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INTRODUCTION

Statement of Organization of Introduction

A significant part of religious behavior takes place in
the context of ritual ceremonies. These ceremonies embody
both overt and covert expressiohs of culturael norms. The
analysls of ritual symbols and the symbolic structure of cere-
monialhbéhavior, therefore, contributes to the comprehension
of these norms. Where the participants in the ritﬁal ceremo-
nles are of different generational egets and have different
cultural identities, the results of culture change .can aleo be
examined. _ '

An excellent Tield of recearch is open in metropolitan.
~Chicago to the student who wiehes to investigate thies problem.
The Japanese -Americans, a relatively small'ephnic minority of
the city's total populaﬁlon, are ﬁotvculturally homogeneous.
Composed of four generational groups, the community's identi-
‘fication-Qith Japanese culture 1ls extremely varisble. A

continuun from those with a great degree of sethnic identity

to oéhers who are almost indlstingulshable from the dominant
American cultﬁre can be found in the community. Thie diversity
is also evident in the Japanese American's religious behavior.
Several religious denominations are.reppesented in the com~

< .
munity. A segment of the minority group has become affiliated

with a temple which is technically a non-sectarian Buddhist

1



organization. The temple offers itsxculturally—variéd
memberehip a variety of religlious and socisl services. Of
Interest to this study is the weekly Sunday service which
is conducted in two versions for the benefit of the different
generational groups. » |

This theels will exemine the two basic forms that the
‘ceremony assumee. It is suggeeted that the variations in
structure reflect the different cultursl backgrounds of the
two congregations whoee percelved needs cannot be satisfied
by one common felf&iousvéeremony.' These two services, then,
should cohtain different 1nterpretive understandinge of the
gymbols used within them if different cultural norme are
' maintained by the congregations. '

The 1n£roduction of the thesis presents gome of the
antbepological literature concerning Japanese religions and
Japanece soclal organization, since these culturasl institu-
tions have created the preliminary foundation for the eocial
and the ldeological strvctures anelyzed in the paper for this
particular Amserican population. Because the analyele of
symbole can aid in the comprehension of cultural norms, the
theoretical model employed in the thesis deals with ritusl
behavior, the ritual symhol, and the symbol and society.

The 1ntroduction’brief1y examines the background to this
aprroach. Finally, the method of analyeis and the data

collecting teéhniquee will aleo be given.



Ethnographies Concerning Japanese Religions
and Japanese Society

It 18 firet necessary to present some'of the background
material avallable dealing with the nature and types of religion
in Japan and with the stfucturai characterietics of Japanece
soclety. | - |

' Fofmal Japanece religious organizations can be divided
into three major classee with an extensive number of subclasses.
The classes are Chrietian, Shinto, and Buddhiet organizations. |
Christianityvis regognized as an established religion (kisel
gshukyo) in Japan with between 600,000 and 700,000 members
scattered through the various sect subclasses (Norbeck 1970:
,735. Shinto panvbewdivided into three subclasscs: Shrine,
fect, and’Popular‘Shinto,‘with six types of ?eqt Shinto being
éistinguished. 'These tYpes are: Puré, Confucian, Mountaih,
Purificaticn, and Faith Healing (or Peaéant) sects. State
Shinto, abolieshed at tﬁe close of the war, has become Shrine
Shinﬁo, a weak remnant of its pre-war predecessor. Tenrikyo,

Konkokyo, and Rurozomikyo are examples of Peasant-type sects.

The third class, Buddhiem, has about 70,000,000 members
in Japan. The major subclasees are listed by ﬁbrbeck (Inid.:

65) as,

<

Amida (principle subgroups, Jodo-shu, Jodo Shinshu
Honganji-ha, and £hinshu Otani-ha, the latter two
of which are commonly krown as £hin sects and by
the names Nishi Honganji and Higeshl Honganii,
reepectively); Shinwron; Zen (principle subgroups,
-Soto-ghu and Kipzal-sha); iiichiren (Shoshu?; and
Tendai . :




New eects include: Soka Gakkel, Riesho Koseikal, PL Kxodan;

and Seicho no Io.

The literature concerning Japanese religlons and soclety
that is pertinent to the study can be classified into three
broad categories. The first of these categoriescoﬁtaibs
etudies made of Japanese religions: either deecriptive analyees,
historical accounts, or studies of the interrelationship be-
tween religion and society. Descriptive analyses would
include: Basabe 1967, 1968 Hori 1968; Lebra 1966; Norbeck
1952, 1955; and Sakurai 1965 Historically-oriented accounts
can be 11lustrated by Anesakl 1930; 1961; Kiehimoto 1957; and
Kitagawa 1966. Sﬁudies of the role of religion in socilal
" activity can be listed as: Bellah 1957, Embree 1941 Morioka

+

and Newell 1063, ané Norbeck 1870.
Norbecl (1970:104-105) has eummarized the functionally _
significant aspecté of Japanese religione. He states,

- In form, content, and function, the religions of
Japan differ fundamentally in no way from the religione
. eleewhere . . . In Japen the individual has sought
through religlon--and doubtless often gained-~hope,
comfort, reassurance, and esolace, thereby also
~fortifying the soclal groups and the entire society
of which he is a part. Rituals performed at times
of crisis-«the normal crises in the human 1life
cycle of birth, maturity, reoroduction, and death,
and extreordinary misfortunes such ag slckness
and bodily injury--tave aleo been functionally
eignificant . . . Joint scts of religion, through
the common ties of belief and eotlal interaction
they provide, have served to unite thosge who
perform them. Morel values that are expressed in
creed and rite are thereby taught, supvorted or
“reinforced, and supernatural -sanctiones for woral



rules have doubtless served similarly to helo
prevent soclal disorder and to promote social
conformity. Religion in Japan has aleso been
a primary source of recreation and entertain-
ment and a major vehlcle for the development
of muelc, drema, art, and other forms of
aesthetics.

The second categorf may be iabelled ags that containing

research about the new religions (shinko shukyo) which have

resulted from the forces of culture change in recent Japaheee
~hlstory. While there are many studies available concerning
this soclial phenomenon, these vary conesiderably in thorough-
neee and objectiviey. Examples-of these are: Dator 1969; |
Lebra 1969-70, 1970; May 1954; HMurata 1969;'Pléth 1966; and
Thomsen 1963. Theee studies are pertinent to this paper
‘becaute thé ceremony béing examined exhibite many facets that
have affected by out-group forces, while sﬁill maintaining
a recognizeble Japanese cultural orientation. |

~ The third category containe more general ethnographic
descriptions 6f Japanese soclety. Such works as Beardesley,
Hall, and Ward 1969: Dore 1971; Embree 1964; Norbeck 1954,
1965; and Nakane 1967, 1970 illustrate large-scale anthro-
polqgical studies which examine the component parts and
processee of Japanese society. Some data glven 1n mbat of the
books on Japanese religion and ite characteristics in the yural
and the’urban Qapanese 502151 milleu have provided a Qomparaf
tive baéis for analyzing ideological and practical changes

that have arisen in the ceremony described in the thesis.



Théoreticai Background

The theoreticél'foundation for the analysis of ritual
symbolism used in this paper is 1argely provided by work done
in religious symbolism by Victor W. Turner. 1In a number of
his books and articles (Turner 1967,‘1968, 1969a, 1969b),
he has explored the significance of éymbolic representation.
Proceeding with the assumption that Turner's generalities,
~definitions, and suppositions are accurate'and useful for prb—
ductive anthropological research, this thesis can serve aé’ '
an example of the applicability of his ideas and thetr

scientific value in analyzing a field situation.

It is a basic assumption of this paper that the'religious‘g,
activity 1e, in fact, a ritual cereﬁoﬂy since it'fulfills the
requirements fob such a claesification. For example, 1t
manifeste the "elementary particles of ritual" (Wallace 1966:

83) which have been developed. These "particles" (prayer,
song, physiological exercise, exhortatlion, recitation of texts,
simulation, inspiration, and symbolism) are 1mp11cit1y‘éccepted
by Turner who places his own emphasls on the eignificance qf
symbolism. He says that, : -
' In most known societies (ritual) is a time for
- meditation upon, or veneration of, the tranecen-

dental, and behavipr regarded as appropriate

during this timeless time ie both formalized .

and symbolic. It tends to be rigid and patterned

- and the gestures, words, and objecte that compose
it, and the myths and doctrines that explain 1t,

represent far more than they appear to do . .« .
-No doubt, much of the rigidity end repetitiveness



of ritusl « . « 1s to instill into the mind of
the partlicipents, certain axiomatic truths which
form for them, an appropriate evaluatilve
framework (Turner 1968:5).

Put most simply, ritual is defined as "prescribed formal be-
havior for occasions not‘'given over to-téchnoiogical‘routine,
having references to beliefs in mystical beings or powers"
(Turner 1967:19). |

The two variations’qf the Buddhist ritual sefvice ghow
different structural features and component parts. In order
to analyze tﬁe éympolic gtructure of such features 1t is
necessary to break the services down into the moét signifi-
cant unite. Turner's remarks on the construction of the
ritual_sérviee are, therefore, noteworthy. ‘

A ritual is segmented into 'phases' or ‘stages'
and into sub-units, such as. 'episodes';, 'actions’,
and ‘gestures'. To each of these unite and sub-
units corresponde a specific arrangement of

- symbols, of eymbolic activities or objectes. The
nature of the relationship between two or more
eymbols le a valuable clue to the relationshilp
~between those of the significata which are con-
textually specified as important . . . Each
phase and epleode has its explicitly stated ainm,
and the end of one stage is normally a means to the
fulfiliment of the next, or to the ultimate end
of the ritual (Turner 1968:3).

-

However, 1t is‘not satlafactory to cease ihe investiga-
tion at the level of ritual composition to understand the
symbolic atructurenof the service and 1t§ symbols. It is
necessary to proceéd further in the anélysis to obtain the
most basic cognitive unit. This unit is the symbol. The
Symbel” 15, aceording-to Turner (1967: 19), |



the ultimate unit of epecific structure in a

ritual context. A 'symbol' is a thing re-

garded by general consent as naturally

typifying or representing or recalling some-

thing by possession of analogous cualities

or by association in fact or thought. The

symbols observed in the field were, empirically,

objects, activitiesd, relationshipe, events,

gestures, and spatial units in a ritual situation.

Ritual eymbols reveal three properties which are charac-
teristic of symbolic representations. These properties are:
(1) condensation, (2) unification of diéparate slgnificata,
and (3) polarization of meaning (Ibid.:27-28). They join
what might be ponsgrued ag unfeiaﬁed cualities and processes-
into a coherent structure with variable interpretive
features. It ies important to note that the “polarization of
meaning” 1s composed of elements which‘relate the symbol to
natural phenomena (the 'physiological', 'senory', or 'oretic'
pole) and to principles of social organization (the 'ideologi-
cal', or 'normative' pole). These poles are crucial in the
analysis of eymbolic activity since they express percelved
cultural norms and cognitive categories of nature ina
concise, concentrated nucleus,

There are two distinct types of ritual symbol. The

first ie the dominant symbol. Turner. (Ibid.:29) states,

The basic unit of ritual, the dominant symbol,
- encapsulates the major properties of the total

ritual process which brings about this transmutation.
"Within its framework of meanings, the dominant

symbol brings the ethical and Jural norms of

soclety into close contact with etrong emotional
- -excltement and directly phyesiological stimuli,



such as music, singing, dancing, alcohol,

incense, and bilzarre modes of drese, the

ritual symbol we may perhaps say, effects

an interchanging of qualities between its

poles of meaning. .

The dominant symbol is an important factor in the productioh
of social interaction. "Groupe mobilize around them, worship
before them, perform other eymbolic;actlvities near them, and
add other symbolic objecte to them, often to mske them
composite shrines” (Ibid.). _

The second tyﬁe of éymbol is the multivocal symbol.
Turner has détermgped that such symbols which ménifeet an | .
tconic quality (readily assoclated perceptual characteristics),
a set of primary meaninge, ans a set of connotations can be
1abeledmmu1tivaca1,ﬁ&mbnls, dlstinguishing them from the

dbminant symbol. The multivocai eymbol exhlbits "three ma jor
dimensions of significance" (Turner 1969b:1i). These are the
exegetic dimension (what the informants say about the symbol),
the operational dimension (what the informants do with the
symbol), and the positional dimension (what relationa@ip‘the
symbol has to other symbols). The exegetic dimension is sub-
divided into the nominal basis (the name given to the symbol),
the substantial basie (what material 6omposes the symbol), and

the artifactual baeis (the symbol after it becomes a cultural
artifact) (Ibid.). o |

- The ritual symbol, in its dominant and multivocal forms,
hae a slgnificant role to fulfill with both creative and ex-
pressive arpuety invite interrelationship with eociety. The
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gymbol creates "the categories through which men perceive
reélity—-the axloms underlying the structure of soclety and
the laws of the natural and moral order" (Turner 1968:7). It
"portrays in symbolic form certain key values and cultural
orientations” (Ibid.:6). |

The Buddhist services being examined contain ritual
gymbols whose normative poles point to a characteristic of

~the symbol in general which 1s extremely importent in the
maintenance of group coheslon.

The ritual ewnbol has .. ... the characteristics

e « o Of belng a compromise formation between

the need for =oclal control, and certain innate

and universal drives whose complete gratification

would result in a breakdown of that control.

Ritual eymboles refer to what is normative,

~general, -and characteristic of unigue individuals
Turner 1967:37).
This characteristic proves to be a predominant theme in the
anelysls of the Buddhiet ritual ceremony.

The ritual symbol, then, is integrally related to the
culture of which it is a part. In studying the relationships
between groups, the values and norms of a society, or the
beliefs of a culture, the senecory pole of the rituasl symbol
remains constant. It is the soclety's varlability in the
1n€erpretations‘of the normative pole which leads the anthro-

pologist to the synthesis.of basic cuitural constructs

(Ib1d¢:36) PY
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Methodologies and Data Collecting Techniques

As stated in the-previous section, the interpretations
of the normative pole suggest the ruies and principlés which
pervade a culture's structure. Let us turn to the methodology
used 1n gathering data for the thesié,.since one goel of the
paper is to enalyze the symbols of afcultural group to find
undeflyiug gsoclal belétionehips. Turner, again, has provided
“@ succinct theoretical guilde for’compillng and analyzing the
material for the study. He proposes that,

The structure and propeirties of ritual symbolism

’“"3’ oxtornal form and observable characteristicss

(2) interpretations offered by epecialists and ’

by laymen; (3) significant contexte largely

worked out by the anthropologist (Turner 1067¢20)

Iﬁ this way, the sensory pole of the symbol, the variations

in the normative pole, and the synthesls of éeaninge and the
symboliem of interrelationships can be obeerved ethnographi-
cally.

This tripartite system of analysls merits clarification
because 1t is essential to the investigation conducted in the
thesls. The explanation justifies the role of the antbropq-
logist in describing the physiological ‘aspects of ritual
gymbolism and in constructing a syntheels of vgried interpre-
tations. Turner states that, | |

- (The anthropologist) can place (the) ritual

in 1te significant setting and describe the

structure and properties of that field. On the

other hand, cach varticivant in the ritual views
it from his own particular corner of obeservation
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Hle vision is circumscribed by his occupancy
of a particular position, or even of a set
of situatlonally conflicting vositions,
both In the persisting structure of his
soclety, and also in the role structure
of the gliven ritual. Moreover, the partici-
pant 18 likely to be governed in hie actions
by a number of interests, purposes, and
sentiments, dependent upon his specific
posltion, which impair his understanding of
the total situation. An even more serious
obstacle agalnet his achieving objectivity
ie the fact that he tends to regard as
axiomatic gnd orimary the ideals, values,
and norms that are overtly expressed or sym-
bolized in the ritual . . . What is
meaningless for an actor playing a specific
role may well be highly significant for an
observer and analyst of the total system.

On these groﬁnds, therefore, I conesider it

legitimate to include within the total

meaning of a dominant ritual symbol, aepects

of behavior associated with it which the
actors themselves are unable to interpret,

and indeed, of which they may be unaware, 1f
they are asked to interpret the symbol outside

~of its activity context (Turner 1967:27).

It is necessary that the researcher include those behavioral
aspects not consclously perceived by the actors within s
ritual ceremony since they are the factors ultimately
supporting or dlsproving the suggested functioné of'thg_
ritual symbol.

Controlled comparison of the eymbolic characteristics
of the ritual ceremony's variants is also a significant part
of the methodology employed in the thesis. The concept of
controlled comparison and 1ts hiatoricai background in
anthropology have been examined by Eggén. Having summarized

the applications of large-scale cultural comparisons and
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thelr questionable results, he states,
- My own preference 1s for the utilization
of the comparative method on a smaller
scale and with as much control over the
frame of comparleon as 1t is possible to
secure. It has seemed natural to utilize
regions of relatively homogeneoue culture
or to work within eocial or cultural types,
and to further control the ecology and the
~historical factors so far as 1t 1is poseible
to_do so (Eggan 1954:747).
Working with the comparatlive method, this thesis has
used the model for the comparative analysis of symbolic .
structure. The frame of comparison is provided by the basic
ritual ceremony mdﬁifested in two variable formats. A
‘relatively homogeneous cultural group has provided the human
setting for the compérison. The came thSical environment is
- used for both services, so that there 1s no real difficulty
interrelating disparate sets of symbols. Though historical
factors have not been developed in the body of the fhesis, it
le noted that the ethnic community does not share the same
history eince four generational sets are involved. The
exact relationship between the groups participating in the
two services ls often of direct lineal descent. In other
circumstances, the relationship may be based on collaterality.
Although the temple group does not share the same history,
there is a tight historigal relationship between the ﬁartici-
pants. | | | B
Ethnographlc procedures involved in the acquieitidn of

data and the 5na1ysis of information for thie thesis fall into
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two clacees., The firet clase includes the interviewing
conducted to establieh eignificant categories concerning
the structure and content of the seréices. Informents were free
to develop ﬁhose topice which they felt were most‘important and
more formallzed interviews were used to tile together the
common features. This was done so that the baeslc esymbolic
unité could be compared and contrasted for veriations in
meening. Once the informante' ideas and attitudes were
established, theif behavior toward the ritual symboles and the
ceremony could be Obeserved. T

Particiﬁant-observation wae éssential’to the analysi=.
Entry into the Japanese American community‘took>pléce in
'Séptember, 1070, as the acquisition»of'the‘pbOper background
information for the thesis wag begun. - By May, i97l, the
investigation of published.research material was nearly com-
pleted.. The intensive collectlon of ethnographic data
concerning the services at thé temple began in September, 1971.
Servicee are conducted every Sunday and the research wéé,con—
tinuous for eight monthe, | |

Beside the time gpent évery week in participant?
cbeservation at the servlices and in intervliewing members of the

congregations,,involvemen§ in such secular activities as the

temple's presentation of Japanese-language films, the kendo

(Japanese fencing)clace held at the temple, and various soclal

_ activities that have arisen in which membere of the temple
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participated, had also been beneficial. This social contact
provided the Opportunity to build rapport\with informanteﬁand
to gather data in non-ritual surroundings.

The second class includes those mechanical, or secondary,
devices which assisted the analysls of the symbolic content of
the services, Taping of the ceremonies made repeated per-
formances and discussion about the activities possible.
Photographing the temple and its surrdundings, the visible
symbols, and the spatial distributions of the ritusl services'
participante élso Qas contributed to the analyeis insofar as
the technique'gives support to statements made abbut symbolic

activity.

Statement of Organization of Thesis

The 1ntroduction has presented the thebretical and
methodological foundations used in the paper. The body of the
thesis 15 divided into five section. There are, in addition,
two appendlces. |

Chapter I givés geheral ethnographic material ab6u£ the
ethnic group's urban situation and specific data on the temple
community.and its opgahization. Thiemcbaptér‘also liste the
ritual activitieé and the secular events which are assoclated
with the tempie. | ] |
Chapter IIyis an ethnographic description of thé tﬁo

- services; differentiated as Service A and Service B. This

classification 1s based primarily on the language difference
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between the two services., Service A is conducted, for the
most part, in English, while Service B is exclusively in
Japanese. The comparlson of the symbolic content that follows
in 1ater’chaptera is baséd upon the description presented in
this chapter. Noted, too, are the reasons for conducting two
gervices, an explanation of the differences'between them, and
the varied practical aspects of the ceremonies.

