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Lectori benevolo!

Nagoya, Japan
15 June 2012

With the earthquake, the tsunami, and the ensuing the nuclear disaster
at Fukushima, the year 2011 literally shook the country. Both for those in the
immediate regions as well as those living at a distance, March 11 brought life to
a standstill and a mood of reflectiveness swept over the country. The situation
also obliged religious believers and scholars of religion to confront their con-
temporaries face to face.

Those of us living in Japan today cannot but be reminded again and again
of the unforeseeable calamities. Actually there are always things in the world
around us that we simply cannot see coming, however trifling. In 2012 I was
unexpectedly cast into the role of director of the Institute to succeed Watanabe
Manabu, a turn of events that has no doubt surprised a great many people.

In addition, the Institute staff underwent a major change with the addi-
tion of Kim Seung Chul, a Protestant theologian specializing in interreligious
thought, as a Permanent Research Fellow. Given the importance to the Institute
of the dialogue among religions, expectations are running high among all of us.
I should also mention that Paul Swanson is spending a sabbatical year in the
United States where he has been gathering together his years of research on the
Makashikan for what promises to be a major publishing event.

The ongoing projects of the Institute include the government-funded “Col-
laborative Research on the History of Religious Research in Japan and its Inter-
nationalization,” which is being spearheaded by former director Watanabe. A
further two projects involving internationalization and funded internally by
Nanzan University have been making progress. The first, due to conclude this
year, has focused on “New Charismatic Movements: Conflicts and Concurrences
of Fundamental Culture and Cultures from Abroad” The second project builds
on this by shifting the focus to “An International Study of the Reception and
Development of Christianity in East Asia Today.” The former was highlighted in
January of this year with a workshop, reported on in this issue of the Bulletin by
Alena Govorounova, a Research Associate of the Institute. Both topics were new
territory for our Institute and we had a great deal to learn from collaborating
scholars. It is our hope that the network of relationships this project built up will
carry on and bear more fruit in the future.

The Bulletin also includes an abbreviated translation of an annual report on
the religious situation in Japan, prepared by Tsukada Hotaka for Contemporary
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Religion, a journal edited out of the International Institute for the Study of Reli-
gions in Tokyo. The debates surrounding the disaster in Eastern Japan continue
in that journal, as in much of the media and in all sorts of research conferences.
We encourage those interested to pursue those sources for further information.

This year’s Japanese language Kenkyiishoho brings together essays based on
a conference connected with another government-funded research I have been
coordinating. The conference revolved around a lively discussion with Azegami
Naoki of the Joestsu Educational University. We plan to hold further discussions
centered on invited guests.

Besides these joint research projects, research among the staff goes on and
the number of visitors coming from home and abroad to share their work con-
tinues. As always, we welcome you to join in the future activities of the Institute
under its new leadership and to continue your support and understanding.

Okuyama Michiaki
Director
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CALENDAR OF EVENTS

April 2011-March 2012

2011
31 March

1 April

5 April

19 April

30 April

10 May

21 May

28 May

2 June

6 June

20 June

Nanzan Institute for Religion & Culture

Paul Swanson, David White, Benjamin Dorman, and James Heisig travel
to Honolulu to attend the 7oth annual meeting of the Association for
Asian Studies held from 31 March to 3 April. During the event an edito-
rial board meeting is held for Asian Ethnology.

Watanabe Manabu is appointed as Director of Nanzan Institute for Reli-
gion and Culture for a year, succeeding Paul Swanson.

Approval comes through from the Japanese government for a three-year
research grant on “The History and Internationalization of Religious
Studies in Japan,” spearheaded by Watanabe Manabu.

Ian Reader, Professor at Manchester University, visits the Institute
to work on a special issue of the Japanese Journal of Religious Studies
devoted to the aftermath of the Aum affair.

Aasulv Lande, Professor Emeritus at Lund University, Sweden, concludes
his term in the Roche Chair for Interreligious Research.

Giedré Smittiené, a research fellow at Lithuanian Institute for Literature
and Folklore, Lithuania, joins the staff for short-term research on Japa-
nese phenomenology.

Paul Swanson and Watanabe Manabu attend the annual two-day confer-
ence of the International Kumano Association, held at Nanzan Univer-
sity.

Watanabe Manabu travels to Kokugakuin University in Tokyo to attend
a preliminary meeting of a project to compile teaching materials for the
study of religious culture.

Ligia E. Fragoso, a graduate student in anthropology at the University
of Towa, joins us for seven weeks of research on the reconfiguration of
religious space in contemporary Japan.

Charles E. Strozier, director of the Center on Terrorism at John Jay Col-
lege, City University of New York, visits the Institute with his wife and
presents a colloquium on “Religious Fundamentalism and Violence”

Timothy W. Richardson, Associate Professor of Chinese and Spanish at
Brigham Young University in Honolulu comes for a month to work with
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21 June

23 June

25 June

30 June

8 July

14 July

16 July

19 July

29 July

1 Aug

23 Aug

30 Aug

2—4 Sept

12 Sept

CALENDAR OF EVENTS

James Heisig on the second volume of their series of books on the Chi-
nese writing system.

Thomas Kasulis, Professor at Ohio State University, comes for a short
visit to continue his study of the history of Japanese Philosophy.

Japanese Philosophy: A Sourcebook, a book in the making over the past
seven years, is published at the University of Hawai‘i Press in collabora-
tion with the Nanzan Institute.

Okuyama Michiaki conducts the third in a series of workshops on “A
Comparative Study of the Idea of God in Modern Japan.”

Paul Swanson and Benjamin Dorman serve as panelists for a panel on
“Meet the Editors” at the Asian Studies Conference Japan held at Inter-
national Christian University in Tokyo.

Nikki Bado, Associate Professor of Religious Studies at Iowa State Uni-
versity, and her graduate student Eric Waite, conclude their five-month
project on the Shikoku pilgrimage.

Barbara Ambros, Associate Professor of Religious Studies, University
of North Carolina at Chapel Hill, comes for three weeks of research on
Japanese Buddhism.

A colloquium is held with Noguchi Tkuya ¥7 [ 14= 41, a doctoral candidate
at the Free University of Amsterdam, on “A Case Study of Korean Pente-
costalism in Japan?”

A first meeting of collaborators in the “Internationalization of Religious
Studies and General Research on the History of Religions” project is held
at the Institute with the team’s principal researcher, Watanabe Manabu.

James Heisig and Thomas Kasulis give talks at the Tokyo University
Center for Philosophy on the recently published Japanese Philosophy: A
Sourcebook.

A colloquium is held with Tida Takafumi [T 52, Professor of Sociol-
ogy at Otani University, on “Charismatic Churches among Koreans in
Japan”

Benjamin Dorman leaves for three weeks of research in Sydney, Can-
berra, and Melbourne on war memorials.

Paul Swanson, Benjamin Dorman, and James Heisig attend the 13th
International Conference of the European Association for Japanese
Studies in Tallinn, Estonia.

Watanabe Manabu and Benjamin Dorman participate in a two-day
workshop hosted by the German Institute for Japanese Studies in Tokyo
on the theme “Aftermath: Religion in the Wake of the 1995 Aum Affair”

Watanabe Manabu and Okuyama Michiaki attend the 7oth annual meet-
ing of the Japanese Association for Religious Studies, held at Kwansei
Gakuin University.

James Heisig delivers an inaugural lecture on the occasion of the found-
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20 Sept

30 Sept

1 Oct
6 Oct
9 Oct

13 Oct

17 Oct

19 Oct

22 Oct

17 Nov

1 Dec
3 Dec

15 Dec

26 Dec

2012
7 Jan

ing of the Irish Institute of Japanese Studies at University College Cork,
Ireland.

James Heisig presents a paper at an International conference on “Inter-
religious Dialogue and the Cultural Shaping of Religions” held at Boston
College.

Watanabe Manabu attends the 62nd annual meeting of the Japanese
Association for Ethics held at Toyama University from 30 September to
2 October.

Thomas Kasulis returns to the Institute for six weeks of work on his his-
tory of Japanese philosophy.

A colloquium is held with Thomas Kasulis on “Japanese Philosophy and
Religious Thought in the Modern Period.”

Yusa Michiko # k&, Professor at West Washington University, joins
the staff for two months of research on Japanese philosophy.

Paul Swanson represents the Institute at the University of Indiana in
Bloomington on the occasion of the signing of an agreement of coop-
eration between the American Folklore Society and the Japan Folklore
Society.

Paul Swanson gives a talk on “Takagi Kenmy6 and Buddhist Socialism:
A Meiji Martyr and Misfit” at the Center for East Asian and Pacific Stud-
ies, University of Illinois.

Paul Swanson gives two talks at Purdue University: an address to the Cen-
ter on Religion and Chinese Society, on “The Threefold Truth as the Basic
Pattern for T’ien-t’ai Buddhist Philosophy;” and a pubic lecture on “Takagi
Kenmy6 and Buddhist Socialism: A Meiji Martyr and Misfit”

Watanabe Manabu leaves for a week in Qatar to attend the 9th Doha
Conference on Inter-faith Dialogue.

James Heisig, Paul Swanson, Watanabe Manabu, and David White attend
the annual meeting of American Academy of Religion in San Francisco
and make presentations.

Ian Astley, Senior Lecturer in Japanese at the University of Edinburgh,
comes for a month’s research on Japanese Buddhism.

The 21st annual meeting of the Society for Mind-Body Science is held at
Nanzan University with the cooperation of the Institute staff.

Rafael Shoji, Research Associate at the Pontifical University of Sdo Paulo,
joins the staft for six weeks to continue research on the religious activi-
ties of Japanese-Brazilians in Japan.

Watanabe Manabu represents the Institute at the annual meeting of the
Conference on Religion in Modern Society in Kyoto.

Paul Swanson returns to Japan briefly from his sabbatical year to wind
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8-9 Jan

8-20 Jan

9 Jan

10 Jan

15 Jan

20-21Jan

25 Jan

9 Feb

22 Feb

27 Feb

28 Feb

1 March

up the research program he directed on Pentecostalism and Shamanism
in Asia.

James Heisig attends a workshop in Barcelona with ten representatives
of the team of translators which has undertaken a Spanish edition of
Japanese Philosophy: A Sourcebook.

Mark MacWilliams, Professor of Religious Studies at St. Lawrence Uni-
versity in Canada, Ian Reader, Professor of Japanese Studies at Man-
chester University, Andrew Kim, Professor of Sociology at the Korean
University in Seoul, Frank Korom, Professor of Religion and Anthro-
pology at Boston University, Erica Baffelli, Lecturer in Religious Stud-
ies at the University of Otago, New Zealand, and Mark Mullins, Profes-
sor at Sophia University, join us for short periods to conduct their own
research and take part in a conference at the Institute.

A second meeting of the research team for the “Internationalization of
Religious Studies and General Research on the History of Religions” is
held at the Institute.

Graham Parkes, Professor of Philosophy at University College Cork, Ire-
land, arrives to assume the Roche Chair for Interreligious Research for
six months.

Asian Ethnology welcomes Frank Korom of Boston University as co-edi-
tor of the journal, replacing Scott Schnell.

An international symposium on “Pentecostalism and Shamanism in
Asia” is held at the Institute. A report has been prepared for this issue of
the Bulletin.

Gereon Kopf, Associate Professor of Religious Studies, Luther College,
Iowa, comes for a week of research on Japanese Buddhist philosophy.
Paul Swanson gives a talk on “Takagi Kenmy6 and Buddhist Socialism:
A Meiji Martyr and Misfit,” at The Center for Japanese Studies, Univer-
sity of Michigan.

Benjamin Dorman’s monograph, Celebrity Gods: New Religions, Media,
and Authority in Occupied Japan, is published by the University of
Hawai'i Press.

Okuyama Michiaki travels to Paris for a week’s research on recent works
in France on modern Japanese religions.

Paul Swanson gives a talk on “Takagi Kenmy0 and Buddhist Socialism:
A Meiji Martyr and Misfit,” at the “Major ‘Booms’ and Minor Trends
in Modern Religious Practices: An Open Workshop in Honour of Ian
Reader,” Manchester University.

Yoshida Shin 7 H #, Research Fellow at Heidelberg University’s Institute
for Japanese Studies, begins two months of research into the archives of
the “Hidden Christians”
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28 March

Paul Swanson gives a talk on “Takagi Kenmy6 and Buddhist Socialism:
A Meiji Martyr and Misfit,” at The University of Edinburgh.

Paul Swanson gives a talk on “Takagi Kenmy6 and Buddhist Socialism:
A Meiji Martyr and Misfit,” A Humanities Commons Event, at the Col-
lege of Arts and Sciences, University of Dayton, Ohio.

Other visitors included:

2011
1-4 May
2-3 May

22 May
21-23 May
26-27 May

13-15 June

1 July
18 July

23-27 Oct
3-7 Nov

10 Nov
28 Nov

2011
16 Feb

12-15 March

Nanzan Institute for Religion & Culture

Joseph O’Leary, Professor at Sophia University, Tokyo.

Miikael Lotman, graduate student in Japanese Studies, University of Tal-
linn, Estonia.

Frédéric Girard of the Ecole francaise d’Extréme-Orient.
Clark Chilson, Assistant Professor, University of Pittsburg.
Timoteo Tommasini, graduate student at Otani University.

Mario Poceski, Associate Professor, Department of Religion, University
of Florida.

Micah Auerback, Assistant Professor, University of Michigan.

James Mark Shields, Assistant Professor of Comparative Humanties and
Asian Thought, Bucknell University.

Saitdo Takako % % T, Associate Professor, Université du Havre,
France.

Connie Lasher, formerly Professor at St. Joseph’s College, Standish,
Maine.

David Burke, researcher at Kyoto University.

Mathias Nygaard, Associate professor, Fjellhaug International Univer-
sity College, Norway, currently Guest Professor at the Kobe Lutheran
Theological Seminary.

Elvin Zoet and Suzuki Yoshiko # KT, doctoral candidates at the Era-
sums University in the Netherlands.

Salvatore Gianmusso, Lecturer, University of Naples “Federico 11
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PENTECOSTALISM
AND SHAMANISM IN ASIA

Alena GOVOROUNOVA

Kansai University

To conclude its two-year project to study the relationship between shaman-
istic traditions in Asia and the news waves of Christian Pentecostalism, the
Nanzan Institute gathered scholars from around the region for a two-day
conference in Nagoya. The following is a summary report of the papers and
discussions of that event prepared by one of its participants. The full papers
are currently being prepared for publication.

HE INTERNATIONAL conference on Pentecostalism and Shamanism in

Asia, held on 20-21 January 2012 at the Nanzan Institute for Religion

and Culture, brought to a close a series of workshops and colloquia

held between 2010 and 2012. As the project proceeded, it became
clear that Shamanism, as an indigenous form of East Asian spirituality, is an
essential ingredient in understanding the inculturation of Western Christian
spirituality in the region. The comparative focus of the final conference helped
clarify a number of questions and disagreements that emerged in the course
of the project, challenging notions of the uniqueness and exclusive nature of
Pentecostal Christian spirituality and doctrine. Arguably a “bounce-oft” of
older shamanistic traditions, Pentecostalism makes for an interesting study in
in East Asia, Africa, and Latin America, where shamanistic practices are still
very much alive. These and other issues were taken up by the international team
of sociologists, anthropologists, and historians of religion from Japan, South
Korea, Russia, Brazil, and the United States.

After opening remarks on the first day by Watanabe Manabu, then director of
the Institute, and Paul Swanson, who served as general coordinator of the proj-
ect, gave an overview of the research since 2010. In it he noted that the original
title, Pentecostal and Charismatic Movements in East Asia, gradually gave way
to a comparative approach. In the various conferences and colloquia that were
held, a consensus naturally emerged that Pentecostalism in Asia might best be
analyzed in light of indigenous spiritualistic traditions—namely, Shamanism.

In particular, Swanson singled out the major questions that defined the shift
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of focus: What is Shamanism? How do we view Shamanism in contrast to Pen-
tecostalism? How do we define the shamanistic elements within Pentecostalism
and charismatic Christianity? How does one conduct an academic analysis of
Shamanism and Pentecostalism given that Christian believers reject the con-
nection?

First Session: Pentecostalism in Korea and Japan

“The Rise of Korean Pentecostalism: A Convergence”
Andrew Kim, Korea University

The opening presentation by Andrew Kim raised a number of very important
questions that set the stage for the rest of the conference. Why did Christianity
become so popular in Korea and not in Japan? Statistics indicate that one-third
of the Korean population professes Christianity, in stark contrast to Japan,
where less than one percent of the population is Christian. Moreover, in Korea
Pentecostal elements are evident in all churches regardless of denomination,
which seems to be a characteristic unique to Korean Christianity. Whereas in
the West Pentecostal practices are limited to Pentecostal churches, in Korea they
can be observed in both Catholic and Protestant churches. Even the most con-
servative pastors who were trained in theological schools in the United States
do not hesitate to practice faith healing, prophecy, and other “gifts of the Holy
Spirit” in Korea.

Kim argued that the reason for Christianity’s popularity in Korea lies in the
inclusion of Pentecostal elements with ties to Shamanism, a tradition that has
shaped Korean cultural landscape and has molded religious imagination of
Koreans. Beneath surface appearances of a multiplicity of religions in Korea, he
went on, there is a single religious commonalty, and that is Shamanism.

Why, then, has Christianity failed to take hold in Japan? Why was Japanese
Shamanism not able to provide a similar cultural basis for the acceptance of
Christianity as a popular religion? In Kim’s view, Shamanism exists in Japan
under the guise of Shinto, even though strictly speaking the two cannot be
equated. As a national religion, Shinto has a history of conflict with Christianity.
Not so in Korean Shamanism, which was embraced by all religious traditions,
Buddhism and Christianity included. Consequently, the turn to Pentecostalism
has occurred quite naturally.

Kim went on to draw a loose distinction between other-worldly religions like
Buddhism, Hinduism, Christianity, and Islam in which the emphasis is on the
next world (eternal life, reincarnation, and the like), and this-worldly religions
like Shamanism, which primarily manifest this-worldly concern with success,
prosperity, health, and longevity. In the case of shamanic ancestor worship,
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for instance, respect paid to ancestors
or the appeasement of the spirit of the
dead is believed to bring good fortune
and ensure a prosperous life. Koreans
are preoccupied with the realization of
this-worldly aspirations, and Korean pas-
tors tend to overemphasize divine bless-
ings and divine healing in their attempt
to maximize the appeal of Christianity.
Doctrinally, they establish the impor-
tance of personal intimate relationship
with God and teach that the baptism of
the Holy Spirit is necessary to ensure that
God grants material wishes. A famous
example is the case with Korean mega-church leader, Yonggi Cho, who preaches
the doctrine of “three full blessings of Christ: salvation, health and prosperity,’
which are guaranteed under the conditions of personal relationship with God
and a “sufficiently strong” faith. In short, the Korean attachment to shamanistic
tradition has given Christianity wide cultural berth to incorporate this-worldly
aspects into its interpretation of Christian doctrine.

