man 
with economie, social, psychological conditions. 

It also deals with these, but it is going as an answer to a challenge 
on some of its essential questions of w ha t man is. I t touches a t the 
same time some of the deeply rooted beliefs and also the signs of some 
of the most transcendent realities. 

It is of course, a dangerous ground, a risky ground. I was admiring 
how many of you were able to deal with these problems. At the same 
time, with sympathy, and also judging from outside, being at the same 
time p~rticipant and also judges. At the beginning, at the opening 
session, I said that we UNESCO have been embarassed fora long time, 
because we felt, the more the problem was essential, the more it touched 
with some of the essential values of man, the more it has to be also 
by our genera! conference which will be meeting soon. 

Thereby, this meeting will no t really cl o se this afternoon. I t will 
remain with us in Paris, at headquarters for many and many years 
to come. 

On this last day, I want to remember many and many years which 
we spent in correspondence, shaking up hopes and projects. Though 
it will be, I trust, as many years as a full-up of this meeting when your 
recommendai..ions whether they will take care or whether they were 
uttered by word in plenary, or in a working group, an inspiration which 
you gave will tell us in our everyday work in UNESCO. 

We have just be inaugurating a new building for UNESCO, it is 
a very modern architecture, but inside this building there is a J apanese 
garden with approached in a rigorous, scholarly way. 

And this is, what was evident by so many of you during t.he 
discussions which we have been listening, attending to, these last days. 

Now, in this very last moment of discussion, you have handed 
over a series of recommendations. Even at this last minute we saw 
this criticai and analytical and scholarly approached evidence when 
many amendments were offered, and I think that was the last very 
characteristic and living evidence of the way these debates were con
ducted. 

I shall transmit them to the genera! organization, and they will be 
studied by some of our directing bodies, by our executive board, by a 
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special ad.visory committee for the East-West Major Project and 
stones and trees brought from Japan. And I may show you that 
they harmonize and they are planted wonderfully. 

Here you have been able to harmonize deep sympathy for the 
religious feelings which characterize so many cultures and also the 
sternest and most rigorous scholarly approach. This will be considered 
by our directing bodies, and it will be probably, eventually lead to an
other meeting. 

This is one of your recommendations. It is probably the one 
which will be examined with the closest attention, and, therefore, at 
this last minute of our meeting, I shall formulate, at the same time, 
thanks for the contribution which you have brought to the information 
of the UNESCO East-West Major Project. And also at the same 
time, express a hope for further cooperation so that UNESCO may in 
years to come benefìt from your advice in guide. 

Thank you. 

Closing Address 

BY 

CLAAS J. BLEEKER 
Generai Secretary, I.A.H.R. 

Ladies and Gentlemen, 
Now I am going to address you in order to thank Professar Ishizu, 

the head and president of organizing committees, and the rea] president 
of this congress. But I don't know who is who. That means I don't 
know from which mouth I may speak. From the mouth of the secretary 
generai, or from the mouth of the chairman of the symposium, let me 
.fìrst speak as a secretary generai, and then I can assure yon that I, on 
the one hand, am very happy about these recommendations. 

That is, of course, my hope and my best aspirations. 
On the other hand, I feel I am stuggering when I am thinking of its 

task you had given us, but let me not think about it at this moment. 
It gives a new perspective, a new future avenue, anything that is 

best in life that it has a task and to be chosen to go to develop for a 
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gr e a t id e al. 
And now, I shouid Iike to dose this meeting with few words. That 

is very hard to believe that we really have gone to it. And of it, you 
are happy through this discussion and exchange of ideas and opinions 
and a frank intercourse. 

That is hard to beiieve it goes too quick in our feelings, and 
especially since that we will not meet again together, because many 
J apanese an d French will no t partake in excursion. 

I think I may express it that we have appreciated highly that 
such a great amount of J apanese scholars ha ve shown their interest in 
our communications in such a modest way in generai. So, now I thank 
you J apanese friends. 

But Iater on, there will be an opportunity to add others to thank, 
but I wouid Iike to say that it was impossibie to evaluate this over
whelming experiences. But I wouid Iike to add some characteristics of 
this congress in spite of the fact that it is imposibie to summarise 
what has happened in symposium. 

In the :fìrst piace, that has been very-well organized. I thank 
Professar Kishimoto, as I am a generai secretary. Although I have 
organized two conferences, I have sought about a new bit of it, but I 
feei absent. 

And the second piace, I wouid like to speak a Iittie bit about the 
congress. At the beginning, I had a feeling that a spirit of openness and 
of frankiiness was full, and nobody had Iooked stubborn. Not even 
that I had looked that, otherwise if you are authorizing yourself, you 
will get nervous. I see a sign that is marvellous. That is the second. 

Then, there is a very interesting and very fruitfui combination of 
baiance between scienti:fìc research on tbe one hand and criticai. Y ou 
had many peopie of outstanding and best of all schoiars both European 
and American. On the other hand, we have had confrontations, direct 
confrontations living in J apan. And we ha ve learned much that is in 
the confrontation which was very impressive of religion. That struck 
me great deai as the spirit of this congress, and then, thanks of many of 
us all. That it is a unique experience of meeting peopie of other con
tinent for other religions. We shouid stretch our understanding to 
think face to face. Then they will speak memories for life. 

And Iastiy, I think the congress was a very valuabie contribution to 
mutuai understanding. 

I again use this phrase, that is not a "phrase", i t is now for us a 
"reality", an d I et us no t be sentimental about that i t an understand
ing in the small cirde, but should begin with the schoiars, with in-
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tellectuals so that is should irradiate all intellectuals. That is our 
task. As to leave this piace, this situation should delight us to what we 
bave found in tbis congress. 

And by these few words, I may dose at this moment, at tbis time 
out of gatberings, I band it over to Mr. Chairman, Professar Kishimoto. 
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RECOMMENDATION 

TRE RECOMMENDATION OF TRE NINTR INTERNATIONAL 
CONGRESS FOR TRE RISTORY OF 

RELIGIONS TO UNESCO 

In connection with the Ninth International Congress for the 
Ristory of Religions, organized under the auspices of the International 
Associa ti o n for the Ristory of Religions by the Science Council of 
Japan and held in Tokyo from August 27 to 31, 1958, a symposium 
concerning the relations between East and West from the point of view 
of religion in its different aspects was arranged within the framework 
of UNESCO's Major Project for mutuai appreciation of Eastern and 
Western cultura! values (Religion and Thought in the Orient and 
Occident: A Century of Cultural Exchange) September 2-4. 