Ghapter I1TI contalns the analyels of the symbolic.coh-
tent and structure of Service A and Service B. The chapter
concludes wiﬁﬁ g cgmparieon of the content and structural
forme of the cerempnies and their interpretations.

Chapter IV examines the ritual services as manifestations
of cultural adaptation since thelr uniqueness miﬁrors 1deo-~
'1ogical~changes based somewhat on acculturative factors. It
s argued that symbol interpretation is dire;tly affected by
cultural identity.

 The concluding rémarks of the ﬁhesis fbrm the fifth
- section. Se#eral brlief statemente can be made at this_ point.
The thesls contains material which is generally applicable
tovard anthropological research in religlous symbolism.
The néture of symbols and theilr role in society4is presented
and the structural diversity of the ceremony with its variation.
in the fulfiliment of indlvidual qeeds doupled with the perpe-
tuation of socletal values is given. .

There are two appendices., Appendix A ie the symbollc
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analysie of a chant performed during one of the'sérvices.
Appendix B ies a glossary of the Japanese and the Buddhist
vocabulary found in the text. It also contalne an explanation
of the conventlons followed 1n‘representing Japanese terms,
their glosses, and the other forms used in the analyeis of

the services.



CHAPTER I
ETHNOGRAPHIC BACKGROUND

The Chicago Community

Chapter I presents‘the largé-scale cuitural context in
which the ritual ceremony being examined occurs. In the first
part of the chapter the previous work done in the Japanese
~American community is listed, a brief statement concerning the
digtribution of the community 1s made, and lts present statue
is given. The secdhdApart exploree the temple community.

Two sighificant works have been written about the
Japanese American community in Chicago. W.A. Caudill (1956)
and*SfM.‘Niﬁhi (1963).are excellent -sources for data on the |
economic conditions, psychologicel states, and goclial organiza-
ﬂion problems to be found in the urban population. The degree
of culture change that becomes evident throhgh the period of 
study covered by Caudill and Nlshl is of particular interest
to this etudy. A general trend toward greater assimilationAof
American middle-class values, satisfactory employment, and
ppeychological stabllity becomés apparént.' Japgnese Buddhiem
had élready begun to show the effecte of acculturation when
Spencer wrote in 1947. Thie was an iﬁe#itable development as

¢

Buddhist organizations changed to meet new demands and forces

18
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wbich had not been handled by‘the traditional forms of the
religion. | e

The Chicago Japénese American community 1is the result of
the relocatlon program carried out during the Second World
War. A great number of the original members of the dommunity
had been residentes of the West Coast, but these peoble found
Chicago a sultable place to live after the war. The communi-
ty oresently numbers néarly 17,000 (U.E. Census Bureau figure,
Chicago Shimpo 1971:1). In 1950, two major concentrations of

Japanese Americans could be found in Chicago. One group was
located in an.area’approximaﬁel&Asurrounded by North and |
Chicago Avenues on the north and aouth and State and Halsted
Streets on the east and west, while the second was bounded by
35th and 4T7th Streets from north to south and Cottage Grove
and Stony Island from west to eaet (Chicago Plan Commission
1950). iBy 1970, these two arese and the Japanese American
vopulation distribution had changed radically. Jepanese
Americans are currently scattered around a number of Chicago
localities. Heavy concentrations are contained in auch neigh-
borhoods as Rogers Park, Uptown, Lakeview, the Near North side,

end Hyde Park. The 1970 Chicago Japanese American Directory

liéts fifty-five Chicago-area municipalities which have at
least two Japanese American famllies inhabiting them (;gzg
CJAD:109-115) . | |

A brief picture will be drawn of the organization of tbe'
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Chicago community today. Concerning the communications media,
there is one Japaneee-lahguage radio program and one dapanege
American newepaper_found in Chlcagd. The paper is printed in
English and pre-World War II kanil and it is the only Japan-
eseélanguage newspaper published in the Midwest fegion. The
following data are from the 1970 CJAD:75. There are six
Japanese American.community service organizations in Chicago.
These service organizations assist members in legal counseling
~ and representation, give mémbers a choice of job opportunities,
~aid in financial_pﬁyblems, hold soclal events, and create
employment and useful activities for members who would normally
be left out of the’mainstream of American. activity. These or -
ganizations are glﬁen in Fi@ure 1. Two business'grganlzations
found in the eity are the Chicago Japaﬁese<American Hotel-
Apartment Association and.the Chicago Japane;e American Civie
Agssocliation éredit Union. A very random sample of diversified
occdpations_is shown in Figure 2. '

Fifteen culture and amusemenﬁ organizétions are‘fqund in
the clty. A common feature of Japanese society, these organi-
zations are formed by groﬁps of people sharing interests
| in the pursuiﬁ of some desired entehtainmenp. ﬁhey are:

(1) Golf club, (2) Engeikal (Gardening society), (3) Haiku-
kat (Halku society), (4) Hokuyokai, (5) I o-club (Nihon-Kiin)
(go-club: g;ggg-technidue), (6) Kendo'clnb, (7) Nishokai

" Flower Arrangement, (8) Nichibei Bunka Shinkokai (Japanese

Ameriecan-Culture Socicty), (9) Cenryu Chicago-kzi (Senryu



Figure 1
SERVICE ORGANIZATICNS

1. Japan America Soclety of Chicago
2. Jeapenecse Americen Association of Chicago
3. Japanecse American Citlzens League,

Chicago Chapter
4, Japanese American Service Committee

(the only one of its kind in.

the continental United Statee)

5. Japanese Chamber of Commerce of Chilcago
6. Japaneee Mutual Aid Society of Chicago

2l

Figure 2
' OCCUPATICNS AND NUMBER IN CITY

OCCUPATICN NUMBER IN CITY

Apartment, Hotel, and
. Room Rental L 4 [ ] [ ] [ ] * L] [ ] *® [ * L ] [ ® 58
- Art Supplier‘s e ¢ o o s s o s e e s e s 10
Cleanere and DyerE' e ¢ ¢ o o o o o 0 o o 16. .
Food Stores ¢ ¢ @ ¢ o & © o o s o ¢ 11
Flower and Garden Suppliers e s s s 0 e o s b
Im‘por‘ter‘s . ¢ o o o o 9 e s o 6 e o o 5
Ineut‘ance * & o 8 o & 8 e o e e o o 6
: Optometrists e 6 o o 6 o & & o & o ‘0 o 7
Phy5101an8 e ¢ o o o & s o a o s e @ 7
Restaurants * o & & o o 6 o6 & o o o o 17
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society), (10) Shipin Dsigenkal (Shiein soclety), (11) Shipin
Kinyukai, (12) Shigin Shodokai, (13) Shodokal (Calligraphy

gociety), (14) Uracenke Tea Society, and (15) Uwamachi Judo -

club. Ten Kenjinkai (socliety formed by immigrants from the
same”prefec;ure in Japan) have been eetablished in Chicago.

They are: (1) Ehime Club, (2) Fukuoka Keniinkai, (3) Hiroshima

Keniinkai, (4) Kaposhima Kenjinkai, (5) Kumamoto Keniinkai,

(6) Okinawa Xyoyukal (joint society), (7) .Fakayema Kenjinkai,

.(8)'Yama¢uchi Keniinkai, (9) Yamanasghi Yeni_nkai, and (10)

Peru Kai (society ®rmed by immigrantQ from the colonies founded

in Peru). There are four churches of the shinko shukyo type,

ten Chriestian churches, and seven Buddhisé"templés of thé kisei

.-

ghukyo claesification.,

The Temple Community
Itiis nécessary to set the ritual service41n 1ts proper
cultﬁral context forvan adequate understandiﬁg of its symbolic
content. A general deescription of the temple community,”thefe-
fore, will be given. The research for this thesis was conducted
at a Buddhist temple whose membership has been influenced by
the teachinge of the Shinshu Otani cect, a k;sei shukyo _ type

of religion. The organization; itself, will be referred to as

a temple and not as a church since thie is in accordénce.with
the members' general usaéé. ,

The temple (PLATE I) was founded in 1944, Originally

logatadwinwambuildlngmonwtnefsouthwaidewoffthe«city, the temple
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is now in 8 poor, ethnically-mixed, northside neighbonhéod.
The founder, pbesently retired as pastor but still active in
témple business, was, at_first; reluctant to establish a
formal Buddhlst Onganization because hé felt such structures
to be vcont\r'ary,t.o Buddhiet philosophy. With this in mind, he
- wae persuaded to found a temple which was oriented more toward
" ipdividual needs, rather than to the propagation of a specific
Buddhist school's ideology. Maintaining an ecumenibal out-
look, the foupder‘has infused various Buddhist sects'
practices into the %emple's ritual activities. Thus, the
temple is not formally affiliated with a central temple in

Japan, though most of the Issel and the sensel have been in-

;fiuenced'by'the'ﬁipashi Honganii Temple in Kyoto. The services
qontaih prominént traces of Shinshu (Amidiét) practices,
more so for Service B than for Service A.

The temple community is composed of approximately two
hundred registered members. About fifteen non-Japanese and
their families are part of the temple membership. Out of the

remaining humber, nearly fifty are Issei (the immigrant gen-

eration); sixty-five, Nisel (first generation born in the

United States); and'seventy,»Sansei (second generation born in
the United States) and Yoneel (third generation born in this
country). Three gensei (;eacher, mast?r) live, with their
families, in & building in the temple érea. One is the re-

tired pastor, while the othere are the present pastor and
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his assistant.

The non-sectarian Buddhisi temple is open tohvisitora
and tour groups from area high schoois often come to witness
the ritual service or to hear lectures on Buddhism. Video-
taping, filming, and tape-recording sessions were bonducted
several times by various groups. A primary factor in deter-
miniﬁg-a person's attendance and actual membership, in faet{
is whether or not one's parents' ashes (or those of a close
relative) are,ﬁe;d in the repository (nokotsudo) in the temple
(PLATE II). If thete are no aéhes, then members may attend
another templé vhere the ashes are kept for memorial services.
As 1t 1is, the'weekly attendance is qulte small since the
»cbngregation is not compelled by negative moral or doctrinal
precebte to attend the service (Figures 3 énd k) .

" A chart (Figure 5) representing the formal organization
of the iemple is avallable to the members. It shows that
three adult socio-religious groups are composed of persons
from.the'general temple memberchip. .The organization of these

groups--Asoka Society (Nisel membership), Hoyukai (Issel Men's

Society), and Fujinka; (Issei Ladies' Society)--is relatively
independent of the ﬁemple's leadership, though officers of the
Asoka may also‘be'officer? on the temple's other boards or
councils. - The general membership, ideally, elects perédns to
the bosts of President, Vice-Presidant; Treasurer, and Auditor

at an annual meeting. As membere of the Board of Trustees, they
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Figure 3
PLAN OF TEMPLE AND VICINITY (not to scale)
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DIAGRAM OF MEDITATICN HALL INTERICK
(not to scale)

1l.
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14.

Microphone for Chairman (PLATE VII)
Portrait of Akegarasu (FLATE VIII)

Service Books (PLATE IX) -

Location of sensel during Service (PLATE X)
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Figure 5
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asslst in the management of financial mattere'associaﬁed with
the mainﬁenance of thé temple. The Executive Board appoints
officers to the Coordinating Council, which handles the
problem’of centralizing the di§eree interests of the subsidiary
councils and groups. Dlrectly commected with the Cbuncil are
the Activity Couhcily(managing special event and athletics)
and the Educational Council (handling educational activities
conducted in the Educational Center and the Sunday school).
Assoclated with the‘qurdinating Council in a more indirect,
vertical relations;ip are the two youth groups, the Scouts, |
and the Japanese language school. The Councll also organlizes
the clearance and scheduling of act;vities»conducted bj the
Asoka and the Sunday school. . | - . »

. The temple orgenization is so constructed that 1t will:
1nclude‘both ritual and sgecular activities. There is an |
over-all tendency for the community to become introverted 1ﬁ
this kind of organization since tles between successlve voerti-
cal layers may be.based on financliel connections with horizdntal
ties strong because officers and members of one group are
often members of another group to the exclusion of less active
teﬁple members. There is, moreover, an interesting divereity
of interests expressed irmr the temple organization. Varying
degrees of American or Japaneseycultural identification are
evident in thé temple. The Sunday school, the Japanese

langg@&amachool,mand,tha,youthugroups, for example, reflect
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degrees of a consclous effort to maintain what are perceived
to be traditional Japanese or Buddhist values. The Boy and
the Girl Scouts (sukauto), while obvious American features

for tﬁe third and fourth‘generatipns, aleo eerve to perpetuate

certain perceived values.

Schedule of Ritual Activities
- The ritual service performed weekly is an attempt to
bring the members of these variled groupe together for meaning-
- ful social 1nterao§40n. This is both 8o perceived by the
people involved and given as a result of the analytic inquiry.
Some of the people who attend Service A are, at this time,
;attempting‘to change the fprmat of-the;service to a certain de-
gfee that will_allow‘fof more group interaction. The formal
interaction in a specific phaese of the cerem;ny has met with
gome fesistance. Informally, it becomes immedliately apparent
- that before (eometimes during) and after the serviceé (thg hour
between Service A and Service B is “prime time") persons who
| have not seen each other during the week, or those with a
little time and the latest news, enjoy the opﬁortunity to
sooialize. : | | )
Ritual activities conducted at éhé temple can be
divided into two sets. The first set contains weekly activi-
ties which occur on a regular basis for the benefit of the
total congregation. The second set 18 included in the

standdrated  anmial” calonday,
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On an average Sunday, a Zen meditation session is con-
ducted early in the mdrning. Shortly thereafter, an abbreviated
Sunday school service is held where about fifty or more |
ohildren and adults attend. Tumediately following this,
Service A 1e performed. The Sunday eschool 1is in session during
tﬁab.hour. A one hour bresk in whicﬁ tea 18 served and much
goclalizing occurs sﬁcceeds Service A. Service B then is
“held. On dayse of special evente, Service B is eliminated and
part of that congregation attends Service A. -

Those ritual.%ctivities'which are con@ucﬁed irregularly
as the need arises are weddings, funerale, and kuyo (memorial
éervices)._ The kuyo are held at the members' homes in honor
of that famlly's specific dead. Thése'traQiéiopal services
include forty-ninth day, one hdndredth day, first year, third
year, aﬁd annual memorials for the deceased., |

- The annual calendar shown in Figure 6 is composed of
traditional, temple-oriented, aﬁd c¢ivil dates which ar? of
interest to the temple membership. Those dates which héve
services held on them, or are of very speclal interest to the
congregation are marked on the calendar witb;the emblem of the
Ameérican Buddhist Aesociation (a wheel with eight spokes) and
in the figure they are esignified by #+. Traditional Japanese
Buddhist dates, such as those listed in Beardsley, Hall énd
- Ward 1969; Embree 1964; and Dore 1971, are marked by *. There

1s, of cburae, some overlapping of the dates with speclal
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ANNUAL CALENDAR
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MONTH TRADITICHAL TEMPLE-ORIENTED CIVIL
Sept. #Shoteukl-hoyo j#9hite Elephant Sale Labor
#0higan #Sundey school starts Day
Oct. #Shoteuki-*hoyo 1#Temple Annivercary Colum-
Dr. Suzukl's birth bus
Day
Nov. #Shotsuki-hoyo Boy Scouts Veteran's]
}#*#Hoonko : Anoivereary Day
' (Shinran . Thanks -
Shonin R giving
memorial)
. . |
Dec. . ##Jodo-e ##Asoka mochi-tsuki Christ-
(Bodhi Day) #Year end family mag
. gervice
general clean up
day at Temple
Jan. *#Shusho-e #Sunday school New

| #Shotsuki-hoyo

Year party
#Temple -New Year
varty and General

Meeting

. ’(cont.)
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(cont.)
MONTH TRADITICNAL TEMPLE-CRIENTED CIVIL
Feb. #Shoteuki-hoyo #Scouts Sunday Service Lincoln
##liehan-e Blue and Gold Dinner Washing-
(Budcha'e #Brotherhood Sunday ton
Death)
Mar. ##Hinamateuri
(Girls' Day)
| #Shoteuki-hoyo.
##0higan
‘- .
April #*#Hanamateuri #Shinran Shonin
(Budaha's _ Birth
, Birth) #Wesak Festival
#Shotsuki-~hoyo
May ##Tangonos ekku #Parente' Day Service Mother's
(Boye' Day) ‘ : Day
#Shoteuki-hoyo Memorial
. , _ Day
June #Shotsuki-hoyo JRosenki: Rev. Father's
Kiyosava's Mem. Day
Gakugeikal Promotion
exercise
#Graduation Service
July #Shotsulki-hoyo #Temple Ficnic #Fourth
: ' . _ of July
Festi-
val
Lug. ##0bon #Rev. Akegarasu Mem.

#Shotsuki-hoyo

e
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interest.
An outstanding feature of the calendar is the monthly

celebration of the shotsuki-hoyo (the month of death service)

held in memory of those who have died in that particular month,
either in the curfentfyear or in previous years. This 18 a
special 1life crisis ritual conducted for the temple membership
and i1ts ritual procedures differ somewhat from'thcsc carried

out for Services A and B.

Other Activities Assoclated with the Tpmple

An examipatigh of the temp1e~organizat10n and the temple
calendar shows that the temple and the temple area are used for
many activitiec beyond those of a ritual nature. Ncn—ritual

~activities fall 1ntc one or mere of four catevories. The

first category contalns those educational activities which are
of a secular pature. The temple runs a number of classes de-~
signed with the expressed curpcse of perpetuating the practice

of certain Japanese.cultural arte. For example, there are

classes offered in gumi-e (ink painting), ghodo (calligraphy),
gng no yu (the tea cercmony), flcwer arrangement, and the
gekugeikal (1it., goclety for literary attainment, the Japanese
language achool).. The second category includes those activities
ceptéred upon religious education, They are the Sunday echool
gsessions and a variety of courses in Buddhism conducted at the
Center. The third category includes temple—sponsored athletics.

These are softball, volleyball, and bowling teams, and Jjudo
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and kendo clubs

The fourth éategory contains the soclial groups ahd
gntertainment facillitles provided by the temple. A fewr
members belong to a esquare-dancing club and ﬁhe tempie.cbmmunlty
hall is sometimes used for dance practice. A soclal event which
draws large crowds is the week-ehd presentation of Japanese-
language films. These films serve to entertain and to bring
members and non-membere of the temple together for lnteractiqn.
Other socialfgroupg under the sponesorehip of thé temple are
the Aggkg'sodiety, the Hoyukai, the Fu jinksi, and the tanomoéhi
(mutual aid) groups. These differént‘organizations cooperate
particularly effectively at the anngal_Foufth of July.Festival
which brings in a 1érge eum of money from sources outside the
community. There are also various socialisétherings, often
where féod is prepared by women of the temple, which are
gquite informal. These are celebrations of particular events
connected with the temple, elther as traditional or fuqu

raising events. Examples are the mochi tsuki New Year's

festival, the White Elephant Sale, and the temple anniversary.
This chapter hae presented the data necessary to place

the ritual ceremony in its prover cultural context. The

Japanese Americans of Chicago are relatively few 1n number.

The membership of the temple represents a fraction of that

ethnic population. The smallness of the memborship contributes

tosthestight-atructure.of. the temple.. . The temple's activities
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- are geared to satisfy a variety of needs. The annual"

calendap, as one example, showeg the influence of different
Buddhist schools which is present in the temple and some of
the réeults of culture change which have taken place in the

community.