The shamanistic aspects in Korean Pentecostalism are not exhausted by
this-worldly concerns. Kim observed that Shamanism also prepared the way for

Koreans to accept Pentecostal spiritual phenomena, such as speaking in tongues,
healing, and communal participation in ritual celebration. Speaking in tongues
and healing have always been familiar practices in Korea in the context of Sha-
manism, and the step to recognize them in Christian religious experience was a
relatively short one. For example, when shamans enter into a trance, they chant
ecstatically, not unlike the phenomenon of Pentecostal glossolalia. They also try
to interpret their experiences much the same way Pentecostals try to discern the
meaning of their speaking in tongues. Moreover, despite the fact that a shaman-
istic ritual is sacred and solemn, in the end everyone is invited to participate in
communal celebration by singing, dancing and clapping.

In summary, shamanistic elements are widely present in Korean Pentecos-
talism, both doctrinally and practically, confirming the powerful shamanistic
influence on Korean Pentecostalism.

DISCUSSION

Andrew Kim’s presentation sparked an exciting debate, particularly around
the issue of the religious identity of Christian believers whose Pentecostal
expressions are strongly associated with Shamanism. Questions were raised
concerning the acceptability among believing Christians of associating Korean
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Pentecostalism with Shamanism and Korean Christians with shamans. This, in
turn, led to the matter of doctrinal contradictions for a Christian theology that
views Shamanism as a “heathen” religion. Biblically and doctrinally, Christianity
long dissociated itself from the pagan world and was harsh in its condemnation
of fortune-telling, divination, and other folk religious practices. What role can
Christian doctrine play in the melding of the two traditions? And has it always
been one-way, or has Christianity not also had a role to play in shaping the evo-
lution of Shamanism? Kim responded by noting the many contradictions within
the Bible itself, making it easy for Korean pastors to manipulate the selection
of texts to suit their purposes. Doctrinal distortions and mischief also need to
be taken into account, therefore, when it comes to discussing how shamanistic
spiritual patterns were able to blend so smoothly into Korean Christian spiritu-
ality and rituals.

Participants also questioned the claim of “uniqueness” for Korean Christian-
ity in its ability to incorporate Pentecostal practices into all Korean Christian
denominations, including both mainstream Protestant and Catholic churches.
Given that Pentecostal spiritual practices or their equivalent are evident today
in a variety of denominations throughout the world that did not traditionally
support them, the Pentecostalization of formerly conservative Protestant and
Catholic groups may be a more widespread trend and not restricted to Korea.

Nor are Korean Christians the only believers driven by the desire for prosper-
ity and orienting their prayers to this-worldly petitions. Are not these universal
features of Christianity? The “gospel of health and wealth” has been around for
sometime, even in Christian lands with a much longer history than Koreas,
making it difficult to sustain the claim to uniqueness of Korean Christianity.

In response, Kim countered that in Europe or the United States only ten to
twenty percent of churchgoers experience speaking in tongues or other Pente-
costal phenomena, whereas in Korea the figures rise to sixty, seventy, or even
eighty percent. In other words, while Pentecostalization may be a worldwide
phenomenon, what makes Korea unique is the degree to which Pentecostal
experiences enjoy popularity across denominational lines.

Mark Mullins of Sophia University challenged the basic framework for argu-
ing that Shamanism paved the way for Pentecostal Christianity in Korea while
in Japan the diminished influence of Shamanism led to different results. Mullins
explained that the influence of Shamanism has always been just as powerful in
Japan as it has in Korea, and that many Pentecostal-like practices can be observed
among shamans in the Tohoku area and shugenja' practitioners throughout
Japan. Buddhist temples have Shinto shrines or altars on their grounds and

1. Shugenja 165%% are practitioners of the mystical-spiritual tradition known as Shugendo, which
incorporates beliefs or philosophies from esoteric Buddhism, Taoism, Shinto, and folk animism.
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ordinary Japanese go to pray to Buddhist temples for health and prosperity just
as the Koreans do. Practices to appease dangerous spirits (muenbotoke #ix1L)
are prevalent, and fortune-telling and divine healing are practiced in both folk
religions and among the new religions of Japan. Given this data, he concluded,
it seems questionable to use the connection to Shamanism to explain the spec-
tacular growth of Christianity in Korea in contrast to Japan.

Kim reemphasized his point that one reason Shamanism did not blend
smoothly with Christianity in Japan is that local folk religions have survived
under the umbrella of Shinto, whose strong nationalistic tinge has kept Chris-
tianity at arm’s length. Furthermore, the attribution of “special case” status to
Korea is not restricted to the shamanistic cultural background. Indeed, there
is no single factor that can be said to have brought about the popularization
of Christianity in Korea, so that Shamanism is only one of many contributing
elements. Kim also acknowledged the possibility of other theories for the dif-
ferences in the way Japan and Korea accepted Christianity. In any case, the fact
remains that Christianity experienced a grand-scale Pentecostalization in Korea
across all denominations, and in Japan it did not. This is something special, a
reality that sociologists and scholars of religion cannot neglect or underestimate
when they study Pentecostalism in East Asia.

James Heisig of the Nanzan Institute inquired about the connection between
the shamanization of Christianity and the future of Korean Pentecostalism. If
the rise of Christianity in Korea, especially in the last thirty years, can be attrib-
uted to a conscious recognition of native religious spirituality—so that being
Korean and being Christian are a natural fit for which Pentecostalism provides
the glue-does this imply that Christianity will decline just as rapidly as the idea
of what means to be Korean changes through secularization and the rejection of
traditional superstitions?

Kim confirmed that the results of the 2010 census predict a decline in mem-
bership for Protestant Christianity. Overall, Korean interest in religion is on
the decline because of globalization, Westernization, and the overturning of
traditional values. Just what effect the decline of Protestant Christianity will
have on the overall religious landscape of Korea is something we will have to
wait to see.

“The Charismatic Religions of Koreans in Japan:
Shamanistic Rituals and Full Gospel Churches”
I1pA Takafumi #HI 5, Otani University

lida Takafumi shared with the participants the results of his research on the reli-
gious orientations of two groups of Korean immigrants to Japan: those recruited
during the Japanese occupation and those who came after the war. In his study
lida analyzed the social functions of a variety of religious practices observed
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among Korean immigrants (Confucian, shamanistic, Buddhist, Christian, and
folk rituals, ancestor worship, interment, and the like) and the role they played
in the inculturation of the Korean diaspora in Japan.

According to lida, the older generation of immigrants practice Confucian
rituals and shamanistic family prayers to reinforce kinship bonds and social
ties within the Korean community in Japan. Shamanistic rituals are mainly
perpetuated by the immigrants from Cheju Island in Korea, who practice
them in the Ikoma Mountains of Osaka Prefecture. Some of the older wave are
Christians who belong to Catholic or Protestant Korean Churches in Japan. The
newer wave of Korean immigrants mainly belong to either mainline Protestant
churches (Presbyterian and Methodist, among others) or Full Gospel churches,
including the Tent Church (1958-1961), the Yoido Full Gospel Church (1973- ),
the Salvation Campaign of Ten Million Japanese (1979), and the Tokyo Church
(1979-).

lida’s research shows that the Full Gospel and other Pentecostal Korean
churches succeeded in converting the later generation of Korean immigrants,
while their missionary work among older Koreans and the local Japanese pop-
ulation stagnated. Estimates indicate that the newer generation accounts for
roughly eighty percent of Pentecostal Korean congregation. He observed that
this latter group is marked by a high level of religious zeal, whereas the older
generation of zainichi 1:H Koreans, have become Japanized over the years and
adopted a placid, uninspired “Japanese” religious mentality.

To summarize, earlier Korean immigrants in Japan who have been the car-
riers of traditional Korean shamanistic culture do not appear to have been
attracted to Pentecostal Christianity, despite the efforts of Korean missionaries.
In Tida’s words:

I cannot find any direct relationship between these two “charismatic”
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movements, namely, traditional shamanistic rituals and Pentecostal
Christianity. Shamanistic rituals are only popular among the natives of
Cheju Island. In the case of zainichi Koreans in Japan, I have not been able
to trace any particular human relations or social ties between Shamanism
and Pentecostalism.

DISCUSSION

Following Iida’s presentation, the question of the possible influence of Sha-
manism on Christianity was raised again with renewed vigor. As lida acknowl-
edged in his presentation, animism, spirit worship, witchcraft, and sorcery are
universally present and the syncretism of shamanistic elements with traditional
religions can be observed not only in Asia but also in Europe, South America,
and other parts of the world. At the same time, he emphasized the absence of a
direct connection between Shamanism and Pentecostalism among Korean com-
munities in Japan. This discontinuity, according to lida, may be explained by the
Japanization of the immigrant community and their weakened ties to Korean
culture. He surmised that this may also help explain their general lack of interest
in religion as such.

Paul Swanson suggested that, perhaps what we are calling “Shamanism”
here—a this-worldly orientation and the pursuit of supernatural intervention
for personal benefit—is merely part of human nature and not distinctively sha-
manistic at all.

Andrew Kim objected that while praying for the fulfillment of earthly wishes
may be part of our “universal human nature,” Shamanism in Korea still presents
a special case. “When society gives weight to shamanistic practices and identifies
them as ‘our culture’ or ‘our tradition, as happens in Korea, people are encour-
aged to perpetuate these practices and beliefs.” This explains why Shamanism has
always played a significant role in Korea and has been able to outlive one politi-
cal regime after the other, even during the early years of the Choson dynasty?
when Confucianism was the dominant religion and other religious practices
were banned. In fact, no religious tradition that has managed to survive in Korea
through the centuries has failed to include shamanistic elements.

As for Japan, is it correct to assume that historically every religious tradition
has stood opposed to Shamanism? Do the Japanese people draw a distinction
between folk shamanistic practices and traditional religions in order to preserve
the “purity” of doctrine”? Might it not be that they share the same “universal
human nature” and go to Buddhist temples more to pray for favors than to
meditate?

Scholars have insisted that shamanistic beliefs in Japan, as in Korea, have

2. The Chos6n Dynasty (1392-1897) is the longest-ruling Confucian dynasty in Korean history.
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been integrated into traditional religions and are rather categorized as part of
the religious life as such rather than being treated as something “separate” In
this vein, support was voiced for Iida’s implication that taking Shamanism as
a basic framework to explain the growth of Christianity anywhere may be an
oversimplification of the matter.

Mark Mullins intervened to observe that while Buddhism and other tradi-
tional religions in Japan have naturally integrated shamanistic elements, cer-
tainly the Protestant movements coming into Japan in the nineteenth century
were orthodox in their theology and rejected spirit belief and healing for the
better part of a century. Most transplanted Protestant denominations from the
Meiji period on, he continued, did not accept any kind of holiness movement
or divine healing. Pentecostalism was introduced later with the arrival in Japan
of the Assemblies of God and Full Gospel churches; prior to that, it was neither
widely taught not generally accepted. If on the other hand, as Andrew Kim has
been arguing, even conservative Korean denominations that had previously
rejected an experience-centered religiosity accepted Pentecostalism during
the postwar triumphant march of Pentecostalism through Asia, how are we to
explain the different fate it met in Korea and Japan?

James Heisig suggested we look at differences in the theological education of
Japanese and Korean pastors. Christianity is a heavily doctrinally religion, and
it only stands to reason that there would be all sorts of contradiction between
Shamanism and official Christian doctrine. Japan never developed a theology
to incorporate indigenous religious elements to any serious degree. Japanese
pastors and churches deliberately kept themselves short-leashed to Western
theology. But what has happened in Korea? Is there any evidence that theo-
logical schools or seminaries in Korea, Protestant or Catholic, have fostered the
creation of an authentically Korean theology, one that would integrate ideas and
terminology from the indigenous religious culture into its interpretation of offi-
cial Christian doctrine? Are there any training seminars or programs in Korea
that actively teach theology with a shamanic ingredient?

Andrew Kim expressed doubt that this might be the case. Apart from min-
jung theology—a proletarian “theology of the people”*—there is no other recog-
nizable authentically Korean theology in Korea. Minjung theology may indeed be
called a product of true Korean culture, but it originated as a political movement
within Christianity and its concerns were wide of the present discussion. For
Kim, Korean Christians are influenced by Shamanism at a deeper unconscious
level that conscious training and education do not touch. Shamanism is there-

3. Minjung theology emerged in the 1970s from the experience of South Korean Christians in the
political struggle for social justice.
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fore more likely to manifest itself in the personal orientation of pastors and lead-
ers who themselves have been shaped by their cultural background.

A question was raised for discussion by Andrew Kim who inquired why it
should be only in Korea that the theology of prosperity has become a main-
stream teaching in all Christian denominations. If a this-worldly orientation
and a desire for earthly satisfaction is as universal an aspect of human nature as
we suppose it to be, then how account for the fact that it is only in Korea that this
aspect has become predominant in Christianity? Korean pastors unashamedly
use health-and-wealth theology to sell their message to the masses, emphasiz-
ing that conversion to Christianity guarantees reaping the benefits of health,
prosperity, and longevity.

Several participants objected that the theology of prosperity is observable
throughout the world, with Christian pastors on all continents using the empha-
sis on divine blessings as a sales pitch in their proselytizing. Rafael Shoji noted
that it is particularly popular in South America at the moment. In contrast,
Alena Govorounova pointed to counter-movements within Christianity explic-
itly criticizing of such theologies of prosperity. In fact, the theology of prosper-
ity is on the decline in many countries precisely because it was recognized as a
heresy that deviates from the core message of the gospel.

Andrew Kim insisted that there is no observable Christian criticism of the
theology of prosperity coming from within Christianity in Korea, or if there is,
it is rather insignificant and marginal. According to reliable surveys, the major-
ity of Korean Christians unflinchingly buy into “health-and-wealth” theology.
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In fact, often it is emphasized more strongly than doctrines of faith and eternal
salvation. Moreover, while the theology of prosperity may be on the decline in
the West, in Korea it remains as popular as ever. “By believing in Christ you will
reap blessings both spiritual and material”: this has been the prevalent message
of the gospel as it is preached in Korea. Only a small segment of Korean Chris-
tians criticize the theology of prosperity as a distortion of Christian values.

Govorounova raised a further concern that the real situation with the popu-
larity of the “health-and-wealth” theology in Korea cannot be easily examined
and that our understanding of what “the majority” believes may be influenced
by the way in which we conduct the surveys. Surveys and questionnaires can-
not reflect the true level of Christian devotion in Korea—or anywhere else, for
that matter—because survey questions tend to be superficial, limiting, and often
formulated in a way that predetermines the respondents’ answers. For example,
if the question is put, “Do you believe that God wants to bless you with and
that you should pray for health, success, longevity, happiness, and the like?”, an
answer in the affirmative does not necessarily imply that the respondent is an
adherent of the theology of prosperity or is even aware of its biblical founda-
tions. But neither does it imply that the respondent is ignorant of these matters.
Thus, the limited perception we gain of the complexity of individuals’ beliefs
through surveys renders our categories of “majority” and “minority” precarious.
In short, while the popularity of the theology of prosperity in Korea is undeni-
able, the phenomenon requires deeper analysis.

“The Japanese Acceptance of Korean Pentecostalism:
Yonggi Cho’s Church in Japan”
NogucH1 Ikuya ¥ [14:t, Vrije Universiteit, Amsterdam

The final presentation of the first session was focused on a particular case study
in which Ikuya Noguchi, examined a branch of Yoido Full Gospel Church.
Founded by Yonggi Cho in Seoul in 1958, the Yoido Church is the largest Korean
Pentecostal congregation in Korea and indeed one of the largest in the world.
Its global impact has been enhanced by the establishment of missions in for-
eign countries, Japan included. The Full Gospel Tokyo Church was founded by
postwar Korean immigrants in 1979 and now counts some 1,200 members. In
addition, it has branched out to seventy locations within Japan, which qualifies
it as a success story of Yonggi Cho’s mission in Asia.

When we look more closely at the main church in the Tokyo, however, we
see that Japanese members constitute only eight percent of the entire congrega-
tion. Only 100 out of 1,200 members are Japanese; the rest are Koreans, and the
central leadership is in the hands of Yonggi Cho. Noguchi analyzed a number of
factors that contributed to the success of the Japanese mission in Japan, focusing
on the architecture and organization structure of the Tokyo Church building as
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well as the community outreach programs and the care system for new mem-
bers. Noguchi identified three main factors contributing to the success: (1) the
overcoming of the language barrier, (2) proselytization by lay Korean members,
and (3) the care provided for new members.

The Full Gospel Tokyo Church has been the most well-established social,
cultural and educational center so that it could overcome language barriers (by
providing simultaneous translation of sermons), mobilize Korean members as
lay missionaries, and provide its own care system for new members. Besides
institutional factors, the recent intensified social and cultural exchange between
Korea and Japan and the emerging popularity of Korean pop culture in Japan
have played a positive role in helping overcome historical tensions between the
two countries.

Turning to the dynamics of proselytization, Noguchi drew on Clifford Geertz’s
anthropological concepts of “experience-near” and “experience-distance” to dis-
tinguish the way Japanese members perceive Korean Christianity. On the one
hand, such institutional and doctrinal factors as central leadership, hierarchical
social structure, and the promise of this-worldly benefits are “experience-near”
for potential Japanese converts because they are easily recognizable from Japan’s
own religious traditions. On the other hand, Pentecostal experiential features,
such as divine healing and speaking in tongues are “experience-distance” for
mainstream Japanese members, even though Korean members and natives of
Okinawa natives may find them “experience-near”

As Tkuya Noguchi put it:

I do not conclude that Charismatic experiences play no role in the con-
version of Japanese members to the Tokyo Church. Many Japanese con-
verts in my research indicated that they originally joined the church for
emotional support and emotional comfort, although later on charismatic
experiences became the crucial factor in their decision to convert. In
other words, charismatic experience was not the initial point of appeal for
many Japanese.

Noguchi’s emphasized that the success of the Korean missionaries lay pri-
mary in their ability to transcend cultural boundaries and overcome historical
tensions between Koreans and Japanese. This is significant, given the historically
strained relationships between the two countries due to the humiliating govern-
ment policies and brutal treatment the Koreans were made to endure under
Japanese imperialism from 1910 to 1945 and the anti-Japanese sentiments that
continue unabated in Korea to this day.

DISCUSSION

In the ensuing discussion participants questioned the notion of the “success”
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of Yonggi Cho’s mission in Japan and
the Full Gospel Tokyo Church in par-
ticular. As James Heisig put the matter:

After twenty-two years in Japan the
church has only one hundred Japa-
nese members. Where is the suc-
cess in that? If the largest church
of Yonggi Chos mission in Japan
could not convert more than that, it
looks to be more a model of failure
than one of success. This suggests
that those Japanese who are inter-
ested in the kind of religious experi-
ence offered by foreign missions like
Yonggi Cho’s are not at all represen-
tative of mainstream Japanese society. If anything, they would have to
be classified as a marginal element. What we appear to have is a foreign
religion whose mission counts amount the most disastrous in the history
of religions in Japan. Anthropologically and sociologically speaking, is
there any other way to interpret the data?