The scholars from 29 countries who discussed the problem of 
mutual infiuences of Eastern and Western religions tried to charac
terize the peculiarities of the various types of culture. In fi.ve Plenary 
Sessions and twelve special Round Table Discussions the great 
importance of a thorough knowledge of different religions as a means 
for better understanding of the present cultural situation in the East 
an d the W est was clearly shown. 

Therefore, the participants in the Tokyo International Symposium 
"Religion and Thought in the Orient and Occident: A Century of 
Cultural Exchange" : 

Inspired by the spirit of friendliness which characterized thf 
Symposium; 

Recognizing that mutual international understanding and appreci
ation, especially between the Orient and the Occident, is an urgent 
need; 

Convinced that the study of religions is an essential factor in 
creating such understanding and appreciation; 

Realizing the important action taken by UNESCO when it adopted 
its major project for mutuai appreciation of Eastern and Western 
cultura! values. 

Recomend tha t : 
l. The study of the history of religions should be encouraged and 

incorporated within the framework of the East-West major project of 
UNESCO, especially since without the study of the religions it would 
hardly be possible to understand the Or!ent. On the other hand, it 
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appears necessary to emphasize that in certain essential respects 
Western civilization is informed by religious values. 

Moreover, the study of the history of religions should be en
couraged, since it is a powerful means of fostering mutuai appreci
ation and respect between religiously minded people; 

2. The study of religions should be interpreted here not as 
dogmatics or as the expression of peculiar churches or sects, nor should 
it encroach upon any faith or belief; yet, religion itself should be con
sidered to be an essential factor of a great many culturalmanifestations, 
giving them a typical character, and determining ways of thinking, 
living and creating values, in both individuals and peoples. 

3. Religion should therefore be approached within the East-West 
major project, not in a dogmatk way but with the aim of promoting 
the knowledge of its cultural aspects, by scientific study of the history 
of religions in its different branches. That such a scholarly approach 
is possible is shown by the result of the Congress and Symposium 
held in Tokyo. 

4. Both similarities and differences between religions should be 
fairly pointed out in order to enable responsible individuals and insti
tutions to promote fruitful co-operation, taking into due account the 
specific character of the religious background of various cultures. 

5. Attention should be paid by various departments of UNESCO, 
under the East-\~est major project, to the religious factors in social 
and cultura} phenomena. 

6. UNESCO should recommend to the educational authorities 
of its member states that they introduce into the generai instruction 
given to students, before they specialize, the main results of humanistic 
studies regarding the comparison of cultures and religions, since these 
constitute essential factors to be taken into account in tbc appre
ciation of other peoples. 

7. For the implementation of activites under the East-West 
major project, connected with the study of religions, UNESCO should 
mainly work through various organizations whose aim includes the 
promotion of mutuai understanding through the study of religions. 
It should be understood that these organizations guarantee full 
freedom and complete tolerance and demonstrate a genuine scholarly 
approach to the history of religions . 

8. The possiblity of giving assistance to another similar sym
posium, perhaps in connection with a future Session of ICHR, should 
be considered. 

9. The East-West major project of UNESCO should not only 
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stimulate research and study and promotc international meetings and 
symposia in the history of religions, but should also encourage publi
cations in that field. 

For instance, some aid towards the publication of the procee
dings of this Symposium would be helpful. 

Similarly, especial attention should be given to the problem of 
scholarly translations of religious literature both Eastern and Western. 
Analytical works on religion written by both Western and Orientai 
scholars might also be encouraged. 

THE RECOMMENDATION OF THE NINTH INTERNATIONAL 
CONGRESS FOR THE HISTORY OF RELIGIONS 

TO THE INTERNATIONAL ASSOCIATION FOR TRE 
HISTORY OF RELIGIONS 

The Ninth International Congress for the History of Religions and 
the Symposium on "Religion and Thought in the Orient and the 
Occident : A Century of Cultural Exchange" held at Tokyo, August 
27 - Sept. 4. 

Considering the growing interest in the study of history of religions 
evidenced by Eastern scholars during their discussions in Tokyo, and 

Having received advice from the meeting of delegates from Asian 
and African countries held on August 30, 

Recommend that: 
l. The 11th Congress for the History of Religions, an d possibly a 

second East-West Symposium, should be held in the East, for insatnce 
in India. 

2. The international character of the IAHR shohld be extended. 
The Orientai countries, following the example of J apan, should form 
their own nationa] groups. This does not imply a splitting of the 
IAHR into two independent wings, but merely an expansion of its 
work, uncler the conclition that scholarly stanclards must be the same 
in the East and the West. \Vhere this conclition cannot yet be ful
filled, the foundation of small provisional national committee is 
recommended, in order that the foundation of regular groups may 
result later. The participants in the meeting held on August 30 bave 
undertaken to stimulate the constitution of such groups in their res
pective countries. These regular national groups may be affiliated 
as member-groups to IAHR. An ad hoc committee, consisting of 
Japan, India, United Arab Republic, Burma, Pakistan, and Korea, 
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will give its fìrst report on the geographical extension of their work 
at the Congress to be held at Marburg in 1960. 

3. IAHR should give stili greater emphasis to the study and 
research of Orientai Religions and their relations to the West. 

4. IAHR should stimulate both scholarly and popular publica
tions in the fìeld of History of Religions, since such publications will 
promote mutuai understanding between East an d v..r est. 

RESEARCH TOUR REPORTS 
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FIELD TRIPS 

l. FIELD TRIPS TO THE KANTO AND ISE 
DISTRICTS 

I Objectives and Methods 

The districts which ha ve preserved J apan's religious culture also 
rank high among Japan's tourist attractions. Naturally, these places 
always appear on the itinerary when the participants in international 
conferences are taken on a tour of the country. For the scholars who 
attended the Ninth International Congress for the History of Religions 
and who were interested in a positive and inductive study of religious 
phenomena, these same tourist attractions became objects of scientifìc 
research. 

There may be cultural treasures boasting of a centuries old tradition 
which, however, seem to be lacking in strong religious practices. Others 
may have adapted themselves to postwar trends and show a vigorous 
activity. Stili others may have found new expressions for their old 
traditions and continue to live with a fresh breath of life. Religious 
features like these undoubtedly characterize J a p an' s religious situation. 