CHAPTER II

| ETHNOGRAPHIC DESCRIPTICN OF THE TWC SERVICES
This chapter is a descripfion of the two varisants of
the ritual service conducted at the Buddhist temple. On an
average Sunday morning, there will be thirty-eix people
present at Service A. Four men and three women are non-
Japanese, while angther twelve men and seventeen women are of
Japanese ancestry. The majority of the participants are Nisel,

since the Issel attend their own service (Service B), and many

-~ of the Sangel and Yonsel are in Sunday at the time. The
gervice is conducted primarily in English. <Lertein ritual
phrases are spoken in Japanese and one phaege contains ritual
statements in the Pall language. The congregation of Service
B, conducted on Sunday aftérnoon, can be divided into two
groupe. The lgggl may average nine men and twenty vomen
(though at one service there weré only two elderly ladies in
the congregation because of vad weather). The _other group

is composed of those who prefer the Japanese 1énguage gervice.
These would include the'Qhree senseis' wives, some new im-
migrante, and so on. Thia service 1s conducted exclusiﬁely
in Japanese.

36
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Service A

The service begins with the ringing of the temple bell
(xane) (PLATE XI) by one of the sensel. Upon hearing this bell,
those who have not entered the meditation hall do so. The
people entering bow slightly toward the front of the room with
their hands clasped in the attitude of the gassho.and then
find ééats. Usually, some people afe already seated. Converea-
tion ceasgeg as the people file into the area.

After the participants have entered and are sgilent, the

pastor sounds_the ;&tual keieu (gong) (PLATE XII):"The loud,
clear sound réverbrates throughout the temple for several |
secondé, as 1ts bdrpose is to give the congregaﬁioﬁ the op-

" portunity to meditate. The service book states, "When.a
beautiful'soﬁnd 1slhéard, we listen to 1ts resorance through
to the soundless sound upon which depends the meditation".
The-eenéei theﬁ silences the echoing.. The chairman goes to
the koro (incensé-burher) (PLATE XIII), eprinkles =some incense
into 1it, bows, and holds hie hande in the gassho while re-
peating the Nembutsu (a Shinshu ritual formula: Namu Amida
Buteu, 'Praise to the Buddha of Infinite Light'). Finiehing
this he takee hie piabe at the microphone. The chalrman 1is a
pereon (man or woﬁan) who, bas been chosen previously to lead the
congregation in the responsee during the service. It ié his
responsibility to keep the service in its proper order end to

1n1t1até specific phaces of the cererony. On a nodded cue
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from the pastor, who is seated with the other two sensei on
the ralsed area at thé front of the meditation hall, the
chairman welcomes the congregation, asks the peoplé to rise,
and réads the "Aspiration". (The phase titles are always in
English'unlese otherwise noted). The chairman reads,

With deepest reverence and compassion, we
~are here together in the epirit of Gavtanma,

the Buddha, the Enlightened One. Life is

One. We are One with the Buddha., We are

One with the Teaching We are Cne in the

splrit of Universal Brotherhood. We resolve

to be earnest followers of the Buddha and to
dedicate -ocur®lives to the VWay he has vointed
out. Then, may we like him attaln the nobleet
and most peaceful state of Nirvana.

The gong is rung after the reading and the pastor ,
. recites the "Homage".. This is a Pali excerpt from the Pansil.

Pangil, a contraction of Pancha £1ila, the
- Five Rules of Morality, ie the name given to
a recitation used in the Theravada (tradition)
for many purpoces. It ie 'taken' individually
before a Buddhist Shrine or collectively at
the beginning -of & Buddhist meeting of any
kind. It begins with the Pralce of the Buddha,
thrice repeated. This is followed by the
Refuge formula, 2lso repeated three times. ..
Finally, come five affirmations difflicult to
translate with an easlly memorable phrase
(Humphrey 1969:240).

The gengel chants, "Namo Tasea Bhagavato Arahato'Sammasam
Buddhéesa", and the congregation replies with a gloss,
"Homage to Buddha, the Exalted One, the Enlightened Ong,
the Supremely Awakened One", Then, the same gensel begins

the "Tisarana" (again an excerpt from the Pali text).
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The gencel's statements and the congregation's responses are:

n

£

Buddham Saranam Gacchami.

I go to Buddha for guldance. Namu

Ki-e Butsu. I shall become Cne

with the Buddha. I resolve that

I shall each day follow the Viay

of Life he lald down for us to

walk and awaken to his supreme

wisdom.

Senseil: Dhammem Saranam Gacchami.

Cong. : I go to the Dharma for guidance.
Namu Ki-e Ho. I shall become one
with the Dharma. The gates of
Dharma ere manifold, I vow to
enter them all. The goal of
wisdom is ever beyond, I shall

- attain 1t.

Sensel: Cangpam Saranem Gacchami.

: I go to the Bangha for guidance.

-~ Namu Ki-e So. I eghall become One

with the Sangha. In the epirit of

- Univereal Brotherhood and ag a -

member of the Sangha, I pledge
myself to strive for the enlighten-
ment of all belngs.

ensel
ong.

Q

This 1é an oral restatement of the "Three Troasures" of
Buddhiet ideology. The three concepts form an essentlal foun-
dation for Buddhism.

When the recitation is over, the chalrman asks everyone
to eit. He (or she) picks two people, usually a man and a
woman, to represent the congregaﬂion during the incense offering
which occurs during the next phase of the service. The chair-
man also announces ihe "Chanting of the Sutra". There are
two sutras used by this temple for chanting during Service A.
One ie the Juni Rai, chanted on specia; occasions; the other

is the Tanbutsuge, used for regular services,

VThé same sensel strikes the kelsu twice and chante the
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firet line of the Tanbutsupe. The analysls of the chant

appears as Appendix A. The cohgregation and the other sencsel
then come in. At the end of the chant, the sensel strikes
the kelsu once more. He proceeds to chant, "Namu Amida
Buteu", a eingle time. The kelsu sounds loudly again. The
other sensel joln him for a series of three Xembutsu after
which the kelsu ie struck. The pastor begins to chant the
first line of a short verse in Japanese:

Gan 1 shi ku doku )

byo do se issal . _ -

do ho bo dail '

o0 Jjo an'raku koku.

'"Ivow through this merit

to practice charity equally to all

in the same brotherly bodhl spirilt

in order to be reborn in Faradise'.

" The other gensel join in at the second line. The keisu
is sounded once after an, aéain after raku, and a third time
after koku with a hard blow so that the note is long and loud.

During the chanting, the representatives have offered
incense. They approach the koro, aseume the gggggg; 6bw,

offer the incenée, repeat the action murmuring the Nembutsu,

and return to their seats. After the Tanbutsuge, the chair-
- man reads the "Incense Offering",

When a person burns: incense, there is a
thought that Just as thie incense burns, 1t
ig our Jjoy to diffuse sweet fragrance. There
- are many different incense of varied colors
. and shapes--but when it burns, it transcends
~4te individual shape and color and becomes
~one in the esmoke . . . gymbolizing the
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transcending of individual eselfishness or

ego to become one with all others . .

to become one with the Onenese of Life.

The chairman asks the congregation to stand and he
leads everyone in a reading of the "Rour Noble Truths" and
the "Eightfold Path". He begins, '

Upon his enlightenment, Buddha‘gave his first

- sermon in beautiful Deer Park on the outskirts

of Benares in north-east India. The contents

of this firet sermon were the Four Noble Truths

and the Eightfold Path, whlich are the foundation

"of the Buddhist Teachings. Let us recite thenm

now g0 that each of these words may become

more meaningfpl and one with our 1life.

All sit when this 1s finished and the chairman ennounces who
will read the selection from the "Dhammapada" (Path of Virtue),
one of the works of the Buddhist Canon, snd who will deliver
the‘"Message". The selections from the "Dhammapsda" are in
Englieh.with obvious moral lessons in their content. The
sengsel who leads the reading steps in front of the altar,

bows with his hands in the gassho attitude, recites the
Nembutsu three times, and then goes to the lectern. When the

"Dhammavada" reading 1s finished, all repeat the Tisarana in

English once. They say, "I go to the Buddha for guidance.
I 56 to the Teaching for guldance. I go to themBrotherhood
for Guidance". The gensel again recites the Nembutsu to him-
eelf, bowing elightly to the book in an éct of respect. .

‘The "Meseage" 1e the central part of the ceremony. It

is generally a talk devoted to some moral lesson taken from
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Buddhist tradition or from & éurrent event, or to the/clarie
fication of a Buddhisf concept (e.g., tarikl versus jigiki),
or to an explanatidn of some aspect of Buddhlst eymbblism.
;The familliar procedure of bowiﬁg,_ assho, and recltation is
repeated by the gensei who is to deliver the "Message". When
the sensel has completed his lecture, he repeéts the Nembutsu
(gassho and bow, holding his service book and 9juzu) and
returns to his seat.

The chairman|fsks a few members of the congregation to'
help collect the "Offertory"'afier the "Messagé“‘has been |
delivered. This is done quickly and the collection baskets are
put next to the incense~burner. | - .

| The cﬁairman asks all to stand fdr the "Closing Medita-
tion".. The paétor goes to the lectern and reads,
May the wisdom of Buddha, the All-Compassionate
One, eo shine within us that the errors and
vanities of self may be disspelled (gic). So

shall we understand the changing nature of exlestence
.and awaken into spirltual peace.

..

The congregatioh answers,

I pledge myself to strive for the enlighten-
ment of 21l beings. I pledge myself to
renounce all wrong degires. I pledge myself
to follow the Laws of the Eightfold Path.

The sensei replies, "To the Buddha, the Enlightened One",
L4 ’ -
and the congregatlon responds,
who promiged to be present in his Teachings,
we pledge our loyalty and devotion. We

consecrate our lives to the way of 1ife he
“laid.down for us.to-walk. We.resolve to follow
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his exaemple and labor earnestly for the.
enlightenment and welfare of all mankind.

With thie completed, the sensel and the congregation form the
gasého and repeat the Nembutsu three times. The ser§1ce ie
over. . | |

Befdre the congfegation disperges, the chairman asks for
any announcements. If there are noné, he may thank the con-
gregation for attending the service and requeet that the
participants move to the féyer for tea. The time involved 1n.
the performance of‘}he servicg ;e usually one hour. Fifteén
or twenty minutes might elapse during the phases prior to theA
"Meceage". The "Message" may be twenty or thirty minutes.
The remaining time is used for the "Concluding Meditation" and
announcements. After the service, those who do.not return
home carry out temple business,*socializerv;r tea and cakes,

or pursue thelr own interests in temple activities.

Service B
This gervice, too, begins with the ringing of the temple
bell (gggg); While some people ﬁay already bé in the medita-
tion hall, the remaining congregation enters upon this signal,
Ag the people enterlthe temple, they bow with theirAhands in
the gaesho. Most of them carry the ojuzu (meditation beads),
The members engage in conversation, bowing as they see
acquaintances, and generally eit with men on the right and

vomen on the left, One woman repeatedly sites on the right of
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the medltation hall when she.attends and, when asked if‘she
did so for any particular reason, shg replied in thernegative.
After all have seated themselves and the sensel are in
their‘chairs, the kelsu 1ie runé once. The congregation begins
meditation and the chaman (chairman).goes to the koro to
offep incense. He then stands at the microphone and greets
the assemblage 1n the formal Japanese language style which he
will use throughout the service. From this location, he
egnnounces which sutra will be chanted. - Three gutras may be

- . .
used by thle congregatlion for chanting. At shotsukl-hoyo

(memorial services), the sensel chant the Bussetsu Amids Kyo

(the Amida Buddha Sutra); the Tanbutsuge is chanted for

gpecial, shortened services; while ﬁhe §gg§g1ggg (Sohg of
Right Eaith) is used for the usual service. * The Shoshinge
is the appropriate chant for this analysis.

The kelsgu 1s rung twice and the pastor begins the chant.
He recites ihe first line, "Kimyo muryo ju Nyorai", 'We must
return our lives to Nyorai'é realm', and then the cong;égation
and the other gencel accompény him for the next ninety-one
lines. The pastor recltes the ninety-second line, "Zendo
doku myo buge ho 1", 'The Buddha'se true mind Zendo alone made
clear'. Everyone follows«for twenty-seven more lines. During
the last line, "Yul ka shin ehl ko so se", 'Merely have good
faith in this bigh priest's thoughts', the keisu 1is rung after

shiwgndlthe ko (high) =0 (priest) ge (thought) are seld while
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the sound of the gong lingers.

During the chanting of the second section of Shinran
Shonin's (1173-1263, popularizer of Shin Buddhism) work, the
congregation performs the "Offertory". Usually the ladies
rise first and line up single-file in front of the koro.

They are followed by the men., The order, however, is not.
getrictly maintained. Each person offers incense and puts hle
~contribution in the basket. The ojuzu is a necessary instru-
ment for respect at thle time and one woman who had no medita-
° . .
tion beads was seen borrovwing an ojuzu from a man seated
pearby; Since‘the procession may take esome time, it often
continuea into the chanting of the next phése. '

The kelsu is rung again. The pastor chants the Nembutsu
and sounds the gong once more. The otber>seﬁeei Join him and
intone ‘the Nembutsu about four times. They then chant,

Mida‘Jobuteu no ko nl no kata wa

ima ni jikko o hetamaeri

hosshin no korin ki wa monsku- :

se no momyo o terasunari, .-

'Ever eince Amida became the Buddha

until now, ten ko ko have vagsed,

from the Dharma's body, the circle

of light has no limit, it shines

upon the world's ignornce .

The chanting of the Nembutsu resumes. Again, the pastor chants,

e A
"Gedatsu no korin wa monaehi", 'Enlightonment's circle of light
is limitless', and the others reply,

Ko soku ka mu ru mono wa mina
~u ma o hanaru to no betamo
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kotaku ka mu ra nu mono'zonasa
- nanshiki o kimyo seyo.

'The light touches everyone; the Buddha
truly sald that it departs from being
and non-being. No one is not shown its
luster; we must return our lives to
wvhat is inconceivable',
The chanting of the Nembutsu continues. After a short time,
the pastor intones, “Shojo komyo narashibinashi", 'Thanks to
the pure light there is no egual to this'. He is then
follovwed by the others who chant ,
Gushi ko no yuenareba
iscsal no gokeemono zokorinu
hitsu kyo e o kimyo seyo.
'As we encounter this light
All karma and sufferinge are discarded;
Ve must return to that which can finally
be depended upon'. : ‘
The pastor recites, "Gan 1 shi ku doku", 'I vow on this merit',
and the others come in with,
Byo do se iseal
-do ho bo dail shin
o jJo an raku koku. ‘
'to practice charity eaually to all ..
in the same brotherly bodhi cpirit
in order to be reborn in Paradise'. ,
After each of the final three words, an (peace), raku (peace-
ful), and koku (country), the keisu is rung once, greater
emphasis being placed on the stroke following koku; While the
‘ ) .
gsound hangs in the air, the csensel and some in the congregation
- quickly recite.the Nembuteu beginning a ehort period of

-meditstion.
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The chaman (chairman) annqunces the gats (gatha, song)

for that particular day. All stand and, as the plano accom-.

vanles them, they eing such hymns as: "Hotoke no Kodomo"

(The Buddha's Children), "Shinshu Shuke" (Shinshu Anthem),

"Kiyoki Madoi" (Happy Purity), and "Ondoku San" (In Pralse of

Favored Virtue) One of the favorites of this congregation is

"Nori no Miysma" (The Mountain of the Law).

When the einging is finiched and all are still standing,
the pastor recites the beginning of the "Sankiemon" (Document
of the Three Beliefs). He says,

Jin ehin uke gatashi, ima sude ni vku.

Buppo kikl gatasehl, ima sude ni kiku.

Konoml konjo ni olte dose zunbo,

sare nl izure no °ho ni olte ka konemi o dosen.
Dai ehu morutomoni,

Shishin ni sanbo ni kieshi tatematsubeshl.

'It is difficult to receive the human form,

now already I have received it. It is

difficult to hear the Dharma, now already

I have listened to it. Unless I save -

thie body in this 1ife, in wbich 1life

ghall I save 1t. Wlth the great multitudes,

I muet wholeheartedly believe in and revere ..
the Three Treasures'.

The congregation and the sensel then chant,

-Mizukara butsu ni kieshi tatematsuru.

Masa nl vegawaku wa shujo totomoni,

dal do o taikeshite, mujol o olsan.

Mizukara ho ni kieshi tatematsuru.

Masa ni negawaku wg shujo totomoni,

fukaku kyozo ni irete, chle uml no gotoku naran.
Mizukara so ni kieshil tatemsateuru.

Maea ni negawaku wa shujo totomoni,

dal shu o torishite, 1scsal muge naran,
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'I must personally believe in and revere the
Buddha. Truly I wish, with other people, to
understand the great VWay and give birth to the
higheet spirit. I must personally believe in
and revere the Dharma. Truly I wish, with other
people, to enter deeply into the Dharma-house,
my wiesdom will be like the sea. I must
personally belleve in and revere the Sangha.
Truly I wish, with other people, to make peace
with all thin@s and to become without hindrance
in everything .

The pastor then recites,
Mujo ehinehin mimyo bo ho wa,
hyaku sen man go ni mo a2l a u
nl to katashi. Ware ima ken mon
shi Juji euru koto o etari.
Negavwaku wa n¥orail no shinjitsu
gl o geshl tatematsuran.
'I am not able to encounter in this.life
this highest, most profound, and subtle
Dharma in the time covered by 100,
1000, or 10,000 ko. But I have been
eble to see, hear, and recelve thls falth,

I wigh to understand and revere the true
meaning of Nyorai',

When he finishes this, all bow, hold thelr hands in the gassho
attitude, and recite the Nembutsu several times. Then every-
one site. | -

The chairman goes to the mlcrophone again and announces
who will be the speaker for the "Message" of the day. That
particular gensel who 1s to speak goes to the lectern, while
the othere elther femain where they are or sit with the con-
gregation. The speaker mdy bow to the cbngregation.who then
bows with the'gassho in return. Tﬁpicd'in the "Meeeage"

cover such agpects as: having the necessary perspective

coﬁa&nning«life~andwdeamh@athene%pkanatien~ofrmore complex
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jseues of Buddhist ideology; the. impact of certain sensel
upon the lives of otheres and their role in living the preceﬁts
of Buddhiem; the importance of respeéh and acceptancebin |
everyday 1ife; and the use of other examples which tend
toward a conservative interpretation of 1life.

Several titles, phreces, and'terme often appear in the
oral hMessage“ and thelir freouency of usage in thé sermoh and
the ceremony reflects the 1mpoft that they carry for the con-

gregation. The titles; (1) Nyorai (Tathagata, Thus Come),

. 9 .
(2) Hotokeeama (The Buddha), and (3) Oshakasama (Holy Shaka-

muni), refer to different ideological aspecte of the Buddha.

Two significant phrases exoreses diestinct ideological concepts

and the concerns of the congregation. Makoto no kokoro (the
heart of truth) is a Shinshu ideal which is often held before
the congregation as a desirable achievement. The verb, ghinu
(tq'die); is replaced by the euphemiem, ojo ggig, which con-
Anotes passing away and being reborn in Paradise. As an
expression of religious Belief and a sign of the congrégation's
interests, 1t is most effective.‘ A series of terme also shows
the ideologicel béckground and emotional expressions that find

an outlet during this ritual ceremony. Some of these are;

(1) Jodo (Paradise), (2) bonno (the pasesions), (3) inochi
(11fe), (4) uingen (mortal), (5) shiniin (faith), (6) iineei
(exisience), (7) ehinjiteu (truth, reality), (8) iiriki
(eelfishness), and (9) Lgﬁlgl (outside help, reliance upon
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othere, salvation by faith).

After the “Meesége",.the chairman may comment upon the
talk. He thanks tﬁe speaker and announces the song which is
to be sung. Usually the hymn will be the last few verses bf
the one which was sung earlier. If the other gensel have been
seated in the congregation for the "Message", they will remain
- there for the res£ of the service. At the request of the
chairman, éveryone stands énd the pilano accompaniment, played
by a sencel's wife, begins. With the end of the song, the
congregation reméi;; standing. The pastor recites the
Nembutsu and the congregation repeats it after him. Thig is
done three times. The service i=s completed.

Service B (the borrowed English word, sablsu, is
appropriate for this ceremony eince ﬁhere is'no satisfactory
label in Japanese) lasts about an hour. The phases prior to
the "Message" usually take from twenty to thirty minutes.