The participants broadened the question to consider the notion of “success”
in regard to religious conversion and proselytization. In one sense, a mere one
hundred Japanese converts in more than two decades may be considered an
utter failure, especially in comparison to the new religious movements that have
dominated the Japanese religious scene from the modern period. In another
sense, however, given that an average evangelical church in Japan typically con-
sists of ten members, the Full Gospel Tokyo Church’s number of converts is a
success comparatively speaking. As Okuyama Michiaki observed, perhaps, we
should term it a “diminished failure” or a “better quality failure”

Mark Mullins seconded the suggestion that the “sociology of failure” is
more suited to analyzing the case of the Full Gospel Tokyo Church. Within the
comparative framework of the Protestant Christianity in Japan, it may be rela-
tively successful, but compared to Soka Gakkai and other new religions, it is an
unqualified failure. We have therefore to ask: Is a quantitative approach the right
way to measure the success of religious conversion?

It was pointed out that statistical comparisons are not always accurate. Most
religious groups, traditional and new, tend to overestimate their membership by
including extended families or irregular memberships into their statistics. Oth-
ers agreed that membership figures are often wildly overstated and render the
date concerning religious conversions suspect. Still, the numbers do help to trace
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broad tendencies. Frank Korom observed further that not all religious groups
define success in terms of numbers. On the contrary, some religious groups
consider their small membership a sign of success, identifying themselves as
a “select few” who possess esoteric knowledge hidden from the outside world.
Perhaps, we need to dissociate the idea of success from idea of institutional
impressiveness or membership rolls, and to think more in terms of quality. This
is particularly the case in Christianity, where the “seed” is just as valuable as the
“harvest” and the unheralded missionary effort of planting “seeds of faith” is
more highly esteemed than the visible “harvest of souls.” What is more, statistics
do not reflect the seriousness of conversion or the depth of religious devotion.
So who decides what counts as success and what as failure?

In the end, the discussants reached general consensus that Korean missions
in Japan can indeed be reckoned successful in terms of “colonizing the colo-
nizer” Frank Korom referred to what James Scott’s called “the empire strikes
back,” in which formerly colonized nations use so-called “weapons of the weak”
to further their own effect on their former colonizers. As Noguchi demon-
strated, Korean missionaries were able to step over national boundaries and
sidestep historical tensions in establishing their Christian mission in Japan.

Second Session: Pentecostalism in Japan

“Brazilian-Japanese: The Religiosity of the Dekasegi”
Rafael Shoji, Pontificia Universidade Catdlica de Sdo Paulo

Rafael Shoji addressed the issue of the growth of Pentecostalism among the
dekasegi (H1#% %, Brazilian migrants) in Japan and the emergence of a “Brazilian-
Japanese” religiosity. His research examined the ways in which dekasegi reinter-
pret their native Brazilian spiritual world to fit the Japanese cultural context and
“transplant” Brazilian spiritual beings into the soil of their adopted country. In
particular, he focused on the Pentecostal practices of exorcism as they are per-
formed by Brazilian-based Universal Church of the Kingdom of God (ucka) in
Japan.

The Brazilian religious worldview has been greatly influenced by indigenous
South American religions, as well as by African folk religions, black magic,
Catholicism, Protestantism, and any number of other beliefs and sensibilities.
Brazilians have an easy time accepting belief in karma and the influence of evil
spirits as a sources of illness, accidents, misfortunes, and the like. But the unified
spiritual worldview of the Brazilian nikkei (H>%, those of Japanese ancestry) is
still more eclectic and diverse, combining Japanese and Brazilian elements. It is
filled with kami, Buddhas, ancestors, saints, African-Brazilian entities, and other
spiritual beings channelled through spiritist mediums. This hybrid spiritual
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world was brought to Japan by the Brazilian dekasegi and led to the formation of
a transnational “Brazilian-Japanese” Pentecostalism.

The UCKG is representative of Brazilian neo-Pentecostal movements in Japan
that place a major emphasis on the theology of prosperity and exorcism. Shoji’s
research concluded that the theology of prosperity did not gain much popularity
among Pentecostals in Japan, since most Brazilian migrant workers expressed
the desire to save money for their return to Brazil rather than to “sow” finan-
cial “seeds” in the “spiritual soil” of the church’s donation box in the hopes of
finding prosperity in Japan. Their more pressing concerns are with maintaining
family ties, as expressed in the motto adopted by the Brazilian Neo-Pentecostal
churches in Japan: “No success can make up for failure with one’s family” Hence
churches such as uckG have strived to present themselves as the solution to fam-
ily strife, illness, and emotional stress.

If the desire for prosperity faded from the religious worldview of the dekasegi,
exorcism did not. It remains a characteristic a feature of Brazilian neo-Pentecos-
talism in Japan as it does Brazil. In his presentation, Shoji showed video record-
ings of descarrego (the exorcism of African-Brazilian evil spirits and entities) as
practiced by the UCKG in Japan. The sessions are typically held on Fridays, a day
commonly observed by practitioners of African-Brazilian religions in their per-
formance of Umbanda religious services or other associated magical practices
like Macumba in order to commemorate a holy battle against evil spirits.

Descarrego includes the purification and exorcism of houses of worship and
places in Japan similar to those frequented by African-Brazilian entities in Bra-
zil, such as beaches, rivers, waterfalls, crossroads, train tracks, cul-de-sacs, and
cemeteries. While the main ritual is going on in the church, assistant pastors go
outside of the church to make a “strong prayer” in those other places, beating
their whips on the ground to exorcise evil spirits and eliminate their influence on
the lives of the faithful. By means of this “spiritual combat,” the neo-Pentecostals
attempt to symbolically conquer the Japanese geographical places that would
be used by Umbanda practitioners in Brazil and to set free Christian believers
from the evil schemes of the devil. In their theology, the devil, disembodied
spirits, and ancestral curses have a significant share in the blame for depression,
suicide, psychological problems such as hearing voices and seeing apparitions,
and mental distress. The high suicide rate in Japan is explaned by Pentecostals
as proof of the strong presence of evil. The need for exorcizing ancestral curses,
which are the spiritual equivalent of hereditary physical illnesses, is reinforced
in Japan by the importance of ancestor veneration.

In his concluding remarks, Shoji explained that the transnational neo-Pente-
costal exorcism of Brazilian spiritual entities on Japanese soul is an indication of
the emerging global dispute between Pentecostal churches, which are centered
on the figure of the Holy Spirit, and animistic religions, whose belief in spirits
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does not typically include the Holy Spirit. The carry over of African-Brazilian
evil spirits to Japan, Shoji argued, demonstrates the extent to which belief in
spirits is an almost universal phenomenon that transcends the place and culture
of their origin and allows for transference into quite different environments.
This being so, we may need to revise our understanding of the process of incul-
turation, indigenization, and transculturalism to fit the relationship of Brazilian
neo-Pentecostalism to Shamanism.

In other words, the migration of natural and shamanistic religions should
not be viewed primarily as a transcultural phenomenon but as an adaptation
to a new natural environment, a kind of “in-naturalization.” In the human and
social sciences we normally speak of a single nature and a multiplicity of cul-
tures, but in the case of Pentecostalism it may be more accurate to speak of a
global Pentecostal culture adjusting to a multiplicity of shamanistic religions.
The local natural landscapes and animated spirits are so crucial to shamanic
beliefs and practices that we may speak of the transnationalization of Pentecos-
talism as achieved through a kind of transnaturalism, that is, by the inclusion of
new natural environments (occupied by evil spirits) into the same, worldwide
spiritual combat. Thus when Pentecostals interpret the submission of all natural
spirits to the Holy Spirit, theirs is a multinatural strategy. Insofar as Pentecos-
talism is understood as a shamanistic Christian movement, it cannot simply
interpret the spiritual world in such a way as to detach itself from the spiritual
entities associated with the natural world in order to bond to a God that exists
beyond that world.

DISCUSSION

Shoji’s presentation spurred a lively debate on the possibility of the in-natu-
ralization (as opposed to an in-culturation) of religions in the current context of
globalization. If, as he argued, local folk traditions are supported by local nature
with its landscapes, seasons and particular flora and fauna, simple transnational
adaptations of shamanistic folk religions like Shinto become difficult to sustain,
even in an age of the “global village” Speaking of local fauna, James Heisig
recalled a similar problem faced by Catholic missionaries in the central high-
lands of Papua New Guinea who had to deal with the fact that reference to the
“Lamb of God that takes away the sins of the world” made no sense to a people
who had never seen a sheep. The local equivalent of the lamb would have been
the “pig of God,” an idea that sent shudders down the spines of Vatican theolo-
gians who saw it as an affront to Christian doctrine.

This raised the question of whether it is easier for animistic religions to
adjust to different natural settings than it is for doctrinally-centered religions
like Christianity or Islam. Shoji was cautious, noting that attempts to transplant
Shinto to Brazil were an utter failure for the simple reason that in addition to
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the ethnic elements in Shinto that are incompatible with the Brazilian national
spirit, Shinto could not bring itself to connect with a nature and environment
different from that of Japan.

Frank Korom intervened to question the motives of the dekasegi neo-Pen-
tecostals in Japan who are anxious to exorcise Brazilian demonic entities from
the Japanese streets, beaches, and train tracks but seemingly unconcerned with
the demonic activity of the local disembodied spirits and deities manifest within
native Japanese religions. Would not it be natural for Brazilian neo-Pentecostals
to declare a war on Shinto and Buddhism much the same as certain North
American neo-Pentecostal churches have done in Japan?

Shoji thought this too big a step for Brazilian migrants in Japan to take at
present, given that it pits a minority group against mainstream society. Exor-
cisms targeted at Japanese religious groups grounded in native religions would
surely create conflicts between the Brazilian Christians and Japanese society at
large, all of which would not reflect well on the dekasegi in general. Targeting
Brazilian entities might eventually prove a stepping stone to a larger exorcist
agenda, but that would require a larger presence of the Brazilian neo-Pentecostal
community in Japan.

Korom further suggested that it would be interesting to conduct research on
“the pizza effect’* that is, the way in which Brazilian neo-Pentecostals returning
back to Japan re-acculturate themselves to Brazilian Pentecostal communities.
How do returnees return to Brazilian Pentecostal practices? What “Brazilian-
Japanese” aspects of their religious worldview can they carry back with them to
Brazil? Shoji confirmed that there are neo-Pentecostal movements and churches
founded in Japan that have begun to send missionaries back to Brazil, and that
further research on their impact would be required to fill out the picture.

“New Religions and Pentecostalism in Comparative Perspective:
Sociological Observations from the Japanese Context”
Mark Mullins, Sophia University

Addressing the question of why Pentecostalism (or Christianity in general) has
been such a great failure in Japan, Mark Mullins set Pentecostal movements
against the backdrop of new religious movements in Japan, suggesting the three
main reasons for Pentecostalism’s inability to take root:

1. Bad timing. Most Pentecostal movements arrived in Japan well after the
new religions had saturated the market for experience-based religion
with scores of movements focused on healing, spirit belief, and exorcism.

4. The phenomenon of reverse acculturation based on the historical example of pizza, which
became popularized by Italian immigrants in the United States and then later returned to Italy where it
became part of the “national cuisine”
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In Whitney R. Cross’s terminology, Japan is a “burned-over district” for
enthusiastic religion.’

2. Foreign orientation. Pentecostal movements, like other forms of Christian-
ity in Japan, have the negative perception of being “foreign”

3. Exclusivistic orientation. Pentecostal movements tend to clash with Japa-
nese religious sensibilities and “combinatory” religiosity.

Within this wider historical context, Mullins presented Japanese Pentecostal-
ism as part of a major historical shift of Christianity from the West to new cen-
ters in Asia, Africa, and Latin America. Currently the Pentecostal “global mega-
block” of post-denominational independent churches is expanding most rapidly
in Asia. Japan and Taiwan are exceptions because, in his view, new religions have
not left any “spiritual vacuum” for Pentecostalism to fill. Pentecostalism shares
so many functional features with the new religions, both spiritualistic and expe-
riential, that they are virtually interchangeable in the marketplace of religions:

1. A spiritualistic worldview. Both share the notion of a living, unseen world
to which one can connect, Christian prophets or shamans and the proph-
ets of the new religions are viewed as mediums between the spiritual and
material worlds.

2. An emphasis on healing and exorcism. This is seen in practices like the
chinkon kishin ho ($831)5#7%:, method of healing in Omoto), healing per-
formed through various forms of sazuke (517, Tenrikyd); healing and
purification rituals in Stikyo Mahikari (1%, okiyome).

3. Continuing revelation and speaking in tongues. Prophesy and messages
from the other world appear both in Pentecostalism and in new religions,
for example reigen %5 (Okawa Ryuho, Kofuku no Kagaku); igen (%275,
glossolalia in Tensho Kétai Jingi Kyo and GLA).

4. Religious experience stressed over abstract doctrine. Both Pentecostalism
and new religions tend to simplify doctrine and make teaching and prac-
tice more accessible.

Furthermore, from a sociological perspective, Pentecostalism and new religions
also may be seen as functional equivalents in terms of their social functions and
impact:
1. Laicization. The empowering of the laity and equal access to the sacred and
the holy.
2. Egalitarianism. Leadership opportunities for women.
3. The creation of new translocal religious communities. Membership that
transcends kinship and parish affiliations, new social networks of support,

5. Whitney R. Cross, The Burned-Over District: The Social and Intellectual History of Enthusiastic
Religion in Western New York, 1800-1850 (Ithaca, Ny: Cornell University Press, 1950).
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social capital, positive relationship to economic development and upward
mobility, hoza (i, Rissho Kosekai), group counseling; small groups for
Bible study and prayer in Pentecostal movements, etc.

In a word, the new religions of Japan (and Taiwan) had already filled social and
spiritual voids for people who seek spiritualistic experiences and social sup-
port.

Mullins then went on to contrast “fulfillment theology” and “displacement
theology” with respect to conversion and proselytization in Japan. Fulfillment
theology stipulated that Christianity not displace what is already present in the
native culture but fulfills and enriches it, whereas displacement theology identi-
fies the given religious situation as evil and strives to replace it with the “truth”
of the Gospel, the one Holy Spirit, and so forth. This way of thinking pursued
by foreign-oriented and foreign-controlled Pentecostal movements and some
others forms of Christianity transplanted in Japan clashes with the Japanese way
of thinking and its combinatory religiosity—unlike the new religions, which
are more open to indigenization, to dealing with issues of the ancestors, and to
establishing local leadership. Mullins summarized:

Pentecostal Movements have come to the Japanese religious market too
late. What they are trying to sell had already been sold. Over the past two
centuries Japan experienced several waves of religious movements (at
least four, according to Shimazono Susumu’s framework), which included
experiential forms of religious expression, speaking in tongues, exorcism,
personal experience of God, social support networks, egalitarianism, and
so forth long before the arrival of Pentecostalism. By the time Pentecostal
Christian movements had begun seriously to pursue mission work in
Japan, most Japanese had been “inoculated” against overly enthusiastic
and high-demand forms of religious community. So, it is a question of tim-
ing above all that explains why Pentecostalism stumbled in postwar Japan
and why it was the home-grown, indigenous new religions that attracted
the masses in the process of urbanization and modernization.

In his concluding remarks, Mark Mullins suggested that his analysis provides
solid ground for explaining the relative failure of Pentecostalism in Japan in
comparison with its success in South Korea. The growth of Christianity in Korea
is duplicating the growth new religions enjoyed in Japan during the postwar
period. This raises the question, Why did Christianity and not new religions
became popular in Korea after World War 11?2 Mullins argued that the attitude
toward Christianity in Korea was shaped by Japanese colonialism and macro-
political relationships with the Japanese empire at the time. Christianity was not
the threat to Koreans, Japan was. As a result, Christianity was strongly associ-
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ated with liberation because it came from the West and which represented anti-
Japanese powers. In addition, many Korean Christians were actively engaged
in the independence movement under Japanese rule, further strenghtening the
connection between Christianity and liberation in the minds of the Korean
people at the time.

In Japan, on the other hand, Christianity was for many years perceived as a
“foreign” and “evil” (subversive) religion (gairai shitkyo JVREH, jakyo Fh#).
It was the religion of the postwar occupying forces and McArthur’s attempts at
promoting it did not succeed. The perception of foreignness continues to cling
to Christianity in Japan and there is no indication this is likely to change any
time soon. While Pentecostalism is the fastest growing denomination within the
Japanese Christianity today, its numbers are insignificant and its presence ultra-
marginal if not outright counter-cultural. It may effectively meet the needs of
immigrants, displaced or marginal groups and individuals, but it seems unlikely
that Pentecostalism—or Christianity in general—will ever enter the mainstream
of Japan.

Mullins went on to argue against the idea that Korea’s shamanistic cultural
background accounts for the spectacular growth of Pentecostalism in Korea.
Although Shamanism certainly played a major role in the popularization of Pen-
tecostalism by shaping enthusiastic expression of religion across denominations,
from the most orthodox to the most charismatic, whether it actually affected the
growth is another matter. Had it done so, we would see a similar picture in Japan,
where “Shamanism” and spirit belief are as prevalent as they are in Korea. In
fact, the exact opposite is the case. Instead, Mullins suggested, it was the process
of urbanization and modernization in Korea and Japan, and its accompanying
movement of the masses from rural areas to the cities, that gave rise to Christi-
anity in Korea and to new religions in Japan in the postwar period.

DISCUSSION

In the discussion, Mullins introduced differences between Korea and Japan
in terms of their macropolitical relations with Christianity. In twentieth-century
Korea anti-colonial ideology led to a “Korean national Christian identity” In
Japan, the longstanding identity crisis—Is it possible to be a Japanese national
and a Christian at the same time?—persisted. In particular during the period of
State Shinto in the 1920s and 1930s, Japanese Christians struggled to justify their
existence in a Japanese society while theologians were trying to find a place in
the imperial ideology and remaining a believing Christian. The failure on both
counts reinforced Christianity’s counter-cultural image.

A number of participants challenged Mullinss theory. To begin with, as
Frank Korom noted, were there not marginal attempts to indigenize Christian-
ity, such as identifying Jesus as a kami? lida Takafumi questioned Mark Mullin’s
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reference to “bad timing” in postwar period Japan. He pointed to the consensus
among historians of religion that the immediate postwar period was potentially
an ideal time for Christianity to flourish in Japan. For one thing, Shinto had
collapsed as a nationalistic ideology and failed as a state religion. For another,
the ban on anti-Christian policies was dropped and most Japanese were open to
American culture on many levels. How does this constitute “bad timing”?

Mullins acknowledged the brief period of Christianity’s growth during the
period of soul-searching after the war, but the number of Christian converts
and the overall enthusiasm towards Christianity declined as rapidly as it grew.
According to statistics, the average “Christian life span” in postwar Japan was
one to two years. Clearly Christianity could not shake off its image as a foreign
religion. Mullins also noted that the attempts of some Christian groups in Japan
to indigenize have not ended in success. Most Japanese who experimented with
Christianity at the time later joined more indigenous new religions like the
Buddhist Soka Gakkai or the Shinto Omoto-kyo. Moreover, most conversions
involved individuals without the support of family and community. Here again,
the contrast with the new religions is telling.