How to efficiently organize fìeld work centering on institutional 
religions grown up in the spiritual so il of J apan, particularly in the 
short time available, was no easy problem. The following points were 
considered signifìcant for the method used in this research project : 

l) In order to facilitate the investigations, an objective and 
scientifìc description of the religious institutions to be visited had been 
compiled in advance for each area. These explanatory descriptions 
were called "Guide Books." 

2) Another set of papers discussed selected problems of Japan's 
religious history which had some direct or indirect bearing on the religious 
institutions in question or religious phenomena connected with them. 
Together with these centrai subjects, these dissertations dealt with a 
wide fìeld of comparable identica! or analogous religious phenomena. 
These treatises on an extended range of related topics were called 
"Research Tour Papers." 

3) For each research district, a discussion meeting based on the 

Yoshio T oda: Assi stant Professar, Kokugakuin U niversity 
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respective "Research Tour Papers" was arranged, either before or after 
the actual field work, which provided ample opportunity for clearing 
np doubts or ambiguities. 

4) In order to provide as many opportunities as possible to 
witness religious practices, arrangements were made beforehand with 
the respective religious institutions so as to avoid repetitions and to 
facilitate a systematic understanding of the various practices. 

5) All activities were planned on the basis of groups. These 
groups were limited to fifty members, the number of passengers a 
largesize motor coach could accommodate. 

The religious institutions visited provided expert commentators ; 
moreover, for every sect experts were available and great efforts were 
made to expedite the special investigations not only by removing ali 
obstacles but also by giving every opportunity for research. 

6) From our point of view, the religious institutions concerned 
could be considered simply as research objects, but to their believers 
they constituted and stili constitute objects of worship. Could we, 
therefore, on the pretext of scientifìc objectivity, content ourselves 
with adop:ing .the specious. attitude of facing nothing more than a thing 
when commg m contact w1th these objects of worship ? Faith cannot 
be extorted and it must be left to the free decision of every individuai, 
hut should not an object of faith and prayer be approached with some 
kind of reverence even in research? From this point of view, we had 
somebody whom we called "model worshipper" chosen beforehand from 
among the participants who would wor~hip on behalf of the whole 
group. His performance would become a research object giving a 
realistic demonstration of the mode of worship. This was the idea. 

II Execution of the Program 

A. Nikko 

Sunday, August 31. Total number of participants 177 including 
89 foreign scholars ; 4 groups. ' 

Departure at 7.40a.rn. by special express frornAsakusa Kaminarimon. 
The weather was cloudy and unprornising. vVhen we arrived at Seibu 
~ikko Station, light rain was falling. In front of the station, representa
hves of the prefectural government of Tochigi, of the city ot Nikko. 
of Toshogu, Rinnoji and Futarasan Jinja1 > welcomed the party which 

.. . l) Japanese ~ame~ ~f ~hrines and temples have been retained. Jingù, 
Jlll)a, and the endmg-gu md1cate Shintò shrines; the ~nding-ji Buddhist tem
ples. 
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boarded four buses and drove on to Chiizenji Lake. The rain had 
stopped but visibility was practically nil and Nikko National Park lay 
sleeping under a shroud of mist. Before lunch, we split into two 
groups and visited Chuguji and Tachiki Kannon. At 12.30 p.m., 
after a buffet-style lunch in the main hall of Lakeside Hotel, a discus
sion meeting was held. The topics of the "Research Tour Papers" and 
their authors were as follows: Hiromasa Ikegami (Showa Me::lical 
College), The \Vorship at Futarasan Shrine; Yoshihiro Kond6 (Member 
of the Cultura! Properties Protection Committee). 

Nikkosan-The Signifìcance of T6sh6 Gongen in the History of 
Religion; Kojun Fukui (\Vaseda University), The Character of Rinn6ji 
Tempie and its Faith; Seiz6 Mori (Nikko National Treasures Con
servation vVork Office), The Main Hall of the Rinnoji Monastery as an 
Institution of Esoteric Buddhism. 

Chairman of the meeting was Professar Hideo Kishimoto of Tokyo 
University. \Vith the exception of Professar Ikegami who was prevent
ed by illness from being present, the authors of the "Research Tour 
Papers" were seated in front of the meeting to answer questions. 
Questions were classifìed according to the four papers in addition to 
generai questions. Naturally, the authors of the papers could not be 
expected to answer the generai questions and the active participation 
of other members in the discussion was earnestly desired. 

One example may illustrate the interesting exchange of views. 
Right in the beginning of the tour, the attention of the party had 

been attracted by the red-painted sacred bridge spanning the Otani 
River and the red "torii" (gate of a Shinto shrine) of Chugiiji which 
had aroused unusual interest. 

·Much of the discussion devoted to the origin of the "torii" was 
concerned with the theory of continental infiuence. Replying to these 
questions, Mr. Kond6 explained the different theories : viz., that the 
"torii" constitute an origina! Shinto development, that they are the 
result of the amalgamation of Shinto with Buddhism, and that they are 
due to the infiuence of Chinese architecture. He stated that, at the 
present stage, it was difficult to descide which of these theories was 
correct. Mr. Mori maintained that the Shinto "torii" represented a 
different · tradition from its Chinese counterpart. 

At 1.10 p.m., the meeting carr1e to a close and the party proceeded 
to the sanctuaries of Nikko. Unfortunately, rain started falling again 
when the party drove down the Iroha slope and arrived at Umagaeshi . 
N evertheless, the four groups could go through with the program an d 
visit T6sh6gu, Rinnoji, Futarasan Jinja and the Daiyii-in Mausoleum. 

l 
l' 
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III Execution of the Program 

B. Tokyo 

Monday, September l. Light rain. 
Total number of participants 69, including 22 foreign scholars; 

2 groups. 
A discussion meeting took place in Room D of Sankei-Kaikan. The 

subjects of the "Research Tour Papers" and their authors were as 
follows: 
Kenichi Sakamoto (Kitano Jinja), On Shrine Shinto Since the Meiji 
Restoration : Iichi Oguchi (Tokyo University), Foundation and Charac
teristics of the "N ew Relgions" .: 
Masafnmi Kubota (Rissh6 University), Belief in Hokke-kyo and Its 
Development in J apan ; 
Shinch6 Kamimura (Taish6 University), Buddhist worship · of the 
Masses; Tokuichi Iwamoto (Kokugakuin University), Present State 
of Sectarian Shinto. 