The "Message" may be of similar duration. The concluding

. -

component may last five minutes or less.

Comparison and Conclueions |
As has been previouély mentioneé in the ihtroduction;
the two services; as related manifeétatlons of a basic ritual
ceremony, gatisfy’a varigty of needs for the temple member -
éhip. It is firet necessafy to presené a comparieon of the

organizationalvformats of the services in order to proceed
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with the analyeis of symbolic content and structure. After
the organlzation of the services has been illustrated, dif-
ferences between them as responses t& the needs of the two
congrégatibns can be developed.

There is an obvious degree of structural dissimilarity
between the two services. Flgure 7 shows the structural
charaéteristics of the services. Those eplsodes of_the cere-
mony which show 1ntrinsic relationehips of symbolic content
and general structural unlity have been designated phases.

The phases are further subdivided into components which are
the processualhsteps necessary to the development of the
symbolic content of the service. These phases and components
wére found through four means. Formal statements of the
organiiation of the serfices were of great.assiétance.
Informante' ﬁércepiual observations supported the symbolic
organizafion énd formal structure suggested to the informants
by the researcher. Note was made of changes in the physical
attiypdesAof the participants, and fluctuations in the‘dégree
of tension, orvemotion, present in the congregation also
contributed to the construction of the phases and compbnents.
h The most 1mpoftant features noted in Figure 7 are the
use of the kane (témple bell) to initlate the service, the
symbolic keisu (gong) which creates perlods of meditatibh in
' contréet to 1te use in slgnalling struétural changes, the rather

unor thodox comnosition of Service A in Phases 1 and 3, the
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Figure 7

PHASE STRUCTURES OF THE SERVICES

SERVICE A SERVICE B
Phase 1 Phase 1
1., Temple bell rung - 1. Temple bell rung
2a. Symbolic kelsu 2. Symbolic keisu
2b. "Aspirations 3., Chanting of "Shoshinge"
2¢. Symbolic keisu 4, "Offertory"
3. "Homage" .

4, "“Tigarana"

Phase 2 ’ ' Phase 2
+ Xeisu : . l. Keisu B
2. Chanting of sutra, 2. -Chanting of "Nembutsu"
"Panbutsuge” and text
3. Kelsu ' 3. Keisu
Phase 3 Phase 3
1. "Incense Offering" 1. “Gatha" (1a).
2. "Four Noble Truths 2. "Sapkiemon" (1b)
and Eightfold Path" 3, "Message" (2)
3« "Dhemmavada" 4, "Gatha'. (32)
4, "Message" | 5. "Nembutsu" (3b)

5. "Offertory" _

Phase 4 ' ¢
1. Keisu
2. "Closing Meditation" .
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difference in the orientation of the "Meesage" component |
which has already been shown,.and tﬁe typlical employménb of
gongs in Service B which is noﬁ ueuai for Servlice A,

.Comparison of the phase gtructuree of the two services
does show some similarities. Servicé A, composed of four
phases, resembles Service B'e three phases insofar as each has}
a reéitétion of the foundation of Buddhiem kthe Three
Treasures), an "Offertory" of varying eymbolic value and ritual
importance, a distinct second phase which is both symbolically
individual and érod; oriented, and a "Mescage", or "howa"
(1it¢., Dharma_speech; sermon) compénent whose intrinsic im-
portance is comméﬁ to both services.

Cf greatest siénificance ie the sjmbolic content which
varies betweén the two services. The'proceséuai character of
the phase structures of the two services suggests a symbollc
contentiand structure which i1s also supvlemented by the various
multivocal gymbole found in the temple; It is claimed that
the form of the Buddhist ideology disseminated by thie temple
lays great emphasles on the role 6f the individual concerning
the course of acﬁion énd the responsibilities which one
assumes upon accepting and practicing_that particulér model
for salvation. Thie emphasis could possibl& reach an extreme
in which the temple community would spkinter as each member
attemﬁted to pursue his own galvation 1hdependent of the lives

of others. A prime example of this is the basic assumption
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held by some members of the temple that a stratified organi-
zation is a hindrance‘to the ideal practice of Buddhist |
philosophy and, so, the temple structure is an obetacle to
the individual's pursuit of enlightenment. It ié also note-
worthy that there is no negative obligatory moral force behind
- the attendance of the ceremony. Attendance is a hlghly
personal endeavor.and decision. = _

The general structure of the services, therefore,
emphasizes the group and its role in assisting the individuval.
to reach salvétion gnd the necessity of the individual to
depend on aild outeide his own poWers (e.g., the dévoting
of a whole "Message! toward the explanation of 1iriki and

tariki). | |
The symbolic ;ontent and strﬁctures of}Service A‘and
 Service B will be analyzed and a comparison of the different
gtructures and different symbolic emphases will be given in
Chapter III. » ‘

The. variation in structure of the services suggests that
the ritual ceremoniés may have arlsen in reSponsé to different
needs felt by the two congregations. Thie 1s.supportedrby the
fact that Service A is presgently undergoing mod{fication'in
etruéture ae its congregation experieﬁces more effects of
culture change; The extent of this chanée and adéptation will
. be examined in Chapter IV. ’.’ | |
| Sepvice A, principally in English, is comprehensibie to

thvee who attend. It strives to create a deésirable religious
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atmoephere vhere there may not have been one, to bring ébout

pereonal eatisfaction with the ritualized behavior, and to

instill a sense of spifituality that reinforces soclal norms.
The service is currently undergoing changes in structure

and interpretation. A visitor to the temple sald that the

. egervice he had Jjust attended reminded him of an Unitarian

gervice. Service A is the result of a process in culture change
that 1s etill in action. Service B, while exhibiting chanée
to some degree, has retained enough of a traditional character
go that the légg; coneregation can etill get a eatisfactory
"peliglous feeling" from attending it. |
Service B; the gabisu, le the result 6f an interesting
condition. Many of the Issel do not feel that they can relate
to.the'style of expréssion in Serv?ce A. They are not
cbmfortable with the English language; their Shinshu back-
grounds aré firmly'estabiished; and, as they approach the end
of 1ife, their hope in a favorable future condition after
death is a growing concern. Service B provides the océaeion
where they can find some reassurance. ’ |
A brief summary of the kindes of differences between the
two services shows that three’types can now be iisted. ~The
first contains those organizationsl features which are 1l-
lustrated in Figure T These structufal.phases ahd components

are the means which construct, develop,.and elaborate uponfthé

second type of differences. Thie gecond type contains the



56

symbollc contextual varlatlons found in the ceremonies. The
third type shows the adaptive features which have taken.plaée.
These are such things as the English (with Japanese and Pall)
and Jépaneee language dlstinction in the performance of the -
ceremonies, the use of various Buddhist schools' contribu-
tions in the construction of the eérvices, and the elements

of culture change which are shaping the organization of

Service A,



CHAPTER III

COMPARATIVE cYMBOLIC ANALYSIS OF THL TWO SERVICES

The chapter deals with tbe analysie of the gymboliem,
in the structure and content of the eervices and in the
culturalrértifacts, found at the temple. To facllitate the
organization of this discuseion, Service A will be examined
firet and then Service B. The phaee'structure of each service:
will be lietec{ and gach phase will aleo be gubdivided into its
component parte so that the procesesual developmenf of the
gervice will be more apparent. Finally, the necessary

comparison and concluding remarke will be given.

1

Service A: Symbolic Content.and Strudture
Service A is compoeed of four phases. Phase 1 consists

(1) the ringing of the kane, (2a) the eymbolic kelsu,

(2b) the "Aspiration", (2¢) another symbolic keieu, (3) the
"Homage , and (4) the “Ticarana ~ Phase 2 1s made up o}.the
ringing of the keieu, the "Chanting of the Sutra" and a short
‘'period of meditation, and enother keisu. Phase 3 concists of
five componente. They are; (1) the "Incense Offering", (2) the
"Four Noble Truths and the Eightfold Path", (3) the "Dhammabad‘a",

(4) the "Meseage", and (5) the "Orfertory”. Phase 4 1s the

57
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final keleu and the "Closing Meditation".

Phase 1 _

Phase 1 of Service A beging with the ringing of the
xane (temple béll). Thig in iteelf is not a eymbolic act. It
1s a signal to the congregation that a special time, a ritual
period, is about to commence. The sound of the keisu (gong)
1s both a signal to the congregatlon that a phase has beguﬁ
and a eymbolic representation for a ﬁeriod of meditation.
While the souﬁd of $he gong is 1n the air; the congregation
gathefs ite thouéhté,'pays the pboper resnecte to'the Buddha
and the ancestors,}and meditates. The gong is a mobile | .
element; moving from the esymbolic (when used to initiate =
meditative attitudé} to the non-symbolic (when it is em-
ployed as a timing device or a phace marker).

After bbe Introduction to the meditation, all stand and
the éhairmén reads the "Aepiration", or meditation, which is
the second component of the phase. The chairman acts collective-
ly for the congregation; creating the proper ﬁood of respect
and humility, stating the foundation of belief and the basic
unity of all thinge, and giving the resolve necéssary to
bursue the way to salvation. The chairman beginé-ﬁyvsaying,
“"We are here tbgether". It is proposzed £hat this phrase. is
the firet oral indicator (in conjunction with his spatial

location) which ehows his symbolic transitory position. He 1=
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both partial generatop'of the ritual and a repreeentaﬁive of
the collective spirilt present in the congregation.

The members of the congregation read the passage as the
chalrman speaks and when the sjmbollc gong gounds again, they
are prepared for the last two components of Phase 1. The
chalrman has 1ntrpduced, at this point, the theme of unlity and,
1nvthe "Homage", the sensel and congregation recite the first |
attributes of praisé. Th@é begine the third and fourth com-
ponents.of Phase 1‘}n which the individual expression of |
belief and resolve is stated. The sensel presents three
primary tenets of the ideology, each person replles with his
acceptance, and finally the individual's v§W'to pursue these
tenets 1s given with the statement of the "Tisarana". The
serﬁice has come to the end of Phase 1. '

Tﬁd ovért themes permeating the service are thoese of
revering the Buddha and the oral expression of the unity of
existenca as prOpqsed by Buddhist philosophy. Beside ﬁhe two
overt themes, the underlying current of the 1ndiv1dual;é
attempts at esalvation vereus the necessity to maintaln the
group's cohesiveness 1s beginning to emerge'(Figure 8).A The
chairmen acts as a medlating factor, being neither senéei nor
of the congregation as suth. He leads the congregation in the
recitation of common beliefe and ﬁofms; thue streesing a
common goal and interests. The “"Homage" and the "Tisarana"

avsmme@agind&widua&monianteé@andwwatwhhemsamemtime, occur as
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REPRESENTATION OF THE SYMBOLIG

CONTENT OF SERVICES A AND B

SERVICE A SERVICE B
PHASE 1
emergence of themes: 1. individual
"individualism in : gentiments find
the practice of the expression in
1deolagy and the chanting
pursuit of '
salvation; 2. formal
necessity to requirements are
maintain group fulfilled
cohesion
' {3+ offertory enables
, Individuals to
act in united
effort with
vieible resulis
PHASE 2 ’
overt group 1. 1individual
activity marked by fulfillment and
extreme Individualized satlefaction

interpretation

through group
reproduction of
1deological
requlirements

(cont.)
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REPRESENTATION OF THE SYMBCLIC
CONTENT OF SERVICES A AND B

(cont.)
SERVICE A SERVICE B
PHASE 3
use of symbolic l. 1individual
activity and satisTaction
explanations of . through
symbol™c artifacts reiteration of
to resolve ' ‘ group bellefs
conflict between
individual 2, 1individual needs
extremism and e : met by moral
necegsity to lessons,
preserve group gstereotyped
cohesion behavior, and
' ritual formula
3. necessity for
- group unity met
by social
conditions and
forcee in
traditional
culture;’
reinforced by
communal effort
in service
PHASE 4

relteration of

individuel deﬁermina-'

tion in group
settling
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acte of the éroup. It 18 et1ll necessary to have an event or

some behavior which is primarily group-oriented.

Phase 2

Phase 2 begine and ends with the ringihg of the gong.
The "Chanting of the Sutra" (Component 2), while overtly a
group activity, is, under examination, an extremely indivi-
dualistlic action. Although it is remarked in the service book
thet,

Everyoné wil]‘pmrticipate vocally in the chanting.

Your active particivation signifies the ideale of

Oneness.- Many different volces in many ranges all

~Joined in chanting combine into a harmony that is

wondrous and inepiring, _
the actual attitudes of the chanters vary considerably‘
(Figure 8). Some do, indeed, chant with the growing feeling
of group oneness, others chant for the individual effect upon

their religious awareness, others chant to express the ideas

contained in the Tanbutsuge, and a few do not chant at all,

When the chanting of the gutra is completed, the gencel recite

the Nembutsu, the Shinshu ritual formﬁla, iteelf spoken of as
a symbol of Onmeness (unity). It ie followed by the "Gan i
ehi ku doku",-'I vow through this merit', verse emphasizing
the expression of Paradise with the ringing of the gong.

¢

Phace 3
AThe ringing of the gong at the end of the previous
phase alsgo marke the beginning of Phase 3, the central point
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of the ritual service. One of the most important multivocal
symbols employed in the entire ceremony has been surrounded‘
with its own phase component. The b&rning of incense by re-
preeeﬁtatives of the congregation is actively streseced as a
gymbolic activity with the unificatibn of group éspirations
gs ite goal. The chairman reads the "Incense Offéring" and
two representatives, a man and a woman, offer the incense.
The congregation is quite consistent in its interpretations
of this symbolic activity, although some also see incense as
a means to expréss ?espebt to the deceased and thé Buddha and
ae a reflectioﬁ.of the transiency of life. At any rate, the
activity comeé véry close to reconciling the 1ndividual and
“hie membershlp in the group since it deals with the needs of
both. It was statéd by an informant that, '

Incense is a symbol which signifies the spirit
of self-purification and self-dedication. Incencse
has the potential of producing a sweet fragrance;
only when it burne doee 1t diffuse this fragrance.
¥When a person burne incense, there 1s a thought
that, just as this incencse burns, it ie our jJoy ..
. to diffuse sweet fragrance: 'I will dedicate my
body for higher purposes, more than juet for
myself'. A person who is always willing to go
more than half way in helping others, who is
friendly and amiable, such a percson 1ls always
liked by others and such a person diffuses a sweet
fragrance of personallty ae incence diffuses 1ts
fragrance.

" Incense has different colors and different
ehapes. Some kindes of incense are powdered:
“othere are in the form of eticke '‘or cekes of
various shapes. There are also different colors:
purple, black, yellow, green, and brown. But
regardless of the shape or color, when incense
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burng it transcendes ite iIndividual ehape and

color and becomes one in the smoke. Thie

eymbolizes the transcending of individual

eelfieshness or ego to become one with all

others, to become one with the oneness of

-1ife.

Incense ies usced in the game cense as in the

offering of flowere. It 1les offered in memory

of the Buddha. It is another form of

meditation.

As a note, the Japanese at one time refined the appreciation
of fragrant incencse tb an art-form and the quality of Ilncense
burned during a ritual could greatly affect the sense percep-
tions of the actore who were aware of its beauty. In this
context, the comment that the incense used 1in this ceremony is
“cheap stuff, bad for hay fever" and not really helpful in
‘meditation was made. This etresses the importance of the
total act updn the congregation apart-from the formal intep-
pretations of the role played by the material objlects.

The next component of Phase 3 is the group reading of
the "Four Noble Truths and the Eightfold Path". After an
introduction by the chalrman in which it ie remarked that,
"the contente of this first sermon . . . are the foundation of
Buddhiet teaching. Lét us reclite them now eo that each of
these words may become more meaningful and one with our life",
the congregation and Qenegi read the appropriate texts. The
Four Noble Truths state the univereal reality of life and the

efficacy of Buddhlst teachinge. The Eightfold Path le an

enumeration of the guidelines which will lead the individual
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to ealvation. Here again, the congregation acte as a unit
in reclting individuat-oriented beliefs. The stereoﬁyped
dialogue between the chairman and the congregation expresses
the means whereby an 1ndividual may attain enlightenment
(salvation), but it is conducted as a group activity and, in
fact the chairman concludee thie component in the plurel,

May the Buddha, the Enlightened One, who is

present in hie teachings, be our guide. May

ve follow hie way with deepest reverence and

gratitude . . . and tread uvon hie noble path

with confident, vositive steps . . . until we,

too, shall ayaken into enlightenment.

The third@ component of Phase 3, the "Reading of the

Dhammapada", begins an oral exchange between a sensel and the

congregation. The lessons contained within the text are _
11lustrations of moral precepts and the reSu;t of their’practice
ﬁpon the group and thé individual. The selections, themselves,
can be interpreted on a personal level, but they are stated
collectively. Each reading concludes with the whole group
reciting the Three Treasures, another example of formal .
teachinge accepted by indiviauals who cxpress these 1n group

action,

After the "Dhammapada", the apex of the éérvice is
reached in the fodrth component of Phase 3. Up to this point,
there have been stereoty;ed dialogues conducted khich involve
the congregation, the chairman, end the sensel stressing the

confirmation of the group's ideology by each individual. The
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"Message"‘provides the opportunity for the sensel (as ritual
specialists) to dlsseminate their knowledge of the Buddhist
falth, based on formal training, to the congregation which

is always forming'personalized)1nterpretation9-of the ideology.

The "Message" 1s, therefore, a concentrated effort by the

. religious leadership to convey to and instill within the

-congregation a formal understanding of the ldeology. The con-
text of the "Message" component provides the congregation with
the synthesis of the trends appearing in the earlier phases ahd
components by bringing together the problem of individual and
group interests. in the expllcation and emphasis of symbolic
elements (Figure 8). ‘

Several symbois are repeatedlyhemphasized and it is
éuggested that these symbols beét reconcile Ehe.need for in-
dividual expression and the necesesity to reinforce group
solidarity through shared 1deological tenets.

The first symbol is the statue of the Amida Buddha
(PLATE XIV). It is stated by informants that, -
The Buddha image is a symbol of an ideal, the
enlightened one. It represents perfect com-
pasgion and perfect wledom.

" The Buddha image is not an idol .as many non-
Buddhists think., Wwhile 1t is placed upon the
altar, it aleo exlste 1in ovur minde and hearts.
Buddhiste do not worthn the image: 1in fact,
the word 'worship' ss it 1s known in the West
‘does not exist in Buddhiem. The word 'Buddha'
means Enlightened One. Buddha was a man, a
human being, just asg you and I are, but he wae

enlightencd; that ie to egay, he came to under-~
stand the truth about 1life and the world and he
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lived that truth.

The image ie the artistic creation of an artist,
representing the highest i1deal of the perfect
one. The Buddha image is not absolutely neces-
.8ary to have a Buddhist temple. Without the
Buddha image, we could etill have temples.
However, 1t ies nlce to have the Buddha imege.

It is a point of focus. It ie a reminder. Ve
obtain inepiration by which we encourage our-
selves to attalin enlightenment.

- There are many different statues of Buddhaes as
well as the Gautama Buddha, the historical
Buddha. There are many statues of the ideal
Buddha such as the Amitabha Buddha, Vairocana
Buddha, Bhesajyaguru, and others. The Amitabha
or Amida Buddpa 1s the ideal Buddha that
existed in the mind and heart of Gautama
Budcha. Amitabha Buddha 1s the symbol of
eternal 1life and boundlege light or the
eymbol of compassion and wisdom. Amitabha was
the living principle or escsence of life. The
Vairocana Buddha 1g the symbol of the source

- of 1life, growth, and all activities in our
physicel world. Buddha images are religious
end artistic expressions of Man ¢ 1deal and
adoration.