Andrew Kim insisted on the need for a broader theoretical framework,
arguing that analysis of the “success” or “failure” of religious proselytization
cannot overlook the presence or absence of a strong organized religion. Chris-
tian missionaries in Latin America, Africa, and Korea did not face institutional
opposition from existing religions, whereas in places like India or the Middle
East, the dominant presence of Islam, Hinduism, and Buddhism represented a
major obstacle. Thus, when Christian missionaries came to Korea in the mod-
ern period, traditional religions had been suppressed by the Confucian Choson
dynasty without constituting Confucianism as a religion proper. In the case of
Japan and China, the strong presence of Buddhism, Taoism, or Shinto hindered
the spread of Christianity.

The discussion turned to the question of how Shamanism and Pentecostal-
ism relate to the natural world and today’s growing environmental conscious-
ness. James Heisig questioned the human-centered interpretation of Shamanism
prevalent at the present conference, noting that historians of religion define Sha-
manism and other animistic religions primarily in terms of their relation to the
natural world. The rituals of shamanistic and folk religions have always reflected
the natural environment, flora, fauna, and the change of seasons. Certainly in
Asia this has always been the case. How does it come about then that we so easily
discuss animistic religions in such anthropocentric terms? Might not this reflect
a more general situation in which traditional animistic religions have come to
be underrepresented both in academia and in the public sphere?

It was further noted that Andrew Kim’s presentation of Korean Christianity
was focused on the personal benefits gained by certain human-centered func-
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tions of Shamanism. In doing so, the animistic relation to the natural world
was passed over. This is not surprising, given that Evangelical Christianity has
tended towards a counter-environmentalist position and provided a religious
foundation for much right-wing opposition to global warming and the active
pursuite of environment-friendly policies.

This led to a discussion on who is the voice of Shamanism in Asia, and
which religions today are the voice of the natural world. As one participant put
it, might it not be that the dominant voice Shamanism has in Korea today is
the one Christians give it? And what about Japan? Shinto has never appeared
on the world scene as a powerful pro-environmentalist religious movement. In
fact, there is a noticeatble lack of academic literature on Shinto’s relationship to
ecophilosophy or environmentalism, symbolized by that fact that the one vol-
ume still missing in the Harvard Religions of the World and Ecology Series is the
volume on Shinto. Is there any chance that Shamanism in Asia could actually
find its own voice outside of Christianity and other religions that draw on it?

The participants agreed that the revival of Shamanism in the past decades has
been taking place mainly as part of the New Age and neo-paganism movements.
The cult of Mother Earth, the cult of Gaia, and other New Age eco-centric
philosophies have been promoting the sense of sacredness of the earth and the
natural world. Public figures like Michael Harner conduct Shamanism work-
shops and there is even the possibility of earning a higher degree in Shamanism.
All these efforts have contributed to the globalization of Shamanism as an envi-
ronmentalist force. Still, as Heisig observed, the environmentalist aspirations of
traditional Asian folk religions, such as Shinto, remain underrepresented today.

Third Session: Charismatic Religion in Russia and Sri Lanka

“Returning Revelatory Spirituality into the Social Scientific Study
of Pentecostalism: On Discourse Constructions of Pentecostal Identities
in East Asia and Beyond”

Alena Govorounova, Kansai University

In her presentation, Alena Govorounova emphasized the importance of preserv-
ing the first-person experience and personal narrative as valid academic tools in
the sociology of religion. When analyzing the dynamics within religious com-
munities, the sociology of religion takes into account all kinds of social aspects,
including demographics, statistics, migration patterns, political factors, and
economic factors. Yet, it tends to ignore completely the experiential dimension
of religious experience. As we embark on the academic study of Pentecostalism,
we cannot ignore the fact that Pentecostalism is an experiential religion first and
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foremost, and this is crucially important for the understanding of the formation
of the Pentecostal religious identity and its accompanying subculture.

What are the factors that make Pentecostalism the fastest-growing Christian
denomination in the world? Why do so many traditionally conservative and
doctrine-heavy Christian denominations (Baptists, Methodists, Calvinists, and
Catholics, among others) become so quickly Pentecostalized despite their tra-
ditional opposition to overly enthusiastic expressions of religion? What draws
people towards Pentecostal congregations and affects their decision to convert?

Govorounova sought the answer to these questions in the “direct personal
experience of God” that Pentecostalism centers on. Spiritual experiences of the
supernatural invigorate doctrine, and this is what attracts people. The problem is
how to study these experiences with the tools of the sociology of religion. Simple
third-person objectivity is not enough. Only analysis of the personal narratives
of believers can show us how they construct their sense of spiritual reality, their
shared religious identity, and their unique religious subculture.

This raises the problem of how to distinguish authentically “pneumatologi-
cal” experiences from simple sham, and on what grounds certain experiences
are said to belong to the exclusively Christian Pentecostal doctrinal framework
and others to be excluded from it. Pentecostal revelatory theology (pneumatol-
ogy) centers on the so-called “nine gifts of the Holy Spirit” summarized in Paul’s
First Epistle to the Corinthians (12: 1-13), the experience of which authenticates
doctrine. Prophecies, “word of knowledge,” divine healings and exorcism,
among others, constitute a specific “prophetic subculture,” having its own theory
and praxis, special language, instructional literature, symbolism, and so forth.
Perhaps the most commonly recognized revelatory phenomena take the form of
a “message of knowledge or wisdom,” which represents a supernatural response
to an individual’s inner thoughts, or private undisclosed information (telepathic
communication), or “prophecy” (precognition of forthcoming events). Such
paranormal events are held to be consistent with biblical accounts and often lead
to life-altering decisions which may be helpful or harmful for the individual and
the community.

To study this in the concrete, Govorounova undertook fieldwork at the “Pro-
phetic Café” of the Arise Tokyo Christ Church in Tokyo. There she interviewed
former fortunetellers, occult healers, and other occult practitioners who con-
verted into Christianity as a result of their experience of the “gifts of the Holy
Spirit” at the café, whose pastor and staff claim to be “Holy-Spirit anointed.”
In turn, they join forces to counter the “other” that menaces their Pentecostal
identity, namely, non-Christian spiritual traditions, like Shamanism, animism,
occultism, and divination by recounting their personal narratives of the voyage
“from the kingdom of darkness into the kingdom of light”

She went on to note that while the social and natural sciences (particularly,
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neuroscience) may explore these “revela-
tory phenomena” as indicators of human
potential, in general the above-mentioned
phenomena have either been deliberately
excluded from the scientific framework in
the course of development of mainstream
modern science, or else they have been
marginalized as “metaphorical” or “para-
normal” The scientific interpretation of
revelatory spirituality, which is of crucial
importance for understanding Pentecos-
talism, is approached as a by-product of
the evolution of human consciousness,
as a social psychological response to the
environment or as a response to basic

human instincts like fear, hope, and the need for recognition. In short, prophetic
revelations, visions and other revelatory phenomena are seen as psychopatho-
logical deviations.

Govorounova went on to report on fringe scientific research on supernatural
shamanistic phenomena conducted by the Research and Development Center
of the Foundation for the Law of Time in collaboration with Institute for Sci-
entific Research in Cosmic Anthropoecology (1SrRicA), an organization within
the Russian Academy of Sciences. The 1srICA scientists claim to have devised
reproducible experiments that prove the existence of a “torsional energy field”
that lies beyond electromagnetism and gravity and travels faster than the speed
light. Within this “flow of time,” the past, present, and future all exist at the same
time and in all places. According to ISRICA scientists, this discovery enables
us to explain all psychic phenomena, including the paranormal abilities of
Siberian shamans. The 1sriCA research team conducts experiments by placing
experimental subjects inside hypo-magnetic chambers where the magnetic field
is greatly reduced, and report that changes in the magnetic field alter the intel-
lectual and spiritual properties of humans, giving them powers of clairvoyance,
telepathy, precognition, and the like.

“Shamanism is not a religion. It is a special phenomenon of the human intel-
lect and spirit,” claims 1srICA director, A. V. Trofimov. As for the indifference
with which the Institute’s work is met, he goes on:

The tendency of modern historical civilization has been to separate soci-
ety from science and to isolate science as a sociocultural mechanism apart
from its genuine reality as cosmoplanetary thought stream. The scientific
establishment with its totalitarian legalization has become just one more
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belief system, so that new science is denounced as false science, while the
defenders of “science” dress themselves in an invisible but infallible cloak
of belief, not science.

After explaining the ideas of the 1srica in further detail, Govorounova
wrapped up her presentation by returning to the interface of Christian theol-
ogy and the sociology of religion with a series of questions: How is it possible
to reintroduce revelatory spirituality into the academic discourse? What would
be the next step? What kind of paradigm shift would it require? Should we
revise the contemporary materialist-dominated scientific paradigm in order to
reestablish the academic validity of the transcendental? Should we return to a
medieval theocentric or premodern dualistic paradigm? Should we further test
the biocentric paradigm or the hypothesis of a noosphere?

The sociology of religion may not be equipped to test revelatory experiences
in laboratory conditions, but it would benefit greatly from giving more weight to
the first-person perspective. At least it would warn against sweeping generaliza-
tions regarding the experiences and motivations of Pentecostal believers, even
as they avoid the pitfalls of Christian apologetics?

DISCUSSION

To open the discussion, Paul Swanson challenged the idea of academically
validating first-person accounts of revelatory experiences, asking how we estab-
lish a framework for testing the authenticity of personal narratives. Let us say
subject A claims to have had a revelatory Pentecostal experience, subject B a
revelatory shamanistic experience, and subject ¢ claims to have been abducted
by aliens. How do we evaluate their claims? Are we to throw out the third-
person perspective and yield to first-person interpretation?

In response, Govorounova argued that the sociology of religion is not inter-
ested in the ontological claims of religious believers’ revelatory experience as
such, but only in how religious subjects create their shared religious identities
and subcultures. Personal accounts can help generate interpretative models
that do not suffer from the kind of limited, prejudiced, or reductionist third-
person models prevalent today. Moreover, excluding the “insider perspective”
may yield contradictory results. For example, Kim came to the conclusion that
Pentecostalism succeeded in Korea because of the incorporation of shamanistic
cultural elements into their worldview. But Rosalind 1. J. Hackett® arrived at the
exact opposite conclusion, affirming that Pentecostalism succeeded in Africa
and beyond because of a discourse that demonized and scapegoated Shamanism
and other indigenous folk religions as part of its tactic of “spiritual warfare” Is

6. Rosalind I. J. Hackett, “Discourses of Demonization in Africa and Beyond,” Diogenes 50/3 (2003):
61-75.
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Pentecostalism Shamanism-friendly or Shamanism-hostile? Without including
the first-person experiential perspective of actual Pentecostal believers, there is
no way to answer the question.

James Heisig further challenged Govorounova’s proposal of an interdisciplin-
ary framework that would combine the sociology of religion and theology:

First-person narration is anecdotal. Anecdotes are fine. Like all data, they
have to be listened to and their mode of discourse analyzed. Without
them research is incomplete. But the problem arises when an anecdote
becomes authoritative or serves as the foundation for an argument con-
cerning something outside the world in which the anecdote was created.
It is the authority granted to the anecdote that is the problem, not the
anecdote itself. For example, we cannot logically make one person’s claim
to have experienced Jesus Christ authoritative and in the same breath
deny that authority to someone who believes he was abducted by aliens.
By the same token, we cannot on the one hand affirm the value of a
Christian’s experience of the Holy Spirit, and on the other deny it to the
shaman who sees the Holy Spirit as a demon to be exorcized. The differ-
ence between theology and the sociology of religion is that theology takes
religious experience and makes it authoritative on the basis of a doctrinal
tradition accepted on faith, and this is something the scientific position
does not allow. Is it not asking too much to attempt a fusion of theology
and the social sciences?

In response, Govorounova reiterated her opening question: How can we
reintroduce revelatory spirituality into the social scientific study of religion
without falling into the trap of Christian apologetics?:

In my presentation, I set theology aside and placed pneumatological
revelatory experiences within the framework of psychic phenomena in
order to ask how they might be analyzed scientifically. I discussed how
shamanic hysteria may be approached from a biocentric standpoint, not
from the perspective of a Christian theologian. My suggestion was that
the research of the 1srica scientists, who propose that Siberian shamans
have access to the noosphere or planetary collective consciousness could
be applied to the revelatory experiences of Christian prophets. Whether
God exists or not is wide of the question I was asking. My only aim was
to argue maybe the models and patterns prevailing in the sociology of
religion might be challenged, revised, expanded and potentially enriched
by the introduction of narrations of first-person experience”
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“Charisma and Community:
A Brief History of the Bawa Muhaiyaddeen Fellowship”
Frank Korom, Boston University

The story of a holy man named Muhammad Raheem Bawa Muhaiyaddeen
offers a sociological case study of the emergence of the charismatic faith leader
who put his extraordinary powers to work in founding his own spiritual orga-
nization. Frank Korom’s research into this study suggests a spiritual leader who
fits perfectly into Max Weber’s sociological model: a charisma-endowed indi-
vidual using his unique gifts and powers to sway people to his point of view,
thereby disseminating a particular worldview that is either a reformed version
of a preexisting tradition or a radically new vision that has no precedent. A new
movement entails a new cult or sectarian community, which gradually matures
into a denomination and in some cases, the institutionalization of the founder’s
unique qualities in what Weber referred to as an Amt, the bureaucratic office in
which those qualities are housed.
Why is the story of Bawa Muhaiyaddeen important? Korom explains:

While we know much about the history of religions in general, we know
less about what transpires on the ground during the formative years of a
new religious movement’s inception, and the longer we wait, the murkier
reconstructing events become.

The case of Bawa Muhaiyaddeen, who began his ministry in Sri Lanka, moved
to the United States to establish a spiritual educational center in Philadelphia,
and was posthumously enshrined, can help us throw the light on the practical
process of institutionalization of new religions.

According to oral records Korom uncovered, Bawa Muhaiyaddeen is a
holy man who emerged from the jungles of southeastern Sri Lanka sometime
between 1940 and 1942. As a charismatic leader, Bawa Muhaiyaddeen staged
three “comings” during his career that loosely correspond to the stages of insti-
tutionalization of religion described by Max Weber. In his early northern Sri
Lankan phase, Bawa Muhaiyad-
deen presented himself as a typical
Hindu guru or Sufi zinda pir (liv-
ing saint), characterized primarily
by pragmatism (farming, healing,
settling disputes, etc.) The sec-
ond phase set in when he began
to minister to the urban elite in
Colombo and elsewhere on the
island as a spiritual-philosophical
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guru, resonating with the theosophical movement popular in 1970s. The third
phase coincided with his arrival in the United States, where he appears as a typi-
cal perennial mystic, in line with the New Age universalism and anti-dogmatism
popular in the 1970s. In time, however, he came to emphasize a distinctly Islamic
message focused on a fourfold pattern of spiritual developmental: shariah
(revealed law), tariga (path), haqiqa (truth), and marifa (gnosis). In Bawa’s
view, a more perfected state of union with God results in sufiya, a state of con-
stant remembrance (zikr) and contemplation (fikr) which transcends the “four
religions” of Hinduism, Zoroastrianism, Christianity, and Islam, each of which
corresponds to a different level of truth and spiritual development. Korom
sees the present Bawa-established community as having underone the fourth
stage of institutionalization, or what Weber termed “the routinization of cha-
risma,” which involves the establishment of an office marked by stricter rules, a
strengthening institutional infrastructure, and a dissemination of the founder’s
teachings. Korom summarized:

To understand Bawa’s appeal correctly, one must trace his historical
development from his humble local roots to his rise to international fame.
The ultimate goal of my project is to look at the development and flow
of his transnational spiritual movement to understand how this unusual
and somewhat anomalous individual’s charisma led to the formation of
an idiosyncratic Sufi community far removed from the founder’s point of
origin... How does an unknown recluse rise to fame and establish him-
self as a global authority on matters of the soul?... What strategies did
Bawa and his “handlers” employ to manage his image as he moved from
an eclectic guru in Sri Lanka to a normative Sufi sheikh in the United
States?

Korom expressed the hope that his current research will ultimately contribute
to our understanding of how a marginal “cult” evolves into a “sect,” and then
ultimately into a “church” as it ages and matures doctrinally through time.

CONCLUDING DISCUSSION

Following Korom’s presentation, Alena Govorounova wondered whether
a “Shamanism-versus-Pentecostalism” framework allows us to examine in
depth the full human experience of religious adherents and to understand the
dynamics of their relation to “the spiritual world” from their own first-person
perspective. The Werberian notion of charisma may help us understand the
fact that Hindu gurus and Christian leaders use their unique gifts and powers
to sway the opinions of others, not how they actually do it. What are these gifts
and powers and how do they become doctrinally justified? More importantly,
how do spiritual leaders experientially define what counts as an authentically

Bulletin 36 (2012) Nanzan Institute for Religion & Culture




ALENA GOVOROUNOVA

Pentecostal (or shamanistic or esoteric, or what have you) spiritual experience?
Only then can we ask how Pentecostals, for example, deal with the disturbing
similiarity between their own experiences and those of Bawa Muhaiyaddeen
and his followers.

Korom reported that Bawa was said to possess telepathic, prophetic, and
other paranormal abilities that are indeed similar to those claimed in Christian
Pentecostal experiences, Alena went on. Evidently, shamans and fortune-tellers
in Asia fall into a trance and other altered states of consciousness; they prophesy
and provide healing sessions, and the same phenomena we can see at work in
Pentecostal churches. On the surface, and from a third-person perspective,
these “supernatural” phenomena appear identical, but if we look at the first-
person discourse constructions of Christian and non-Christian (shamanistic)
identities, differences begin to emerge. For example, in Pentecostal theology,
non-Christian (shamanistic) “spiritual gifts” are real phenomena, but their
power comes from a source other than the Christian God: they are “demonic
counterfeits.” With such claims, Pentecostal Christianity constructs its identity
as a spiritualistic religion by disassociating itself from Shamanism and other ani-
mistic religions and identifying them as spiritual enemies. And, of course, the
tables can be turned. In any event, how can we hope to compare the experiential
aspects of Shamanism and Pentecostalism, and the subsequent construction of
a discourse of identity?

The participants agreed that, perhaps, a classical comparative approach is
not the most effective method for the study of Shamanism and Pentecostalism
as experiential religions. James Heisig commented that, perhaps, the concept of
“identity construction” may not be precise enough, and that the real question
perhaps is about different levels of explanation constructed by various groups to
account for experiences that, in their first-person narrative form, appear to be
identical but in reality are not.