Chairman was Professor Ichin) Hori of Tohoku University and Mr. 
Woodard, Director of the International Research Institute for Religions 
Culture, vicechairman. 

After the meeting, the party drove in two motor coaches to Yasukuni 
Jinja and arrived in front of the inner "torii" at 10.10 a.m. After 
listening to an explanation of the signifìcance of the washing of the 
hands at the cistern, the party observed the ceremonies of the day which 
were in progress from the vestibule adjacent to the main hall. Then 
followed a talk by a Shinto priest on the rituals celebrateci at Yasukuni 
Jinja which closed with a question-and-answer period. 

Frorn there, the party headed towards Meiji Jingii, driving up 
leisurely the main avenue to the inner "torii." There, Professor Anzu 
of Kokugakuin University and the author of the present report offered 
some comments in view of further elucidating the questions discussed at 
the Nikko meeting. 

Standing in front of the real thing, concrete information could be 
given on the different ways in which "torii" are built, and it was pointed 
out that many are covered with cypress bark or are made of unpeeled 
lumber. It was further stressed that in Shrine Shinto the feeling of 
purifìcation experienced by the individuai in the restful natural surround
ings of the shrine played a greater role than the attributes of the deity 
enshrined there, which shows the necessity of understanding this type 
of religious psychology. 

The main shrine was burnt down during the last war but a new hall 
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will be constructed shortly. Since the ceremony of moving the spirit . 
had not yet been performed, we were allowed to inspect the construc
tion site of the inner worship hall. This gave us a unique opportunity 
of deepening our understanding of Shinto architecture. 

At noon, we were entertained at a luncheon party given in the 
Memorial Hall by the Chief Priest of Meiji Jingii. After lunch, we 
visited the marriage hall and listened to an explanation of the ceremonies 
and customs òf a Shint6 marriage. When this was over, the party went 
to Rissh6k6seikai. 

The second Training Hall was packed from the fìrst to the third 
fioor with several hundreds of faithful w ho were practicing "h6za". 
In this organization, "hoza" means a meeting for deepening the faith in 
which groups of 20 to 30 people gather around a lay leader called "branch 
chief" or "branch vice-chief", mutually confess their faith and receive 
immediate guidance from the leader. Tens of groups were deeply 
absorbed in this practice and paid no attention whatever to the guests 
from abroad. After an address by the Founder welcoming the visitors, 
these foreign scholars opened a barrage of pointed questions con
cerning the belief of the organization. 

Of special interest was the statement by the Founder that the object 
of worship was a "1\iandala" painted by himself fianked right and left 
by "kamidana" (Shinto family shrines). Particularly noteworthy was 
his declaration that these "kamidana" enshrined together all gods 
worshipped in J apan, but that the "Mandala" in the center reigned 
over all these gods. This constitutes a complete departure from the 
co-existence or amalgamation of Shinto and Buddhism as evidenced in 
J apan's religious history. The ascendancy of the "Mandala" over 
the other gods may be regarded as an extreme development. 

After a brief rest in the Gyogaku-in, where we were invited for 
tea, we drove off to Ikegami Hommonji through a large gathering of 
faithful folding their hands. 

Like Meiji Jingii, this tempie is a typical exmaple of the religious 
institutions destroyed by the war. Of the large-scale prewar structures, 
only the "Repository of the Scriptures" and the fìve-story pagoda 
escaped destruction. 

In the front court of the tempie, we were treated to a demonstration 
of the "Ten Thousand Lanterns and Standards" pageant held each year 
at the occasion of the festival celebrateci on December 12. Before the 
start of the regular Buddhist service at the "Founder's Hall," the robes 
of the bonzes, from the chief abbot down the ranks of the other bonzes, 
were passed in review; then, with the ear-splitting sound of the big 

l' l 
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drum, the service began. The whole party assisted. 
From there, we hastened to Asakusa, where we had obtained special 

permission to inspect the temple treasures. After listening to an account 
of the Asakusa Tempie in the inner sancturay, we went in a drizzling 
rain through an arcaded walk to "Dembo-in," the residence of the chief 
abbot. This structure lies in a famous garden, designed by Kobori 
Enshii, spreading stately with a width and depth qui te surprising for this 
.busy downtown neighbordhood. Enjoying the view of this garden, 
the party was invited to watch a tea ceremony in the Edo Senke style. 
Every participant was given a small replica of the renowned big lanterns 
in front of the main hall of the Asakusa Temple, a gift which was highly 
appreciated. 

IV Execution of the Program 

C. Kamakura 
Monday, September l. Light rain. 
Total number of participants 160, including 88 foreign scholars; 

3 groups. 
A discussion meeting was held at the same time as the Tokyo group 

meeting. "Research Tour Papers" and their authors were as follows: 
Mitsuo Sat6 (Taish6 University), The Characteristics of Buddhism in 
the Kamakura Period ; 
Eiji Shiroi (Tsuruoka Hachimangii), Religous Art in the Kamakura 
Period ; Minoru Okada (Tsuruoka Hachimangii), Development of 
the Worship of Hachiman-God; Shokin Furuta (Hokkaido University), 
On Zen. 

Chairman was Professor Hideo Kishimoto. 
According tò schedule, the party left at 8.40 a.m. in three motor 

coaches and drove to Kotoku-in, commonly known as the Kannon of 
Nagaya. There, the party visted the well-kept Japanese garden and 
the Great Buddha of Nagaya. Several participants from Burma 
performed the worship by prostration, which presented a very im- · 
pressive sight. From there, the party proceeded to the Hachimangii. 

In front of the Hachimangii, singing and dancing started in the 
adjacent Kagura (ritual dance) Hall. The robes of the dancing girls 
contrasted pleasingly with the green of the trees in the background and 
offered a beautiful spectacle. In the main hall, the chief priest recited 
prayers, and the participants from Burma, acting as "model worship
pers," performed a formal ceremony. Then, the party visited the 
"Treasure Hall" an d the Kamakura Museum of N ational Treasures. 

At the Enkakuji, the venerable old Reverend Asahina spoke on 
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the position of Rinzai Zen and the history and functions of the t emple. 
A look at "zazen" and the "sarira" followed. 