It is apparent that th;s’symbol ie of central importance to
the grouﬁ;l Ag the tangible, visual image of a historicai
personagéywho gained the objective of enlightenment, or ral-
vation, thus making his own life an example for each person tb
" follow, he is the ideal to which one can aspire. But the
Buddha has glven a eset of precepts which guide.his followers.
The role of the Buddha as a teaqher'(as ggggg;) who has united,
under a common‘cause, those who could pdssibly go thelr own

. waye in the pureuit of salvation, creaées a dohesive factor in

maintalining the unity of the group.
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The symboliem of incense is also often explained during
the "Mescage". Ite symbolic value has already been exémined
in the analyeis of the "Incense Offefing". | |

‘Another important symbol iz the ojuzu (PLATE XV). This
is a common Buddhist religious artiféct and ite interpreta=-
tions by different cects are widespread (e.g., Murata’1969;
Spiro'1970). The form of ojuzu is varied and the photograph
ghovwe the type psed by the temple's memberehip.‘ One gensel
often carries a full set (one hundred eight beads) during the

[
gervice,

An interpretation of the artifact from -formal Shinshu
doctrine states that, ‘

The religious use of the rosary aroce in India
thousande of years ago. The Buddhiste probably
invented it. From India, the rosary slowly
spread to other religlions around the world.

The full Buddhist rosary usually has one

hundred eight beads. These represent the
fifty-four human paseions and the fifty-

four human virtues. CEome people use half a
chaplet. Then the fifty-four beads recall the . .
gteps in the path to Buddhahood. A chaplelt of
twenty-seven beads reminds Buddhists of the
twventy-~seven ranks or levele of the spirituelly
awakened.

The three main beade Qymbolize the Buddha, his
Law or Teaching , and his Congregation.

When the atring of tgeadq 1s put over the hands
as the palms are pressed together, they call to
mind the teaching that the Buddha and the
Ordinary Man are one in eseence.

However, the members of the temple 1ntérpret‘the beads along
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somewhat different lines. One pereson remarked

' Meditation beads are a symbol of unity and
harmony. The strand is ccmpoeed of beads
strung on a string, each bead representing
an individual. However, the bead 1s not
1egolated and indevendent but 1ls onnected
with 211 others to compose a whole strand
of beads. We individuzls may seem independent,
but we are not independent and isolated
individuals., We are related to each other in

“the assocliaticn of life which we call Buddha
nature or Buddha thought. W%e are interrelated
and interdependent, one cannot exist without
the others. Thus, meditation beads rymbolize .
unity of ell belng and harmony among them.

Thie article is a piimary multivocal symbol for the congregé-
tion. The iconic quelity ie readily observable: beade=
1hdividuals=interdependence. The oretic pole consiste of the
product 1ltself. Ite normative pole bridges the gap between
extreme individualiem and abeolute group unification. The
conétant emphacie on the ojuzu as a symbol of oneness (the
1ndividuél being a part of all g;istence) is an adjunét to the
use of the meditatlon beade as a sign of membercship in a
particular group uharing common 1ideological doctrines.

Another significant symbol, an activity characterized
by a bodily attitude and a vocalization, iq the gassho (PLATE
XVI). 4n informant stated that, -
Gassho 1= the highest form of respect eymbélizing
unity. Gassho i performed by vutting the palms
of both hands together in front of your heart.
Cne palm represents the subject, the other repre-
eente the object. The object may'be the Buddha,
teacher, mother, wife or husbend, or whatever one
chooses. It symbolizes the unity of oneself and

the othere. In the Gacsho, a carnal man and :
.enlightened Buddha become one; . the individual and
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the Buddha are tranecended to onenees. When
this is expressed in worde, it ie 'Namu Amida
Buteu'. 'Nemu' is to inepire honor and become
one; 'Amida'’ is eternal 1life and boundless
light which 1s the essence of all beinge.
Therefore, when one recites 'Namu Amida Buteu',

the one who recites becomes one with the Amida
Buddha, transcending the petty selfishness of
~ the individual.

The gassho is at one time,.a glgn of membershilp, é slgn of
reespect, and a symbol of the individual'e expression of his
belief and his feeling of belonging to a group united in a
common effort. By emphasizing the elimination of the subject-
object distinction,®an inseparable bond is created, joining all,
esepeclally those who adhere to ﬁhe'ideology and who manifest
their membership by using'this part1cu1ar expression. It is .
also significant that the gassho is performed with the ojuzu
often either on bne hand; over both hands,'or on one wrist,
thus making'more emphatic the point of unificatlion with all
things. o - | v

A eymbol which 1le lese apparent to the congregation and
whose elgnificance may only be partially explained during the
 "Message" is the temple 1tée1f. The temple is seen as a place
of iearning and hot properly a pléce of worship_(since this
acti?ity can be carried out in one's home). Extending this one
step, the 1nterpretationskof its noﬁmati&e pole can show
hiéhly individualisetic variations in mqéning. Each pefébn
. who goes to the temple geté gomething from his attendance whiéh

is applicable to his personal 1life. The temple attempts to

L}
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. resolve the dichotomy between the individuzl and the group
since it also is a pléce where a gpecial activity occurs,

where the congregation gathers for a‘specific purpose, and
where’the community can sheare a common identity. Stfessihg

the point of the individual'e role in the temple community,

1t vas mentioned during one service that is necessary for,

all the members df the temple to help 1n the maintenance of the
structure because,»as the epeaker put it, "the church is a
part of Y6u" »

There are'otger symbole which occur in various forms
during the service. Thelr interoretationb, though, may be
limited to a emall part of the congregation. An intereéting
example of the restriction of symbolic'intgrpretétion occurs
with the construction of the koro where the ‘incense 1is burned.
Whet might be taken as a decorative wmotif by some 1s really
a highl& symbolie representati&h. It was explained that the
ghishi (1lion) and tama (ball) are two of the most important
eymbols in the temple (PLATES XVII-XVIII) 'The lion r’eprecents
the force of wisdom reetraining and controlling the meander-
inge and fundamental inetability of the mind (the ball).
However, thié‘interpretation ie quite esoteric in relation to
the common pefson;s view .and 1= therefore of limited value as
a group symbol. The4congregation'is more concerned witﬁ the
acti#ity of offering incenee and 1te interpretations than with

the paraphernalia involved. ZLnother examnle occurs with the
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wheel emblem (PLATE XII). The wheel has been formally in-
terpreted in this wayﬁi'"The gpokes of the wheel ére the rules
of pure conduct; Juetice-is the uniférmity of their length;
wisdoﬁ 1s the tire; modesty and thoughtfﬁlness are the hub in
which the immovable axle of truth is fixed". An interpre-

tation of fhe wheel by a member of the congregation may not
exist ét all because of ite infrequent applicabllity to |
anything which is of immediate concern to that member.

Developning this point further, candlelight (and upon
‘ .
examination, light in a metaphorical sense) ie sald to sym-

bolize wisdom (PLATE XIX). One person sald,

In our physical world we see things through a
medium of light. If we do not have sun or
electric light, this world of ours ie so dark
that we cannot see anything. In our spiritual
and mental world the physical light cannot

help ue to see. We see only through wisdom.
Wisdom 18 a light through which we understand
the truth about life. Wwisdom, which ie very
important in Buddhism, ie differentiated from
knowledge in Buddhist teaching. Xnowledge, or
learning, is something acouired from external
‘sources. We can acqulire knowledge through
reading, listening to lectures, etc., but wisdom
one cannot acquire externally; it must be created
within a person's own 1life. Wisdom is obtained
only through immediate and direct experience.

Elaborating upon the gignificance of light, ohé—sensei,remarked
that suneshine 1s the "hapnineses at birth" that a person has,
while moonlight le "the llght of wiedom" because it clarifies
the mind concerning the meaning and unéeretanding of death.

At any rate; the importance of light and dark can be seen in

various references made during the service and in the texts
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veed during the ceremony. .

Flowers, limited in interpretation and seldom used as
a referent during the service, are anbther gymbol. Scmeone
said that, |

Flowere are beautiful for decoration. However,
flowere in Buddhlet tempnles symbolize the
teaching of traneiency. The Buddha taught that
-all things in thie world are in constant change,
"and nothing is vermanent. Flowers are beautiful
in the morning but fade in the heat of the day.
Thue, the translency of the world can be vividly
seen in the flowere. The flowere remind us of
thie constant change of things and life. Ve

are faced with the facte of 0l1d age, sickness,
and death, regardless of whether we desire them

or not.

The examples of the lion and ﬂhe ball, the emblem,
candlelight,.and flowers form a sample Qf tﬁe clase of symbols
which are not directly involved in the ritual ceremony. Their
physical manipulation is nonexletent and intérpretations
stated in the "Message" are very 1nfrequént.

Theﬁlast component of Phase 3 is the "Offertory". Since
money matters are never mentioned from the léctern, it is the
individual's responsibility to contribute as he sees fit.
Represehtatl#es of the group collect the offehings and the

results are placed next to the koro where offerings of a

different nature have taken place.

¢

, Phase 4.
Phase 4 begins with the ringing of the gong. It is the

"Cloeing Meditation", or denouement, of the service. The
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trende have been expreseed and reeolved and 1t only remains to
relterate previous statcwments and decieions. A sensei readé
an interpretation of the light eymbol‘and the congregation
replies with the pledge to follow the way to =galvation.

It is esignificant that thie response‘is in the first person

- singular and 1g spoken by the groub ag a whole. The gensel
then begins another pledge, which is given in the first person
plural‘by the group, and that strescses the role of the
community's efforts in making salvation available to all men
(Figure 8). Finallf, the 'assholis performed as a concluding

unified and unifying action.

Serﬁice B: Symbolic Content and Structdge
Service B 1= composed of three phecses. Phase 1 conelsts
of; (1) the ringing of the kane, (2) the syméolic keisu,
(3) the'chanéing of the Shoeshinge, and (4) the "Offertory".

Phase 2 is made up of the ringing of the keisu, the chanting

of the Nembutsu and the assoclated text, and another keilsu.
Phase 3 has three comvonents, They are; (la) the "Gatha",
(1b) the "Sankiemon", (2) the "Message", (3a) the "Gatha",
and (3b) the recitation of the Nembutsu. o

Service B, too, begins with the signal from the kane.
The congregatidn, which may have little 6hance to visit during
the week, takee good advantage of the opportunity to soclalize

pridr to the service, often while it ie being conducted, and

afterwards-during-the-frequent tonomoshi group meetings which
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usually follow the service.

Phasebl
_Af the beginning of Phase 1, the keisu performe tbe

gymbolic function»of alding the congregation in meditation.
It reprecents a means to-clear the mind and to prepare for the
ceremony which is to develop shortly. When the gong is rung
twice more, it is a signal to commence the chanting of thei
sutra, or the text. The chant to be-suné during the eervice
hae been announced by the chaman (chairman). It is notewor thy
that no women have been picked by the gensel to lead the servibe,
and, 1t wae obserﬁed ceveral times, that men who sometimeé were
agked to officiate‘qemdnstrated enryo (reserve, deference), un-
'preparedness, or unwillinghess go effectively that the service
wae deiayed a few‘minutes and a different pe;son had to be
chosen. The highef‘status’of chaman carries with 1t respon-
sibiiities which remove the person from his usual group and
place hiﬁ in a}trgnsitory position;‘ This pdsltion 13 not; o
however, primarily a symbolic straﬁdiing of the ritual epeclalilst
and the layman categories (és}partial generator of the serﬁice).
It is.comparable’to that of phase announcer and—commentator; |
With Phase 1 of Service B now underway,_thektbird com-
ponent, the chanting of tHe "ggggglggg",'takes place. The -
 Shoshinse, a réiigious text written by ‘Shinran Shonin, is both

. a poetic tribute to the Amida Buddha and a statement of Ehinshu



76

jdeoclogical propositions.

- Several obcervations can be made concerning the nature
of the chanting. The chant 1s written in kanji (Chinese
characters), and cénnot be read in that form by most memberé
of the congregation. Thus the literal meening conveyed by the
- characters 1ig not understood. Those who do chant read the
furigana (script alongside the kanji giving the pronunciation).
The role of the gensel as ritual leader is made especlally
clear during thé chanting because each one of them, at times,
must carry on the tdhpo and reaéing when the congregation falls
to respond, loses tpe rhythm, ané go on. More importantly, the
gross interpretive value of the chanting determines the
geparation of interests between the congregatlion and the
sgnsei; The gensel, who are trained speciaiisté, chant the text
with an understanding of what 1ie belng s=sung andrwhat objectives
are traditionally stresced in the text. The congregation, on
the other hand, participates primarily for the effect which 1is
produced by the chanting. The setting, that ie provided by the
ceremony, enables the group to pursue the fulfillment of in-
dividual néeds‘through a soclally acceptable communal effort.
The chanting creétesAthe "religious feeling" wherein the con-
gregation realizes ite 1nd¥vidua1 satisfactioh by communicating

.with the hotokeszra (deceased relatives, the Buddha) and'by

‘fulfilling 1ts obligatione to the ideology. The process is one

in which the individual becomee recevntive to ideoclogically
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aporoved stimull, resulting in the person's perception that
gomething good, worthwhile, or satisfying>has been accom-
plished (Figure €). . |

| ‘After the utterance of the ninety—eééond line of the
Shoshinge, the “"Offertory" (Componen£ 4) is begun. It ofﬁen
" extends into the beginning of Phase 2. The "Offertory" over-
laps Eecause'of the time element. The cbmpdnent is significant
gince 1t enableg the members of the congregation to express their
gratitudé, recpect, and appreciation to the Buddha, their
deceased relatives,‘andvto the temple. Each person goes to
the,gggg, pute hle monetary gift in the basket, offere in-
cense, pebforms the gassho and recitee théfNembutsu,’and-
‘returns to his place. The atmosphere is néither very formal
nor completely informal, since ttere 1svmuéh=boﬁing to friends
and light conversation while etanding in line. The "Offertory"
in Serviée B retaihs a highly personalized quaiity while
providing the congregation with the opportunity to act in a
meaningfui gréup endeavof (Figure 8). The ritual 1mpoﬁténce
of the "Offertory" component,'hoﬁever, should not bé over-
etressed. "When the congregation is extremely small, the
component may be dmitted, and offerings will be madé af@er the

gervice. .

) Phacse 2
Phace 2 beginsa with the ringing of the gong. Thile phase

1e-geared  tovard the  satinficticn of indtvidual neede. The
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constant repetition of the "Nembutsu" is sald to be a sﬁfficient
act of falth in Amlda to insure salvation and rebirth in Jodo
(Paradiee). Interlaced with comments made by Shinran re- “
flecting on the ma jesty of Amida, thie phase fulfills formal
Shinshu belief and individueal recognition of the correct
procedural operations for membership in the sect, and, ulti-
mately‘for salvation (Figure 8).

It is necessary to note again that the ritualized
langvage veed in the “Shoshinge" and the "Nembutsu" components
‘may not be coépletely understood by the congregation which is
guppocsed to bé'chanting along with the gensgel. Iﬁ fact, csome
peresons may not ¢haﬁt at all because of the&diffipulty main-

taining the tempo, in reading the kavil or furigana, or through

personal preference. These people genera11y<meditate upon
their own lives or use the chanting as a special period in which

to communicate with the hotokegema. One woman-sald, after the

chanting had ceased, "Now I feel like I spoke to my parents”.
The chanting of the Nembutsu and the linee by Shinran ends with

the ringing of the gong.

"Phase 3 _ -
Phase 3 starts with the announcement by'the chaman of the

singing of the "Gatha" (gata, song). Phase 3 can be divided

into two primary units. The firet is composed of the "Gatha"
and the "Sankiemon" components. The second unit is made up of

the "Meeecage", "Gotha", and "Yembuten" components.
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The first unit reflects the source of security which this
service creates for the congregation. Is was‘néted during the
research for this thesis that one pvarticular gata (sqng) was
gung at flve consecutlve services, in addition to the previous
times when it appeared in the schedule. It 1s suggested that
the predlctability and knowledge of this hymn helps create‘a
feeling-an aura, perhaps-of satlesfaction and rellabllity for
those who attend the ceremony. 1 |

Of great importance, too, is the recitation of thé ‘
"Sankiemon". This Ftatement of Buddhlst ideology forme the
foundation of falth ﬂthe Buddha; the Dharma, and the Sangha)
in which the people believe. The text cantbe read, but most
persons in the congrégation chant théir responses by memory.
The geneel introduces the recitation of the Three Treasures.
All chant thelr individual acceptance and re;olve to puréue the -
statement of the ideology. Then the gensel voices his (col-~
lectively, for the congregation) gratefulnesa at being able to
recite the passage. The recitation of the "Sankiemon"-is
~significant becadée it coalesces the various individual eenti-
meﬁts, thus far developed, into a common exﬁression pf basic
group ideology (Figure 8).

The egecond unit of Phaee 3 begins with the 1ntroduction
to the "Message component. As stated previously,.the directions

that the lessons given in the "Message" take are of a different

varlety than those of Service A, It can be stated that,
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'generally, the topics can be divided Into two classes. One
class 1s devoted to the group and the clarification of its
understanding and 1nterpretation of the formal teachings of the
Buddha, and the other class 1s geared toward the resolvement

of any cdnflicts-or doubts which the'individual may have about
his preeent or future 1life. | ,

" The explication of symbole, so predominant in Service A,
is not well developed in this service. The elderly congrega-
tion that attends Serﬁice B is not so concerned with the
ldeological cpnstru%ts which emphasize group, and on a wider
scale, universél oneness, These individuals, through their own
goclial contacte, have created a personal énvironment which
suite them adequately and to which they have learned to adjust
as best as poseible. Their religious outldok ies tinted by
traditidnal Japanese goclal values and, as they grow older, the
ultimate security offered by Shinshu doctrine becomes more
real. |

Some examples of the interpretations given eymbolic
artifacts used in Service B ghow that different neede are
expreésed and resolved in a manneb varying from Service A.

Tﬁe congregation feiates to the gglgg.Buddha, not go much as
an example of'the4"1deal"cpersonage after whom one models his
life, but as a divinity watching over the individual and the
group} The Buddha has given the congregation the means to sal-

vation and, now, he aide them in attaining this goal from his
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existence in Jodo. Since many of the Iscel continue to pray
to the kamisama (epirits, divinities of nature) in their own
homee, they can éatiefy very personal needsg in private esur-
roundinv The social activity of the service fulfille a
need for the expression of group qentiments in an acceptable,
restrained manner. |

Incense and flowers suggést what was called a "passive"
1nterpretationvof the Buddhist 1deology} The interpretation
of the transiency of life and the impermanénce of exlistence is
thought by some in®the congregation of Service A ‘to be static;
stifling, and not 1n the true epirit of Buddhiem., This con-
gregation, however, finds the interpretation completely
compatible with its experience and especially comforting at
this stage 1n 1life. ' s

The gassho, as a sign bf membership, with the recitation
of the Nembuteu, is an extfemely important symbolic activity.
It expresses accevtance of a particular ideology, an active |
means to achleving calvation, and an act of respect, humility,
and compacseion. A woman remarked that she was greatly imprecssed
by.a vell-known televielon personality who oftgn clasps his
hands and bows when he appearcs at the beginning of his talk-
show. Although it 1s oinous that he 1é imitating a manner of

behavior, the symbolic'connotations expressed in such a

phyeical act are favorably interpreted by these people.

‘The ojuzu is another symbolic artifact which 1is
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interpreted somewhat differently_by this congregation. Since
these individuale learned their symbolic construcﬁé prior td
the current trend toward emphasizing group uhity, there is a
predomﬁﬁant feellng that the medlitation beads represent the
passions (bonno) and the virtues (toku), or the steps to
Buddhahood. It 1s a necessary sign of respect and humility,
and its conspiguods usage helps contribufe to the "religious
feeling" that the congregation strives to attailn. |

| It is 1mportaht to note that the period of the "Message"
1s of signlificance fo the congregation of Service B for two

reasons. As an informant stated; "Most of the Iscel can't

read the characters (i.e., the service materiale in kanji) and
they depend on the sénséi to explain" how the texte are to be
interpreted; "They come for the feeling" that arises out of
c&mmunal, purpoééful action. The "Message" serves to get
formal interpretations of the ideology across ﬁo the congre-
gatibn. It also givés each‘person/the opportunity to analyze
his own situation,"or spiritual disposition, while the gensel
use examples of how correct, right thinking persons made use
of their faith and positions in life (Figure 8).

