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abr. abridged; abridgment
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AH anno Hegirae, in the year of the
Hijrah

Akk. Akkadian
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Alb. Albanian

Am. Amos

AM ante meridiem, before noon
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Ap. Apocalypse

Apn. Apocryphon

app. appendix

Arab. Arabic

‘Arakh. “Arakhin

Aram. Aramaic
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Ark. Arkansas

Arm. Armenian

art. article (pl., arts.)

AS Anglo-Saxon

Asm. Mos. Assumption of Moses

Assyr. Assyrian

A.S.S.R. Autonomous Soviet Socialist
Republic

Av. Avestan

A.Z. Avodah zarah

b. born

Bab. Babylonian

Ban. Bantu

1 Bar. 1 Baruch

2 Bar. 2 Baruch

USED IN THIS WORK

3 Bar. 3 Baruch

4 Bar. 4 Baruch

B.B. Bava' batra

BBC British Broadcasting
Corporation

BC before Christ

BCE before the common era

B.D. Bachelor of Divinity

Beits. Beitsah

Bekbh. Bekhorot

Beng. Bengali

Ber. Berakhot

Berb. Berber

Bik. Bikkurim

bk. book (pl., bks.)

B.M. Bava metsi'a’

BP before the present

B.Q. Bava qamma

Brah. Bribhmana

Bret. Breton

B.T. Babylonian Talmud

Bulg. Bulgarian

Burm. Burmese

c. circa, about, approximately

Calif. California

Can. Canaanite

Catal. Catalan

CE of the common era

Celt. Celtic

cf. confer, compare

Chald. Chaldean

chap. chapter (pl., chaps.)

Chin. Chinese

C.H.M. Community of the Holy
Myrrhbearers

1 Chr. 1 Chronicles

2 Chr. 2 Chronicles

Ch. Slav. Church Slavic

cm centimeters

col. column (pl., cols.)

Col. Colossians

Colo. Colorado

comp. compiler (pl., comps.)

Conn. Connecticut

cont. continued

Copt. Coptic

1 Cor. 1 Corinthians

2 Cor. 2 Corinthians

corr. corrected

C.S.P. Congregatio Sancti Pauli,
Congregation of Saint Paul
(Paulists)

d. died

D Deuteronomic (source of the
Pentateuch)

Dan. Danish

D.B. Divinitatis Baccalaureus,
Bachelor of Divinity

D.C. District of Columbia

D.D. Divinitatis Doctor, Doctor of
Divinity

Del. Delaware

Dem. Demai

dim. diminutive

diss. dissertation

Dn. Daniel

D.Phil. Doctor of Philosophy

Dz, Deuteronomy

Du. Dutch

E Elohist (source of the Pentateuch)

Eccl. Ecclesiastes

ed. editor (pl., eds.); edition; edited by
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‘Eduy. ‘Eduyyot

e.g. exempli gratia, for example

Egyp. Egyptian

1 En. 1 Enoch

2 En. 2 Enoch

3 En. 3 Enoch
Eng. English

enl. enlarged

Eph. Ephesians
‘Eruv. ‘Eruvin

1 Esd. 1 Esdras

2 Esd. 2 Esdyas

3 Esd. 3 Esdyas

4 Esd. 4 Esdras
esp. especially

Est. Estonian

Est. Esther

et al. er aliz, and others
etc. et cetera, and so forth
Eth. Ethiopic

EV English version
Ex. Exodus

exp. expanded

Ez. Ezekiel

Ezr. Ezra

2 Ezr. 2 Fzra

4 Ezr. 4 Ezra

f. feminine; and following (pl., ff.)

fasc. fascicle (pl., fascs.)
fig. figure (pl., figs.)
Finn. Finnish

fl. floruiz, flourished
Fla. Florida

Fr. French

frag. fragment

ft. feet

Ga. Georgia

Gal. Galatians
Gaul. Gaulish

Ger. German

Git. Gittin

Gn. Genesis

Gr. Greek

Hag. Hagigah

Hal. Hallah

Hau. Hausa

Hb. Habakkuk
Heb. Hebrew

Heb. Hebrews

Hg. Haggai

Hitt. Hittite

Hor. Horayot

Hos. Hosea

Hul. Hullin

Hung. Hungarian

ibid. ibidem, in the same place (as the
one immediately preceding)

Icel. Icelandic

i.e. id est, that is

IE Indo-European

IlL. Tllinois

Ind. Indiana

intro. introduction

Ir. Gael. Irish Gaelic

Iran. Iranian

Is. Laiah

Ital. Italian

J Yahvist (source of the Pentateuch)

Jas. James

Jav. Javanese

Jb. Job

Jdt. Judith

Jer. Jeremiah

Jags. Judges

JL. Joel

Jn. John

1 Jn. 1 John

2 Jn. 2 John

3 Jn. 3 John

Jon. Jonah

Jos. Joshua

Jpn. Japanese

JPS Jewish Publication Society trans-
lation (1985) of the Hebrew Bible

J.T. Jerusalem Talmud

Jub. Jubilees

Kans. Kansas

Kel. Kelim

Ker. Keritot

Ket. Ketubbot

1 Kgs. 1 Kings

2 Kgs. 2 Kings

Khois. Khoisan

Kil. Kil'ayim

km kilometers

Kor. Korean

Ky. Kentucky

L line (pl., 11.)

La. Louisiana

Lam. Lamentations

Lat. Latin

Latv. Latvian

L. en Th. Licencié en Théologie,
Licentiate in Theology

L. &s L. Licencié es Lettres, Licentiate
in Literature

Let. Jer. Letter of Jeremiah

lit. licerally

Lith. Lithuanian

Lk. Luke

LL Late Latin

LL.D. Legum Doctor, Doctor of Laws

Lv. Leviticus

m meters

m. masculine

M.A. Master of Arts

Ma “as. Ma aserot

Ma ‘as. Sh. Ma aser sheni

Make. Makkot

Makh. Makhbshirin

Mal. Malachi

Mar. Marathi

Mass. Massachusetts

1 Mec. 1 Maccabees

2 Mc. 2 Maccabees

3 Mc. 3 Maccabees

4 Mc. 4 Maccabees

Md. Maryland

M.D. Medicinae Doctor, Doctor of
Medicine

ME Middle English

Meg. Megillah

Me l. Meilah

Men. Menahot

MHG Middle High German

mi. miles

Mi. Micah

Mich. Michigan

Mid. Middot

Minn. Minnesota

Miq. Migqua ot

MIran. Middle Iranian

Miss. Mississippi

MFk. Mark

Mo. Missouri

Mo‘ed Q. Moed qatan

Mont. Montana

MPers. Middle Persian

MS. manuscriptum, manuscript (pl.,
MSS)

Mt. Matthew

MT Masoretic text

n. note

Na. Nahum

Nah. Nahuatl

Naz. Nazir

N.B. nota bene, take careful note

N.C. North Carolina

n.d. no date

N.Dak. North Dakota

NEB New English Bible

Nebr. Nebraska
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Ned. Nedarim

Neg. Nega‘im

Neb. Nehemiah

Nev. Nevada

N.H. New Hampshire

Nid. Niddah

N.J. New Jersey

Nm. Numbers

N.Mex. New Mexico

no. number (pl., nos.)

Nor. Norwegian

n.p. no place

n.s. new series

N.Y. New York

0b. Obadiah

0.Cist. Ordo Cisterciencium, Order
of Citeaux (Cistercians)

OCS OId Church Slavonic

OE Old English

O.EM. Ordo Fratrum Minorum,
Order of Friars Minor
(Franciscans)

OFr. Old French

Obal. Ohalot

OHG Old High German

OlIr. Old Irish

OlIran. Old Iranian

Okla. Oklahoma

ON Old Norse

O.P. Ordo Praedicatorum, Order of
Preachers (Dominicans)

OPers. Old Persian

op. cit. opere citato, in the work cited

OPrus. Old Prussian

Oreg. Oregon

‘Orl. ‘Orlah

0.S.B. Ordo Sancti Benedicti, Order
of Saint Benedict (Benedictines)

p- page (pL., pp.)

P Priestly (source of the Pentateuch)

Pa. Pennsylvania

Pahl. Pahlavi

Par. Parah

para. paragraph (pl., paras.)

Pers. Persian

Pes. Pesahim

Ph.D. Philosophiae Doctor, Doctor
of Philosophy

Phil. Philippians

Phim. Philemon

Phoen. Phoenician

pl. plural; plate (pl., pls.)

PM post meridiem, after noon

Pol. Polish

pop. population

Port. Portuguese

Prv. Proverbs

Ps. Psalms

Ps. 151 Psalm 151

Ps. Sol. Psalms of Solomon

pt. part (pl., pts.)

1Pt. 1 Peter

2 Pt. 2 Peter

Pth. Parthian

Q hypothetical source of the synoptic
Gospels

Qid. Qiddushin

Qin. Qinnim

r. reigned; ruled

Rab. Rabbah

rev. revised

R. ha-Sh. Rosh ha-shanah

R.I. Rhode Island

Rom. Romanian

Rom. Romans

R.S.C.]. Societas Sacratissimi Cordis
Jesu, Religious of the Sacred Heart

RSV Revised Standard Version of the
Bible

Ru. Ruth

Rus. Russian

Rv. Revelation

Rv. Ezr. Revelation of Ezra

San. Sanhedrin

S.C. South Carolina

Scot. Gael. Scottish Gaelic

S.Dak. South Dakota

sec. section (pl., secs.)