At the Sojiji, the party was allowed to enter the"Great Hall of the 
Bonzes" and watch the practice of Zen. The participants were struck 
by the austerity of the Zen observance. In the main hall, Professor 
Reiho Masunaga of Komazawa University spoke on the history and 
present state of the Soto sect and Sojiji. Later, the party had tea at 
the "Shiundai". 

V Execution of the Program 

D. Ise 
Friday and Saturday, September 5 and 6. Fair. 
Total number of participants 165, including 94 foreign scholars ; 3 

groups. 
Departure from Tokyo at 8.50 a.m. by the express "Sakura". At 

2.25 p.m. , the party left Nagoya Station for Ise in specially composed 
express cars. On the platform of Ise Nakagawa Station, where 
trains had to be changed, the govemor of Mie Prefecture welcomed the 
party . Arrival a t Uji-Yamada Station a t 4.20 p.m. Thanks to the 
good offices of the city of Ise, the party could hear an Ise chorus song 
(Ise-ondo) in front of the station. Those who wanted, about half of the 
participants, visited the Outer Shrine ; the others went straight to their 
quarters for the night : Asahi-kan, Futami-kan, and Futami Kannon 
Hotel. 

In the evening, a meeting was held in the main hall of Futami-kan. 
Chairman was Professor Kishimoto. 
At the outset, the governor of Mie Prefecture delivered an address of 

welcome ; then, the chief of the Education Section of the Shrine Office 
gave a leacutre on the shrine followed by slides "The Shrine in the Four 
Seasons." Finally, a discussion was held. 

Authors and titles of the "Research Tour Papers" were as follows : 
Yoneo Okada (Shrine Shinto Head Office), The Position of the · Ise 
Grand Shine in Shrine Shint6; 
Toshiaki Harada (Kumamoto University), Indigenous Beliefs of Japan. 

Questions concerned the relation between Amaterasu Omikami and 
the present Emperor. 

Next morning, September 6, at 9.30 a.m., favored by a blue sky, the 
party visited the Inner Shrine and later watched a "kagura" dance. 

The same eyes which had been struck by the superb artistic skill 
embodied in Nikko's T6sh6gii, the produci of the amalgamation of 
Shinto and Buddhism, looked upon the. most refi.ned decorative forms in 
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the stern simplicity of the inner sanctuary, and the foreign visitors were 
deeply impressed by the austere beauty of the shrine. 

At 11.40 a.m., the party bade farewell to Ise, when the specially 
composed express cars pulled out of Uji-Y amada Station an d headed for 
Kyoto an d N ara. 

2. FIELD TRIP TO NARA AND TENRI 

It was past one o'clock in the afternoon when the party arrived at 
Sakurai Station, the point of departure for their research in the N ara
Tenri area. Although hot weather had been expected, the stifling heat 
seemed almost unbearable. · 

The party split into four groups and boarded as many buses which 
departed one after the other. The fìrst two went straight to the inner 
"torii" of Miwa Jinja, where they were welcomed by the priest of the 
shrine and proceeded along the gateway to the front shrine. After the 
"model worship", the visitors listened t o a lecture by Professor Harada 
of Kumamoto University, saw a "Kagura" dance and then were shown 
to the Memorial Hall where they had tea. After a welcoming speech 
by Chief Priest Nakayama, some questions were asked and the party 
left by bus. Ontside the village, the lovely scenery of Y amato basking 
in the autumn sun passed along the windows and listening to the 
explanations of the guide, the party drove on the Horyiiji. 

Buses N o. 3 an d 4 had gone from Sakurai towards Miwa an d stopped 
for a while on the road in the neighborhood of Ninoguchi, where Mr. 
Hirai of the ] apanese Cultnral Research Institute of Kokugakuin 
University talked about Mt. Miwa, whose beautiful fìgnres was lying 
in front of the visitors. Then, the two groups moved on towards 
Horyiiji, where they arrived at 2.15 p.m. Alighting at the frontgate, 
they passed throngh the corridor and in a lounge set up there listened to 
a long exposition of the history of Horyiiji by the chief abbot. After 
inspecting the "Golden Hall", the fìve-story pagoda and the audi
torium, the members of the party could spend the rest of the time at 
will, either going through the "Treasure House", the "Dream Hall" or 
Chiigiiji, or getting some rest by looking at the pleasant landscape of the 

Hitoo Marukawa: Professar, Tenri Univesity 
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old temple or promenading in the courtyard. In the meantime, the 
party that had visited Miwa arrived and after a brief talk by the chief 
abbot in the lounge, broke up into two groups and visited the "Golden 
Hall" and the fìve-story pagoda. Some squeezed. out a few minutes to 
go through the "Treasure House." 

A little before 5 p.m. the whole party left Horyiiji. The sun was 
getting low and the country road on which the bnses were scuttling along 
towards Tenri, headquarters of the Tenri sect, brought a little more 
refreshing coolness. During the ride, Prince Mikasa requested that the 
time of the lectures in Tenri be shortened, seen that the party was fairly 
tired. 

Having arrived at Tenri headquarters about 5.30 p.m., the party 
was welcomed at the shrine by the head of the sect, then entered the 
shrine and sat down to listen to a talk by Mr. Ueda of the Head Office, 
went through the eastern corridor to the "Hall of the Foundress" where 
Mr. Nakayama, also of the Head office, gave another talk. Since it was 
the time of the evening service, a number of faithful could be seen 
performing their devotions. The members of the party then repaired 
straight to their quarters for the night. 

The problem of lodging the party in the Tenri area had required 
a good deal of planning, particularly since the number of foreign parti
cipants increased just before the trip started. Quite a few wanted 
] apanese-style accommodation, while others preferred the N ara Hotel. 
Finally, the choice and allocation of rooms could be arranged to every
body's satisfaction, but onr minds were not at ease until everybody had 
settled down comfortably. Although we felt that we had not done 
enough to make them recover from the exhaustion of the long journey, 
we had to ask them to put up with what was available. 

A reception was scheduled for 7.30 p.m.; and in order to help 
our guests relax, we had passed on word that everybody should come 
in "ynkata" (Japanese dressing gown). Fortunately, the whole party, 
forgetting the weariness of the day, turned· ont and assembled in the 
hall. First, the head of the sect prononnced an address of welcome, 
followed by speeches by the president and the head of the Generai 
Affairs Bureau; then, everybody relaxed over a "sukiyaki" dinner. 
Complying with the wishes of the foreign vistiors, the head of the sect 
had presented them with "happi" (coats) ; and many of them could be 
seen donning the cherished garments and emptying their glasses. A 
chorus by the members of the girls' club who had served at table gave 
the signal for breaking up the party. Everybody retired at once and 
the events of the fìrst day had come to an end. 