Korom stressed the importance of anthropological case studies in the analy-
sis of experience-based religions, where discrepancies in interpretation are too
obvious to ignore. In a sense, all religions are exclusivistic and this is one reason
anthropologists of religion today prefer to speak of Shamanisms in the plural,
where each religious group has its own distinctive form and its own level of
interpretation concerning their practices. Pentecostalism is not alone in its
exclusivism and its rigid demonization of non-Christian phenomena. Shaman-
ism, too, may interpret Christianity and its “Holy Spirit” as a demonic power
that needs to be exorcised. To sum up, a methodology centered on the case
study takes particular religions on their own terms without submitting them to
a comparative approach from the outset.

Mark Mullins questioned Govorounova’s claim that first-person experience
and personal narrative need to be reintroduced into the sociology of religion. Is
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it really so that the sociology of religion does not take Pentecostal or shaman-
istic spiritual experiences seriously enough? Is it true that sociologists quickly
move on to the categories, comparisons and other sociological methods without
regard for first-person experience? Does any responsible sociology of religion
take certain aspects into account and leave out others altogether? In his own
case, Mullins reported:

I want to know what the world means to the Pentecostals. I want to lis-
ten to their narratives and understand how they experience the Spirit
and construct their spiritual worlds. This is one important dimension
of understanding the phenomenon because these experiences prompt
religious adherents to go out to the world and evangelize. But the more
important sociological question here is: What is the place of that group in
the larger social setting? How can we put these groups in context? We can
certainly say that part of the explanation for why Pentecostals are growing
more rapidly than mainline evangelical groups is that they are much more
serious about their faith, that they take religious experiences seriously,
and that they are eager to share them with others. But this is only one
dimension of the reality that we are trying to understand.

Mullins went on to note that when sociologists begin comparing religious
groups, they are looking for the answers to the questions such as when, where
and how religious groups grow. From the sociological perspective, religious
groups grow in the context of rapid social change, social crisis, or social mobil-
ity; they also grow because of the natural birth rates or fertility rates. All these
factors need to be taken into account and contextualized. Only then can com-
parison begin. It is not enough to simply say that the rapid growth of Pentecos-
talism is a result of powerful personal experiences. Might it not be that religious
growth is more a matter of being at the right place at the right time? Certainly
we need to take spiritual experiences into account as part of reality we are trying
to understand, but this does not mean we have to say “Amen” to the interpreta-
tions of them that accompany first-person narratives.

In response, Govorounova reiterated her insistence that the inclusion of first-
person accounts enriches our sociological models. To give an example, Andrew
Kim reported that Korean Pentecostal pastors incorporate indigenous shaman-
istic elements into their theology, in order better to convey their message in a
Korean cultural environment. But this overlooks the practice of “spiritual war-
fare” taught in Pentecostal seminaries and churches where believers are required
formally to renounce all prior non-Christian spiritual practices, associated with
magic, divination, occultism, animism, astral projection, fortune-telling, tarot
cards, astrology, horoscopes, involvement in cults, New Age, and other Eastern
mysticisms—all “works of the devil” that impede “baptism in the Holy Spirit”
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Many Pentecostals may agree that Shamanism is present in Korean churches in
forms of fortune-telling and divination, but they actually perceive it as a “pol-
lution” of Christian doctrine. Thus while it may appear from the outside as if
syncretic tendencies in Korean mega-churches are widely accepted, in reality
the spread of Shamanism may be causing serious internal tension within the
churches. Based on Kim’s presentation, Govorounova suggested that Pentecos-
tal multinational churches in Korea have been transformed into “multinational
corporations” that play by the rules of the secular world and focus more on the
accumulation of wealth than on fidelity to doctrine. Even if this is the case, cor-
ruption is not the whole story. A closer look at the personal narratives of believ-
ers may shows resistance to this trend.

Kim countered that the extraordinary popularity of the mega-churches in
South Korea is seen as a positive sign of the ability of the churches to network
beyond their own local communities. He further questioned the formal renunci-
ation of non-Christian practices in these churches, pointing to surveys indicat-
ing that fully fifty percent of Korean Christians still practice ancestor worship.

In response, Govorounova suggested that the old distinction between real
and nominal adherence to the faith may be at work. Ninety percent Russians
identify themselves as Orthodox Christians, but the majority of them are not
even remotely familiar with the most basic tenets of Christianity. So, too, as
Christianity grew in popularity in Korea and became a vehicle for social net-
working and business connections, the boundaries between church and secular
society have become bleared. Numbers alone are deceptive, as are the apparent
ties between religious belief and religious culture.

Kim objected that as sociologists and anthropologists of religion we often
have to rely on survey results and, in fact, this is one of things scholars are best
at. Do sociologists of religion really need to “get into the minds of religious
believers?” And even if they do, their tools of choice are surveys and question-
naires, which in turn are analyzed to search for patterns. Other participants
chimed in to confirm the need for a mix of qualitative and quantitative methods
in the sociological study of religion.

Noting that the success of the Pentecostal movement worldwide is strong
counter-to the secularization theory, Awazu Kenta suggested that the question
of the sociological interpretation of Pentecostalism needs to be complemented
by the question of the significance of Pentecostalism for the self-understanding
of the sociology of religion. Clearly religion and spirituality in many forms con-
tinue to play a significant role in the lives of human societies, and our sociologi-
cal methodologies must grow and keep pace with the evolution of that role.

Regarding the “doctrinal pollution” addressed by Govorounova and the syn-
cretism and creolization that Shoji discussed in the Japanese-Brazilian context,
Korom observed that all religions wrestle with the idea of “purifying” their
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teachings and exorcising alien or hybrid elements in the search for authenticity.
Authenticity is not easily had; it is contested through constant, dialogical inter-
action between hybridity and purification, religion and custom. What is curious,
however, is that “purity always invites more hybridity,” as the historian of science
Bruno Latour put it.” Korom argued that Latour’s anti-modernist model may
be applied to the religious context as well. Thus there seems to be an ongoing
dynamic of “pollution versus purification” within both folk religions and official
religions, allowing the two to coexist but always in a state of struggle.

This brings us to an even bigger question: How do we distinguish folk reli-
gion from classical or normative traditions? The ongoing debates within the
religious communities as to what is acceptable and what is not within the frame
of a given religion, both doctrinally and practically, are fully acknowledged.
But the constant and creative tension going on between folk and doctrinal
religions at the ground level tends to be ignored by normative tradition and
yet never fully rejected. As an example, Korom cited Webb Keane’s work on the
conversion strategies of the Calvinist mission in Indonesia over the period of a
hundred years.® One of the things the Calvinists did in their attempts to convert
Indonesian animists to Calvinism was to distinguish between religion (agama)
and custom (anshara). The missionaries allowed their Indonesian converts to
practice rituals of animal sacrifice for the purpose of the distribution and con-
sumption of meat as long as they excluded the liturgical worship of offering the
sacrifice to the ancestors through verbal performance. In this way they removed
the religious element from the animistic ritual but allowed for the customary
slaughtering of the animal within the context of communal exchange. This may
be seen as an attempt to “purify” indigenous religious practice from its animistic
elements without destroying the practical side of the ritual.

James Heisig challenged Korom’s earlier proposition that “all religions are
exclusive” as well as Takafumi lida’s claim that monotheistic religions have
oppressed shamanistic animistic elements throughout the world. Is it really
true that religions define themselves through the exclusion of the “other”? The
prevalent religious mentalities in Europe and the United States do not hold in in
Asia. The debate over “multiple belonging” that preoccupies religious thinkers
in Europe and the United States attracts little attention in Asia, Africa, and Latin
America. Quite the contrary, it is by and large taken for granted. In this regard,
Govorounovas checklist of non-Christian beliefs and practices that Christian
Pentecostal converts are asked to give up is incompatible with the Asian reli-
gious mentality. If Christianity were strictly to adapt the Western attitude to

7. Bruno Latour, We Have Never Been Modern (Cambridge: Harvard University Press, 1993).
8. Webb Keane, Christian Moderns: Freedom and Fetish in the Mission Encounter (Berkeley: Univer-
sity of California Press, 2007).
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multiple belonging, Christianity would never have taken root in Asia and many
other parts of the world. In fact, the suppression of animistic, shamanistic, and
other native religions in Western Christianity takes place only within the most
doctrinally-controlled, institutionalized settings. Christianity in the West could
not have survived, and cannot continue to survive, without the shadow side of an
unofficial animistic tradition that includes alchemy, Gnosticism, superstitions,
folk tales, and magic. To assume that monotheistic Christianity has suppressed
animistic and shamanistic elements throughout the world one has to focus on a
rarefied form of Christianity, far from its living, pulsating reality. Thus it comes
as no surprise to find animism thriving in Christian Korea.

To illustrate his point further, Heisig gave an example of a Full Gospel Church
in South Korea, whose members originally met on the shamanistic mountain,
where they built their huts and held weekend retreats —but they still remained
Christians. In Europe this would be considered paganism or witchcraft but in
Asia this kind of multireligious belonging is almost normal.

Govorounova objected that the ties to Shamanism in Korea are a tactic of
“spiritual warfare” similar to the exorcism of evil spirits from various geographi-
cal locations described by Rafael Shoji in his presentation on Brazilian-Japanese
Pentecostalism in Japan. Korean Pentecostals see it as their mission to go to
shamanic sites to exorcise demonic spirits by the power of the Holy Spirit and
“take over these places for the Kingdom of God.” She also resisted the suggestion
that multireligious belonging could in any way be compatible with the Christian
Pentecostal worldview. She insisted that Asia’s Pentecostal Christians take doc-
trine as seriously as it is taken in the West and are engaged in an ongoing debate
over what native beliefs and practices are acceptable. In this way, they forge a
kind of “multireligious identity” which, as in the case of the Calvinist missionar-
ies in Indonesia, does not compromise their Christian faith.

She cited the example of mind and body healing techniques originating in
Eastern cultures such as yoga, brain yoga, meditation, and even the martial
arts. Western Pentecostal Christians add these techniques to the checklist of
forbidden practices, whereas Asian Pentecostals are much more open to these
practices as long as they are “revised” to eliminate “alien” spiritual elements.
Thus one find a de-mystified form of yoga that preserves the physical exercises
but leaves out the “cleansing of chakras and connecting with the Mind of the
Universe.” Similarly, certain martial arts have been reformed to retain the physi-
cal practice but leave out any mention of “emptying the mind and achieving the
state of mushin [ (no mind)”

Korom intervened to elaborate further on the conventional distinction
between religion and culture. He quoted the Dalai Lama, who has encouraged
people to practice Buddhist meditation for its healing benefits while at the
same time discouraging adherents of other religions to convert to Buddhism
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simply for the sake of its meditation techniques. He sees the healing function of
meditation as a secular phenomenon open to everyone regardless of religious
affiliation. Hence, the fact that many American Jews and Christians practice
meditation does not mean that they have converted to Buddhism.

In this same vein, Korom went on, many phenomena that have religious
origin may be considered simply cultural and need not have religious connota-
tions or threaten religion. The conventional distinction between religion and
culture prompted remarks among several of the participants. Mark Mullins
observed that for many religious groups and individuals, purity of doctrine is
not a concern, nor is drawing a clear line between religion and culture. There
are Jesuit priests in Japan who practice Zen meditation without any fear of hav-
ing compromised their faith. The conventional religion-culture distinciton is
also potentially dangerous in the political context, as witnessed in those politi-
cians brandishing the distinction for their political gain. As an example, Mullins
reviewed his present research on revivals of State Shinto or civil religion and
the attempts of the Liberal Democratic Party in 2005 to force a revision of the
articles in the Constitution dealing with state and religion.’ Erasing of the dis-
tinction between religion and culture may potentially result in discriminatory
policies and manipulation of the government funds in favor of religious institu-
tions, which would redefine themselves as “cultural units” under the proposed
revision of the Constitution.

Rafael Shoji challenged the participants to give careful consideration to how
we use the terms religious syncretism and hybridity. He pointed out that the
general attitude towards syncretism among the conference participants appears
to be positive, but among Pentecostal Christians themselves, the terms have
a negative connotation insofar as they perceive other religions (Shamanisms,
animisms, witchcraft, and so forth) as their “enemy” in a “spiritual warfare”
Shoji argues that Pentecostalism and Shamanism, though apparently in oppo-
site camps, actually share “a very similar spiritualistic worldview.” This does not
imply that the two are syncretized, but only that they are what Mullins calls
“functional equivalents” If indeed Shamanism and Pentecostalism have devel-
oped parallel understandings of “a spiritual world as alive formless, intelligible
beings,” then the “positive syncretism” and “positive hybridity” may in fact be
no more than parallel interpretations of that world.

Brazilian Christianity, he went on, looks on the surface to be highly syncretic
or shamanic, but in reality this is not the case. What happens is that, on the one

9. Article 19: Freedom of thought and conscience shall not be violated. Article 20: (1) Freedom of
religion is guaranteed to all. No religious organization shall receive any privileges from the State, nor
exercise any political authority. (2) No person shall be compelled to take part in any religious acts,
celebration, rite or practice. (3) The State and its organs shall refrain from religious education or any
other religious activity.
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hand, Brazilian Christians accept the shamanistic spiritual worldview as real,
that is, they recognize and affirm it in a kind of “positive syncretism” On the
other hand, they make clear doctrinal distinctions between Christianity, the
“true religion,” and Shamanism, “the religion of the “enemy (i.e., the devil)”
It would therefore be “negative syncretism” to accept the shamanistic spiritual
worldview and religious practices without making it doctrinally or conceptually
distinct from Christianity. The fact is, he insisted, Pentecostalism and Shaman-
ism are mutually exclusive, and their perceived combination in some kind of
“syncretism” or “hybridity” is nothing other than a partial recognition of the
other’s spiritual worldview as a correct interpretation of reality. Pentecostalism
and Shamanism do not mix or incorporate each other’s elements; they simply
happen to mirrow outlooks on the unseen spiritual world as populated with
angels, demons, ancestor spirits, and other spiritual entities.

What role, then, do first-person narrative have to play? Shoji suggested that
objective and accurate data on the spiritual world as the experiencing subjects
see it require the methods of hard science, perhaps along the lines of neurosci-
ence suggested by Govorounova. But in the social sciences, all interpretation,
whether first-person or third-person, is necessarily limited and biased.

In response to Shoji’s suggestion of a shared worldview, Govorounova reiter-
ated the results of her research at the “Prophetic Café” to insist that first-person
narratives do not preclude the question of truth. In her interviews, she asked
individuals how they can be sure that the prophetic or supernatural knowledge
they receive comes from the “right’ source” and not from the false prophesy the
Bible warns us against. This question, traditionally referred to as the “discern-
ment of spirits,” was unnerving for church members and pastors who had been
raised in a Christian environment and never had any reason to challenge their
spiritual experiences. In contrast, church members who had been fortune-
tellers and mediums prior to conversion were quick to identify the difference.
They reported the exhaustion they felt after a session of divination or healing,
and the uncertainty over the complete accuracy of the information they were
passing on. After their “baptism in the Holy Spirit,” however, they reported a
sense of joy and peace, and an assurance of the truth of the “revelations of the
Holy Spirit” that came to them. Similar responses came from those who were
clients of mediums and fortune-tellers. In sum, Govorounova observed that her
fieldwork supported Shoji’s proposal that what is perceived as a syncretism of
Pentecostalism and Shamanism is in fact a common acceptance of a spirit world
with radically different interpretations.

Heisig accepted Shoji’s suggestion, but warned that the “proof” of truth based
on personal narrative can go both ways. He cited the example of Zambian Arch-
bishop Milingo who turned to Shamanism for reasons not unlike those cited by
Govorounovas subjects for conversion to Christianity. Korom also urged the

Nanzan Institute for Religion & Culture Bulletin 36 (2012)




PENTECOSTALISM AND SHAMANISM IN ASIA

participants to take into account such factors as pragmatism and utilitarianism
when analyzing the reasons that motivate people to turn to supernatural forces,
Christian or otherwise: “People are generally pragmatic, and if they get sick,
they go to a healer; if this does not work, they go to a Christian miracle-worker,
then to the hospital, and so forth, until the problem is fixed. Is this syncretism
or just simply pragmatism?”

Rafael Shoji objected that Brazilian Pentecostalism strongly condemnds this
kind of “spiritual shopping.” The message of the Pentecostal preachers in Brazil
is clear: if you go for healing to an occult practitioner, your problems will only
get worse. Granted people tend to be pragmatic, too many Pentecostal com-
munities stress spiritual and ritual purity to allow for sweeping generalizations
about their pragmatism or utilitarianism. This is another reason for including
data from participant observation.

Roger Munsi suggested that while the focus of the present conference has
been on the relationships between Pentecostal and shamanistic communities,
we should not overlook the importance of relationships between individual
Pentecostal leaders and shamans on the personal level. In Africa, he ventured,
ninety percent of Pentecostal leaders have connections with local witch doc-
tors and shamans. This has raised the criticism—on television programs in
the Congo, for instance—that Pentecostal pastors conduct healing sessions by
drawing on the power of demonic spirits under the guise of calling on the Holy
Ghost, and financially reward collaborating shaman.

Rafael Shoji objected that such accusations may be ungrounded, especially
if they come from the persons unfamiliar with Pentecostal spirituality and doc-
trine. He offered the example of a pastor of Universal Church of the Kingdom of
God in Brazil who had practiced African-Brazilian witchcraft and healing prior
to his Christian conversion. Although he maintained a shamanistic spiritual
worldview, he has condemned any association with spiritual practices outside of
the Christian context and claims that true healing is only possible by the power
of the Holy Spirit. On the surface, Christian spiritual healing looks similar to
shamanistic healing, and a Pentecostal pastor in question might be accused
by shamans of using their shamanistic power to heal while he himself believes
he is conducting healing sessions through the power of the Holy Spirit. In any
event, quick judgments may overlook a variety of factors that make appearances
deceptive.

At this point the question of Pentecostalism’s and Shamanism’s relation to
nature was raised again. Participants discussed the differences in the under-
standing of “charisma” as a defining factor in the individual’s relation to the
world in the Western and Eastern religious traditions. In Western Christianity,
the term tends to imply contact with a “Holy Spirit” that transcends the natural
world, whereas in animistic and shamanic religions charismatic individuals are
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so called because they are fully in touch with the natural world and therefore
can channel higher powers. In general, these latter traditions are thought to be
closer to nature than monotheistic religions are, but actually Shamanisms and
animisms are no less transcendentally-oriented than Christianity, Judaism, or
Islam. In fact, the idea of the immortal soul, which was introduced to the West
through the Greek tradition, was influenced by Asian shamanistic practices of
astral travel, bilocation, and other paranormal spiritualistic phenomena.

So why the assumption of a closer relationship to nature and the worship of
nature in Shamanism? Why do Pentecostalism and Shamanism appear to be in
opposite camps on environmental questions? Why do Christian evangelicals in
the United States pressure politicians to deny the phenomenon of global warm-
ing and disapprove of radical environmentalist policies? Is it because the natural
world does not have a role in the Christian “drama of salvation” and as such is
irrelevant to Christian Pentecostal religious agenda? More importantly, how is
it possible to overcome this apparent polarity between Pentecostalism and Sha-
manism in regard to nature? To what extend is it possible to shift the balance in
Christianity away from what lies outside the natural world in order to highlight
those aspects of the tradition that draw humanity closer to what lies inside the
natural world?