~ After the "Message", the congregation sings a hymn and
recites the Nembutsu. A eimilar 1nterbr¢tation of the earliler
"Gatha" can be appiied again in this cage. The joint reéltal
“of the ritual formula fulfills the ideological demands put
upon.each 1hdividual and unites the group in the production of
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a religious activity that will insure salvation, The'ritual'
formula reinforces the group's faith in its cumulative powef
to achieve the merits neceseary to gailn salvation for its
membefs and for each 1ndividual to accelerate his own rebirth

into Jodo.

Comparison and Conclueions

The moet lmportant observation in the comparison of the
structure and content of Services A and B is that concerning
the basic theﬁe whigh is symbolically developed'in each
service. ©Service A 1es a ritual which strives to feconcile the
need for individual éxpression and the necessity to maintain
group cohesion. vAt‘times,vthese needs require agpects of thé
riﬁual ceremony to be devoted entirely to thelr vocallzation.
Thelr reeolutionlis suggested aﬁd developed,‘and finally comes
during the "Meseage"‘componéht when the goals and ideals of the
individual and the group are shown to be one and the came.
Service B, however, does not emphaéize the factor of quub
unification to the extent that was found in Service A. 1In
this ritual service, 1ndividua1"needs are more important eince
their ultimate fulfillment (as propbsed by the ideology) is a
real isesue for the congregétion. The role of gfoup unity is
much more covertly expreséedlip the structure of Service B,

gaining 1te fullest expression in the "Message" phase.

The lingulstic variations in the termihology deslignating .
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this "Message" are significanﬁ because the variations connote
different emphaeés that refiect individual or group percep-
‘tions of the ceremonizl unit. In Service A, the commonly
accepted term 1ie "Meséage", implying a statement delivered to
the group forvits spirituél benefit. ©Service B acknowledges
more. than one term which can apply to the unit. The generic
ohanasghi (epeech) can refer to anyone's speech. A more re-
etricted term, gggg (1it., Dharma speéch; a sermon), connotes
a spiritually:ofieﬁied oral lesson. Two other terms, kowa

énd kopi (both mesnéng a lecture) apply to the form of the
presentation. The §9ngregation'of Service A recbénizes the
ceremonial unit as group-directed for individual interpreta-
tion;‘categorizing it with a single term. The congregation of
Service B interprets the individual emphasisaof the speech
more emphatically. The unit 1s classified into an appropriate
linguistic category depending on various factorse. While the
gensel sﬁeaks, hle address s certain to be referred to as
howa. Describing the unit as a ﬁart of the total sﬁrugture of
the service, it can be kowa or kogi. In a secular sense, the
spéech may be called. chanashi, showing that a special usage is
in effect, since the o- honorific prefix 1s.atfécbed to the
etem, ~hapashi (speech). The group is united for the reception
of the moral leseson, but its varled claésification of the

unit pointe to a d@ifference in social reguirements than was to

be found for the congregation of Service A.
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| The most.significant contrast between the tﬁo services
‘is the interpretation of the eymbols employed in the ritual
ceremony and’the understanding of the service as a social
activity. Making use of a eimilar set of symbolic artifacts
andrideological constructes, the congrégation of Service A
tends to interpret 1ts sét as giviﬁg meaning to the role of
the individual through bis membership and participation in the
activity of a cohesive group. Service B fulfills personal |
sentiments by relating the symbollc sets, first, to the indlivi-
dual and his comprehension of the ideology and then to the

individual and the content of hies interpersonal relationshlps.

-



CHAPTER IV

SERVICES AS MANIFEESTATIONE OF
CULTURAL ADAPTATION

Uniqueness of the Ritual Performances in
Comparison to Traditional
Japanese Buddhist
Ceremonies

Combariéon of the ritual ceremonies found in this temple
with traditional Ja;anese Buddhist observances'is‘neceseary =To)
- that an analysis of the services aslmanifestations of cultural
adaptation can be carried out. As vas showh earlier in the
paper, the temple s ritual snecialists have provided the
membership with various orthodox ceremonial activities such as
funerals, memorial services, and Shinghu and traditional
Japanese holiday services. The classification of Buddhism~és
a "funeral religion" (Norbeck 1970:111) is etill somewhat
applicable to some‘of the ritual gervices offered by tﬂémtemple
and the attitudes which they foster. Adapted changes, however,
are evident in Service A and these will be examined in the
next eection. - g "

The influences of culture change have been felt very

strongly by the group under consideration, and a signiflcant
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shift in cultural identification can be seen in the Iesei ,

Nicel, Sansel, and Yonsel generatlional sets. Service A

reflectg a most unlique character in its construction and in-
terpretation in relation to traditional Japanese Buddhiet
ceremonies. In fact, its appearénce'would be‘quite unueual
even in moderh Japan. One person, reoently arrived from
Japan, stated that "there is nothing 1like thie in Japan. &t
reminds me of a Chriqtian service". Weekly services exhibiting
such an unorthodox structure whoese ourpose is to asoemble av
congregation for spiritual inctruction and uplifting is not
characteristic of traditional Japanese culture. It ls more
common for a congregation of Shinshu falthful to assemolé at
gpecial times of cfisis“or celebration in temples*ﬂn“orderfto
~ hear lectures or to recite the ritual formulas. At other
times, attendance is an individual endeavor aimediat satis-~
fying pefsonal needs or soclal committments. In 1ts outward
etructure, therefore, Service B more closely resembles a
Shinshu ritual ceremony because it involves extensive chanting
and a specialized lecture. | v |

The uniqueness of the services, especially of Service A,
ie most apparent when the historical originS'of its components
are examined. Such diverse sources as Theravada scriptufal
excerpte, Shinshu texts, égg koan and eoecdoteslih the "Message",:
and so on can be found. While the Japanese penchant for

cecking epiritual cecurity in a variety of ideologies 1 not
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a new development, such a ritualistic construction as Service

A 1s an 1nteresting'elaboration of this ecumenical spirit.

Ideological Changes Baced on Cultural Affiliation

The changing form of Service A and the felatively static
structure of Service B reflect mofe than differences in the
interpretatione of symbolic designata. It 1s}suggested that
the i1deoclogical changes and differences which have arisen
between Service A and Service B are the results of different
degrees of identification with American cultural norms between
the varying generat;;ns of the ethnic community; ‘

The Issel and Bansel generatiénal sets best exemplify
the need to modify the basic ritual gctivit& into two services.
Most obviouely, the languagé barrier has necessgitated a eplit .
in the ritual satisfaction of'personal'neéds.‘ The identifi-
cation of the two eervices by the congregations, distinguishing
Service A as the "morning" gervice and Service B as the
"afternoon" or "Igsel" service, can be noted. In this way, a
whole'assumed.behaﬁioral pattern is cétegorized in Sérvice B.
There is little purposeful social contact between lggg;’and
Sansei grouﬁs outeide the temple. The temple ddés’providé the
opportunity for the two to meet, as seldom asrthatwmay Sccur.
The Eansel world contains a more expansi?e view of Ameriqan
culture, while the templé serves ag an accéptable and pleasing
}focuS‘for the Isrcel.

This difference in the emohasis of social foel is
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reflected in temple attendance. The Iscel have their own
soclal groupe associated with the temple and appear to be
satisfied with the form, content, and goals of thelr service.
The Sansel group shows a different trend. In a "State of the
Temple Report" presented to the congfegatioh, 1t was men-
tioned that relatively few temple membere were involved in the
functions of the temple. Beyond the current lay leaders found
in the temple's oréanizatiOn, there has been a poor develop-
ment of new leadership. Between the ages of 30-40 years,
there 1is weakArepréEentation atithe service and in the temple
structure. There is hardly any representation for the group
from 20-30 yeare of age. KXitano (1969:88) makes an interesting
obeervation that applies well in this case.

The Sansei generation is not especlélly active

in any church. Many have dutifully gone to

Sunday echool and have been baptized, but few

commit themselves to serious churchgoing. Many

'ehop around' and join either Christian or

Buddhist churches that have good socizal or

athletic programs. - In general, they zappear

no more, and no less, religious than the youth

of the larger community. But they may become

active when they are older and have famililes.

In order to build an interest in the temple and in the
sepVice, both on a basic membership level and so that more
youthful members will attend, certain structural changes are
taking place in the perfo?mance of Service A. These changes,

too, reflect the emphaeis on group uniﬁy through individual

participation. The changes poseibly reflect movements within
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the larger American cultural milieu and 6f recent‘trehds in
Christian churches. ' o |

Two developments are noteworth&. The firet 1£volves the
gelection of the chairman and the topic for the "Meseage". It
1s beconming mére the practice to have the college-age youth
group select a repreeentative to be chalrman for a service and
to get "relevant"™ social topice in the "Meseage" componené.
The chairmen, whose activities were obeserved, did not neceg-
garily conductvthe gervice more effectivel&,‘but the involvement
of youth and the s&tisfactlion of the demand to relate the \: |
gervice to modérn needs was péhtially fulfilled. In this same
vein, the dedication of services to such topics as "Brother-
hood Sunday", "Boy Scout Sunday", and even more of a departure
from tfaditional views, "Girl Scout Sunday“,‘shbws how attempts
are being made to revitalize interest in the religious
practicée of the temple. | |

The second development is interecsting since it has caused
sdme controversy in the temple. There ig a centain ambunt of
resistance to the innovation by_éome of the gensel and congre-
gation, while others in the temple, the "radicals" (so called
by themselves), feel that their religion is less meaningful
without a further separation from the older practices. They
have tried to insert a neriod of diecuesion after the "Mecsage'
which would help to esolve individual misunderetandings of

Buddhiem, aid in making the congregation's views on subjecte
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of eeneral interest known, and act as a sounding board for
the’congregation's reactlone to the content of tﬁe sehsei'e
lecture in the "Message". This change, considered}essentiai

by the "radicals", has been almost completely ignored by the
gencel who often merely do not stop after fhe "Message"'to agk
for questlions, but proceed with the service. Whether the
primary concern of the gengsel is for the integrity of the
service or their behavior is an overeight on thelr part ie
apparently based on the particular sensei's individual 1ntereéts
and awareness. ) T

In discussing fhe 1deologicai'changes which have sprung
from membership in different generational sets warrénting
‘ritual_observanoes which are geared'to sat;sfy the perceived
needs of the.varied congregatidns, it 'is most 1ﬁportant to note
one treﬁd that has resulted from adaptive culture change.

Thie perceptual need is partially expressed in the innovative
structural changes which are belng attempted in Service A, It
is also mirrored in the real separation of ihteresté between
the congregations of both services.

The designation of an "active" and a "paseive" etyle of
Buddhiem ié the mgst significant pefceptual classification that
ie arieing from the trende of culture change. Service B is
used as'an example of a passive interpretation of Buddhiém.
This implies that the Iesel congregation has accepted a set of

Buddhiest beliefs and is striving toward the perfection of 1life
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-and the fulfillment of these bellefs according to a traditional'
value system. They recite the Nembuteu, lead the lives of
good Buddhiets, and sustain a belief 1n the worth of Mellil or
Taicho era values, in the hopes that salvation will be given
them by the Amide Buddha. Of course, they are not really
troubled by such distinctions as "active" or “"passive" eince
their lives are cet and their goale are clear. o

The conghegation of fervice A, however, is not =o set in
its persdnalized interpretations of the ideology. The need to
make Buddhism a positive part of one's 1ife has led to the
distinction of'the tjpes. Cervice B is percelved by come as
hopelesely archaic and not at all self-fuifilling. The broblem
of acceptance as a Buddhiet precept ies a gooé example of the
distinétion‘made. The interpretation of the=phfase, "Shikata
ga nai", 'It can't be helped', was used by a mémber of the con-
gregatidn of Service A as a dividing point in fhe comprehension
of Buddhiem. It was stated that acceptance can be a reaction
to an overpowering eiltvation in which one is helpless to change
the circumstances and, so, must iake the results as best as
poseible, or acceptance can be a positive application of
Buddhist ideals 1n.ﬁh1ch one transcehds a eituation to reach
a better understanﬁing of(life and onecelf. The 1nterpretatibn
of the phrace and its connotations ies gaid ﬁo'correspond'to a
person'e interpretation of Buddhist teachinge

Those with the greatest degree of recognition and
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internalization of American cultural.norms, on the whole,

etrive to make the service an eplisode in which they can gather
epiritual sustenance and understanding in order to live with the
awareness of their religious backgrounde in their dailly lives.
They tend to be primarily‘youthfui members with a smaller

number of Nisel sharing a similar opinion. The "paseive"

: 1ntefpretation of Buddhism is held by some of the Nisel aﬁd

by the lgggl.’ Needless to say, the verbal arguments that are
propoeed to show the better, 1dealistic value of an "active" -
interpretation of Ebddhism, too, have been a cause for hos-

tility among members of Service A's congregation.

Symboliem as an Instrument of Cultural Identity'

With this understanding of the ideologlical undercurrents
present in the two services and the previduéiy examlined
differeﬁcee in the interpretations of the symbolic structure,
content, and deslgnata of the cervices, it is suggested that
the analysis of symbolism has a significant.part to play in
-the recognition and assignmeht of culturalridentificatién bole
behavior. In speaking agbout the influence of Christlianity in
Japan, Kiﬁano (Ib1d.:86) makes a statement which accurately
describes a conclusion that can be derived from this sfudy, if

"Christianity" 18 replaced by "American culture". He says

that ,

'There was one potentlal source of conflict
~ hetween Christianity and the Javanese culture.
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This was the Christlan emphasie on indivi-

dualism, which, on the surface of things,

would secm to be incongruent with the group

emphasis of Japnanese social vrinciples.

But, becauce within the cohesive Japanese

.comrunity lay an inherent competitiveness,

- the apnarent vhilosovhical incongruence

provided no real practical difficulties.

It has been shown that Service A tends to be interpreted
on an individual basis (especially by those with the new
sepirit of "active" Buddhism). Coupled with American indivi-
dualletic principles and remnant Japaneae cultural 1nf1uences
of individualism, fthils could lead to the disintegration of
group harmony‘and unity as each person pursued the fulfillment
of hie bwn needes. The symbols, then are emphatically geared
toward the reinforcement of group unity in a reactlion to the
eplintering effect vroduced by significant-soclo-economic
factors. Those, again a generalization, with the greatest
ldentification with American culture need the.emphasis on the
symboliem of group unity. Service B, less symbolically group
oriented, is more individuallstic in construction since the
congregation =still maintains, in an idealized and anticuated
manner, the “"Japanese social principles" which held the tradi-
tional groups intact. For these people, religion can fulfill
personal needs, while social guldelines make a cohesive group
with a center of activity being the temple. The interpretation
of the symbols of a group, therefore, is a necesecary adjunct in

detérmining cultural affiliation and the degree of culture

chEnpeand adavtations



SUMMARY AND CONCLUSICNS

- This eection 1 divided into three parts. The first
revieWs the etagés of the anaiysis developed 1n the thesis.
The stages are; (1) symbolic analysls and controlled com-
parison, (2)'etbﬁo§raphic background, (3) ethnographic
description of the eervices, (4) comparative éymbolic analysis,
snd (5) extent of cultural adaptation. The second part eum-
rarizes the differences between the servicés and the meanings
inherent in those differeﬁces.' TheAbasic sets pf‘differences
which have been found are; (l)'different oréanizational
featureé, (2) eymbolic contextual variations, and (3) different
adaﬁtive features. The third part bresents four concluding
remarke concerning the nature of symbols, ritual ceremoniee as -
responeges to epecific demands, and the expreseion and ééveIOp-
ment of the basic compromise contained in the symbolic
gtructure of the services. -

The theoretical model used in the thesls was largely

provided by Victor V. Turner. It was crucial in the analyels

95
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of the services' symbolic structures and in the eynthesis of
the congregations' 1ntérpretat16nelof the symbols. The roles
of the dominant eymbols and the multivocal eymbols as adjunéts
to the vocalized expreessions of cultural norms were derived
from previous work done in ritual esymboliesm by Turner.

Thie theslis has been an exéfciée in comparative analysis.
It has controlled the area of comrarison as much as possible
to minimize the effecte of variable elements which could |
greatly influence the reliability ofvthe gtudy's results. A
ritual ceremony magifested in two variations was examined. The
two variations provided the general comparative ﬁnits. The
ceremonies are performed among a relatively homogenéous' |
'cultunélwgroupw A variedvhistorical background 1ls shared by
the group and both versions of the ceremony oceur in the same
phyelcal setting. An analyeis of the symbolic structdres of
the services was considered moet productive in order to under-
stand underlyling esoclo-cultural themes emphasized by the two
congregations. Although similar sete of symbols are veed 1n
the services, thelr Iinterpretive Qalues depend on the groups
using‘them, Generaliy, the symbole 1in Service A tend to
erphasize group solidarity, while thoge 1in Serv&ce Bvare more
open to individusl interpretation. Thig ie in complete harmony
with the themes pervadingcthe symbolic etructures of the
gervices. The.symbol sete ere neceseaéy reinforcemente of the

. themes of group emphaeis and individual expression in the two
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services.

In order to place the ritual ceremony in ite proper
cultural context, a general ethnographlic background was given
for the Chicago Japanesce American community and the tewple
group. The tempie group ie a very small proportion of the
larger ethnic community. The temple's formal organization and _
ite rituai and cecular activities were given. ‘

The description of the eervices was.then presented. The
variations ofxthe ritual ceremony were labelled Service A and
Service B. Thelr atructural qualities and conten;,and the
differences between the services vere listed end explored.

The compérative_analysis of the symbolic content of the
'sefvices and the eymbollic designate found in the services
showed that the basic resolution of the coﬁf%ict4bétween the
‘need for individual expreseion and the neceessity to maintain
group cohesion ﬁook different types of expression in the
services. Service A stresced group unity to a great degree in
ite symbolic structure, while Service B, less emphatlc’'in its
eXpregsion of group unification,‘tendea to eatisfy more indi-
"vidﬁalized'needs. | 3

The formats of the serviées‘were used as examples of the
degree of cultural adaptation which has occurred within the temple}
community. Service A is ;omposed of elemeuts, for example,

which have been taken from various Buddhist schools. Its con-

gregation shows a greater assiéilation of the norms found in
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American culture. ©Service B is more traditionally orgénized
and ite congregation has retained a greater degree ofridén-
tification with 1te original culture:

‘The differences between the services have been
claseified into three categories, of sets. The first set
contains the observeble organizational featufes which distin-
guieﬁ the two services. This eet includes euch thinge as:
different phases and compbnents, the use of different languages
in the pérformance of the gervices, and the degree of emphasis
placed on the manipalation of varioues symbolic deSignata.
Thie eet 1e a responcse to the needs of the groups involved in
the ritual performances. The second set 1hvol§es fhe sym-
" bolic contextual varilatlons. TheseAvariatiohe reflect
differences in the socio-cultural composition df the congrega-
tione. In this =set, the theme of individual satisféction and
group uﬁification 1e introduced, developed, and resolved.
Both eervices contain the expreesion of the theme, but its
emphasis and treatment varies considerably. Service A'éxpressed
the themes as it symbolically developed the preeminence of
group unity over individualism in its etructure. Service B
geldom gave overt expression to the theme of group unity since
that 1s shown in ﬁhe soclgl circumstances of the service and in
forces within the traditional culture which exist in médified |
| form for the congregation. The third set is composed of the

adaptive features which are signs of culture change in the
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community. The genera1>format of the services was contrasted
with traditional religious obgervances to show the extent 6f
adaptation on a broad level. Service A, in its structure and
interpretation, was contrasted'with Service B to show the degree
of change which has taken placé between the éervices.

Four concluding remarks can be made about the resul@s‘of
the analyels conducted in thils paper. The first is a general
statement, suggested in Chaptér Iv, which can apply to anthro-
poligical 1nquiries into symbols‘and geymbol interpretation.