·l 
li 
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The following morning, September 7, some· participants were up 
early and, although this was not on the formai program, watched the 
morning service, while others visited the reference museum. At 8.30 
a.m., all met 'in the dining room for breakfast; then, the party went 
by busto the reference museum located in the mansion in the foundress's 
native village and inspected everything from the fìrst floor upwards. 
They also saw with great interest the masks worn at the Tenrikyo 
celebrations. From there, they went by bus to the library where they 
insepcted for about 20 minutes an exposition of books dealing with 
religion. Later, a discussion meeting lasting about 50 minutes was 
held in the auditorium, presided over by Professor Kishimoto of Tokyo 
University, while the head of the sect, Messrs. Ueda and Nakayama 
from the Head Office and Professors Moroi and Fukuya of Tenri Uni
versity replied to questions which touched upon subjects like materials 
concerning the Foundress of Tenrikyo, ·the relationship between the 
concept of the soul and burial, the problems of evil and future life, the 
relations of Tenrikyd to other reigions, particularly Buddhism, etc. 
Although the time was short, a number of important questions could be 
discussed. 

After the discussion, the party returned to the dining room and on 
the second floor, the ''kagura te-odori'' (posture dance), which forms part 
of the Tenri, ritual was enacted while the head of the sect commented 
on it. 

At l p.m., departure for Nara. Arival at Todaiji at 1.30. Visit 
to the "Hall of the Great Buddha." Following the mountain road 
winding between the trees of the tempie precinct, we came to "Nigatsu
d6" (February HaJl) and "Sangatsu-do"· (March Hall). Having fìnished 
with sightseeing, we went by bus to Kasuga Jinja in order to make up 
for the lost time. Leaving the vehicles a t the parking lot, we approach
ed the main hall on the front avenue ; an d after the "m od el worship", 
we took seats a t both sides of the site arranged in the center for "kagura." 
Profess·or Hori of Tohoku University made some comments and the 
party witnessed the olg-style "kagura." 

Then followed a visit to the museum, where an exposition of 
Buddhist art was introduced by the museum director. 

For the visits to the By6d6-in and the Fushimi Inari Shrine scheduled 
next, the party was divided into two groups. The fìrst group arrived in 
front of the main gate of By6d6-in at 5.30 p.m. Facing the reconstruct
ed and restored Phoenix Hall from the garden in Heian-style, the party 
listened to a talk, then made the round of the interior and, passing 
through the garden, emerged on the banks of the Uji River. Watching 
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the rapids flowing by, the group detoured to the parking lot from where 
the buses brought them straight to Kyoto. 

The other group arrived at the Fushimi Inari ·shrine at 5.40 p.m. 
A priest welcomed them; then, they worshipped a t · the main shrine; 
after an address by the chief priest, they saw the "kagura" and then 
followed a guide through the "Thousand Torii" to the innermost san
ctuary. Some went on to a few more spots in the mountairis and then 
everybody went down the mountain to a resting-place set up in the 
plain near the shrine, where during a brief stopover the party listened to 
a report on the "Inari." 

It was 6.50 a.m. when the buses started on the 1ast leg of that day's 
trip. The lights of Kyoto were blazing when we artived at the Station 
Hotel somewhat after 7 p.m. A little later, the buses from By6d6-in 
also arrived safely in front of the hotel. The participants staying there 
got off; then, the buses brought the others to other respective lodgings 
an d thefield trip t o N ara an d Tenri was over. 

75 J apanese and 95 foreigners who continued· their journey from Ise 
took part in the Tenri area tour, while 35 Japanese joined the party at 
Tenri, for a total of 205. 

3. FIELD TRIP TO TRE KYOTO AREA 

The party that had arrived in Kyoto in the evening of September 
7, departed at 9 o'clock of the following morning in two groups; the 
fìrst, in three buses, going to Higashi-Honganji, and the second, also 
in three buses, heading for Nishi-Honganji. Each group listened for 
about thirty minutes to a commentary on the huge wooden structures 
and looked at the old and young people worshipping there. Both groups 
then converged on Yasaka Jinja and later visited Chion-in. At Yasaka 
Jinja, some people just came on pilgrimage and immediately became an 
object lesson. Around 11 a.m., the whole party arrived at Heian 
Jingu. They paid homage at this shrine modelled after the Imperial 
Palace in Kyoto, then had· tea while admiring the beautiful shrine 
garden. 

At 2 p.m., the party st~rted out again on what might be called a 
Zen itinerary. First, the participants assembled in the "Ffall of the 

Gajin Nagao: Professor, Kyoto University. 
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Law" of Myoshinji, where they marvelled at the Dragon in the ceiling 
an d listened to lectures by the old Zen-master Mumon Y amada an d 
"koji" (honorary title of Buddhist laymen) Shinichi Hisamatsu. The 
talks were very impressive, but the sight of the Zen hall which the 
party visited next made everybody stand agog. On each side, right 
and left, about seven or eight bonzes were sitting high on top of thick 
cushions piled one above the other. From time to time, two bonzes, 
shouldering more than four foot long sticks called "keisaku" (warning 
rod), quietly walked up an d down in front of them. Ordinarily, no body 
from outside is allowed into these quarters, but they had been thrown 
open to us for this day. From time to time, the sharp sound of the 
"warning rod" hitting somewhere around the shoulder could be hearct 
even outside the hall. 

From there, we drove straight to Arashiyama; and sitting in the 
chief abbot's room in Tenryiiji, we slaked our thirst with juice. 
Although this is also a Zen tempie, questions and answers were ruled out 
and Chief Abbot Seki just gently bowed his head in welcome; then, the 
party spent 20 minutes in conversation in the Sogenji garden spreading 
against the background of Arashiyama. 

The party split again into two groups, the fìrst going to Kitano 
Jinja, while the second visited the stone garden of Ryiianji. Sitt
ing in front of a small, green, moss-covered garden next to the stone 
garden, a group of people made no move to get up. They were arguing 
on the contrast between the stone garden and the garden covered with 
moss, their severity and loveliness, and particularly which of the two 
gardens represented the initial stage of Zen and which its culmina
tion. 