Sem. Semitic

ser. series

sg. singular

Sg. Song of Songs

Sg. of 3 Prayer of Azariah and the
Song of the Three Young Men

Shab. Shabbat

Shav. Shavu ot

Sheq. Sheqalim

Sib. Or. Sibylline Oracles

Sind. Sindhi

Sinh. Sinhala

Sir. Ben Sira

S.J. Societas Jesu, Society of Jesus
(Jesuits)

Skt. Sanskrit

1 Sm. 1 Samuel

2 Sm. 2 Samuel

Sogd. Sogdian

Sot. Sotah
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sp. species (pl., spp.)

Span. Spanish

$q. square

S.S.R. Soviet Socialist Republic

st. stanza (pl., ss.)

S.T.M. Sacrae Theologiae Magister,
Master of Sacred Theology

Suk. Sukkah

Sum. Sumerian

supp. supplement; supplementary

Sus. Susanna

s.v. sub verbo, under the word (pl.,
S.V.V.)

Swed. Swedish

Syr. Syriac

Syr. Men. Syriac Menander

Ta“ an. 1a anit

Tam. Tamil

Tam. Tamid

Tb. Tobit

T.D. Taisho shinshii daizokyo, edited
by Takakusu Junjir6 et al.
(Tokyo,1922-1934)

Tem. Temurah

Tenn. Tennessee

Ter. Terumot

Tev. Y. Tevul yom

Tex. Texas

Th.D. Theologicae Doctor, Doctor of
Theology

1 Thes. 1 Thessalonians

2 Thes. 2 Thessalonians

Thrac. Thracian

Ti. Titus

Tib. Tibetan

1 Tim. 1 Timothy

2 Tim. 2 Timothy

T. of 12 Testaments of the Twelve
Patriarchs

Toh. rohorot

Tong. Tongan

trans. translator, translators; translated
by; translation

Turk. Turkish

Ukr. Ukrainian

Upan. Upanisad

U.S. United States

U.S.S.R. Union of Soviet Socialist
Republics

Ugqts. Ugtsin

v. verse (pl., vv.)

Va. Virginia

var. variant; variation

Viet. Vietnamese
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viz. videlicet, namely
vol. volume (pl., vols.)
Vt. Vermont

Wash. Washington
Wel. Welsh

Wis. Wisconsin

Wis. Wisdom of Solomon
W.Va. West Virginia

Wyo. Wyoming

Yad. Yadayim
Yev. Yevamor
Yi. Yiddish
Yor. Yoruba
Zav. Zavim
Zec. Zechariah
Zep. Zephaniah
Zev. Zevabim

* hypothetical

? uncertain; possibly; perhaps
° degrees

+ plus

— minus

= equals; is equivalent to

% by; multiplied by

— yields
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volume fourteen

WORD AND IMAGE

In both oral and literate societies, the tendency to intermingle
word and image is irresistible. Spoken words, whether song,
chant, or prose, contain the life-force or spirit of the speaker and are commonly joined
to images by incantation and by rituals designed to charge images with power. Writ-
ten words are themselves signifiers that can be pictorialized in many different ways in
order to compound the potency of images. Word and image are imbricated or pat-
terned one on top of the other for the purpose of enhancing memory, expanding the
capacity of visual narrative, or avoiding the injunctions against visual representation
that some religions enforce. By visualizing spoken or written language in the form of
symbolic devices, image makers are able to create a hybrid form of discourse—picto-
graphs, hieroglyphs, ideograms, or characters. Finally, naming is a universal practice
in human culture. Visualizing names in graphic symbols or pictorial tableaux is often
a way of remembering or evoking the deceased or tapping
the power of the spirit by accessing its essence contained
within the name.

Many religions find ways of integrating the written
word and the image to create composite forms of rep-
resentation. In the case of Sikhism, Judaism, and Islam,
such composites are motivated by the desire to avoid com-
mitting idolatry, reducing the divine to a human inven-
tion. Influenced by Islam, Sikhism, for instance, eschews
cult imagery, but engages in intense forms of devotion to
its guris, the ten historical teachers who led Sikhs through
times of tribulation and martyrdom. The hymns of several
guriis compose the eleventh and final gurs, the collection
of holy writings, known as the Guri Granth Sihib (Great
Reverend Teacher). Copies of this book are kept in every
gurdwara or Sikh temple, where they are ritually displayed
on throne-like altars (a) during Sikh worship and even

| (@) Guriz Granth Sihib on display during worship in a Sikh
| 2 _ gurdwara in Merrillville, Indiana, in 2003. /Photograph by David
o T R Morgan]
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WORD AND IMAGE

attended by a fly whisk as if the book were the body of
one of the guris. This reverence for the book displaces
the role of images in worship. But Sikhism finds a place
for images, as shown by a gilded plaque at the Golden
Temple in Punjab (b), portraying the revered Guri Nanak
with attendents. Another (unpictured) example is a deft
intermingling of sacred text with an image of Nanak. The
resulting “imagetext” strikes a higher unity that avoids
confusing image with deity. The image consists of the
opening scripture of the Sikh holy book, composed by
Nanak himself. To see his image congealing in his words
makes the guris wisdom appear palpable.

Micrographs are a common Jewish counterpart to the
Sikh image described above and may have inspired it. One
example shows the prophet Jeremiah lamenting the ruins

(b) Tor. An carly-seventeenth-century gilded plaque

depicting Gurt Nanak (center) with two attendants.

Golden Temple, Amritsar, Punjab, India. /©Michael Freeman/
Corbis] (c) LEFT. Jeremiah Mourning the Destruction of the Temple
in _Jerusalem, a mid-nineteenth-century lithograph by Beryl Reiss.
[Courtesy of The Library of the Jewish Theological Seminary]
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of the Jewish temple (¢). Ironically, every aspect of the
image consists of Hebrew text from the book of Jeremiah.
If the second commandment (Dz. 5:8-9) proscribes the
worship of images, or even the creation of images, the
micrograph eludes the proscription by only writing sacred
text. A similar evasion of the injunction against imagery
informs the paper amulet reproduced here (d), a Jewish
print of symbols and objects portrayed by textual inscrip-
tions, used for protection during childbirth. Muslims
could produce comparable imagetexts, though attitcudes
varied greatly among Muslims in Persia, Turkey, India,
and Africa, on the one hand, and Arabic Muslims, on the
other. Among the most familiar examples of the Muslim
imagetext is the sumptuous calligraphy and decoration of
the Qur'anic page (e). A giblah-compass from Istanbul

(d) Tor. A late-nineteenth-century paper amulet from Jerusa-
lem, used by Jewish women for protection during childbirth.
[©Erich Lessing/Art Resource, N.Y.] (¢) RIGHT. In the Name of the
Almighty, seventh-century ck calligraphy in the form of a hoo-
poe, ink on paper, Iran. /©Bildarchiv Preussischer Kulturbesitz/Art
Resource, N.Y.]
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WORD AND IMAGE

A i'ghtinga{es fing
In time of Spring,

(f) Top. Cardboard giblah-compass in a brass case, 1808-1809,
from Istanbul, Turkey. [©The Nour Foundation: Nasser D. Khalili Collec-
tion of Islamic Art. Accession number: sc1275] (g) ABOVE. Alphabet page
from the 1782 editon of the New England Primer, first published in
Boston in about 1690. [Courtesy American Antiquarian Society]

(f) shows how word and image could be combined in
order to provide an important form of information for
Muslim piety. This compass was able to find the direction
of Mecca anywhere in the world when adjusted to the
coordinates indicated on its face.

In another form of image dedicated to generating a
kind of useful information, American Protestants relied
on the alphabet page of the New England Primer (g) to
teach their children to read. The page aligns the alphabet
on the left with a central column of imagery, which cor-
responds, in turn, to rthymed phrases on the right. By
embedding imagery in the semantic field of text, Ameri-
can Puritans and their theological descendents did not
mistake image for divine referent, but applied the image
as a form of graphic information to promote literacy, and
to instill in children greater knowledge of the Bible and
morality while doing so. The lesson also affirmed the
important ideology of print: that words correspond clearly
to images, and that both combine to create a uniform,
reliable system of representing the physical and moral
world. Cultural literacy was neatly enfolded in textual
literacy.