Rafael Shoji proposed that the polarity be explained in terms of the geogra-
phy of religions. Unlike folk religions, Christianity does not have close ties to
the natural environment because in the Abrahamic tradition the symbol of this
world is the desert—the absence of living nature. This helps explain why the
transplantation of native religions is a much more difficult missionary task than
the transplantation of monotheistic traditions. Shamanisms and animisms do
not relate to nature in the abstract but always in terms of a concrete locale. It also
explains why Western sciences, historically rooted in the Abrahamic traditions,
are founded on the assumption of one nature and many cultures. Overall, the
more global doctrinal orientation of monotheistic traditions makes them more
flexible and adaptable to foreign environments.

This leads us to ask how Christianity relates to the local natural environ-
ment when it is carried to foreign lands. Shoji argued that Christian Pentecostal
movements see there mission as the spiritual purification of the natural environ-
ment, focusing on cleansing local environments of evil spirits. In their rituals of
geographical exorcism, Pentecostals strive to evict evil spirits from the land and
reduce their destructive power on the lives of inhabitants. They see it as a “holy
battle” between the Holy Spirit and the “powers of darkness”

Korom noted that the conception of the “purification of the land” is not
exclusive to Pentecostalism. Indian immigrants to the United States perform
similar purification rituals by sanctifying local landscapes and equating them
with sacred places in India: the Mississippi becomes the Ganges, Mount Rainier
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becomes Kailas, North America turns into Mother India, and so forth. The
notion of an impurity in the land, animals, and humans that needs to be ritually
purified has deep roots in animistic traditions. Still one can ask what distin-
guishes them from Christian purification rites?

Andrew Kim challenged the consensus that Shamanism is presumably more
environmentally-friendly than other religions. He argued that while nature-
worship and spirit-belief are certainly present in contemporary Korea, the ori-
entation of Korean Shamanism remains primarily human-centered and utterly
pragmatic. Shamans seek to manipulate spirits to obtain healing and other
practical benefits. Saving the planet is not their primary agenda.

Govorounova stepped in to challenge the assumption that Shamanism is
more conceptually immanent and this-worldly than Pentecostalism. She por-
posed that neither shamans nor Pentecostals hold a dualistic worldview. On
the contrary, their paranormal spiritual experiences make the spirit world very
real and tangible to them and their sense of reality is holistic. The transcendent
is one with immanent reality, not a mere doctrinal abstraction. She went on to
resist the idea that political candidates in the United States who identify them-
selves as Christian evangelicals represent Pentecostalism across the world, and
that their attitudes towards environmentalism may be taken as a benchmark of
global Pentecostalism. What is more, Christian evangelicals do not normally use
biblical verses in debates about global warming; their discussions revolve mostly
around the reliability of the scientific evidence. At the same time, many profes-
sional environmentalists, not just evangelicals, draw on the doctrine of steward-
ship as a biblical foundation for their desire to protect the planet. Still, the envi-
ronmental agenda is not central to Christianity, but for that matter, one would
be hard pressed to find a Shamanism in which this is the case either. The stress
on aesthetic appreciation and the beautification of nature, as Kim demonstrated
earlier, is certainly present, but it lacks a political dimension. Neo-paganism and
New Age movements appear to be the only active spiritualistic activists promot-
ing ecophilosophy and environmentalism today.

At the end of the discussion the participants questioned again the inher-
ent relationship between Pentecostalism and Shamanism from a variety of
angles. They tested the notion of religious universalism against Shamanism and
Pentecostalism and argued whether Shamanism may be considered a religion
proper or a universally present cultural expression of a basic human longing
for transcendence. Okuyama Michiaki argued that the spread of world religions
like Christianity, Islam, and Buddhism would have been impossible without
the incorporation of local spiritual elements. Ryobu shinto'® WiEi##iE in Japan

10. Ryobu shinto WiEf#HE is a syncretistic school that combines Shinto with the teachings of the
Shingon sect of Buddhism.
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and New Age movements are good examples of this. In this sense, the notion of
universalism may be essential to the understanding of the relationship between
Pentecostalism and Shamanism. lida Takafumi agreed that while Christianity
doctrinally struggles with the acceptance of Shamanism, there is an obvious
universal presence of shamanistic spirituality around the world that may have
paved the way for other religions. The challenge is identifying it with some pre-
cision.

Heisig noted that official Catholic doctrine does not deny the reality of sha-
manistic experiences but it marginalizes Shamanism into the realm of supersti-
tion, assuming that all superstition is harmful. Certainly when they are used to
control and manipulate the weak and the downtrodden, they are. But there is
also a sense in which superstition is a cry of the soul for something more than
the established religion is prepared to deliver. It rises up from unquenched
desire that dry scholastic doctrine and formalized ritual cannot respond to.

Korom recalled Emile Durkheim’s remark that “magic has no church” to
reintroduce Kim’s treatment of Shamanism as a “non-religion.” If, as Kim argues,
Pentecostalism is most successful in those parts of the world where there is no
strong organized religion able to withstand alien religious elements, then the
classification of Shamanism as a non-religion makes it easy for global Chris-
tian Pentecostal movement to move in and assimilate shamanistic beliefs and
practices. Korom referred to the similar conclusions of Richard M. Eaton who

described a pattern of “relatively easy proselytization in the absence of a strong
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religious opposition” in the context of Eastern India, where the rapid process of
Islamization was aided by the fact that Hinduism was not well organized in these
areas. Since the local population was primarily taken up with tribal animistic
rituals, Islam was able to move in and take over. Islamic missionaries began
pragmatically by clearing the land, starting farms, introducing agriculture,
meeting people’s practical needs, and thereby gaining people’s trust. Only then
did they gradually introduce their teachings. Thus, contrary to popular belief,
the Islamization of Eastern India was not brought about by fire and sword but
through a slow process of assimilation that took advantage of a preexisting spiri-
tual vacuum. Both Eaton and Kim suggest useful sociological models for under-
standing how missionary efforts succeed in the absence of a strong organized
religion in the host country, and how local shamanistic or animistic elements get
absorbed into the doctrinally-centered religions.

Mullins supported the understanding of Shamanism as a form of spiritual-
istic religious expression preparing the way for Pentecostalism. He referred to
David Martin’s work on the reasons behind the expansion of global Pentecostal-
ism. According to Martin, there is a layer of shamanistic religions around the
world in many cultural contexts on which Pentecostal expressions of Christian-
ity draw. Pentecostalism thus resonates with local traditions in a way that more
rationalized, overly cognitive Protestant missionary movements could not.
“Whether we call it universalism or a common layer of folk religiosity,” Mullins
concluded, “there is something out there that does not fit into our hard catego-
ries of world religions, and Pentecostal expression seems to have tapped into it
in such a way as to satisfy the spiritual needs of many people.”

The participants discussed a number of other questions not directly
addressed in the present conference but possible areas for future examination.
They included:

1. The relation between Esoteric Buddhism (Shingon mikkyo 2.5%#%) and
Shamanism in Japan.

2. Catholic forms of Pentecostalism in East Asia and beyond.

3. The fate of Pentecostal Christianity in China, Taiwan, and other Asian
countries.

Closing Remarks: WATANABE Manabu

In his closing remarks, Watanabe Manabu acknowledged that the given
theme of the conference, “Pentecostalism and Shamanism in East Asia,” was
not defined clearly enough, which left the discussion adrift at times. At the
same time, the wide range of philosophical, theological, doctrinal, experiential,
psychological, anthropological, and environmentalist approaches confirmed the
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fact that the study of Shamanism and its relationship to Christianity in this part
of the world merits further discussion. He expressed his hope that this dialogue
will continue in the future and that the Nanzan Institute may be a part of that
dialogue.
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RELIGIOUS ISSUES IN JAPAN 2011

Challenging the Lines between Society and “Religion”

Tsukapa Hotaka R H =
Assistant Lecturer, Kokugakuin University
Research Associate, Religious Information Research Center

The following report on “religion in the news” in Japan over the past year is a
partial translation of a report written in Japanese for [BRR#], a journal
published annually by the International Institute for the Study of Religions.
As in previous years, the author has kindly consented to allow us to translate
their report into English for publication in our Bulletin.

AST YEAR’s earthquake and tsumami greatly affected the way society and

religion are seen, as witnessed in memorials for the victims, “salvation”

for the survivors, the “bonding” of the country, and the activities of reli-

gious groups and believers. In the face of this unprecedented disas-

ter and the suffering it brought the country, expectations for religion were
heightened by an almost unbelievable popular debate on whether religion is
necessary and what benefit it brings. The line between “before” and “after” also
affected the view of religion and set a challenge for the direction things will take
from here on in.

Meantime, quite apart from the events surrounding 3/11, other events
brought religion into the limelight. Among them another line was drawn that
presented challenges of its own. This will be the subject of the following report
and its consideration of trends during 2011, focusing on the conclusion of the
Aum Shinrikyo trials and the problems they left behind for the mass media, and
on the Supreme Court’s decision on obliging teachers to stand up for the sing-
ing of the national anthem at school events. The following is based on data from
reliable sources, newspapers, journals, and other published material.

The conclusion of the Aum trials

“Further appeals are rejected”

“Each of the crimes committed in the name of the protection of the
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religious organization were planned and carried out in systematic defi-
ance of national law and order, are in essence extremely antagonistic
to society, and display a strong disrespect for human life”

“There is no precedent to which one can compare the crimes [the
murder of the lawyer Sakamoto Tsutsumi and his family, the Matsu-
moto and subway sarin gas attacks] and their aftermath in terms of the
magnitude of their cruelty and inhumanity”

“The acts carried out in accord with Matsumoto Chizuo, even taking
into account the sincere verbal apology to the victims and their fami-
lies and the written declaration to that effect, there is no choice but to
approve the death penalty”

In less than two minutes, the case brought against Nakagawa Tomomasa, a
former executive of Aum Shinrikyo, was brought to an end. On 8 December 2011
the death penalty was finalized. Three days later, the Supreme Court handed out
virtually the same sentence to Endo Seiichi for his involvement in the two sarin
attacks, a sarin attack on the lawyer Takimoto Tar6, another attack with vx gas,
and other offenses.

Over sixteen years had passed since the sarin subway attack of 20 March
1995, twenty-two days of intense investigation, and the initiation of the court
case the following June. Beginning with Asahara Shoko (Matsumoto Chizuo), a
total of 189 persons were handed sentences: 13 death penalties, 5 life sentences,
80 shorter prison sentences, 87 suspended sentences, and 3 fines. One person
was found innocent of the charges. With that the affair drew to a “close” But
even if the court case was finished, for many people the Aum problem was not
over. So what is really clear, and what is not? What remains unfinished? For a
hint, we may look at attitudes towards the court decision.

The Day of the Trial

When the doors of the Supreme Court opened on 21 November 2011 I missed
out on the lottery to attend, but so did Araki Hiroshi, the public relations man-
ager for Aleph, who was surrounded by reporters on his way out. He was visible
at previous public trials, typically donning a face mask and earphones to avoid
contact with the outside world. This day was different. It seemed as if he had
come with the intention of talking. The press queried him on his feelings at the
end of the trial, any message he might have to communicate, and the activities
of the group thereafter.

I cannot find words to speak to the victims.... We continue to ask
ourselves how could something like this have happened... I mean,
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the founder Asahara didn’t have anything to say.... And there are still
three persons with arrest warrants out for them.

Several in the media remarked to the effect that “since Asahara had almost
nothing to say (and since the executive office Murai Hideo had been assassi-
nated), we still don’t know what really happened” It was as if Asahara’s silence
was meant to leave everything to others and as if he himself had simply stopped
thinking about it.

The photo-journalist Fujita Shoichi threw a question Araki’s way:

Is this any different from the way he acted before the whole affair?...
Granted his elevated status, as “teacher,” is that all there is to it for
him?... Has his thinking remained fundamentally unchanged?

Araki stammered to relativize outside interpretations: “The court has its logic,
you have yours, and we have ours.”

At eleven oclock a press conference was held at the Press Club in Kasu-
migaseki. On the dais were Nakamura Yaji, the chief strategic officer for the
prosecution, Itd Yoshinori, representative of the lawyer for the plaintiffs in the
Matsumoto sarin affair, Takahashi Shizue, liaison for the subway sarin affair, and
Utsunomiya Kenji, representative of a support organization for victims of Aum
crimes. Statements from the victims and their families were communicated
during the press conference and demands were made for wanted members of
the group to turn themselves in and for adequate compensation from the group
that restructured itself in the aftermath of the affair. Takahashi, whose husband
was an employee at Kasumigaseki Station and had died in the attack, voiced the
strong view that “Since Matsumoto Chizuo is not telling the truth; there is no
need to keep him alive”

It was reported that Oyama Tomoyuki, the father of Sakamoto’s wife Sakako,
issued a kind of apology:

Even though our case was not properly investigated, we regret that it
escalated into the subway sarin attack. It is not easy to express what
it means for our family to be troubled by feelings of responsibility
toward the families of other victims.

A joint press conference was held from 12:30 with lawyers for the prosecu-
tion, the Japan Society for Cult Prevention and Recovery, and the Association of
Aum Families. Seated on the podium were Ono Takeshi, the head of the office
of the prosecution, Nagaoka Hiroyuki, the president of the Association of Aum
Families, and Nishida Kimiaki and Takimoto Tard, members of its board. Things
began with a profound apology from Nagaoka: “Our Association will continue
until such time as all the adherents have returned” All three were in strong
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agreement that apart from Asahara, the twelve executives on trial should not
receive the death penalty. (From some time the Association of Aum Families
had been seeking signatures on a petition to exempt them.) The string of events
would not have taken place without the presence of Asahara, who manipulated
the twelve like “robots.” Their role as living witnesses is a necessary contribution
to clarify the facts of what happened.

One point was that these back-to-back press conferences showed directly
opposite opinions among the “victims.” In contrast to the first, in which the two
sarin attacks were seen as an act of indiscriminate terrorism towards innocent
victims, the second looked at things from the viewpoint of the perpetrators who
had been victims of Asahara. The Association of Aum Families had originally
been known as the Association of Aum Victims, but changed its name after the
criminal acts. The mother of Nakagawa, one of the defendants, had been a mem-
ber of the association. They were “victims,” in the sense that family ties had been
broken and their property confiscated. Nagaoka himself had suffered the vx gas
attack. But the association they formed came to be identified with the assailants
of the heinous crimes. At bottom, the judgment as to whether all the adherents,
apart from Asahara, were victims or not is a particularly deep-rooted aspect of
the wider question of religions and the “cult problem.”

Media Reports before and after the End of the Trial

All of this was widely reported on television and much space was devoted to it
in the evening and morning editions of the newspapers. Coverage on the whole
dealt with the formation of the group and the events leading up to its crimes,
personal information on those given the death penalty, debates over the punish-
ments handed down to the convicted, the restrictions imposed on the disbanded
group, the list of those still wanted, the reactions of the victims, the failure of
progress on compensation, and commentary by experts.

The shift of focus to a debate over whether executions should take place soon
after the court decision had been made had to do with how the above-mentioned
press conferences were reported as well as with the particular slant that the vari-
ous newspapers gave to it. The Yomiuri was sensitive to the death penalty from
early on and played up the remark of Takahashi Shizue that “there is no need
to keep him alive” The Mainichi reported it together with the statement from
those among the prosecuting lawyers asking that the twelve executive members
not be given the death penalty. The Nikkei reported their insistence that “capital
punishment should be ruled out except in the case of Asahara,” but did not com-
municate the comment by Takahashi. The Asahi ran the headline “Three Groups
Defending the Victims Ask to Stay Execution” All of this appeared in the 21
November evening and 22 November morning editions.
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One group of religious thinkers engaged in a discussion concerning the
unusual event of thirteen persons facing the death penalty event, the variety of
opinion among the victims, the plurality of views in the media, and the com-
plexities of the political and social aspects involved.

Furthermore, from the second hearing in the public trial of Nakagawa, law-
yers introduced the written appraisal of the psychiatrist Sasaki Yuji, stressing
that prior to entering the group and thereafter the accused was suffering from a
dissociative disorder or “prayer psychosis,” an opinion that was passed over in
silence in the decision of the Supreme Court.!

It is worth comparing newspaper editorials on the courts decision. Many
editorials affirmed that “the true facts of the case have not become clear” and
complained that the matter is too important to be forgotten. Still, only a few in
the media ventured to suggest the next concrete steps to be taken. Asahi wrote:

there are self-imposed limits to how far a trial can pursue justice
against individual adherents.... For example the parliament can con-
sign to a research team the gathering and analysis of evidence from
accounts of persons involved and from written records and share the
results. Is this not called for??

The Shinano Mainichi editorialized:

The judgment of the law has been passed, but... we cannot let it fade
from memory or ease up on the struggle to clarify the true facts of
the case.... The pursuit of responsibility, quite apart from the court’s
focus on individual subjects, requires the maintenance of a certain
independence from national agencies, a place to carry out, in a profes-
sional manner, analysis and investigation of the true facts of the case
and their background.’

The Sannichi (Yamanashi) wrote that “to avoid having the whole affair just
fade away, materials related to the case need to be preserved in public facilities
and thought given to putting them on display.*

Before and after the trial, the newspapers were quick to publish “special col-
lections” of articles. The Sankei ran a ten-part series entitled “The Aum Trial
Comes to an End in the Sixteenth Year”; the Nikkei ran four articles on “The

1. As far as I have been able to discern, only the Mainichi Shinbun (Tokyo ed.) took up this matter
(2011/11/19). On Nakagawa, see the four-part series of articles by ##&H =i Fujita Shoichi, [ H1I% IED#L
¥ [Tracking Nakagawa Tomomasa], [14%# 1 4 2] [The Buddhist Times], 2011/11/3, 12/8 and 2012/1/12.
2/16.

2. Asahi Shinbun (Tokyo ed.), 2011/11/22.

3. Shinano Mainichi (Nagano ed.), 2011/22/22.

4. Yamanashi Nichinichi (Kofu ed.) 2012/11/23.
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Scars of Aum”; the Yomuri’s five-part series was entitled “The Final Decision of
the Aum Trial: A Settling of Accounts in the Seventeenth Year” The Mainichi
ran six articles as “The Conclusion of the Aum Public Hearings: Back then...”;
the Asahi also published six articles in “Towards an End to the Aum Trial:
1995—-2011." The articles were sparse on details, but many of them took the mat-
ter seriously by seeking comments by key figures in the affair and well-informed
observers. The end of the affair did not bring anything particularly new to light,
so perhaps it was inevitable they would take the form they did. The number of
persons the media went to for remarks about Aum was limited.