The following day, September 9, the party left the hotel, as on the 
previous day, at 9 a.m., spent about one hour sightseeing in the Kyoto 
Imperial Palace, and then went to Kyoto University where, at 10.30, 
the closing ceremony took piace. At noon, a reception given by the 
President of Kyoto University in honor of the foreign participants was 
held at the Miyako Hotel. After the reception, the Rokusai
Nembutsu Dance (invocation of Buddha on the six evil days of the 
month) was held at the Temmangii of Kichijo-in. This dance evoked the 
interest of the members in more than one sense. Floating on the 
peculiar rhythm of folk music, the masterful beat of the drum and the 
evolutions of the Lion Dance naturally found much favor, but what 
struck the visitors most was that the dance was performed by young 
amateurs from the village. Moreover the fact that this dance, which 
in its originai form accompanied the invocation of Buddha as a means 
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of social education, has been preserved up to this day as a function of 
Temmangii, a Shinto shrine, also aroused much interest as an example 
of syncretism. 

About 3 p.m., the party climbed Mt. Hiei. Unfortunately, the 
sky was dark with clouds and neither the Kyoto region nor Lake Biwa 
was visible. The inner part of the peculiarly shaped Komponchiido 
was a step deeper like a basement, and in the dark interior fiickered the 
dim fiames of votive lights. Then, the "goma" ceremony began. From 
the fìrst piace on the low fioor, a fiame sprang up and attracted the 
attention of the whole audience. On that day, the reading of sutras 
also took piace. The "shomyo" (praise of Buddha) of Tendai is well 
known as embodying the oldest traditions in J a p an. For a while, we 
listened intently to the voice ringing out loud now, then coming down to 
a murmur. 

After about an hour, the ceremony was over and we left 
Komponchiidi5. By then, the weather had become threatening and 
thick drops of rain fell under the roar of thunder. \Ve abandoned the 
plan of visiting other shrines and descened from the mountain in a 
pelting rain. By 6 p.m., we were back in the hotel and ali offkial 
functions in the K yoto area h ad come t o an end. 

But a special public lecture meeting was held at 7.30 p.m. on 
September 8 in the Kenden Hall in front of Kyoto Station. Under the 
skilful chairmanship of Professor Tetsutaro Ariga, the President of the 
International Association for the Hisotry of Relgions Professor R. 
Pettazzoni of the University of Rome, delivered a l ecu tre in I talian on 
the subject: "Some Parallel Phenomena in the Historic Development 
of Relgions in Europe an d J a p an," which was interpreted by Professor 
Soichi Nogami. Then, Professor G. Mensching of Bonn University 
spoke in German on: "Tolerance and Truth in Religion," for which 
Professor Keiji Nishitani acted as interpreter. Both lecutures offered 
valuable suggestions on some important problems of the history of 
religions and made a deep impression on the audience. 

l 

l 

l, 
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4. FIELD TRIPS OF POST-CONGRESS 

I Studies in Buddhism 

.At 9 a.m. on September 10, a party of 30 members including 24 
. fo:e1gn scholars left the Station Hotel for Nishi-Honganji. In the 
Hmnkaku of the tempie, professors from Ryiikoku University com
mented on the history of the Jòdo sect and old block-printed books. 
The most colorful part of that day's studies, however, was a round 
tab~e ?iscussion in the Kikokutei of Higashi-Honganji, attended by 
Ryoshm Soga and Daieishi Kaneko. The unusually Iively meeting 
started off with a question addressed by Professor S. Hook to Rev. 
Soga: . "What i~ t~e relation between 'satori' (enlightenment) in 
Buddh1sm and scientific knowledge ?" Reflecting on it now it seems 
very significant that, taken in its entirety, the discussion synthesized 
on outline of the Shinshii doctrine. 

The morning session lasted longer than expected and it was almost 
l p.m. when the party arrived at Daitokuji. After a brief rest at Ruth 
~asaki'~ Ryiisenan, a maigre lunch was served by a group of bonzes 
m the hbrary of Daitokuji. Just about this time, a heavy thunderstorm 
brought a refreshing coolness and the trees in the tempie grounds Iooked 
doubly green and luxuriant. After lunch, the party had an 
opportunity of appreciating the old art treasures of Daitokuji ; then, 
everybody was free to visit Daisen-in and Ryiikò-in or to take part in a 
tea ceremony at Kohòan. 

. The l.as: pl~ce .visited on that day was Nanzenji. The Iibrary of 
th1s as~Jf mshtutwn shaded by old pine trees was wrapped in the 
calmness of the afternoon, when the group sat around the old Zen
master Z~nkei Shi?~yama and held a discussion. Rev. Shibayama 
spoke of h1s own rehgwus experiences emphasizing that Zen experience is 
b:yond. the ken of rational analysis and conceptual description. The 
d~scusswn centered on the similarities of these experiences with. or 
d1fferences from Western religiosity and particuarly Christian 
mysticism. 

On the same day, another group visited Shintò shrines and the 
following day, a group of about 15 went on a tour devoted t~ fine arts 
while a number of members inspected Christian institutions. ' 

September 12 and 13 had been set aside for a field trip to 

Yoshin~ri Take~chi: Professar, Kyoto University. 
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Mt. Koya, in which 13 foreign visitors took part. Leaving Kyoto 
early in the morning, the party arrived at Kongòbuji at 11.10 a.m. 
\Ve had just been shown into the wide inner hall, when from a sky that 
had been hanging threateningly ali morning a torrential rain poured 
down. We enjoyed the rain on top of the mountain with the relaxed 
feeling tha t the end of te n hectic da ys h ad come . 