The continuity of word and image in Protestant the-
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ology began with Martin Luther, who is shown preaching
in Wittenberg in a print by Lucas Cranach the Younger
(h). Luther preaches a dramatic sermon of propagandistic
rage against the papal party, which is glimpsed in the
smoking maw of a hellish monster, while the Lutheran
party appears below the pulpit and to the left, receiv-
ing the elements of the Eucharist (wine and bread). The
image was intended to register the fine points of doctrinal
controversy between Catholics and Lutherans. The cruci-
fied Jesus flutters above the altar in order to underscore
the Lutheran doctrine of consubstantiation (that the ele-
ments of the sacrament were joined with the substance
of Christs body and blood). The laity receives both wine
and bread in contrast to the Catholic practice of distrib-
uting only the bread. The balance of word and image is
tipped in favor of the word in the work of the twentieth-
century Baptist preacher and artist Howard Finster, who,
though he includes a standing figure of Jesus behind the
cross, foregrounds a cross composed of text and recast
as a graphic lesson on moral choice (i). Recalling many
popular prints before it, the subject of Finster’s work is
not the cross or figure of Christ, bug, as the title signals,
The Way of Jesus and the viewer’s need to choose to follow

(h) Tor. Woodcut print (c. 1540) by Lucas Cranach the Young-
er depicting Martin Luther preaching to the true church and the
false church. [©Bettmann/Corbis] (i) RicaT. Howard Finster, 7he
Way of Jesus, enamel and glitter on plywood, 1982. [Lehigh Uni-
versity Art Galleries Museum Operation]
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(j) Visitors in 2002 at the
Vietnam Veterans Memorial,

designed by Maya Ying Lin and
built on the National Mall in
Washington, D.C., in 1982.
[©2004 Landov LLC. All

rights reserved]

it. The top of the cross, the direction toward God, as one
arrow indicates, consists of densely inscribed text, while
the bottom of the cross fades into a dark field of imag-
ery. Encased in this single work is the radical Protestant
antagonism toward the image. Though Jesus is present,
he is relegated to the rear of the cross, which Finster has
visualized as an obdurate block of words.

The capacity of written text to stand for objects
was exploited by Japanese painters of the Lozus Sitra, an
important Buddhist scripture that encouraged the identi-
fication of the Buddha’s body with the stupa and its relics
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and the very text of his teachings laid down in the written
satras. In many scroll paintings of the satra, artists com-
posed images of stupas from the Japanese characters of
the Buddhist text, creating a visual unity of word, image,
and the object that housed a relic of the Buddha’s body.
To see the sttra was to see the stupa that contained the
remains of the teacher. Pilgrims to the Vietnam Veterans
Memorial (j) in Washington, D.C., gaze upon the names
of the dead and see behind the inscribed names the reflec-
tions of themselves looking at the names in this moving,
mausoleum-like memorial. The reflections encourage the
idea that there is a space behind the wall, that the wall of
names is a screen through which survivors may sense the
proximity of their lost loved ones. Image and text inter-
mingle to suggest a presence that makes remembering a
poignantly embodied rite.

Symbolic imagery can possess a suggestive power
by virtue of its appearance as a code. Tarot cards, for
example, are clusters of emblematic devices and allegori-
cal figures whose meanings are general and indeterminate
until the cards are progressively configured in a serial
reading that gradually tailors the cards to the personal
reflections of the tarot reader’s client (k). The secrecy
and mystery of the cards is revealed as a divination of
the client’s past, present, and future. Another kind of
secrecy applies to the script of the golden plates found at
Hill Cumorah by Joseph Smith, which he transcribed in
1828 in order for the text to be inspected by a Columbia
University professor of ancient languages. Written in what
the text itself called “Reformed Egyptian,” the script could
be translated only when Smith made use of mysterious

(k) The High Priestess card from the Rider-Waite Tarot Deck®.
[©1971 U.S. Games Systems, Inc.]
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(I) The Anthon transcript, which some Mormons believe was
copied in 1828 by Joseph Smith from the Book of Mormon
plates. [Courtesy Community of Christ, Independence, Mo.]

interpretive devices that he called “Urim and Thummim.”
The putative golden plates, their allegedly ancient script,
and the translation of the now-lost text shroud the Book

of Mormon in a mystery that only enhances its authority
as divine revelation for believers. The tantalizing trace of
the transcript shown here (I) imbues the actual absence
of proof with an antiquarian aura. The ancient ciphers
evoke a past in which myth and history are virtually indis-
tinguishable. Religion without suggestion is very little
religion.
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TRANSCENDENTAL MEDITATION. Beginning as a method discovered by
Mabharishi Mahesh Yogi (b. 1911), Transcendental Meditation (TM) became an interna-
tional movement in 1958, when it was presented as a scientific response and practical rem-
edy to the various problems of modern life. This thrust was stressed even more when its
founder and teachers denied that the movement was a religion, or that it had been
founded as such. Instead, they argued that it was an easy technique that could be mastered
by anyone. By using this method, a person could overcome ordinary problems such as
mental and emotional stress and high blood pressure while obtaining greater relaxation,
gaining greater physical energy and mental clarity, and achieving more advanced stages
of consciousness. In spite of its many modern benefits, this new method of yoga claimed
to be part of an ancient Hindu spiritual lineage.

Maharishi Mahesh Yogi, who was born Mahesh Prasad Varma on October 18, 1911
in Uttar Kashi, India, traced his spiritual heritage to the great Advaita Vedanta thinker
Sankara (c. 788-820), and beyond him to ancient Vedic literature. Maharishi studied for
fourteen years with Swami Brahmananda Saraswati (1869-1953) at the Jyotimath, a mo-
nastic community located high in the Himalayan mountain range of India, although he
was never appointed successor to his own teacher. Before his student apprenticeship, Ma-
harishi earned a college-level degree in physics and mathematics at Allahabad University
in India. His educational background partially explains his tendency to wrap his message
in scientific jargon and to stress the scientific advantages of his method. The Science of
Creative Intelligence (SCI) is, for instance, the official name of his belief system, which
is conceived as dynamic due to its ever expanding and increasing nature.

The use of scientific language to convey a religious message accomplishes at least two
objectives: (1) it gives the belief system legitimacy, and (2) it forms a cognitive connection
to the contemporary Western worldview that is dominated by science. TM operates from
the basic presupposition that there is a compatibility between Advaita Vedanta, the Vedas,
and Western science. Since 1988 TM has, for instance, worked intensively to demonstrate
the parallels between quantum physics and its method.

Crockwise From Tor LEFT corner. 1 he Golden Pavilion, or Kinkakuji, in Kyoto, Japan. [©Dallas
and John Heaton/Corbis]; Thor’s hammer amulet, tenth century. National Museum of Iceland,
Reykjavik. [©Werner Forman/Art Resource, N.Y.J; Tenth- to twelfth-century stone carving of
Chacmool near the Temple of the Warriors at Chichen Itza in Mexico. [©Kevin Schafer/
Corbis]; Temple of Hatshepsut in Luxor, Egypt. [©Dallas and John Heaton/Corbis]; Nepalese
Tara. [©Christie’s Images/Corbis].
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MISSION TO THE WEST. Before making his mission to the
West, Maharishi began his spiritual mission beyond India in
April 1958 with a trip to Rangoon, Burma. He then traveled
to Bangkok, Thailand; the island of Penang; Kuala Lumpur,
Malaysia; Singapore; Hong Kong; Hawai’i; and finally the
U.S. mainland. On a subsequent journey in 1960 to Germa-
ny he opened nine yoga centers, and later that year he trav-
eled to the Scandinavian countries, beginning with Norway,
before going to Italy, Greece, and Nairobi, Kenya. Later trips
were made to South America, which made his movement a
truly global enterprise.

Mabharishi’s introduction of his spiritual discovery to the
West was preceded by the efforts of Swami Vivekananda
(1863-1902) and Yogananda (1893-1952). Vivekananada
traveled to America to attend the World Parliament of Reli-
gions in 1893 and launched the Vedanta Societies, whereas
Yogananda traveled to America to attend the International
Congtess of Religious Liberals, organized by the Unitarian
Church in Boston in 1920, and established the Self-
Realization Fellowship with more than 150 centers through-
out the world. Following in their footsteps, Maharishi ar-
rived in America in 1959 and lectured on yoga in San Fran-
cisco, with additional trips to Los Angeles, New York,
London, and Germany. His movement was initially called
the Spiritual Regeneration Movement, which later became
the name of the adult branch of the movement. The other
wing of the movement was named the Students International
Meditation Society (SIMS), established in 1964 in Germany.
An early emphasis of the movement was its mission to college
campuses, which was given a huge impetus in the mid-1960s
when the British rock group the Beatles studied with the Ma-
harishi in India. This event generated worldwide publicity
for his movement. After his estrangement from the Beatles,
the Mabharishi initiated, instructed, and toured with the
Beach Boys. Maharishi used his celebrity status with icons
of popular culture to endear himself with the youth culture.
By the 1970s, student centers could be found at over one
thousand campuses. By the beginning of the 1980s the
movement estimated that 1.5 million people had practiced
Transcendental Meditation with a teacher. The college-
campus focus of the movement culminated with the estab-
lishment of Maharishi International University in Fairfield,
Iowa, in 1974 on the campus of the bankrupted Parsons
College.

Pushing the margins of science, Maharishi established
the Maharishi European Research University in 1975 at two
lakeside hotels on Lake Lucerne in Switzerland. The purpose
of the university was to research the effects of Transcendental
Meditation and to determine the existence of higher states
of consciousness. During the following year Maharishi envi-
sioned his own world government with the ancient Indian
Vedas as the basis of its constitution. He appointed ministers
to various positions with titles like the Development of Con-
sciousness, Prosperity, and Fulfillment and Health and Im-
mortality. During the 1980s Maharishi began a program

called TM-Sidhi with the purpose of teaching students to
achieve yogic powers, such as the ability to fly or levitate.
There was a public demonstration before 120 journalists in
Washington, D.C., on July 9, 1986 that did not correspond
with the media hype for the event and resulted in media ridi-
cule of the movement. The members of the media were
amused at the sham performance of students jumping on
mats imitating acts of levitation.