In addition, the Sankei and the Mainichi published comments by Joya Fumi-
hiro, the representative of Hikari no Wa, an offshoot of Aum organized by for-
mer members. The Sankei did not simply swallow his story but incorporated a
critical stance about the movement and its statements into its text, insisting that
“the fact is, the public has no sympathy for this The Asahi read as if they had
accepted his account uncritically and published it.®

Such, in broad strokes, was the nature of newspaper coverage. The weeklies
are another story. In the late 1980s they informed the public about Aum and
after the events of 1995, as we might expect, they reported on a variety of details
from a different perspective. During the time of the final judicial deliberations,
several of them took up the situation with women in the Aum executive and
dealt with the later restructuring of the group. Reports on the final court deci-
sion did not present any particularly interesting new material.

Finally, it is worth noting that reports from the religious world and their
specialized journals and newspapers were, it must be said, sluggish across the
board.

Aum after the Trials

And so with the conclusion of the trials there was a flurry of media reports and
then soon after things calmed down. Still, problems remained. The activities of
the restructured group were put under probation as a result of legislation aimed
at controlling such groups.

During 2011 the Public Security Intelligence Agency compiled a report on the
security situation entitled “Reflections and Prospects concerning the Situation at
Home and Abroad,”” which announced in detail the activities of the restructured
group. The report indicated the presence of thirty-two centers across Japan with
about 1,500 adherents, about 400 of whom had left their homes, and another 140
in Russia. It indicated that the mainstream group, Aleph, which was pushing for

5. Sankei Shinbun (Tokyo ed.) 2011/11/21.
6. Asahi Shinbun (Tokyo ed.), 2011/11/21.
7. Statement of 16 January. See http://www.moj.go.jp/content/000084409.pdf.
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the restoration of Asahara, had gathered some 200 members at the end of Octo-
ber 2011, many of which were young people. Geographically they were strongest
in Hokkaid6 and the region around Kyoto. The Joyu group, Hikari no Wa, was
said to be carrying on proselytizing activities among those who had left Ashara
and therefore was not subject to probation either at home or in its activities in
Russia and the Ukraine.

Hikari no Wa responded in numerous media interviews with its chief
spokesperson Joya, who stressed the group’s rejection of Asahara approach.
They also requested the appointment of Kono Yoshiyuki as one of the “external
monitors” who were to be given entrance to the facilities to interview the execu-
tive members, examine the state of the group, and issue official recommenda-
tions and censures. Kono’s intention to interact with former members and press
for their rehabilitation into society was a noble one, but his role cannot be said
to have been that of a “bridge-builder” between Hikari no Wa and their sur-
rounding communities. The Public Security Intelligence Agency feared that by
exempting Hikari no Wa from probation, large numbers of Aleph would flock
to the group.®

Meantime, the religious facilities carried on a running battle with certain
municipalities and local communities. During 2010 Aleph purchased lands and
buildings, and as their plans to construct the largest center in Japan were going
ahead, the residents of Adachi Ward in Tokyo countered by collecting signatures
for a petition presented to the Minister of Justice and the Secretary of the Public
Security Intelligence Agency on 25 October, and organized a demonstration of
about 200 people on 5 November. Residents of Setagaya Ward, where about a
hundred adherents had been living since 2000, presented a petition signed by
over 50,000 people to the Justice Minister on 26 October and organized two
demonstrations during the year. In connection with the center in Adachi Ward,
a large number of Aleph members moved out. At present some ten to twenty
members of Hikari no Wa live there. They can be seen coming and going when
seminars are in session, and we may safely assume that the group will insist that
“friction with the local residents has disappeared” Residents are no longer clam-
oring “Aum get out!” but they hope that the restructured groups will disband
and move out on their own.

On 23 January 2012 a Public Safety Review Committee acknowledged the
request for a fourth renewal of the probation that began in the year 2000 and a
three-year extension was put in place. In so doing, they confirmed the ongoing
investigation of those frequenting the facilities by the Public Security Intelli-
gence Agency, which entails an obligatory quarterly report on the membership
and its financial holdings.

8. Nihon Keizai Shinbun (Tokyo ed.), 2011/11/28.
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And so the Aum problem continues. To be sure, the generation of those who
do not know of Aum is growing, but there remains a need to understand the
affair and communicate what is still going on.

On New Year’s Eve, as 2011 was drawing to a close, a man showed up at the
Tokyo Metropolitan Police Department. It was the wanted Aum fugitive Hirata
Makoto. His arrest was given coverage in the New Year. The drama of his escape
with a woman adherent (later captured and sentenced by the Tokyo Court to
fourteen months of jail time, currently under appeal), the high tension they
lived under, the final pvD they rented, and other episodes consumed the atten-
tion of television news shows and weekly magazines. Did they not resurrect for a
brief hour the frenzy that followed the original criminal investigations of Aum?
And yet, even now, it is not clear if anything new was added to what we know of
those momentous events. Two other fugitives still remain at large.’

It was inevitable that the conclusion of the Aum trials would mean increased
media coverage. The public followed the event, but nothing new came out of it
and concrete plans on what to do next were few and far between. To return to
the question we began with, “So what is really clear and what not?”, the fact is
matters are still up in the air and there is not much consensus. There is great
importance in piecing together and examining the spasms the whole affair sent
through society, the mass of media coverage, and the details of the court records.
The challenge remains, and it includes the restructured groups that survived the
fall of Aum.

In what may well have been the final interview with Nakagawa Tomomasa
before his execution is carried out, he remarked, “For me, it is not yet over....
I don’t want people like me around.” This, in a word, is the task left to Japanese
society and scholars of religion.

Standing up to the National Anthem

Supreme Court Decisions

Beginning in May 2011 the Supreme Court handed down a series of judgments
confirming the constitutionality of ordering teachers to stand and sing Kimi-
gayo, Japan’s national anthem, when it is played at school events. In a meeting
of the Second Petty Bench of the Supreme Court held on 30 May and presided
over by Sudo Masahiko took up the case of a teacher at Tokyo Municipal High
School who did not follow the order to stand and sing the national anthem at the
graduation ceremony and was subsequently rendered ineligible for reemploy-
ment after completing his terms of office. The court rejected an appeal which

9. [On 3 June 2012 Kikuchi Naoko was apprehended and the remaining fugitive is being closed in
on. —Trans.]
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argued that the order infringed on freedom of thought and conscience guaran-
teed under Article 19 of the Constitution, and that compensation for damages
was due to the plaintiff. This was the first in a series of decisions that will be
described briefly in what follows.

The decision stated that in general and objective terms the singing of the
anthem “is something that has the character of a customary ritual gesture,”
contrary to the plaintiff’s claim that “it is bound inseparably to the denial of
a view of history and the world” Accordingly, the order “cannot be seen as a
direct restriction on freedom of thought or conscience” At most, since the act
of standing and singing the anthem “contains an element of respect shown the
national flag and the national anthem,” when it comes to “persons who find it
hard to respond to an expression of respect... it is hard to deny that there is a
sense in which an indirect restriction on freedom of thought and conscience” is
involved in the request to participate.

However, on the matter of accepting restrictions in a situation where an indi-
vidual’s view of history and the world “is in conflict with the norms of society
at large, it must be said that such indirect restrictions as arise are permissible
in cases where such restrictions are both necessary and reasonable” In school
entrance and commencement ceremonies, “it is necessary to aim for a smooth
performance of the ceremony by preserving due order in educational events.
Further, given “the nature of the position of local public servants” who are
“servants of the citizenry as a whole,” the order possesses “a sufficient degree of
necessity and reasonableness to permit restrictions” and therefore “it does not
infringe on the freedom of thought and conscience as stipulated in Article 19 of
the Constitution” This was the unanimous decision of the four judges, three of
whom appended supplementary opinions to the ruling.

On 6 June the First Petty Bench of the Supreme Court, Shiraki Yu presiding,
heard a similar case involving thirteen former teachers at Tokyo Metropolitan
High School who had refused the order to stand and sing the anthem. The court
rejected their appeal by a majority, largely following the previous ruling. There
was one dissenting voice and one appended a supplementary opinion.

On 14 June the Third Petty Bench of the Supreme Court, Tahara Mutsuo pre-
siding, rejected a similar appeal by three teachers of a municipal middle school
who were reprimanded for not following the order, once again acting on the
precedent set by the previous trials.

In this way the judgment of the Third Petty Court as well as those of all four-
teen judges, except for three dissenting voices, lined up against the plaintiffs. The
rulings in favor of the constitutionality of obliging teachers to stand and sing the
Kimigayo represent another line drawn in the history of contemporary Japan.
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A Plurality of Opinions

Despite the fact that eleven of the fourteen judges ruled on the constitutional-
ity of the mandate, seven of them submitted supplementary opinions and two
wrote dissenting opinions. The number of opinions appended is unusual, a clear
indication of how upsetting and confusing the cases were.'

The opinions from the first trial of 30 May are as follows. Takeuchi Yoshio
wrote that “International common sense that dictates respect towards the flags
and anthems of other countries begins with the need to show that respect to
one’s own flag and anthem,” with the result that the refusal to stand and sing the
anthem “goes counter to the duty of the teacher to set an example in guiding
students to show respect and reverence to the flag and the anthem”

Sudo Masahiko wrote that

The laws governing the national flag and anthem which stipulate the
flag at the Hinomaru and the anthem as Kimigayo do not presuppose
any particular view of history or any non-constitutional image of the
nation.... Any display of strong beliefs on the occasion of graduation
would be to introduce into an educational setting one-sided, personal
values as absolute.... But the use of force and detrimental punishment
should be as moderate as possible.... It is desirable that educational
administrators act as far as possible in a spirit of tolerance and exercise
prudent consideration.

Chiba Katsumi observed that “Settling the law on the constitutionality and
validity of the mandated duty does not lead to the conclusion that the problem
has been resolved once and for all. The most important thing is to enable an
environment in which the national flag and anthem can become objects of rev-
erence spontaneously and not by force”

In the 6 June decision, Kanetsuki Seishi identified the question as “how far
the enforcement of an activity constitutes ‘infringement, and not whether it is
a minority issue or what kind of ideas and beliefs are being held.” His opinion
stated that an important element to consider is the fact that the teaching staff
“shoulder the duty to engage in educational activities, including school events,
in accord with the law and mandates based on the law”

From the other side, a dissenting opinion filed in the same case by Miyakawa
Koji described the problem as “profoundly related to the freedom of thought
and conscience for a minority.... There are a sizeable number of those in our
country” who do not view respect for the flag and the singing of the anthem
as a matter of course. They view “the Hinomaru and Kimigayo as symbols of

10. Asahi Shinbun (Tokyo ed.), 2011/6/28.
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militarism and of absolute imperialism, and thus consider them incompatible
with pacifism and the sovereignty of the people” The mandate “crosses the line
of what is acceptable when it comes to one’s own view of history and the world,”
and the refusal to stand is thus seen as “expressing the core of their thought and
conscience””

This brings us to three opinions submitted at the trial of 14 June and the
single dissenting opinion. For Naso Kohei, once a school has decided to sing
the anthem, “taking into consideration the thoroughgoing nature of the guid-
ance they give to students, there is ample room for the teaching staff to decide
whether to set an example by standing and singing or not.”

Okabe Kiyoko asked that “prudent gravity be exercised in applying detri-
mental punishment for failure to act in accord with the mandate”

Otani Takehiko argued that consideration be given to the fact that “both the
coercion of excessively detrimental punishment and deliberately demonstra-
tive acts of refusal can deepen conflicts among the teaching staff, throwing the
educational environment into confusion and having an adverse affect on the
students.”

In his dissenting opinion, Tahara Mutsuo noted that “standing” and “sing-
ing” should be treated separately, the former being a “customary ritual gesture at
ceremonies” while an obligation to the latter “constitutes an infringement touch-
ing on the inner core of ideas and beliefs” It is a problem involving questions
about the abuse of discretionary powers, and the ordering of punitive measures
should be handled more prudently, and because this has not been adequately
adjudicated on, the matter needs to be returned to the Supreme Court.

I abstain from a simple reading of these judgments but would only note a
certain confusion in the supplementary opinions that seek to ground themselves
in the framework of the professional duties of teachers on the one hand, and ask
for prudence in meting out punishment on the other.

Ordinances in Osaka and Further Supreme Court Decisions

Running parallel with the three Supreme Court decisions, ordinances were
established under the direction of the “Osaka Restoration Association” and its
representative Hashimoto Toru, currently governor of Osaka.

On 3 June 2011, the Osaka Prefectural Assembly passed “regulations concern-
ing the raising of the flag in Osaka Prefectural facilities and the singing of the
national anthem by teaching staft” They were put into effect ten days later. The
regulations deal with the duty to hoist the flag at prefectural facilities on official
occasions and the obligation of teaching staff at public schools of the prefecture
to stand and sing the national anthem at school events. The stated aim was “to
cultivate among the public, and particularly the children to whom we entrusted
the next stage in our history, an esteem for culture and traditions, to heighten
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consciousness of love for this country and land of ours that they are raised in, to
cultivate attitudes that contribute to the peace and development of an interna-
tional society, and to devise stricter rules for those employed in public schools in
the prefecture” This was the first time for such regulations, and it was approved
by the Restoration Association who were in the majority, despite opposition
from groups in the Komeitd, the Liberal Democratic Party, the Democratic
Party of Japan, and the Socialist Party. (Similar regulations were passed on 2
February 2012 by the Osaka City Assembly.) At the time of commencement
exercises in 2011 the number of those who refused to stand grew, resulting in the
reprimand of thirty-two persons. Is this movement not a new sign of a change
in relationship between government and education?

On 21 June the Supreme Court in its Third Petty Court handed down the
fourth judgment favoring constitutionality of the mandate to stand at the sign-
ing of the national anthem. The same ruling was made in two cases on 4 July
and another three on 14 July, bringing the total to nine cases crowded into a
mere two and a half months. However, on 16 January 2012 an appeal was filed
by a 171 plaintiffs from the city and prefecture against punishments meted out
for not standing and singing the anthem. The legality of the reprimands against
168 persons was upheld, but the cut in salary for one person and the termination
of employment for one other were overturned. Thus while judgments piled up
in favor of the constitutionality of the mandate, the situation surrounding the
prudence of the punishments is still fluid and further action may be anticipated
in the future.

Is the Problem of the Anthem a Religious One?

Thus far we have traced the development of the problem with a focus on judicial
decisions. Why associate it with religion?

For one thing, the question is connected broadly with the spiritual situation
of Japanese society today. One can hear footsteps of prewar society and there are
warnings of a move to reinstate totalitarianism."" For another, Kimigayo is not
unrelated to religion. I do not mean to argue that it is wholly a religious prob-
lem, only that there are religious overtones in all of this.

To begin with, not a few religious persons, principally Christians, have been
involved in these developments and taken a critical attitude towards them. In
light of the court decisions and regulations mentioned in the foregoing, numer-
ous groups have raised protests out of concern for major infringements on
“freedom of thought and conscience” and “freedom of religion.”"* What is more,

11. See HH {115 Tanaka Nobumasa, [V EL.GEFEH—TFHOI-FE A NIHI) AUE—] [A report on
conscience and duty: People against the flag and the anthem] (Tokyo: Iwanami Shinsho, 2012).
12. Kurisuchan Shinbun, 2011/6/5, 6/12; Kirisutokyo Shinbunn, 2011/11.
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the problem cannot be separated completely from prewar relationships between
the state and religion, namely, from the system of “State Shinto.” It is, we may, a
question of “cultural religion.” I am not speaking here of the responsibility of a
particular religion and the like. In other words, no clear line can be drawn to pre-
war relationships between state and religion or education and religion (instruc-
tion in Japanese mythology, visits to Shinto shrines, worship of the emperor,
the raising of the national flag, the singing of the anthem, and so forth). There
is no avoiding these questions given the history of Kimigayo from prewar times,
and yet a clear line can be drawn to the Japanese constitution and postwar sys-
tem, particularly as they relate to thought (Article 19) and religion (Article 20).
Although obligatory participation in religious ceremonies is forbidden—“No
person shall be compelled to take part in any religious act, celebration, rite or
practice” (20.2)—an exception is made for customary ceremonies.

Obviously Christians are sensitive to the infringement on “freedom of
religion” Despite the fact that the judgment of the court regarding an appeal
brought by Christian teachers has ruled out any such infringement," it is dif-
ficult to disassociate the “inner core” of thought and conscience from religiosity.
This is a question of how history is understood, and as such has to do with poli-
tics and education but also with religion. In any case, taking this into account
can be said to complicate the debate.

[Translated by James W. Heisig]

13. Tokyo Supreme Court, 2012/1/28.
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ASIAN ETHNOLOGY UPDATE

Benjamin DORMAN

Co-Editor, Asian Ethnology
Nanzan Institute for Religion and Culture

HE NANZAN INSTITUTE wishes to announce changes in the editorial
team of Asian Ethnology. Scott Schnell of The University of Iowa
stepped down from the position of co-editor of Asian Ethnology at the
end of 2011. His replacement is Frank J. Korom of Boston University.
Scott has kindly agreed to continue to serve with the journal as a member of the
editorial board. On behalf of Asian Ethnology, the Nanzan Institute for Religion
and Culture, and Nanzan University, I wish to express my gratitude and appreci-
ation for Professor Schnell’s valuable contributions as co-editor of the journal.
Although Scott Schnell's name appeared in print initially as the co-editor
of Asian Ethnology from the first issue of the journal under that name in 2008
(volume 67, number 1), his association with the journal and Nanzan University
began a number of years earlier, when the journal was known as Asian Folklore
Studies (AFS). He contributed book reviews and articles, and co-edited two spe-
cial issues, including the issue dedicated to honoring the former editor of AFS,
Peter Knecht (Volume 66, 1-2).
I was fortunate enough to work with Scott closely on that issue, and we began
a discussion regarding the future direction of the journal. While we certainly
benefited from the collective wisdom of those who joined the editorial board
in 2008, it was Scott’s vision, drive, action, and belief in the journal that helped
establish the blueprint for its first steps as Asian Ethnology. He recommended
future board members, solicited articles from colleagues, met and communi-
cated with various people to discuss the journal, and carefully crafted important
and significant passages that articulated his vision in the Editors’ Introduction
of the first issue. He also organized a “branch office” at The University of Iowa’s
Department of Anthropology, and later arranged financial support that paid
for editorial assistants from 2009 to 2011 from the following University of Iowa
institutions: International Programs, The Center for Asian and Pacific Studies,
and the College of Liberal Arts and Sciences. On behalf of Nanzan University, I
would like to thank these institutions for their generous support during Scott’s
tenure as co-editor.
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Among his many contributions to the journal, Scott brought uncompromis-
ing academic rigor, a willingness to take risks and experiment with new direc-
tions, a balanced perspective on every matter related to the journal, and a keen
eye for detail. It has been a humbling experience and an honor to work with him
as co-editor. I am very pleased that he has agreed to stay on as a member of the
editorial board.