In studying the defth and significance of culture change and
the extent of adaptation, a ueeful source of data can be the
interpretation of esymbols by groups which'may outwaraly ehow -
varying degrees of cultural affiliation. In this way, the
degree of acculturation,.or cultural'adaptétion,‘can be ex-
amined through the comparison of internalized comprehension of
symbols by.the éifferent groups. '

The second point is centered around the nature of sym-
bols and their cultural interpretive values. The comprehension
of symbols ls directly affected By cultural identification;
thué, those indlividuals who are-influenced byAan idealized
image of the traditional éultufe will show thie in their in-
terpretations of culturaltor ritual»eymbéls. Those with a
more dlverse, or lese secure, background will show a more
. variled interpretation, while the group being enculturateé into

‘a new system will reflect that eystem's influence most
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predominantly. Those individuals in a totally acculturated
group will mirror the dominant culture's interpretations.

The ritual ceremony, analyzed 1n the thesis, has taken
two’structural forms. As the third point, it can be said
that both forms are respénses to é need to eatlsfy the de-
mande for meaningfullexpreesion oriented along traditionalistic
angd ﬁodern lines of ideological lmportance. This need has found
expression in the creation of services in theblansuage of the
participants,aﬁd in a form that 1s satisfactory to the con-
gregatioh. Servic® A in 1ts -earlieet form wae not merely a
translation of Serviée B, made for the benéfitAof the English-
| speaking congregation. Its composition was developed 4in order
to retain a segment of the community in the ethnie religion.
Therelis a growling division between the twb ritﬁal gtructures
in interpretation and form, and it is inevitable that the
traditidnal form will wvanish with ﬁhe lasi'of ite supporters;
It should be of inferest to follow the development that pro-
ceeds from the emerging changes in Service A and also to cee
how the present conflicts are reéolved.

The final concluslion concerns the establishment of the
primary theme found.in the services. This theme, éxpreesed
by the symbolic désignat§, structure, énd content of Services -
A and B, is the compromise between the.individual's need to
voice.personalized attitudes, ideas, eentiments, and emotions

in ritualietic behavior and the necessity to reinforce group
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golidarity by the formal interpretation of eymbols, the

reiteration of gocial values, and the satisfaction of ideo-

1ogical norms through social actlivity.

.
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The Main Entrance to the Temple

102



103

PLATE II

The Movable Partition behind Which
The Nokotsudo Is Located



PLATE III

An 014 Portrait of Bodhidharma,
the Traditional Founder of Zen
Ie Displeyed in the Temple

or Daruma,
Buddhismn,
Foyer
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PLATE IV

Statue of Shinran Shonin,
Popularizer of Shinshu Buddhiem



106

P]’JATE \

Akegarasu-gencel. Plcture Shows
Generel View of Alter Area.
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PLATE VI

Statue of Meditating Buddha




PLATE VII

General View of Meditatlon Hall Interior Showing
Incense-Burner, Lectern, Chairmen's Location,
Piano, and Location of Congregation
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PLATE VIII

Portrait of Akegarasu-gensel
and Cushions Uged in Zen Meditation
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PLATE IX

View from Chairman's Location Showing Main Entrance
to Meditation Hall, Positions of Congregation and
Cervice Bookes and Three of the Six Panels
Illustrating the Life of the Buddha
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PLATE X

Location of Sensei during Services

and the Keieu (Gong)
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PLATE XI

The Temple Bell (Kane) Is Rung by a Sensel
to Announce the Beginning of Services |
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PLATE XII

Rung by the Sensel and the ABA Emblem
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PLATE XIII

The Koro and the Results of the "Offertory"
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PLATE XIV
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Buddha,

the Buddha of Infinlte Light

Statue of Amida
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PLATE XV

. The Ojuzu (Meditation Beads) in Itse
Common Form Used by Both Congregations
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PLATE XVI

Examples of the Physical Attitude of the Gaseho
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PLATE XVII

The Symbolic Shiehi (Lion)
and Tema (Ball) on the
Koro (Incense-Buyner)
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PLATE XVIII

The Same Objects from a Different Angle



PLATE XIX

Candles, Whoee Light Symbolizes Wisdom,
Are Supported on Candlesticks,
in the Form of the Teuru (Crane) and
the Keme (Turtle), Which Represent

Treditional Symbole of Longevity
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APPENDIX A

' SYMBOLIC ANALYSIS GF THE TANBUTSUGE CHANT

The Tanbutgupge chant ie sung during & ritual eervice in

an urban Jépanese.American Buddhiet témple; Thie presentation
1e divided into three‘parts; The first exemines the higs-
‘torical background of the chant, ite use and poeition within
the service, and the lingulstic devlces employed in the chant.
The second part is gevobed to'the»analysis of tbe.symbols

and beliefs which can be observed within or-inférred from the
. chant. The third part gives the text of the chant and its
translation. ’ |

The Tanbutsuge (Song in Praise of the Buddha) chant 18

an excerpt from a Buddhist text called the Sukhaveti-vyuha

gutra-~-translated by one source as the Great Eternal Life

Sutra. This gutra is one of three texts forming a doctrinal

foundation for the Amida sect, or school, of Buddhism. 'The

other two texts are-ﬁhe Smaller Sukhavati—vxuha gutra and the

Amitayurdhyvana sutra (Malalasekera 1961 h}h) Malalasekera

(Ibid..azh 435) eummarizes the gutra,
Of these three sutrgs the Larger pukbavati -vyuha

ie set forth as an aneswer by the Shakyamuni to a
question from Ananda who, having mnoticed that the
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Buddha is in @ Gtate of splritual exaltation,
aske him what he 1is oeeing or thinking sbout,
Thereupon, the Buddha relates how there was a
line of elghty-one Tathapgatas, beginning with
Dipankara and ending with Lokesvaraja. In the
- period of thie last Tathagata, a monk named
Dharmakara (J. Hozo) forme the resolve of him-
self becoming a Buddha and asks the Tathagata
to become hie teacher, and to describe to him
what a Buddha and a Buddha-country ought to be.
The Tathagata telle him not only of one but of
all the Buddha-countries and the Buddhas

- presiding over them.

Having heard these descriptions, Dharmakara
spends five kelpas revolving in his mind all
thelir rperfections and excellences and in the
end resolveg that they should all be concen-
treted in his own kesetra when he becomes a .
Buddha. He than reavpears before Lokesvaraja
and describes et length what his wlshes are and
what he wants hls Budcha-country to be. Thece

are contained in a list of forty-eight vows.
T4+ A~ ‘-knnr\ wous thn“" ‘f'r\ﬂn‘l’ the h)‘lf"] ong ﬁ'f‘ thg

pubtra and they constiitubtc a kind of prophedy

of what, according to Dhgrrakara s ldeas,
Sukhavati or the Laznd of Blieg, ought: to be.
Dharmakara then becomes a bodhisattva, for
having developed the qgualities of a bodhi-
sattva . . « he ultimately attains supreme
enlightemment.

All this is related by Shakyemuni tO'Ananda

as a sort of vislon of what, in fact, had
happened ten kalpae earlier. When Ananda asks
the Ehakyamuni where Dharmakara is at precent,
the ansver is that he 1s now reigning in

Sukhavati as the Buddha Amitabha, The Shakyamuni

then proceeée to deccribe Eukhavatli ae a place
of unparalled megnificence and splendor, in
every way what Pharmakara bed resolved it
should be.

, . ‘
Ananda exprecsee a deslire to see Amitabha,
whereupon thet Buddha sends a ray of light from
the palm of hie hand, eo that not only Ananda
but every living being could see Amitabha and
hie retinue of Bodhlsattvas in Cukhavati, whille
the inhabltante of Sukhavatl could ree the
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Shakyamunl and the whole of this, our world of
tribulation. The sutra ende with the Shakyamuni
exhorting the bodhisattva Ajita . . « to preach

the Sukhavati-vyuha to all beinge and promising

great rewarde to all who will learn it, copy 1it,
_teach and explain 1it.

The Tanbutsﬁge‘chaﬁt is the poetic résponse by ﬁﬁarma-
kera in praicse of Lokesvaraja's purity and wisdom. The}chant
also records hie determination to become a Buddha; The gutra

was oﬁiginaliy written in Sanskrit around 100 A.D.; by gbout
300 A.D. it had been translated into Chinese, and records
show that it was‘being read 1n Jepgn around 640 A. D A
current English text, tranclated from Sanqkrit was made about
1891. The analysis precented here 1s based upon the Japanese
text of the chaht ueed in the cervices ét éhe'temple siudied.
| This text~employs.gg;jl-sﬁylé charactéﬁs, though it was priﬁted
in the 1960's. S

There are three texts of this chant avallable to members
of fhe temple. One is a Japanese varlant, written in a
standard form (i.e., pbssescing sentence structﬁre' using
kanil and kana scripto), which is usually sung by older
Japaneee— peakere at thelr own service. Another text is
written solely 1n gggji and thié, too, mey be used by the
Jaﬁanese-Speakers. The third text, a transliteratiqn of the
kanii text, 1s’written 1% yromejl (Roman script). It is this
romanized text which is read by the Enéiish—speaking congpé-

gation..
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; Two methodological pointe must be brought éﬁﬁfa;n;hisﬁ 5
time. By writing the chant in romajl, the eense of;ﬁéahingf;_A
conveyed by the kanji ie lost énd 1t 1is difficuiﬁ £6ltrans-.’
late what is being chanted baced oniy on the’bepnbduction of
 the gggjl‘pronunciation.‘ Moreover, some péopleyin'eacha',
congregation cannot read written Japanese (and soﬁe‘aleo’éfe
not fluent in spoken Javanece), and e0 1tkﬁés,5ebome for ihem,
a kind of ritualized, sacred language. Some of those who have
studied the ggigg and the chanp in translatlon either know
what they are saylng at each-ctep of the chanting or théy
realize that the chant ie, indeed, a poetic device with its
'qomponent_goaisfof praise and exnfeésion of pebeonél deter-
minaticnf Those who do not understsnd the sgdkéhﬁchaﬁt‘méy
use the.éhanfing~és a means to attain. a mood ir which they
can be recéptivé to epir;tualiy oriented stimuli,’;They may
~aleo employ 1t as a means to get thelsatiefaction of being,f
members of a group unified, if only at this pafticular tire,
in the production of soclally acceptable behavior..‘Since
there are these extremes of interpretation and ueage of the
chant, 1t wae nececesary to wbrk with the text which was most
useful in overla?éing these variations. The second text 1n
’ggnjl was examined becaese 1t contalvns ;bé basgic étatement
vhich 1s given, in modified form, in the Japanese—speakére' »
version and 1t le, in fact, the text uced. by the English-

gpeakere.
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The position of the chant within the format of the

service (Service A) is slgnificant. The Tanbutsuge follows a

statement of praisérand belief in the'reaéonable orgénlzation
of tﬁe means to unity aq@ enlightenment. Thié ie a ritual
formula proposing the Buddha, the Dharma, and the Sangha as
the appfopriate organizing principlés for the Way to Enlighten-
ment. Then the chant is eung. Thie is a etatement of
accebtance of the previous 1deol$gica1 proposition. Next the
traditional statement of the Buddhlet doctrinal foundation ‘
(the Four Noble T;Lths and tﬁe:Eightfold Pqth).is read.
.Briefly outlined, the organization of the way to salvation ils
~etated by. the congregation; the chant ie an accéptancé of that
opganizatibn and a vow to pursue the means which have been

put forth by the Buddha.

Structurally, the Tanbutsure is a chant composed of
fwenty sﬁanzas of four lines each, withvf6ur charactere per
line. The chant is divided into,two sections: the firet, of
twenty-elght lines, containe the laudatory aepect of the chant;
the second, of fifty-two lines, contains the vow and expres-
gion of determined effort that ie supposed to be a »art of the
 1ﬁd1v1dual's search for enlightenment. Grammatical structure
is kept to a minimum, with subjects usually occurring firet in
‘a sentence, then verbs, and finally objects. Often modiflers
follow the object which they modify.

Reduvolicatlion takee place in sltvatione where
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inteneification ic necéssary: For example, in the text; g1
(august, noble) becomes gi gi (most noble) and ku (suffering)
becomes ku ku (terrible suffering).

 Of apparent imoortance is the systeonf borrowing from
Sanskrit and Chinese which has occurred especially for names
and concepts. Thie borrowing has taken two forms. One form
ie the technigue whereby the éound of Sanskrit and Chiheée
wordé have begn épproximated 1ﬁ the Japaneég‘prohunciation.
The eecond occurs where the Sanskrit hae been translated‘into
Japanese by means of kanii which reprecent the meaning of the
original word (Figure 9). In other words, a term may be
represented by'gggj; merely because'their‘éound combination
approximates the sound of the original loan word;’or a term
cen be revresented by kanji which reproduée=the interpreta~
| tion of the‘oriéinal word. | | " | T

Compounding of word unite in order tg ﬁroduée new words -

with emphasized meanings or modified 1nterpbetations is ex-
tremely important ag a productive device within this text.
Figure 9 glves some examples of compound word units. or |
epecial slgnificance 1is phe formation of words wlth a‘negative
commotation. The éharacter used (mu'?ﬂk) has philosophical
1mpllcation° that go beyond 1ts narrow uéaae as a negatlve |
specifier. It aleo imolies non-existgnce, or nothingnese,
and it is freguently cohoounded to wordé when'theflack of or

the extinction of the celf is intended (Figure 10).



127

Figd}e'Q

SOUND REPRODUCTICN, MEANING REPRODUGTICN,
AND COMPOUND WCRD UNITS IN THE CHANT

SCUND REPRCDUCTICN
SANSKRIT B CHINESE 'JAPANESE TEXT USAGE

samadhi samma ji sanmal
buddha butsu butsu
nirvana nehan naion
Ganges , go g0
bodhlsattva e - bosateu - dodatsu
ghih' ehishi shiehi
mani mani ‘mani

fEANING REPRGDUCTICH
SANSERIT " JAPANESE

Tathagata Nyo -rai
(He who has come before) (as 1f)  (to come)
Bhagavat Sel son
(He who comee blessed ' (wor1ia) (noble)
into the world) .
gamseara sho 1
(cycle of births end (to be born) (death)
deathe)
pranidhana ' gan '
(vow to become a Buddha) (to wish, request)
- Sukhavati goku . raku

(Pure Land, Paradiee)

hi

(country) (peaceful)

(Cont o)
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Figure

SOUND REPRO“quILW MEANING REPBODUCTICN
AND CCMPOUND aOﬁD UNITE IN THE CHANT

(cont.)
CCMPOUND wORD- USITS
JAPANEEE ENGLISH
on pel completely covered and
(to hide {to cover) hidden
completely) S .
gho gaku - right understanding
(right) (to remember ‘
. understanas
chi e wisdom
(wisdom) (grace,
~ ble sing)
gu to master
(to study) (intensely)
sel kal world
(worid) (vor1d)
riki sho . effort

(strength)  (epirit)
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Figure 10

NEGATIVE COMPOUNDS AND
FREQUENCY OF NAMES IN THE TEXT

NEG4¢;VE COMPOURDS

JAPANESE ' ENGLISH
mu A goku boundless

(negative)  (extremes) .

R ) : : _ -

mu . ryo “lmmeasurable

(negative) (meacsure)
m - myo ‘ ignorance

(negative) (bright) _
m . ge ' unlimited

(negative) (limit) ' ,

FREQUENCY OF NAMES IN THE TEXT
NAME | ___ FREGUENCY REFERENCE
Nyoral 1 Tathagata
Butsu : -8 achlievement
of Buddha-
~ - hood

Bogatsu 1 : : " Bodhisattva

Seson ' 2 Bhagavat
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The four names that appear in the text of ihe chant refep
to aspecte attributed to the Buddha (Figure 10). The freQ -
quency of the namé, Butsu, wlthin the text indicates.a
significant emphaéis 6h the achlieved state of enlightenment.
This is the perceived objective of the religion. Instead of
eiaborating upon the states of becoming which are vart of the
proceéé'involvedfin the religion's 1deological system, the
'chant'éoﬁcentrates its emphasis 6n the final goal that 1s to
be attained.’ | | |

Similes éﬁd‘ﬁetapbéfs occur throughoﬁﬁ the text,
usually refer;ng'to extreme comparisons that will enhance
qualities or attributes. Similes employ nyo (2D ) meaning
like, or as if, as the device for comparison. Tﬁe most out-
standing simile compéres«the previoug: Buddhas to the gands of
the Ganges,’"shu nyo go ja". Three significapt metaphors occur
wiﬁhin the text. The Universe, or entirety'df perceptual ex-
periences, is called4jipgg (T”ﬁf), the ten directions, or
quantefe. This universe is a place of suffering and it is from
the worldly cycle of births and deaths that the individual
hoves to free himeelf. Five words refering to the eea are
found in the chant: kal (ocean, eea), j;g.(depth),‘gg (the
edge), no (depths), and waital (the sea bottom). These are used
because of the implicatione of véstnessvand incomprehensible ‘
-magnitude ascociated with the cea. Anjintcresting metaphor

whichzogcunamiswgiawggwggxgnzm(Valiant man-lion). This phrase
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voomblnes the human and the aﬁimal gualities Into a unit
which 18 at once~b6£h~compassionate, wiee, and courageous.
It 18 now necessary to proceed into the second part of
this analysis. An examination of the thematlc development of
the chant shows that thé}e is, early in the text, an esta-
blishment of the basic dyadid sefbof light and dark (each
having different referential sources). This opposition of
light and dark appears to be resolved aﬁ an important plvotal
point 1In the chant and the light metaphor reappears showing
that the desired glal aﬁproved by the réligion, i.e., en-

lightenment, extinction of the passions and resultant

'_ sa1vation; 1g attainable.

The first part of the chant deals with the praise of
Nyorai. In it the basic dyadic set is eeﬁablished. Symbols
for light/enlightenment are: ko (1light, ray), en (to burn),
myo (bright), nichi (sun), gatsu (moon), mani (Jewel), shu
(pear1l), and nyo (brilliant light). Those for darkness |
include: mumyo (without light, ignorance), moku (eumi, black
ink), galtai (the sea bottom), and iin (deep).. Of great im-
portance is the idea related by mumyo (ignorance) since 1t is
a compound word made up of mu (negative) and myo (liéht). In
order to resolve the conflict, light (salvation) must ccme
from some source. The second stage ig a continuation of the
‘descriptive pralce. Listed in it are some of the passions

which must be extinguleshed.
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Stage three is the pivotal point of gan (vow) wherein
the 1ndividual states.bie determination to pursue the way to
salvation, It is upon thie point that rests the person's
fate: positive decision--esalvatlion; negative decision;~
the cycle of birthe and éeaths. 'in the fourth stage the person
promises to undergo great adversiﬁy if he canmnot make salvation
available to the’uni#erse. Stzege five illuetrates the virtue
of compassion which 1s a primary attribute of one who is
gsecking salvation. The sixth stage 1e a comparicson with the
Buddhas who have p?eéeeded the speaker. Stage seven is the key
to the resolvement of the light/dark conflict (i.e., the
étruggle between salvatidn and 1gnorancej;< The'symbols.of
darkness no longer apoear, while "ko myo shitesu &ho", 'My
1ight will shine brightly', occurs becauce the pereon has
chosen to follow the right way to salvation. The eighth
stage 1s the promise which is important to'bhévAmidist schooi,
v_for 1t contains the belief that the individual csn establish
a paradise if he becomes a Buddha. The ninth stage is a dé—
scription of the Pure Land, or Qggg,.which ie the paradise to
which those who attain'sglvationvtravel. Stage ten is a re-
iteration of the vow and the determination that the individual
hae previously stated (Figure 11).