MEDITATIVE TECHNIQUE AND MESSAGE. The meditative
technique of Maharishi is grounded in a Neo-Vedanta meta-
physical philosophy in which an unchanging reality is op-
posed to an ever-changing phenomenal world. Maharishi’s
book Science of Being and Art of Living: Transcendental Med:-
tation (1963) expresses his basic philosophical position. The
unchanging reality is equated with Being, which represents
a state of pure existence that is omnipresent, unmanifested,
and transcendental. Not only is Being beyond time, space,
causation, and ever-changing phenomena, it remains unrec-
ognized by human beings because their minds do not realize
their essential identity with Being, since minds are captive
to the outward-projecting senses. The essential nature of
Being is further identified with absolute blissful conscious-
ness, which radiates from Being. Maharishi compares Being
to the ocean, upon which there are many waves. These waves
are like the field of continually changing phenomena. What
is really important for Maharishi is for human beings to real-
ize Being, because without this realization a person’s life is
without foundation, meaningless, and fruitless. This realiza-
tion is within the capabilities of everyone by means of TM.

This form of meditation is intimately connected to a
person’s breath (Prana), which is an expression of Being in
the sense that it represents a tendency of the unmanifested
to reveal itself. The breath represents the latent power of
Being within a person. As the nature of Being, breath plays
a role as the motivating force of creation and evolution. The
breath can be harnessed and used to help the mind of a per-
son realize Being directly. This is accomplished by Transcen-
dental Meditation, which enables a person to extricate one-
self from a state of relative experience, transcend ordinary
thinking, and gain the permanent state of Being. This means
that a particular mind loses its individuality. It becomes in-
stead a cosmic mind that is omnipresent, pure, and eternal.

Before achieving this cosmic state of mind, the human
mind is like a seed that produces a tree. What this analogy
attempts to show is the interdependent nature of the mind
and karma (action). It is impossible for action to occur with-
out a mind. In turn, it is karma that produces the mind,
which in turn creates more karma. This suggests that karma
owes its existence to the mind, and in turn creates the mind.
By means of karma, the original, pure consciousness of Being
is transformed into conscious mind. If karma represents what
is temporary and perishable, Being is its exact opposite be-
cause it represents eternal unity. Karma creates diversity
within the unity of Being.

ENCYCLOPEDIA OF RELIGION, SECOND EDITION



Within the context of this metaphysical edifice, the
technique of Transcendental Meditation involves saturating
the mind with Being by harnessing one’s breath and making
it harmonious with the rhythm of nature and cosmic life.
Mabharishi emphasizes the naturalness of his technique.
Moreover, the technique is a simple, easy, and direct way to
development one’s mental capabilities and latent potentiali-
ties. In contrast to ancient ascetic traditions of India, in TM
it is not necessary to renounce the world or withdraw from
one’s family. That is an ascetic practice which can be per-
formed within the context of the ordinary activities of the
world.

Instruction in the technique of meditation stresses that
it is an easy and natural process. Students are instructed to
devote twenty minutes each day to practice, ideally in the
morning and early evening. At the beginning stage, a student
does not have to be convinced that the method will work.
What is important is the correct practice. If a student per-
forms the technique properly, positive results will follow au-
tomatically. The proper technique involves seven steps. The
initial step involves attending a introductory lecture that is
intended to prepare a person for what is to follow. In the sec-
ond step, the theory of Transcendental Meditation is pres-
ented through a preparatory talk. The third step involves an
interview with the teacher, at which time a student is given
a sacred mantra (repetitive formula) that is personally fitted
to a person, who is not to reveal it to others. By focusing on
the mantra, persons are able to concentrate their attention
on it. The final steps involve periodic verification and valida-
tion of a person’s experiences by returning to and checking
with a teacher.

Mabharishi identifies seven levels of consciousness, with
the final one culminating in a state of unity. The fifth state
represents a cosmic consciousness that represents an aware-
ness of Being even after the cessation of meditation, whereas
the fourth stage stands for the transcendental state, which is
a state of pure consciousness described as beyond the previ-
ous state of waking, dream, and deep-sleep consciousness.
The fifth stage is an expansion of the pure consciousness
achieved on the fourth level from an individual to a wider
cosmic dimension. The sixth state is called God conscious-
ness. Traditional yogic postures are unnecessary—in TM a
person can simply sit upright and comfortably on a chair
with eyes closed. The movement tends to stress that anyone
can learn this simple, effortless, and easy mental technique.

From the perspective of Maharishi, this yogic technique
and Neo-Vedanta metaphysical edifice are not a form of
Hinduism. In fact, Transcendental Meditation is not a reli-
gion at all. By de-emphasizing its Hindu roots, stressing its
nonreligious nature, and focusing on the scientifically de-
monstrable value of the technique, TM created a successful
message that was embraced by many spiritual seekers and a
scientifically minded audience. The movement used scientif-
ic means to demonstrate how the technique calmed the
mind, increased awareness, relaxed the body, and lowered
metabolism.
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MILLENNIAL EXPECTATIONS. When Mabharishi initially ar-
rived in the United States, he stated at a press conference his
rationale for coming to America. He confessed that he had
learned a secret, swift, deep form of meditation that he was
now motivated to share with the world for the spiritual re-
generation of its inhabitants. A few years later, he established
the Spiritual Regeneration Movement of Great Britain, lo-
cated in northern London. In 1975 Maharishi announced
the Dawn of the Age of Enlightenment. His bold and opti-
mistic pronouncement suggested the commencement of a
period during which humans can reach their fullest potential
and that will be characterized by boundless happiness, har-
mony, peace, and personal fulfillment. This new dawn will
also represent a period when science will verify and validate
the teachings of the Maharishi. Moreover, even those who
did not meditate would enjoy the benefits of this new age.
The Maharishi took this message on tour to various coun-
tries. The impetus for such millennial hope continued in De-
cember 1983—January 1984, when he created the Taste of
Utopia Assembly, which was staged at Maharishi Interna-
tional University. The purpose of this gathering was to unite
Vedic wisdom and the practice of the TM-Sidhi program.
Their fusion would usher into existence a utopian age of
peace and prosperity. This vision represented a fuller expres-
sion of a utopian hope embodied within the movement from
its earliest moments.

As Transcendental Meditation grew in the awareness of
ordinary citizens, many tended to associate it with New Age
religion. During the 1960s and 1970s, people were experi-
menting with drugs like LSD to induce altered states of con-
sciousness and bliss. Within the context of the drug culture
and New Age religion, TM appeared to ordinary people to
be offering similar results. Thus, numerous practitioners of
various forms of New Age religion and former drug experi-
menters were attracted to the TM movement because of its
apparent kinship with these other forms of spiritual experi-
mentation. Besides such perceived forms of kinship among
TM, drug culture, and New Age spirituality, Transcendental
Meditation shared with New Age spirituality a holistic view
of life. This was a form of thinking and living that atctempted
to extricate itself from all forms of dualism, such as the di-
chotomy between body and mind. The Transcendental
Meditation movement also intersected with New Age spiri-
tualities with respect to organic and vegetarian dietary prac-
tices and alternative forms of medicine. In 1985, for in-
stance, Maharishi launched the World Plan for Perfect
Health along with a medical institution, the World Center
for Ayurveda, in India.

The Transcendental Meditation movement promised a
transformation of both the individual and society by means
of an expansion of consciousness to unimagined states. In
short, TM aimed to create a perfect society inhabited by per-
fect individuals. The movement offered a realized eschatolo-
gy for a transformed mode of living in the present moment
that promised a horizon of economic well-being, psychologi-
cal and somatic healing, peace, and mental comfort.
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The Transcendental Meditation movement has attract-
ed disenfranchised, disaffected, and disenchanted seekers
looking for spiritual experience, healing, community, a gen-
eral sense of well-being, and happiness because of the decline
of community, the rise of impersonal organizations, alien-
ation, fragmentation of life, secularism, competing multicul-
tural messages, and religious pluralism. With the promise of
a perfect society, TM offered a personal and private form of
spirituality for many disenchanted seekers.

SEE ALsO Millenarianism; New Age Movement; New Reli-
gious Movements; Vedanta; Vivekananda; Yogananda.
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TRANSCULTURATION AND RELIGION
This entry consists of the following articles:
AN OVERVIEW
RELIGION IN THE FORMATION OF MODERN CANADA
RELIGION IN THE FORMATION OF THE MODERN
CARIBBEAN
RELIGION IN THE FORMATION OF MODERN JAPAN
RELIGION IN THE FORMATION OF MODERN INDIA
RELIGION IN THE FORMATION OF MODERN OCEANIA

TRANSCULTURATION AND RELIGION: AN
OVERVIEW

The term transculturation was first used by the Cuban sociol-
ogist Fernando Ortiz to describe the formation of Cuban

TRANSCULTURATION AND RELIGION: AN OVERVIEW

culture from the coming together of indigenous, Spanish,
and African populations. (Ortiz gave prominence to the term
in two chapters of his book Tobacco and Sugar, 1947: chapter
two is entitled “The Social Phenomenon of Transculturation
and Its Importance,” and chapter seven has the title, “The
Transculturation of Tobacco.”) In his studies, Ortiz shows
how these groups interrelated, adopted, and adapted them-
selves in modes of language, music, art, and agricultural pro-
duction. The contemporary usage of the term owes its aca-
demic parlance to the work of Mary Louise Pratt, who, in
her book Imperial Eyes: Travel Writing and Transculturation
(1992), following Ortiz, tells us that processes of this kind
occur within “contact zones,” “zones where cultures meet,
clash, and grapple.” These zones, according to Pratt, express
the improvisational dimensions of colonial encounters in the
modern period. The contact zones show that the encounters
between colonizers and colonized, while characterized by the
domination of the colonizers, did not simply define separate-
ness but many complex interlocking relations. Within this
overall context of domination, Pratt foregrounds the copre-
sence, interaction, and improvisational dimensions of the
contact zones (p. 7).