After a welcoming speech by the chief abbot, who is also the 
president of the University, we had lunch, then rested for a while. 
Before starting out on our afternoon tour, we listened to a lecture by 
Dr. Y oshiaki N akano dealing with the peculiari ti es of the Shingon 
sect in which he touched on the five subjects of Mandala, Goma, Kuyò 
(memoria! services), "sokushin jobutsu" (becoming a Buddha in one's 
earthly existence), and scoial action of a religious believer; he thus 
explained concisely the tenets of esoteric Buddhism. Since the rain 
had stopped, we took a look at the interior of Kongòbuji, then headed 
for the inner sanctuary. We got off the bus at Ichi-no-hashi, then 
walked long the sanctuary gateway flanked by dark cypresses. The 
Sanscrit characters inscribed on the numerous tombstones and the 
various "Jizo" (Ksitigarbha, guardian deity of children) statues wearing 
pinafores aroused the interest of the foreign participants who asked 
many questions about them. In front of the inner sanctuary, Dr. 
N akano again spoke briefly on the life of Kòbò Daishi; then, inside the 
main hall, the Rev. Tentan Ueda performed the rites of Kobò Daishi 
while explaining their meaning. The flame of the "goma" which was 
lit during the rites filled the interior of the dark sanctuary with a 
reddish glow. Having watched the ceremony intently for about an 
hour, the participants asked a series of questions concerning t.h,e various 
kinds of rites, their purposes and their relations to "goma". A t 5.9,9 p.m., 
the party repaired to the guest house for the night and spent th.e free 
time enjoying a J apanese-style bath or taking a walk. The supper, 
maigre dishes proper to Takano in pure J apanese style, beautifully 
arranged on small tables, delighted the whole party, and the rest of the 
evening was filled with animated conversation on esoteric Buddhism, 
Zen and similar subjects. 

On the 13th, the weather was fine. At 7 a.m., we assisted at the 
ritual in the Fumon-in. It was in the form of "rishu-sammai" 
(understanding and absorption), and was commented upon by Rev. 
Ueda. \Ve spent a leisurely hour looking at the garden of the guest 
house bathed in the clear light of a serene morning and went to the 
monastery at 9.30 a.m. Under the guidance of Rev. Ueda, we made 
a minute inspection of the Kompon Tower, the Golden Hall, the 

l ' 
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"Mikage-do" and the Shrine, and the esoteric doctrine which attaches a 
dogmatic meani~g evento small details evoked considerable interest and 
provoked a number of questions. At noon, the party had lunch at the 
Fumon-in with the officials of Takano, and representatives of the 
participants and the Committee expressed their gratitude. Both 
recognized that it was a mistake to regard the Christian value system as 
something absolute and voiced the impression that, as a whole, the 
Conference had proved extremely fruitful for deepening the mutuai 
understanding between East and West. 

A t 2 p.m., we reached Reihokan, and after listening to a short 
expose by Mr. Chiky6 Y amamoto on the art of esoteric Buddhism, we 
could visit the sights of the piace and also see the drawing of the 
"Advent of the 25 Boddisattvas," whose special exposition had been 
suspended due to excessive humdity. At 4 p.m., the party started to 
descend the mountain by way of Daimon, reached Kyoto Station by 
7.30 and borke up. 

II Studies in Shinto 

On September 10, two foreign professors together with severa! 
J apanese started out a t 9 a.m. from Kyoto station in a number of taxi 
cabs. The party first drove to Yoshida Jinja. Already perfectly 
familiar with the proceedings, the two professors washed their hands 
and rinsed their mouths with the clear water of the cistern in the shrine 
precinct which mirrored the verdure of M t. Yoshida .. Thanks to the 
particular kindness of Chief Priest Oya, we were allowed to enter the 
inner gate and look at the imposing square main shrine built in red
lacquered "kasuga" style, and investigated the history of the worship 
at the shrine in the form of questions and answers. 

The most interesting sight, however, in Yoshida Jinja undoubtedly 
was one corner in Saijosho {place of religious services). Surrounding the 
octogonal Daigengii, a national treasure, were the shrines dedicated to 
ali the gods of all countries, the Tosai Shimmyogii and the remains of 
Hasshinden. We also had the participants in the "Tsuina" (exorcism) 
ceremony specially dressed up for us in front of the shrine office. 

Having spent too much time on Mt. Yoshida, we hastened to Kamo 
Mioya Shrine in Shimokamo. I t li es a t a point w h ere the Kamo River 
and the Takano River flow together, and is surrounded by beautiful 
woods. We arrived in front of the shrine while listening to an 
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explanation of the relation between the upper and lower Kamo shrines 
based on the myth of the red-lacquered arrows attached to Tama-yori
hime-no-mikoto. The acting chief priest welcomed us. Historically, 
Kamo Jinja ranked second only to Ise Jingii, being held in high esteem 
by the court and the people alike. An Imperial princess was chief 
priestess of this shrine, and every 21st year, the transfer of the deity in 
observance of the court anniversaries was celebrated. The main shrine 
with its typical slanted style is a national treasure, and the altogether 
23 buildings make this shrine one of the most important cultural 
monuments testifying to the richness of the old Kyoto culture. 

Most of the gods worshipped here appear in the classica! records or 
are historical personages. Needless to say, there were a lot of 
questions concerning the existence of a principle governing all gods, the 
relations between the gods, the foundation of Shinto ethics, etc. The 
discussion, touching on questions like the pattern of the developrnent of 
theology in religions, continued while we were driving towards upper 

Kamo. 
At the Kamo Wake-ikazuchi Shrine, the chief priest showed us 

a special rod used in the purification of individuals, and demonstrated 
the ritual of the "tamagushi" (a branch of the sacred tree, Cleyera 
ochnacea, decorated with strips of cloth or paper). The chief priest 
gave us a great deal of information about the life in the country, 
particularly with reference to the old Kamo clan, and the ceremonies 
of the Aoi festival (the festival of Kamo). 

W e had lunch at the "Place of Exorcism," near the "Bridge Shrine," 
a building consisting only of roof and pillars, letting the wind blow 
through freely. It is, however, a national treasure. 

Leaving Kami-Kamo, we transferred at Keihin-Sanj6 to the 
electric train and headed for Ishi-kiyomizu Hachimangii. The weather 
finally turned bad, and a heavy downpour only made the sultry heat 
worse. But the rain had stopped when we arrived at the Hachiman 
village. We took the cable car to the top of the mountain, watched 
the "Sato-kagura" (sacred dance performed by lay people) on the large 
-ç>laza in front of the gorgeous main shrine, and drank sacried wine after 
our formai worship. All the musicians taking part in the "sato
kagura" belong to familie3 that traditionally have performed. this 
dance, and there were qui te a few. old people among them w ho transmit 
a rich musical heritage. The chief priest was kind enough to tell us 
about the history and religion of the Hachimangii. 

Sin ce w e h ad some time left, w e took a rest in the shrine office an d 
had tea. Then, the party admired the garden enclosed with masonry 
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in which the shrine office is located and the many artifi.cial fiowers used 
for offerings at the festival of Ishi-kiyomizu Jinja. Enjoying the view 
of the Kyoto plain lying before us, we went down the mountain in high 
spirits. 
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