It 1s worthwhile to relate agaln the position of this
chant within the etructure of the service. As stated earlier,

the chant is prececded by a statement of the organization
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Figure 11
PTHEMATIC DEVELOPMENT CF THE CHANT

- SYMBOLIC CONFLICT

light versus dark----- resolved---light (no
mention of darknese) '
1. Praise of HNyoral
(basic dyadic sets established: -
sun, moon, fire--gumi, depths,
being hidden//1light (enlighten-
ment and dark (ego, ignorance,

personal desire)//emphasis on
going out, leaving source)

| 2. Descripﬁive Preice
3. Individual's vow
‘4, Undergo adversity
5. VConcern for Others (Gompassian)

6. Comparison with Those Who
Have Gone before

T. Light Metaphor Reappears
8. Promise
9; Descrintion of Jodo

10. Reiterat}on of Determination
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avallable for the individual's salvation. In the chant,
the pereon implicitly accepté thie organization and agrees'to
follow the steps proposed in the ideological statement which
“follows the chant.
| There is, wlthin the chant, an emphasis on the pro-
cess of becoming and the final etate to be achieved. There 18
no ovérf expression refering to one who‘is'ﬁot attempting to
gein calvation, but fudo (immobile) seems to be an acceptable
label for this categoronf pergons; With this conceptual
state as one pole Of the linear development of galvation,
a most 1mportént emphacsie is put on gan whichvhas already been
?x&mined. AAreference is made to Bosatsu‘(beiﬁg to be en-
lightened). Here occﬁrs a point on the continuum which is
a reference-io the processual recognition of ohe who is work-
ing toward salvation. Finally, the ultimate state in the
procegs of salvation;rBuddhahood, ie given; The significance

of the number of timee the name, Butsu, apvears haes been sug-

geeted end this laet condition forme the pole on the posltive
end of the continuum of epiritual existence. |
Interrelated with the recognition of the states of a
person's spiritual condition, for whose welfare thie chant
covertly expresces concgrn, is the baslc development, through
the use of symbolic devices, of the processual change'ésso—
clated with indlvidusl salvation. Thé geymbolic exvressions

-ecan be'cdtégovized into four setsa. AThe firet (mumyo;
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ignorance) corresponds to a moun clase in which mebphémeEVQlth
negative connotations :form the starting position of’alpereon's
1ife and existence. The second set (on pei; to hlde, to cover
completely) is a verb clase which is a part of the process in
conjunction with the statee -ound 1n the first set. These two_.v
sets can be claesified under the labeled condition of fudo
(1mmobile). The pifotal point of gan then signals a new éenee,
of becoming whlchythe individual hae begun to undergo. The
third set of .processual verbs (gho; to shed light on, sho;
to be born) have Become ascoclated with the symbolism of 11ight

vhich is representative of salvation. The Bodhigattva
(Bosatsu, belng to be enliahtened) aopears to apoly somewhat

to this necw stage. The fourth eet 1s the final state to wmch‘j'i

the process has been developing. In this set (nehan; en-
1lgbtenment); the goals are expressed and thellndlvidual's,“
ealvation is complete. In reference to thls set, the 1abelee’
condition of Buddha (Butsu; the enlightened one) correeponds
to the ultimate achievement of salvation.

With thie background information, then, it is neeeseary
to explore some of the ideological tenets which pervade the
,ehant. This, offneceesity, goes beyond the stated pfemises of :
the text 1nte‘those.congepts which are only suggested or | -
implied by key words or phrases. The point of gan 1s important
to the structure of the chant and its usage of the light/dark

symbols. In the context of the chant, an individual 1s
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presented with the opportunity to achieve salvation. This
pereson hae the Option;of choosihg the way to ealvation or of

remaining in the cycle of births and deaths (samsara). If

one chooses not to seek enlightenment, his.first.action is
to reject, or withdraw f;om, the.prOper waye. This is not the
action taken by the format of the chant. '

Rejection (Kxggg) condemns the person to the enslave-
ment of the body (ghin) with its many paseions (bonno). Since
the person w}li not esubdue those nassions, he must guffer.

Suffering means that he must-continue to be rebbrn and die in

the cycle of gameara (shoii). Condemnation means being

‘unable to leave this world (sekal); being unable to break the
‘¢ycle which is part of the témporél,,faulty universe (3iippo).
To the faithful, however, the chant (and on a wider '
scale, the sutra from which 1t is derived) is a statement of
acceptancé of the way, determination in the face ofvadversitj,
and the promicse of a varadlice for thogse who attain enlightn-
ment.  The symbdls representing light and dark have appeared
relatively ecually up to the péint where the expression of
the vow appears. After the vow, the representations of light
(sélvation) prevall. The individual now hae committed him-
self to the arduous pufsuit of ealvation. ‘

s
The composltion of thie system of ideas seems to be in

.

direct opposition to the previous one. The same pattern of

action, etbribute, gstate, and result is repcated with concepts .
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having positive connotations. _

The decicion regched at the point of gan will impose a
certain amount of hardehip upon the individuai. The action
which best represents the apprOpriate attitude necessary at
this point ie enduring (nin). Since the body is so encumbered
by the worldly passions, it 1s the epirit's (ghin) duty to o
pursue and practice the virtues (do) whose'mérits‘enabie one
£o achiéve énlightenment. Enligﬁteﬁment, in the context of
this chant, entails 1iberation from the cycle of births and
| deaths (gedatsu). ®In oﬁposition to the condemnation of being
subjected to the cycle of gamesara and 1ts fesuitant con-
seqguence of a life of suffering in this world, the chanﬁ
deecribes, promises, and makes gvallable a paradice (kokuraku); '
- whose actual existence is often up to the ind1v1dual's Inter-
pretatibn, where.peace and tranguillity are the final
outcome (Figure 12). R

This, then is a brief analysis of the underlylng ideo-
logy which can be derived from the chant. A complementary
ideological system is suggested within the atructure of the
:chant. Finally, two points should be'stressed which show the
primary eignificance of the chant. The first is the dyadic
set of light/dark, or sglvation/sufféring, symbols which
occur in the chant. Thece symbole express the polarization
 within the ideologicai framework which is characterized by the

emphasis on enlightenment and ignorance. The apparent
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qTATE AND PROCEQS~-
SYMBCLS IN THE CrANT A

ARD IMPLIED IDEOLOGY.

LABELED

(to reject,KYAKU

NIN (to endure)

FUDO | . GAN BOSATEU BUDDHA
COIDITICN (immobile) (vow) -
STATE AND MUMYO ' KO NEHAN
PROCESS (personal ' (to spread)  (ex-
desire, ' BHO " tinction
ignorance) ! (to shed of
: ! light on) ~ desire,
(fear, ! : enlight-
suffering) ' (to flow) enment )
ON FEI - ' SHO AN
® (t0 be com-" ! (to be born) (peace,
pletely ' Jgo . : happi-
covered and '  (to rise) ness)
concealed) ' YO - .
ZETSU " (to bring up)
(to cease) 'OAI .
SHI : ' (to pity,
(to stop) : feel for)
[
!
1
1

withdraw)
(body) SHIN

(passions) BONKO
(samsara) SHOJI

(this world) SEKAI
(the universe) JIFFO

SHIN (spirit, heart,
mind)
DO (virtues)
GEDATSU (1libera-
tlon

Tfrom
samsara)

JODO, KOKURAKU
(Paradise)
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conflict between the symbolized fobces becomes resolved in
the chant; the outcome being decided again in another
-symbollc expression. The second point of importance, which
has been suggested and‘developed at length throughout the
thesls, is the significa%ce of tﬁe chant within the structure

of the smervice.

The last sectibn of this preseniation 1s the text of

" the chant and a prose translation of that text. Verces are
numbered accofdingly and the Japanese words in romaji script
correspond to the ‘origlnal kanii text. Thg tb?nslation was
made from the kanjl text. ‘ |

" ROMAJT TRANSCRIPTION CF THE TAI UTEUGE
CHAKT READ DURIRG SERVICE 8

1. Ko gen gi gl
I jin mu goku

Nyo ze en myo
~Mu yo to eha

2. Nichl gatsu mani
Shu ko en nyo
Kal shiteu on peil
Yu nyaku Ju moku

3. Nyo rai yo gen
Cho se mu rin
£ho geku dai on
¥o ru Jippo

4, «Kal mon sho jin
San mal chl e
I toku mu ro,
Shu sho ke u

(cont.)
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ROMAJI TRANSCRIPTICN® OF THE TANBUTSUCE
CHANT READ DURING SERVICE A

5.

Te

9.
10.
11.

12.

. Shin do dail sen

(cont.) ‘

Jin tal zen nen
Sho butsu hokkal
Gu Jin Jin no
Ku go tal tal

Mu myo yoku nu
Se son yo mu
Nin no shiehl
Jin toku nu ryo

Ku kun ko dal
Chl e Jjin myo
Ko myo 1 so0

Gan ga sa buteu
Sai eho ho o

Ka do sho ji r
Mu fu ge datsu

“Fu se cho 1

"Kal nin sho jin
Nyo ze ean mal
Chi el jo

Go sel toku butsu
Fu gyo shl gan
Issal ku ku

I sa dal an

Ke shi u butsu
Hyaku sen oku man
Mu ryo dail sho
Shu nyo go Ja

"Ku yo 1ssal
Shi to sho butsu
Fu nyo ku do

- "Ken sho fu kyaku

(cont.)



ROMAJI TRANSCRIPTION OF THE TANBUTSUGE
‘ CHANT READ DURING SERVICE A

13,

14,

15.

16.

17.

19.

20.

(cont.)

Hi nyo go ja

Sho buteu ee kal
Fu fu ka ke .=
Mu eghu setsu do

Ko myo =hi sho
Hen shi sho koku
RNyo ze sho Jin

I jin nan ryo

}Ryo ga sa butsu

Koku do dai ichi
Go shu ki myo
Do . jo cho zetsu

Koku nyo nal on -
Ni mu to so

Ga to ai min

Do datsu lsessl

Jippo rai sho
Shin etsu eho jo
I to ga koku '

‘Ke raku an non

Ko butsu eshin myo

. Ze ga ehin sho

Hoteu gan o hi
Riki sho eho yoku

Jippo se son
Chi e mu ge

Jo ryo shi son
Chi ga shin gyo

"Ke ryo shin shi

Sho ku do ku chu
Ge gyo sho Jjin
Nin Jju fu ke

.
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TANBUTSUGE: THE SONG IN BUDLHA'S FRAICSE

Your facé_is an auguet and noble light. A boundless,
majestic divinity, it burne like bright flame. There 1is none
to compare with it. qun‘and moon, Jewele and pearls, they
indeed gilve 11ght; but your brilliant light burne, covering
them all-completely, ae though they were hidden by blackxink.
Nyorai's face, I admit, surpasses all in the world, and has
no limitatiops} Your Right Underetanding, your Great Cry'
echoing, Tlowing !bboughout~the.vniversé, your reetraint,
diligence, gemedhbi, and wicsdom, of majestié 1mmeasurable
merit, admirably exiet in their rarity. You know well the
profound Truth, and smong the many Buddhas'.LaQs; thése
oceéns,'you have exhausted them. From théir shoresAto thelr
greatest dépths--you have mastered the §efy csea floors.
Ignorance, greed, anger; for eternal Seson;_thesé do not
exist. You are a man-lion of immeasurable divine virtue.
Your meritorioue deeds are widespread, your wisdom profound and
admirable. Your bright light is of majestic appearance,
moving great multitudes to tremble.

I em deterwined to become a Buddha—-through purification,
a sage; through the Law, a king.' May I paes through samsara
many‘timee, 1f I do not greatly 1nfluqnce the Enllghtenment;
Giving and 8d justing, restraint and diligence, tolerance,

radhl, and wisdom; I will make these rise within myself.
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I vow to obtain Buddhahood, golbg to great lenmgths to fulfill
thie oath. For all terrible feévs, I will give great peace
to the heart. Be they o temporary, there have existed vast
numbers of Buddhas}'thosé uncountable great sages, whose
numbers are like the sands of the.Ganges. I offer to guidé
all things like those many Buddhas did, not only to seek the
Way;vbut to remain truly steadfast and never to retreat from
it. I will be wost like the worldsﬂ many Buddhas, like the
gande of theﬁGapgas, those again impoesible to measure, from.
~ uncounted fleeting worlds. My light will shine brightly,
‘favoring all these lands. Like my tolerance, my majestic
divinity will be difficult to measure, I will ﬁgke nyself a -
Buddha through the Law. My land will be the best; moet rare
and admirable. My Bodhi-garden (the place where one can
follow the Way) will surpass all limits. My .land, like
Nirvana, no egual--none other like it will fhere be. I ghall
be équal to 1t; caring for my people, while they all become
Bodhigattvas., From throughout the Universe, they Qill come

| to be born, with gled epirite and pure innocence. Keaching
my'country, they shall find the Pure”Land.. The Buddha will
blece my ehining eincerity, as I gilve testimony-to hiskjust
Truth; as I calmly prém;te that Qetermination with all my
effort. Seéons of the Unlverse, with'wisdom unlimited,

aiwaye knowing thls noble vow, you know my thoughts. Though
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injustice may ki1l me, though I go through many sufferings
and poisonings; I will go diligently, enduring without regret

until it comes to an end.



APPENDIX B

GLOESARY CF TERMS

Stendard procedure recuires that all foreigh worde be

underlineéd. Those words which have been taken from Japanese,

Chinece, Sangkrit, or Pall are =0 marked. Glosses of guotations

in Japanese qf'one sentence or longer are designated by singie

Quotatidn marks. ®ouble quotation.marks ghow the_phases and

the component parté of the ritual services.

Akega:asu_Haya o o o s e o
Amida............

Asoka Soclety « o ¢ ¢ ¢ ¢ &
BOANL e e e e e e e e e e

bonno oon‘;o-o,ooo'c
Bliddha‘...........

B.usﬂetsu Amida Kyo ¢ e o ¢ o

Chaman « o « o o o o o o o o

A recent Buddhist echolar whose
teachinge tave directly influenced
the type of Buddhism practiced

at the temple

The incarnation of Compassion,
the objiect of adoration in the
Shinshu sect, a title of the
Buddha

The temple's Nisel club

The state of wisdom, "awakening,
enlightenment

The paseions resulting from de-
eire and mortal existence

In Japanese, Butsu; a title glven
to Gautama, The Enlightened One

The Amida Buddha Sutra

Chairman-
145



cha no yu .

Dhsmmapada

Eightfold Path

Four Noble Truths ®

'Fu jinkal

furigana

gakugelikal

gedatsu

Hanamateuri

'Hinamateuri

Hotokesama‘
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The tea ceremony

Bodhidharma, the traditional w'
Indian founder of Zen Buddhiem

The Path of Virtue, a Theravada
relligious text

In Jananese Ho; the Law of the
Buddha's teaching

The nrecepts for conduct set down .
by the Buddha for the attainment
of enlightenment

restraint, reserve, deference _
Buddhist statement of recognition
of suffering, ite cause, and :
resolvement

Iscel %omen's Soclety

Script alongeide kanii giving
the appropriate pronuneiation

The Japanese language school

A glgn of respect, humility;
manifested by clasped hands and
the recitation of the Nembutsu
Gatbha, song

Liberation from the éycle of
birthe and deaths

. The Festival of Flowers; celebra-
tion of the Buddha's birth

Girle' Day
Memorial for the death of Shinran

A title 'of the Buddha; can also
mean the ancestors

Iit., Dharma speech; a sermon



Hoyukal . . . .
fnochl . . . .

Isgeel o & o o

Mpeel . . . .
Mgriki . . .

Jodo-€ .+ 4 o o

Judo e & o ¢ e

Juni Rai . . .-

kanji e e e e

keisu « o s o

kendo e o e s

Kiyoeawa Manehil

koan [ ) * [ L4 L

' kogi . o e s .
KOO o o ¢ o o
KOWA o o o o o

kuy0‘aoooc
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Igscel Men's Soclety
Life

First Japanese immigrants to
the United States

Existence

Selfishness, attempting salvation
by one's own means

Celebration of the enlightenment

of the Buddha; Jodo is the state
of enllightenment or Paradise

Japanecse-style wrestling

One of thé chants used at the
temple on special occasions

Turtle; eymbol of old age, longe-
vity c - ’

Spirite, divinities of nature
Lit., metel; the temple bell

Chinese characters used in the
written Japanese language

A bowl-ghaped gong
Japénese fencing

A famoue Mel ji Shinshu gcholar,
1863-1903

A Zen problem for breakling the
limitations of the intellect and
developing the intuition

A lecture

An incense-burner

A lecture

A general term for memorial

services



Mahayana

“makoto no kokoro

Mei ji

_ mochi tsuki

Nehan

Nehan-e

;Nembutsu

ningen

Nisel

nokoteudo

Nyorai
Obon .

"ohanaShi
. 0jo suru

o juzu

~ Oshakacsama

- Paneil

[ ]

*

[
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The Greater Vehicle' Northern
School of Buddhicesm found in -

Tibet, Mongolia, China, Korea,
and Japan

A heart, egpirit of truth
Japanese national era, 1868-1912

A rice-pounding festival at
New Year's

Nirvana; enlightenment, the state
of supreme annihilation of the
vperconal, separate self

Memorial for the death of the
Buddha . '

A contraction of Namu Amida
Butsu; Praise to the Buddha of
Infinite Light .

Mortal
First generation of Japanese
Americans born in the United
States

A special repository for acehes

A title of the Buddha from the.

Sanskrit, Tathagata; Thus Come

Celebration in August when the
deceased return to earth

A speech

To die; to die and be reborn

Buddhist meditation beads

A tltle of the Buddha; Holy
Shaka(muni)

A contraction of Pancha Sila, the
Five Rules of Morality, a Lhera-
text




sabisu e o o o

samma }i ¢ . e

Sangha . . ...
Sankiemon « o
Sansei' e s o

sensel . . . .

shikata ga nal
ghinjin . . .
ghinjiteu -, .

shinko shukyo

Shinren Ehonin

Shinshu ¢« « &

ghishi . . .‘.

ghodo c e e e

Shoshinge . .

Shusho-e .- o’o

ghoteuki-hoyo
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Service

From Sanskrit, sammadhi; ex-

istence, the world of becoming

In Japanese, So; the third of
the Three Treaeure the
Buddhlist Monastile Order

The Document, or Statement, of
the Three Bellefs; lists the -
Three Treasuqes In the text

Second.generation of Japanese
Americans born in the United
States

A title of reepect master,
teacher. , e

Lit., there is not a way to do
1t; usually translated, it can 't
be helped :

Faith

Truth, reality

Designation of a “"new religion"
in Japan,‘aq oppoced to kisel
ghukyo, an "established religlon'

Popularizer ‘of Shin Buddhienm,
1173-1263

The cult centering around the
concept of the Amilda Buddha

. Lion, symbol of wisdom

Calligraphy

The "Song of Right Faith"
written by Shinran

New Year's service

Monthly ﬁemorial gervice



sukauto ¢ e ¢ ¢ o s o
Suml-e ‘ « e » o“o L

Sutl"a s & o o o s & @

Suzukl DPalsetsu Teltaro
Tai€No v o o o o o o
hama h A * L ] * -« * L ] 0 *

- Tanbutsvuge .+ ¢ o ¢ o &

Tangonosekku .+ + o o &

_tlanomOShi e 0. s ¢ o o

tar‘il{i L ] L] .. L] . L] L L ]

Theravada * 4 e e e e

TLEAYaNa o o o o o o o

toku & ¢ ¢ e Te e e e e
t’sur‘u . L] . L] L] 0.' L ]

Wesak « o e s o & o

Yonseli . ¢« ¢ ¢ o o o o
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-male or female scout or scouts

ink painting" : v

In Japanese, Kyo; a Buddhist
text, a sermon given by the
Budadha :

A modern Zen scholar

Jananece national era, 1912—1925
Ball gymbol of the mind

Long in Pralse of Buddha;
adapted from the Greater

Sukhavati-vyuha Sutra (in
Japanese, Dai Murvo Ju Kyo Xanjo)

‘Aleo Tangonosetsuku; Boys' Day

Derived from the verb, tanomu,

to request, the term ie applied
to mutual ald egroups which are

organized in the community

Falth, erendence-on the help of
othere for salvation

The Southern Echool of Buddhism
(southeast Asia primarily);

. Teachings of the Elders of the

Order

The Three Treasures, or Jewels;
Butsu, Ho,.and Eo

The virtues
Crane, gymbol of 1ongevity
Spring festival commemorating the
Buddha's birth, enlightenment,
and passing _

Third generation of Japanese
Americans born in the United
Stdt(’o
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