Pratt and others who make use of the term use it primar-
ily to describe the contact of Western culture with other cul-
tures over the last five hundred years. These contacts have
taken on several overlapping forms—conquest, domination,
reciprocity, adaptation, amalgamation, and so on. The phe-
nomenon of the contact of cultures is not peculiar to the
modern period, however. Given the human capacity for lo-
comotion, different and diverse groups of people have been
“in contact” since human beings have been on earth; cultural
contacts have taken place throughout the history of human-
kind. Prior to the Neolithic period, when humans domesti-
cated animals and began to practice agriculture, small trans-
humance bands of humans were in constant movement over
designated parts of their regions. With the beginnings of
early citied existence in China, Mesopotamia, and then in
regions all over the world, the sedentary and centered human
mode of being gained prestige. Though cities represented the
human mode as sedentary and centered, movement, travel,
and meetings and encounters with human groups outside the
city centers increased rather than diminished.

Mary Helms’s Ulysses’ Sail (1988) examines the mean-
ing of geographical distance and foreign places in premodern
periods in several cultures of the world. Just as the vertical
distance between the heavens and the earth expressed the
spaces and loci for cosmological and theological speculation,
the horizontal traversal of space revealed structures of power
and knowledge. Long-distance spaces were traversed by long-
distance travelers who were either themselves elite or repre-
sented the elite orders of society. Helms does not deny that
trade went on through this travel but her emphasis is upon
the creation of the symbolic spaces made through geographi-
cal travel.

Various kinds of knowledge, including literacy, naviga-
tion, the forging of metals, and astronomy, attended those
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who made these journeys, thus enhancing their power and
prestige. The symbolic power also accrued from the knowl-
edge of “outside phenomena.” Thus, in Helms’s study,
boundaries are equal or even more important than zones.
Long-distance travel involved going outside boundaries and
thus the knowledge gained was understood to have the power
of transformation. Helms’s study “rest[s] upon the assump-
tion that the significance of interchanges of people and mate-
rial goods across geographical distances can better be under-
stood if we know something of the qualities attributed to
space and distance in various situations” (p. 10).

PILGRIMAGES. One aspect of the kind of long-distance travel
discussed by Mary Helms has taken the form of pilgrimages
in various cultures throughout the world. While Helms has
pointed to long-distance travelers as people who went be-
yond, even transgressed, boundaries in their search for
knowledge and power, the pilgrimage, though still emphasiz-
ing travel, specifies a definite destination and purpose for the
traveler. It is this form of long-distance travel that is the pre-
cursor of the long-distance travels of Western peoples begin-
ning in the fifteenth century of the Common Era.

The contact of Western cultures from the fifteenth cen-
tury with the cultures of the world should be seen against the
practice, rhetoric, and literature of pilgrimage. Pilgrimage
has a long tradition in European cultures. By the fourteenth
century one can discern two major meanings arising out of
the pilgrimage: pilgrimage as a soteriological act or pilgrim-
age as an act of grace. The archetypal pilgrimage was the
Christian pilgrimage to Jerusalem. Jerusalem for the Chris-
tian defined the symbolic and geographical center of the
world; this space was saturated with the life and meaning of
the Christian savior and thus was the most powerful and
prestigious place in all Christendom. The pilgrimage to Jeru-
salem defined a penitential journey, where believers under-
took a kind of ascesis en route that prepared them for the
receptive beneficence of being in the Holy Land.

Following Helms, the pilgrimage to Jerusalem, and in
like manner all other Christian pilgrimages, was based upon
the vertical meaning of space, with the heaven above, the
human as sinner in the middle, and the earth below. In the
pilgrimage to Jerusalem, the penitent was congruent with the
fundamental orders of divine power. At this center, the peni-
tent could experience the most potent meanings of grace and
redemption. The pilgrim nevertheless had to travel through
space to arrive at Jerusalem, and in so doing, the old specter
described by Helms in the horizontal traversal of the earth
came back into play. The change of places and spaces
through the journey of the pilgrimage piqued the curiosity
of the traveler. Christian Zacher in Curiosity and Pilgrimage
(1976) describes the tension between the soteriological and
liturgical meaning of pilgrimage and the meaning of the pil-
grimage as a journey of curiosity. The growing emphasis with
curiosity as a major aspect of pilgrimage came to constitute
another and often separate motivation for undertaking a pil-
grimage.
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Obviously, theological formulations were given for the
liturgical meaning of pilgrimage; equal theological attention
was paid to curiosity. It was pointed out that curiosity—
wanting to know on one’s own—was the original source of
human sin. It was human curiosity in the Garden of Eden
that led to the first disobedience to God. Curiosity represent-
ed the human will to know apart from God’s command, and
thus in this independent mode of knowing, humans trans-
gressed the meaning and roles of proper knowledge. These
summary statements by Zacher show the marked difference
between the two modes: “the temptation to curiositas referred
to any morally excessive and suspect interest in observing the
world, seeking novel experience, or acquiring knowledge for
its own sake” (p. 4). Regarding the liturgical meaning of pil-
grimage, Zacher states the contrast: “As a form of religious
worship, pilgrimage allowed men to journey through this
present world visiting sacral landscapes as long as they kept
their gaze permanently fixed on the invisible world beyond”
(p. 4). Pilgrimage as a movement through space expressed an
inner and outer process of spiritual meanings.

Two major changes took place that began to transform
the pilgrimage from a liturgical ritual of travel into a more
purposeful and pragmatic endeavor. The first occurred when
Pope Urban II in 1095 called for a pilgrimage from the
armed knights of Christendom to free the Holy Land from
the Muslims and by so doing reconstitute the meaning of the
sacred center of Christendom. This action allowed armed
knights to undertake a ritual act while still part of a military
order (Elsner and Rubiés, 1999, p. 24). The other change
took place when monks and priests from the eleventh centu-
ry on began to undertake missionary movements to other
lands to convert nonbelievers to the true faith of Christianity.
Missions took on a more rationalistic ideological bent that
led to rationalistic narratives. Missions and crusades were al-
lied during the late medieval period and this pattern was
adopted by explorers of Africa and the Adantic in the fif-
teenth century.

Though liturgical ritual pilgrimages were undertaken
for soteriological purposes, it is clear that a great deal of curi-
osity was always expressed through them. This curiosity had
to do with the empirical observations of other lands and hab-
its. Victor Turner in his anthropological analysis of pilgrim-
age suggests that a kind of tacit curiosity is part of the very
structure of pilgrimage itself.

The language and style of the pilgrimage structure per-
vaded the travel narratives and discourses of Europeans com-
mencing with the voyages of Columbus in the fifteenth cen-
tury. The pilgrimage model from this time on entered into
the travel stylistics and rhetoric of all long-distance travels of
Europeans. Thus, from the earliest pilgrimage traditions of
the church to the pilgrimage voyages of the Reformation Pu-
ritans to the New World, the pilgrimage model served as
both umbrella and reservoir for the meanings of travel, dis-
covery, conquest, and even scientific curiosity.
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Henri Baudet has noted that the languages of travel and
discovery embodied a duality that found expression in two
relations of Europeans to the non-Europeans they “dis-
covered.”

One is in the realm of political life—in the concrete re-
lations with concrete non-European countries, peoples
and worlds. . .The other relationship is an expression
of the domain of the imagination, of all sorts of images
of non-western people not derived from observation,
experience or perceptible reality, but from a psychologi-
cal urge—an urge that creates its own reality which may
be different from the realities of the first category. (Bau-
det, 1988, p. 6)

Long-distance travel, the salvation of souls, and military
missions coalesced into an amalgam of ideology and practice
that became the basic structure of Western explorations, dis-
coveries, and conquests over the last five hundred years. This
ideological orientation led Daniel Defert to make the follow-
ing remark concerning Western expansion:

The early Europeans were pilgrims, prudentia pereg-
rands. They were taught languages as languae pereginae,
that is not languages of a given territory but language
necessary for the activity of traveling. . .This vast uni-
verse, known only to a few people, absent from the sa-
cred texts and of which Antiquity knew nothing could
have provided a field of endless invention and exaggera-
tion. But the writer’s obligation to the truth was the re-
sult of a hierarchal network of competition and con-
frontation. No doubt the voyage of discovery should be
situated historically between medieval crusades which
it miniaturizes and the organization of a laboratory.
(1982, p. 12)

NORMATIVE MODES OF WESTERN TIME. From the time of
Constantine through the medieval period the West was
dominated by a Christian conception of the temporal pro-
cess. Following the missionary commandment from the Gos-
pels to preach and baptize all humanity, notions of time and
space were made to conform to this injunction. Geographical
space and the temporal process were believed to aid and abet
this dictum. While other temporal modes among other peo-
ples and cultures were acknowledged, they were understood
as stages of preparation for the reception of the true time of
Christian faith and practice. It was this conception and un-
derstanding of time based on a biblical paradigm that accom-
panied both the Roman Catholic missionary orders and
Protestants in their explorations, discoveries, and conquests
in various parts of the globe at least until the sixteenth
century.