As for Scott’s replacement as co-editor, Frank J. Korom was one of the first
people to join, at Scott’s invitation, the editorial board of the journal. He has
been a highly active and effective board member, and brings with him a wealth
of editorial experience, colleagues who have agreed to serve on the editorial
board, and his own vision for the journal. Frank has also arranged for funding
from his institution to support an editorial office, and on behalf of the journal
and Nanzan University, I thank Boston University’s Department of Religion for
its cooperation and generosity. I am looking forward to working closely with
Frank, as is everyone associated with the journal at Nanzan University, through
what promises to be an exciting new stage in the development of Asian Ethnol-
0gy.

The following scholars have kindly agreed to participate as members of the
editorial board for a period of five years, effective from 2012:

Thomas David Dubois, The Australian National University
R. Michael Feener, National University of Singapore
Charlene E. Makley, Reed College

William S. Sax, Heidelberg University

Finally, with the change of editorship, the journal has expanded its categories
of interest to include cultural transformations in diasporas, transnational flows,
and material culture.
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AcCADEMIC CONTRIBUTIONS
BY INSTITUTE MEMBERS

April 2011-March 2012

Awazu Kenta T % K

Book Review
2011 Yasumaru Yoshio ZALEF: and Kiyasu Akira =% 1, eds., [#&H O GelE—
JE S-SR #e Rk [ The possibilities of postwar intellectuals: History, religion,
people], [ %521 85/370: 127-134.

Academic Presentations

2011 [BIIZH517% Blood and Soil: B FEMBHIBIT2 [ FEE T at) XL JOMEST
122w [Blood and soil today: The concept of “religious nationalism” in the
works of Naoki Azegami]. Discussions with Local Scholars of Religion, Nanzan
Institute for Religion and Culture, 16 December.

2012 Comment to “The Realities of the War Dead in Okinawa.” International Sympo-
sium on “Remembering the 4oth Anniversary of the Return: Okinawa Studies
Then and Now;” International Conference Center, Waseda University, 30 March.

Benjamin DORMAN

Book
2012 Celebrity Gods: New Religions, Media, and Authority in Occupied Japan (Univer-
sity of Hawai‘i Press), vii+296 pages.
Essay
2011 (co-authored with Suzuki Tatsuya $5A%E ). [ Fif AREEORIN O FEARIUITRO
LTI H>——[RF—Pv 7 5525 ] [To boldly go where no one has ever gone
before: Lessons from “Star Trek”], in Miyagawa Keizo & )II#=, ed., [7 X))
e A boEE L Co [l | ] [The role of “film” in the unification of American
studies] (Tokyo: Korosha), 181-203.

Reports

2012 “Asian Ethnology Update,” Bulletin of the Nanzan Institute for Religion and Cul-
ture 35: 48—-51.
[ Asian Ethnology (2B 25 |, [HIILSEBCCALITZENT WHFEAT ] 21: 36-8.
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Academic Presentations
2011 “Scholarly Reactions to the Aum and Waco Incidents.” Presented at the Euro-
pean Association of Japanese Studies, Tallinn, Estonia, 27 August.

“How Scholars Represented Religious Terrorism: Aum and Waco.” Public forum
on “Aftermath: Religion in the Wake of the 1995 Aum Affair,” German Institute
for Japanese Studies, Tokyo, 30 August.

James W. HE1s1G

Books
2011 (ed. with Thomas P. Kasulis and John C. Maraldo). Japanese Philosophy: A
Sourcebook (Honolulu: University of Hawai‘i Press), xviii + 1,342 pages.
Remembering the Kanji, 6th edition (Honolulu: University of Hawai‘i Press), 484
pages.
2012 (with Timothy W. Richardson). Remembering Traditional Hanzi: How Not to

Forget the Meaning and Writing of Chinese Characters, Book 2 (Honolulu: Uni-
versity of Hawai‘i Press), v + 329 pages.

(with Timothy W. Richardson). Remembering Simplified Hanzi: How Not to For-
get the Meaning and Writing of Chinese Characters, Book 2 (Honolulu: Univer-
sity of Hawai'i Press), v + 329 pages.

Essays

2011 “Japanese Philosophy: A Sourcebook: The Story behind the Project,” Bulletin of
the Nanzan Institute for Religion and Culture 35: 9—23.
[HARTAERE—T7 0D 27 b O 72555 | [ I BOLr7eiT WHseaT#] [Japa-
nese version of previous entry] 21: 11-22.

[[E#OWFE] LVEHAE S B 5 Jeb 72351 ) [An Inquiry into the Good and
Nishida’s neglected basho]. 1L [ (35 DWF5E) O F FE—— S~/ 505 |
(Kyoto: Kyoto Daigaku Gakujutsu Shuppankai), 307-26.

“Tanabe and the Hint of a Dharmic Finality” Comprendre: Catalan Review of
Philosophy 13/2: 55-69.
Book Review
2012 Pierre-Francois de Béthune, Interreligious Hospitality: The Fulfillment of Hospi-
tality, in Religious Studies Review 38/1: 10.
Lectures

2011 “Studying Philosophy on a World Forum.” Inauguration of the Irish Institute of
Japanese Studies, University College Cork, Ireland, 12 September.
“Translating Japanese Philosophy” Project Nagoya, Nagoya, 12 November.

2012 [HHEFOEFEISZMFATIYRELFIOTLILIOWTOME] [Random
thoughts on learning to write the kanji and remember them quickly]. JSL #
S BWEF43, Nagoya University, 17 March.
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Academic Presentations
2011 [HAPFAEREIIOWT ] HETRSE, University of Tokyo Center for Philosophy,
19 July.
THAT A EREOR . BRI 074 —F 5 5K, 23 July.

“The Misplaced Immediacy of Buddhist-Christian Dialogue” International
conference on “Interreligious Dialogue and the Cultural Shaping of Religions,”
Boston College, U.S.A., 23 September.

Chair and Respondent: “Current Themes in the Philosophy of Nishida Kitaro.”
American Academy of Religion, San Francisco, 20 November.

Panelist: “Critical Reflections on Japanese Philosophy: A Sourcebook?” American
Academy of Religion, San Francisco, 21 November.

2012 Panelist, “Prospects and Problems of Japanese Studies” Tokyo University Center
of Philosophy, 2 March.

Li1aNG Xiao Hong # Bl

Book

2011 [—AERFIE—H75 5055 [One flower blooms opening in five leaves: A his-
torical account of Zen Buddhism] (Shanghai: Shanghai Jiaotong University
Press), reprint of the 1995 work [#55 5551, 226 pages.

(ed. with Xu Shiyi £F#% and Chen Wuyun BEFE). [ 45 [IMARE & Z0F 78 E B2
Wriad 23w sC4E ] [Collected papers of the Second International Conference on
the Sound Glosses to the Buddhist Scriptures] (Nanjing: Fenghuang Publish-
ers), 578 pages.

Essays

2011 [ %% BREAUHAR AT " ik i 58" BLHI R SCF 92 | [A study of sound glosses to the
Huayan Sutra as provided by Japanese Monks in the Nara Period and Zetian
characters], in [FE5EFES #W%E] [Studies in historical linguistics] 4: 286-301.
AT 46 [ 3 ki ) & 2ok — DL DR AR i i 38 A0 ) 250 ] [A general
discussion on sound glosses to the Huayan Sutra in 8o scrolls extant in Japan,
based on the private notes to the Sound Glosses on the New Interpretation of the
Huayan Sutra], in Collected Papers of the Second International Conference on the
Sound Glosses to the Buddhist Scriptures, loc. cit., 195-220.

[FFam =& fi"F 7] [The three-syllable suffix f- in premodern Chinese revis-
ited], Academia (Nanzan University) 9o: 75-96.

[IEHE% e sE R i — L Sp AR [ 3LRGE & et ] 57302 | [Interpreting apocryphal
Buddhist scriptures correctly: An examination of characters and words in the
Fo shuo jiuhu shenming sutral, [ 5 LT HCFRRMEZ TC L] 2: 493-506.

A EAE] 2551 ] [How to read apocryphal Bud-
dhist sutras in the absence of other versions, with the Foshu anmu jing as an
example], in [BESCALMGES 5 = I SCLGE S A IS &gk ] [Col-
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lected papers of the Third International Conference on Linguistic Studies of
Buddhist Sutras] (Taipei: Fagu Wenhua Shiye Gufen), 437-61.

Academic Presentations

2o [ [HraRFE RS F e RARC ) BLRE (R 792 | [Private notes on the sound glosses to
new translations of the Huayan Sutra], Paper presented at the 19th Annual Con-
ference of the International Association of Chinese Linguistics. Tianjin: Nankai
University, 11-13 June.

[ HSF A R A et v ) L AR 2 Rl 52 LU 22 | [A comparative study of the
vocabulary used in sound glosses to the Prajiiaparamita sitra in the Ishiyama
Temple version and the Huilin version], presented in absentia by Professor Xu
Shiyi at the Second Conference on the Historical Lexicon and the Semantic
Change in the History of Chinese, Zhejiang University. Hangzhou, 7-10 June.

Morivama Mikihiro # 1L 5A

Book

2012 Keith Foulcher, Mikihiro Moriyama, and Manneke Budiman, eds., Words in
Motion: Language and Discourse in Post-New Order Indonesia (Singapore: NUS
Press), xii+312 pages.

Essay

2012 “Regional Languages and Decentralisation in Post-New Order Indonesia: The
Case of Sundanese,” in Foulcher et al. eds., Words in Motion, loc. cit., 82-100.
[T TIZBIT 5% Srkkiie [S75ECK] | [The multilingual situation and
“language policy” in Indonesia] in Sunano Yukitoshi B¥7=¢%, ed., [£ Sik+ 3%
W% —LEH RO EN5E] [Rethinking multilingualism: Comparative studies
of the multilingual situation] (Tokyo: Sangensha), 407-29.

Article

2011 “Urang Sunda Ceuk Batur” [Sundanese through the eyes of a foreigner],
Cahara, Bumi Siliwangi Majalah Pendidikan up1 8: 19-25.

Academic Presentations

2011 “Sastera Lintas Budaya dan Pendidikan: Suatu pembahasan karya-karya sastera
Brunei dan Indonesia dalam arus global” [Literature on cultural diversity and
education: A comparative study of Brunei and Indonesian literature in an age of
globalization]. International Literary Seminar of Southeast Asia, Berakas, Bru-
nei Darussalam, 17-18 September.

“Usaha Pembinaan Identitas Budaya Sunda dalam Perkembangan Buku Pelaja-
ran Bahasa Sunda” [The attempt to nurture Sundanese cultural identity through
Sundanese schoolbooks]. 2nd International Conference on Sundanese Culture,
The Rancage Foundation, Bandung, 19-22 December.

“Jati Diri Orang Sunda dalam Kajian Bahasa dan Sastra Sunda” [Sundanese
identity in research on Sundanese language and literature]. Pendidikan Bahasa
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dan Sastra Indonesia pps dan Fk1p Universitas Suryakancana, Cianjur, West
Java, Indonesia, 24 December.

NaGgasawa Shiho £ & &

Essay

2011 {ERHENICBTHIERORH—T K Ce#E R T OWNFHEAE | [The Development of
Meditation in Qing China: The inner alchemy of the Taiyijinhuazongzhi].Fi1lIK
FRF BN S e R R BOR A Bd 150 3. 346 pages

2012 [VEREHEBRO—FHl—[KCEHERTEIONFTEHE—I[A Case of Daoist
Meditation in Qing China: The inner alchemy of the Taiyijinhuazongzhi], [#51L
Fisg k] 27: 1-20.

Reports

2012 [ RANEF R | [Tianxian zhengli zhilun], [ &% b BERACOFHCL]
[Daozangjiyao and the Religious Culture in Ming-Qing Period], The Report of
2008-2011 Grant-in-Aid for Scientific Research (A) No.20242001, Institute for
Research in the Humanities, Kyoto University, 195-200.

[ RAE LS Fk i | [ Tianxian zhengli zhilun qianshuo], ibid., 201-2.
[MiLE AFHEIUR | [Wu zhenren dandao jiupian], ibid., 207-9.

Academic Presentations

2011 “Rereading the Taiyijinhuazongzhi: A Change of Daoist Meditation in Qing
China,” International conference “Scholarly Perspectives on China: The View
from Japan.” Kyoto University, 13 November.

[ HFTHR O Fi B 1 —— N L AT D 7 %05 C | [ The Logical Structure of
Daoist Alchemy: About the Differences between Inner Alchemy and External
Alchemy], 21stAnnual Meeting of the Society for Mind-Body Science, Nanzan
University, 3 December.

[[RCe#5 g3 ] [What is Taiyijinhuazongzhi?] [ [ R4 R | OIEE
#E122WT[About the Meditation of Taiyijinhuazongzhi], Panel discussion, 21
Annual Meeting of the Society for Mind-Body Science, Nanzan University, 4
December.

NisHIwaKI Ryo 74 EL

Essays
2011 [FEBOFEH] [Children’s religion], in Kaneko Shoji 4: /EEEi, ed., [5E#00
PReWEER ] [Introduction to the psychology of religion] (Kyoto: Nakanishiya),
87-102.
[BY %L 2 D7 BT B R 12O T [Seki Kanshi’s theory of religious
development], B ILF5] 35 (2011): 135-56.
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OxkuYaMA Michiaki 1L 1f BH

Essays

2012 [0 BE- kA R]——HEE L o AL | [Shojushinin, Ito Tomoji: Life as a founda-
tion], [TREEBIR DDA 2012] (Tokyo: Heibonsha), 244-51.

Review Article

«c >

2011 “State Shinto’ in Recent Japanese Scholarship,” Monumenta Nipponica 66/1:
123-45.
Book Review
2011 KR, T FORE L B — B o E %] [Mizubayashi Takeshi, Histor-
ical Theories of National Systems and Law: Historical Views on the Comparative
History of Civilizations], [ W CHA] 27: 164-7.
Encyclopedia Entries
2012 “Japan,” in Mark Juergensmeyer and Wade Clark Roof, eds, Encyclopedia of
Global Religion, Sage Publications, vol. 1: 614-19.
“Soka Gakkai,” “Tokyo,” ibid., vol. 2: 1192-3, 1289-91.

Paul L. SWaNSON

Books
2011 Thién va chi qudn [Zen and chih-kuan #i&1E#Bi], Paul L. Swanson bién soan,
Tu Hoa Nhat Tu¢ Tam bién dich, Ho Chi Minh City: Nha Xu4t B&n Phuong
Dong, 170 pages.
Brain Science and Kokoro: Asian Perspectives on Science and Religion, with intro-
duction (pp. vii-xiv). (Nagoya: Nanzan Institute for Religion and Culture), 223
pages.
Essays
2011 “Original Enlightenment Debates,” in James W. Heisig, Thomas P. Kasulis, and

John C. Maraldo, eds., Japanese Philosophy: A Sourcebook (Honolulu: University
of Hawai‘i Press), 92-5.

“Tiantai/Tendai” In Oxford Bibliographies Online: Buddhism. Ed. Richard
Payne. New York: Oxford University Press.

“Religion and Nothingness by Nishitani Keiji,’ Pranab K. Das, ed., 1ssr Compan-
ion to Science and Religion (Cambridge, UK: International Society for Science
and Religion), 389-90.
Reports
2011 [ HeghELCOREEF | [Kumano as my home], [EIFSAEF 428 150 1-2.

“Takagi Kenmy6 and Buddhist Socialism: A Meiji Martyr and Misfit,” Center
for East Asian and Pacific Studies, University of Illinois, 17 October.
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“The Threefold Truth as the Basic Pattern of T’ien-tai Buddhist Philosophy,”
Center on Religion and Chinese Society, Purdue University, 19 October.

“Takagi Kenmy6 and Buddhist Socialism: A Meiji Martyr and Misfit,” Asian
Studies Program and Religious Studies, Purdue University, 19 October.

2012 “Takagi Kenmy6 and Buddhist Socialism: A Meiji Martyr and Misfit,” The Cen-
ter for Japanese Studies, University of Michigan, 9 February. Available at http://
www.youtube.com/watch?v=wRp8PCNoimY.

“Takagi Kenmy6 and Buddhist Socialism: A Meiji Martyr and Misfit,” at the
“Major ‘Booms’ and Minor Trends in Modern Religious Practices: An Open
Workshop in Honour of Ian Reader;” Manchester University, 27-28 February.
“Takagi Kenmy6 and Buddhist Socialism: A Meiji Martyr and Misfit,” The
University of Edinburgh, 1 March.

“Takagi Kenmy6 and Buddhist Socialism: A Meiji Martyr and Misfit” Humani-
ties Commons Event, College of Arts and Sciences, University of Dayton, Ohio,
28 March.

Translations

2011 “Universal Buddha-Nature,” in Japanese Philosophy: A Sourcebook, 95-7.
“Critical Buddhism,” ibid., 102-3.

Book Review

2011 “Shugendo: The History and Culture of a Japanese Religion (Lhistoire et la
culture d’une religion japonaise)”, ed. by Bernard Faure, D. Max Moerman, and
Gaynor Sekimori, Cahier d’Extréme-Asie 18 (2009), in Japanese Journal of Reli-
gious Studies 38: 390-92 (in English), and [7#5t] 85/3: 99-102 (in Japanese).

Academic Presentations

2011 [FADSR7CHE AT 20~30F A DFER | [Kumano in the 1950s], panel on ifF7 25 .7z
HA-RERF DR HCCAL [International perspectives on the religion and culture of
Kumano], [EIBERESE 5745 2011 42 EEFAT K43, 21 May.

Panelist for “Meet the Editors,” Asian Studies Conference Japan (ASCJ) Annual
Conference, International Christian University, Tokyo, 25 June.

Panelist for “Meet the Editors,” European Association of Japanese Studies 13™
Annual Conference, Tallinn (Estonia), 26 August.

M=

WATANABE Manabu { # 2

Essays
2012 [A72BEBEFEMADHE %] [Reflections on the Aum affair: Memoirs of for-
mer executive Members], [FFI1I#%] 35: 1-29.
[ CREMWFED B LHEAE DT O DI TR L AR AT FE S S A 1 22T [The
internationalization of religious studies and general research on the history of
religions], [FILSEHCCALIIZEFTIT ZE0T#H 21: 3-10.
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Book Review

2011 Religious Information Research Center =#UHH)H—Ft> ¥ —, ed., [ES DA+
LELHRHIZE [Overseas research on Aum Shinrikyo], ed., [15#REF(E D47 AP
%) [Aum Shinrikyd in the information age] (Tokyo: Shunjusha), 406-9.

Report
2011 [ FEIIN—/NGEFEHEE X5 [Report on 9th Doha Conference on
Interfaith Dialogue], [7=#M5E] 85/370 (2011): 184-8.

“Yuasa Yasuo %% HE (1925-2005),” in James W. Heisig, Thomas P. Kasulis, and
John C. Maraldo, eds., Japanese Philosophy: A Sourcebook (Honolulu: University
of Hawai'‘i Press), 943.

Academic Presentation

2011 [T DOIRCETERE NEMORELEEIYEG ] [The nature of C. G. Jung’s
commentary on the Secret of the Golden Flower and the active imagination], 21
annual meeting of Society for the Mind-Body Science, Nanzan University, 4
December.
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