Following certain developments stemming from the
Protestant Reformation and various technologies in the
West, new notions regarding the temporal process emerged
from the Western Enlightenment. Both had to do with the
secularization of time. One conception offered a critique and
alternative to the biblical structure of time from creation, to
the passion and resurrection of Christ, to the last days; the
other, while accepting the basic Christian ordering of time

as formative and necessary for the West, nevertheless exor-
cised all the mystical and theological meanings from this
temporal process, thus equating and identifying the time of
Western culture with the meaning, structure, and order for
a normative understanding of all human time.

It is a generally accepted notion in the Western social
sciences that the history of humankind can be divided into
four stages of development: the hunting-gathering, the pas-
toral, the agricultural, and the commercial. These stages did
not arise from empirical observation but as a result of a kind
of conjectural history. Ronald L. Meek in Social Science and
the Ignoble Savage (1976) traces this conjectural history as it
emerges from several thinkers during the eighteenth century.
One prominent element in the development of the theory
grew from various theories put forth to account for America,
the lands across the Atlantic. America was seen as the first
stage of some kind of development of human culture. Meek
tells us that the decisive influence in the general adoption of
the four-stage theory of cultural evolution and development
was the Scottish moral philosophers, the most influential
being Adam Smith. In his lectures on jurisprudence in 1762
and 1763, Smith used the four-stage theory as the underpin-
ning for explaining the nature and meaning of property with-
in several types of societies. With the growing acceptance of
the theory, several scholars and literary authors undertook re-
search and wrote texts that presupposed these stages as the
“natural” evolution of human cultures. For the popular cul-
tures of Europe, the four-stage theory could be turned into
the binary of primitive/civilized. This theory and its short-
hand became a convenient taxonomy for the classification of
the cultures that Europeans encountered in various parts of
the world.

While several events, technologies, and ideas contribut-
ed to the notion of a purely secular temporal process, the sus-
tained treatment of this conception can be found in eigh-
teenth- and nineteenth-century German philosophy, most
especially in G. W. F. Hegel and those influenced by him.
Karl Lowith’s From Hegel to Nietzsche: The Revolution in
Nineteenth-Century Thought (1964) traces the way in which
these thinkers undertook a critical analysis of the meaning
of time within Western culture. Their philosophies were not
a simple rejection of a religious or Christian notion of time.
While Christian notions of time and history were subjected
to critique, they also attempted to show that for a certain pe-
riod of Western history, Christianity was the bearer of what
was objectively real in human time. This objective reality of
history has in the modern period moved from the framework
of the Christian faith and is now embodied within the secular
structures of Western culture. While Hegel was the progeni-
tor of these notions, Léwith points to Johann Friedrich
Overbeck as the seminal thinker in the Hegelian school who
summarized the theory of the ultimate reality of modern his-
torical temporality.

When Europeans made contact with non-European cul-
tures in various parts of the world, they were armed with
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ideological cultural notions not simply regarding what was
normative for them but, in addition, their norms were un-
derstood to be normative for all humankind. While they
were more often than not bearers of superior military, navi-
gational, and other forms of technology, it was their norma-
tive understandings of time and space that they desired to
enforce upon those whom they met. The encounter with
others must perforce create a “contact zone,” a zone of time/
space that must be adjudicated regardless of the dominating
power. Conquerors had to learn from the conquered if they
were to maintain their authority and the conquered had to
adjust, adapt, and respond to those who came from afar. It
is clear that since the fifteenth century, the entire globe has
become the site of hundreds of contact zones. These zones
were the loci of new forms of language and knowledge, new
understandings of the nature of human relations, and the
creation and production of new forms of human communi-
ty. These meanings have for the most part been ignored due
to the manner in which the West, in an uncritical manner,
absolutized its meaning of itself as the norm for all human-

kind.

EXCHANGES: LANGUAGES, RATIONALITIES, AND MATERIALI-
TIES. The model of pilgrimage was always caught within a
tension between curiosity, on the one hand, and the liturgical
ritual meaning of a soteriology, on the other. It is equally the
case that much travel was motivated by desire for the form
of knowledge that came from visits to distant places. The
narratives, discourses, and practices hardly revealed the kind
of contingency and descriptions that would open these jour-
neys to a full portrayal of the wide variety of exchange rela-
tions that were attendant to these travels.

Kathleen Biddick in The Typological Imaginary (2003)
traces the origins of the stylization of the kind of “absolute-
ness” that became the favored narrative structure. In her re-
search she shows that this stylization of the absoluteness of
time and space can be traced back to what she calls the
“Christian typological imagination.” This form of historical
thinking grows out of the way in which Christianity worked
out its relationship to the history of Judaism and the Jews.
The history of the Jews was subsumed into the Christian
canon through their creation of the Christian Old Testa-
ment. From this perspective, the history of the Jews ended
or should have ended with the coming of Jesus Christ.
Though the history of Judaism continued and continues to
this day, because of the canonization of the Christian Bible
and the ensuing cultural power of Christianity, the Jews and
Judaism were destined to always be seen as a people and tra-
dition who were relegated to a temporal past, Christian time
becoming the normative meaning of temporality as history.
As Biddick put it, “They believed that the Christian new
time—as ‘this is now —superseded a ‘that was then’ of Israel”
(p. 1). She makes it clear that Western secular time took over
this meaning of supercession from the Christians. Now given
the fact that Western historical time in either its mundane
or philosophical modes carries this sense, modes of time in
transcultural contact zones are often seen as “unhistorical.”
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Biddick refers to this kind of time as temporalities—ones not
about divisions between then and now, but about passages,
gaps, intervals, in betweeness. “These unhistorical temporali-
ties that do not use time as a utilitarian resource to ground
identity are temporalities that can never be one” (p. 2).

Temporalities within contact zones are very complex.
The time of the pre-Western contact is no longer normative,
though dimensions of it may inhere within the language; in-
habitants are forced to accept the official historical time of
their conquerors, and those oppressed within these spaces
must express a temporality of their own “lived time,” which
is neither the precontact time of their traditional cultures nor
the official time of the conquest.

From the fifteenth century to the present several differ-
ent Western empires have dominated various cultural areas
of the world. While dominance and conquest were common
traits, all empires did not undertake these modes of control
in the same manner. Neither did all the cultures within the
dominated areas respond or adapt in the same manner. The
processes and dynamics of these interactions define the vary-
ing meanings from within the contact zones.

These contact zones had an effect upon the literary pro-
ductions of Europeans, indicating how the Europeans were
responding and the impact of these non-European cultures
upon European sensibilities. Peter Hulme in his Colonial En-
counters: Europe and the Native Caribbean, 14921797
(1986) shows how Europeans styled the encounters in liter-
ary form. For example, the encounters of Columbus and
other Europeans in the New World are expressed in the dra-
mas of Prospero and Caliban, John Smith and Pocahontas,
Robinson Crusoe and Friday, and Inkle and Yarico; these
dramas are attempts to express these encounters in ways that
would fit within the orders of European cultures (p. xiii).
Hulme makes it clear that there is much more going on than
simply literary production. These literary forms, he says,
should be seen as colonial discourses. By this he means,

an ensemble of linguistically based practices unified by
their common deployment in the management of colo-
nial relationship, an ensemble that could combine the
most formulaic and bureaucratic of official docu-
ments. . .underlying colonial discourse, in other
words, is the presumption that large parts of the non-
European world were produced for Europe through a
discourse that imbricated sets of questions and assump-
tions, methods, of procedure and analysis, and kinds of
writing and imagery. (1986, p. 2)
These literary productions taken on face value enabled Euro-
peans to create stereotypical images of the non-Europeans
encountered in colonial and imperial projects. These images
enhanced the images of the exotic, the oriental, and the noble
savage as products of the distances from the center of Euro-
pean metropolises. They fed into the stadial theories of the
historical development of humankind, congealing this differ-
ence into cultural categories of the West.

The conjectural theory of history that formed the base
upon which the stadial theory was erected was correlated
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with a cultural theory of human intelligence. Thus, various
stages were expressions of forms of intelligence. This led to
notions of “how natives think,” or “prelogical mentality,”
and the like. Such theoretical postulations were based upon
the normative structure and meanings of Western thought.
Seldom were these issues of thought asked from within the
contact zones, where oppressive administrative colonial
structures, Europeans, and non-Europeans carried on their
lives.

Thus, cultural, literary, philosophical, and scientific lan-
guages and discourses employing this supercessionary and
absolute language of temporality normalized a Western un-
derstanding of the nature of the encounters with non-
Western peoples. Interwoven and concealed within these lin-
guistic productions were the actual and authentic relation-
ships that were taking place in the contact zones. Two
instances of the meaning of contact as it relates to the ex-
change of material products can be seen in the events and
discourses surrounding the meaning of ferish and fetishism
and the phenomena referred to as cargo cults.

The fetish and fetishism became popular in European
discourses of the eighteenth century as a definition of the ear-
liest form of religion. This definition and its usage was part
and parcel of a stadial evolutionary variation of supercession-
ary history. The etymological origin of the word fetish is the
Portuguese feitico, which means “manufactured” or “fabri-
cated.” William Pietz, who has recently undertaken the most
extensive research into the history of this term and its various
usages in modern times, traces its beginning with the Portu-
guese to its usage by the Dutchmen Pieter de Marees and
Bosman through a succession of other European writers, fi-
nally appearing in the work of the first historian of religions,
Friedrich Max Miiller. It later becomes an important term
in the writings on political economy of Karl Marx and in the
theories of sexuality of Sigmund Freud. Given such a wide
range of significations and connotations, Pietz notes that,

fetish has never been a component in a discursive for-
mation. Fetish rather describes not societies, institu-
tions, or cultures but cross-cultural spaces. From this
standpoint, the fetish must be viewed as proper to no
historical field other than that of the history of the word
itself, and to no discrete society or culture, but to a
cross-cultural situation formed by the on-going en-
counter of value codes of radically different social or-

ders. (1985, p. 11)

At one level the fetish is about a new conception of matter
and materiality as these notions undergo transformations
within the Atlantic world of exchanges and discourses. While
the religious world of Christianity was predicated upon the
creation of all matter by God, a form of matter was necessary
in the Atlantic that carried only an exchange and not an in-
herent value. The notion of the fetish, as originating in the
Atlantic encounters with radically different cultural notions
of the value of matter, developed into the language of the fe-
tish, which performed the dual roles of hiding the true and

authentic exchanges that took place in the Adantic encoun-
ters, and creating a form of matter that would not bear the
weight of any human meaning of tradition or origination.
The fetish in Pietz’s description fits perfectly the kind of sig-
nifications that arise from transcultural contact zones.

Another phenomenon of such spaces is the cargo cult.
The term cargo cult was coined in 1923 in The Vailala Mad-
ness and the Destruction of Native Ceremonies in the Gulf Divi-
sion, a report by government anthropologist F. E. Williams,
to describe what he considered to be strange ritual phenome-
na among the population in Papua New Guinea. These ritu-
als involved an interpretation of matter from within the con-
tact zone. Although Westerners brought a wide variety of
material products to Melanesia during the colonial period,
their notion of matter was under the sign of inanimate prod-
ucts whose value lay only in their potential for exchange. The
natives of Papua New Guinea understood matter and ex-
change in very different ways. In addition, Westerners were
accompanied by Christian missionaries, who preached a gos-
pel of the inherent value of each human soul as the basis for
salvation. The natives of this area quickly perceived that
though Christians preached a message of the salvation of
human souls, they acted in terms of a soteriology based upon
the accumulation and distribution of material goods. From
this perspective they were able to understand the strange and
almost magical characteristics between money as a mode of
exchange, the inanimate nature of material products, and the
hidden relationship obtaining between these items. Their re-
sponse to this conundrum was in the form of rituals involv-
ing Western made products, the cargo, and millenarian
hopes.

All forms of human expression, including language,
took on different forms within the contact zones. There were
several languages: the language of the official colonizing cul-
ture, the original or indigenous languages, and languages that
were mixtures of the official and indigenous languages. These
mixed, creole, or pidgin languages were not simply deriva-
tives from the mixture but equally a system of communica-
tion that was uniquely suited to render adequately the experi-
ences of those who lived outside and underneath the official
legitimated orders of officialdom.

Exchanges were not limited to languages, products, and
services; there were exchanges of sexualities as well. Ex-
changes of sexualities produced offspring of the mixtures in
the contact zones. Every situation of contact included classes
of persons resulting from the union of Westerners and non-
Westerners. These “illegitimate” offspring became in turn
complex aspects of the communication systems of the other
exchanges between dimensions of work, products, and sexu-
alities. For example, Magali Carrera (2003) has demonstrat-
ed how the complex mixtures of Spaniards, Indians, and Af-
ricans in Mexico led to taxonomies of cultural valuation that
were expressed and normalized in a genre of casta paintings.
Exchanges were not limited to human expressions; in the
United States human beings as enslaved persons were legally
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defined as chattel and exchanged as property. This mode of
exchange created almost imponderable issues regarding defi-
nitions and meanings of human freedom in a democratic so-
ciety. One can see how various forms of fetishism enter into
and serve to hide the true situation, often making it impossi-
ble for the official linguistic traditions to deal with the mean-
ings and expressions that lie hidden within their legal and
civil pronouncements.

Karen Fields’s Revival and Rebellion in Colonial Central
Africa (1985) shows in a precise manner “how natives think.”
The “natives” were very capable of not only “living in,” but
also “thinking about” and reflecting upon their situation. As
over against an anthropological wisdom that Africans had no
objective knowledge of the forces determining their behav-
ior, she shows that they not only possessed such knowledge
but were capable of making creative, critical, and intelligent
use of it. Her book also enables us to see that within the con-
tact zone the cultural categories of the West are taken up and
reinterpreted in ways that give them a freshness and novelty.
In the search and desire for another source of power that is
no longer derivative of traditional resources, nor simply ac-
quiescent to colonial authorities, the native in question, Sha-
drack, saw the God of the Watch Tower Society as the foun-
dation for a critical and revolutionary meaning within the
contact zone.

Another example of reason and intelligence from the
contact zone can be seen in Margaret J. Wiener’s Visible and
Invisible Realms: Power, Magic, and Colonial Conquest in Bali
(1995), which demonstrates the persistence of the meaning
of the “other” and the invisible world of value and orienta-
tion in the midst of contemporary life. She also makes clear
that Klungkung, the Balinese kingdom, did not anticipate
the entrance into Western civilization as a heralded event.

John D. Kelly (1991) studied the meaning of virtue as
a value within the structures of imported indentured workers
from India on the island of Fiji in the eatly part of the twenti-
eth century. His discussion raises issues regarding the nature
of virtue when one wishes to be modern and at the same time
appreciates the authentic limits placed upon one by tradi-
tion. These issues bear upon the nature of work, sexuality,
kinship systems, and anti-colonialist organization and agita-
tion. This study from within a contact zone adds much to
the range of the meaning of virtue. Michael Taussig’s The
Devil and Commodity Fetishism in South America (1980), fol-
lowing a neo-Marxist methodology, is able to show a new
valorization of the meaning of the devil from within the con-
texts of several contact zones in South America. Fernando
Cervantes’s The Devil in the New World: The Impact of Diab-
olism in New Spain (1994) shows how this same figure of the
devil brought by the Spanish missionaries developed in op-
position, on the one hand, and in parallel, on the other hand,
to the understandings of the Aztecs. Cervantes’s thorough
study lays the grounds for a mature notion of evil emerging
from the realities of the contact zone.
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One might identify transculturation and contact zones
as corollaries of a creole or a creolization process. The term
creole, from the Spanish criollo, was initially used to identify
persons born in the Americas but who claimed white Euro-
pean ancestry. From this point of view, all of the “Founding
Fathers” of the United States could be called creoles. The
term took on other connotations from within the situations
of transculturation and the many “contact zones” through-
out the world. More often than not, it now refers to the pro-
cesses and dynamics of the fluid improvisational meanings
of cultures that express the survival, critique, and creativity
of those who occupy these situations and sites.

The Martinican intellectual Edouard Glissant has pro-
posed the term creolization to describe a more general philo-
sophical stance of transculturation and contact zones. Such
a stance undertakes a critique of the official histories and the
implicit notions of time and space embedded within them.
Glissant calls for a “creolization process” of relationship and
relativity. In the introduction to Glissant’s Caribbean Dis-
courses, J. Michael Dash characterizes one of his positions:
“But the world can no longer be shaped into a system. Too
many Others and Elsewheres disturb the placid sur-
face. . .Glissant is a natural deconstructionist who cele-
brates latency, opacity, infinite metamorphosis” (Glissant,
1989, p. xii).

These works and several others of this genre are the re-
sult of serious questions asked from within contact zones
rather than from the ideologically normative positions of
Western categories. While the term globalization is used to
refer to the various aspects of a worldwide capitalistic mar-
ket-consumer system, the term might equally specify the
myriad contact zones throughout the world where Western
cultures and non-Western cultures have encountered each
other. In these in-between spaces inhabited by both, ex-
changes, violent and reciprocal, have taken place. From
places such as these a more authentic sense of humankind’s
place in the world might be forged.
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nesian Religions (Cambridge, U.K., 1994).

Examples of historical empirical studies of contact zones include:

for Africa, Karen E. Fields, Revival and Rebellion in Colonial
Central Africa (Princeton, 1985); for Fiji, John D. Kelly, 4
Politics of Virtue: Hinduism, Sexuality, and Countercolonial
Discourse in Fiji (Chicago and London, 1991); and for Bali,
Margaret J. Wiener, Visible and Invisible Realms: Power,
Magic, and Colonial Conguest in Bali (Chicago and London,
1995), which shows in stark relief how religious powers and
resources of an “invisible world” emerge and come to play
decisive roles in the Dutch conquest of Bali. Magali Carrera’s
Imagining Identity in New Spain: Race, Lineage, and the Colo-
nial Body in Portraiture and Casta Paintings (Austin, Tex.,
2003) demonstrates not only how the complex issue of race,
class, and gender were managed but equally how they were
normalized in domestic portraiture in the Mexican colonial
family. John Cowley’s Carnival, Canboulay, and Calypso:
Traditions in the Making (Cambridge, U.K., 1996) describes
how the carnival tradition becomes the container, expression,
and critique of an ongoing tradition in the Caribbean. Final-
ly, Fernando Cervantes’s The Devil in the New World: The
Impact of Diabolism in New Spain (New Haven, 1994) and
Michael Taussig’s, The Devil and Commodity Fetishism in
South America (Chapel Hill, N.C., 1980) present, on the one
hand, theological ramifications of this Christian symbol in
a contact zone, and, on the other, the popular manifestations
of this meaning as related to work and the economic system.

No discussion of transculturation or contacts zones can proceed

very far without dealing with the issue of the fetish or what
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is implied in the modern discourse about fetishism. The
most profound researches on the fetish are those of William
Pietz, whose essays have been published in several issues of
the journal RES: Anthropology and Aesthetics. These include:
“The Problem of the Fetish I,” RES 9 (1985): 5-18; “The
Problem of the Fetish II: The Origin of the Fetish,” RES 13
(1987): 23—41; and “The Problem of the Fetish, IIIa: Bos-
man’s Guinea and the Enlightenment Theory of Fetishism,”
RES 16 (1988): 105-124. The importance of Pietz’s research
is shown by the fact that it is made use of by Biddick (cited
above) and constitutes a significant part of the discussion of
another important text dealing with issues related to contact
zones, Anne McClintock’s Imperial Leather: Race, Gender,
and Sexuality in the Colonial Context (New York and Lon-
don, 1995).

Almost all of the above works state explicitly or imply theoretical
or methodological positions. However, a few texts directly
set forth theoretical and methodological positions based
upon transculturation and the contact zones. These include
Ashis Nandy’s The Intimate Enemy: Loss and Recovery of Self
Under Colonialism (Delhi, 1983). Another text containing an
unique interpretation and extension of thought is Vinay Lal’s
Dissenting Knowledges, Open Futures: The Multiple Selves and
Strange Destinations of Ashis Nandy (New Delhi, 2000). Edo-
uard Glissant’s Caribbean Discourse: Selected Essays, translat-
ed by J. Michael Dash (Charlottesville, Va., 1989), comes
from a completely different experience of the contact zone,
and expresses many of the same meanings and styles as does
Nandy.

CHARLES H. LoNG (2005)

TRANSCULTURATION AND RELIGION:
RELIGION IN THE FORMATION OF MODERN
CANADA

The history of modern Canada has been characterized by a
concurrence of dichotomies typified by the ongoing discord
between French and English Canadians. This dichotomy,
however, has been only one of a number of defining antithe-
ses involving ethnicity, religion, and regionalism. Historians
have long recognized the preeminent role of religion in the
formation of the nation, and the relationship of religion—
particularly the churches—to the growth of the specific di-
chotomies that define the Canadian Confederation. The
churches, and religion more broadly, have been thoroughly
bound to the political, social, and cultural development of
this nation whose designation of “dominion,” and motto,
“from sea to sea,” are both taken from the seventy-second
Psalm.

THE CHURCHES. The relationship between churches and
state in Canada was inaugurated in 1534, when Jacques Car-
tier erected a cross at the Gaspé Peninsula around which he
and his companions knelt to pray. Cartier had sailed from
Saint Malo, a French seaport connected with the transatlan-
tic fishery that had emerged in the wake of the discovery of
cod stocks off the coast of Newfoundland by Giovanni Ca-
boto (John Cabot) and his son Sebastian, who had been
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commissioned by Henry VII in the late fifteenth century to
seek out spices. By the end of the sixteenth century French
fishers and aboriginal peoples had established a lucrative
trade in furs, laying the foundation for a staple trade that
would continue to bring the French to the northern part of
the continent. The first permanent French settlements were
established in Acadia in 1604 and Quebec in 1608. At the
time of their founding, France was undergoing a period of
religious revitalization. The counter-reformation had engen-
dered a firm association between an increasingly missionary
Catholic Church and the state, and all colonial ventures were
consequently required to carry Catholicism with them and
to missionize among native peoples. Aside from a few itiner-
ant priests among the Mi’kmaq of Acadia from 1604 to
1613, active evangelization in North America was un-
dertaken by religious orders, beginning with the Récollets
who arrived at Quebec in 1615, and then the Society of Jesus
(Jesuits) in 1625. French/aboriginal relations were relatively
amicable during this period, due to the fact that French set-
tlements were tied primarily to the trade in furs, an enterprise
that did not give rise to large-scale colonization and required
a level of cordiality among interested parties. Additionally,
the French fostered alliances through the extension of trad-
ing privileges to baptized aboriginals.

In 1627, the French crown transferred control of the
colony to the Company of New France, whose charter re-
quired the importation of four thousand French settlers with
the services of priests, who would also evangelize among the
native population. Baptized aboriginals were to be afforded
the same rights as French citizens. Over the next quarter cen-
tury the Jesuits established missions among the Algonquin,
Montagnais, Abenaki, and to a lesser degree, Mohawk. The
order assumed a prominent role in New France, due primari-
ly to the fact that it was the principle purveyor of education,
health care, and social assistance. Over time, much of this
work would be undertaken by French and Canadian reli-
gious orders of women, such as the Ursulines, who arrived
at Quebec in 1639 and established a boarding school for

French and native girls.

By 1700, France controlled most of North America,
aside from some parts of Newfoundland and the thirteen col-
onies. New France, however, was not isolated from the En-
glish colonies; indeed, conflict between them began in 1613,
when Samuel Argall sailed from Virginia and destroyed the
French trading post on Mount Desert Island (in present-day
Maine). In 1627, the Kirk brothers took Quebec, and main-
tained control of the colony until 1633; and in 1690, Wil-
liam Phips unsuccessfully attacked Quebec. French control
began to wane with the conquest of Acadia by seven hundred
New England soldiers in 1710. By the Treaty of Utrecht
(ending the War of the Spanish Succession in 1713), France
surrendered Hudson Bay, Newfoundland, and Acadia (Nova
Scotia); while maintaining control of the Saint Lawrence col-
onies, Ile Saint-Jean (Prince Edward Island), and Ile Royale
(Cape Breton). The Treaty established two separate legal
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structures for the French Acadians and the Mi’kmaq popula-
tion in the region, and guaranteed freedom of religion to the
Acadians in return for oaths of allegiance, which they refused
to take. The legal separation of ethnic groups was unstable,
given that trade, intermarriage, and missionization had creat-
ed an Acadian community that lacked such distinctions. The
situation was epitomized by the request by the Acadians for
a ruling on whether a 1744 order placing bounties on
Mri’kmagq scalps applied to mixed-blood peoples. Frustrated
with resistance from an allied Acadian and Mi’kmaq popula-
tion, the English began forcibly deporting the Acadians in
1755.

The Seven Years’ War (1756—1763) marked the end of
French control in North America, but colonial animosities
had reached a pitch before the end of the war. On September
13, 1759, the Canadians surrendered Quebec, following a
confrontation with the New Englanders on the Plains of
Abraham. A year later, Montreal followed suit. Until the end
of the Seven Years’ War, the two cities were occupied by the
British. The treaty ending the war was signed in 1763; within
a year, the colony was renamed the Province of Quebec and
the Royal Proclamation of 1763 established the administra-
tion of the country. England had no clear policy toward the
colony in the decade following the fall of Quebec. The Proc-
lamation was vague, apparently presuming that English im-
migration would define the colony’s political, economic, and
religious temperament; but a consistent policy was not artic-
ulated during the 1760s due to the fact that England was po-
litically unstable, with six administrations in the span of a
decade. This haphazard mode of control was ended by the
need to counter revolutionary rumblings in the thirteen colo-
nies, and the result was the Quebec Act of 1774, the first
constitution created by a parliamentary statute for a British
colony. The Act inaugurated England’s “second empire,” a
period during which parliament became chiefly responsible
for imperial affairs. The Quebec Act guaranteed freedom of
religion to French Catholics in return for an oath of alle-
giance that was modified to exclude potentially offensive ref-
erences to religion. The Coutume de Paris remained the civil
law of Quebec, while English law applied in criminal cases.
There was no habeas corpus. The Act made no provision for
an elected legislature, and left the Canadians comparatively
free of taxation. Many in the thirteen colonies regarded the
Act as an assault, objecting to the creation of nonrepresenta-
tive government, the “establishment” of Roman Catholicism
in the colony, and the prerogative assumed by the British
Parliament in its enactment. It is consequently cited as one
of the causes of the American Revolution. More critically for
Canada, it was the first British statute that conceded the pres-
ence of multiple ethnic groups in a colony.

At the time of the conquest of Quebec, French Catho-
lics represented 95 percent of the province’s non-aboriginal
population. Although a few thousand European immigrants
arrived after 1750, the influx of American loyalists instigated
by the Revolutionary War dramatically altered the popula-

tion balance. Between 1750 and 1800, English immigrants
attempted to establish the Church of England, an effort that
failed in Quebec, but succeeded to varying degrees in Nova
Scotia, Prince Edward Island, Newfoundland, and what
would become Ontario. In 1758, for instance, the Nova Sco-
tia legislature instituted the Church of England, allowed free-
dom to Protestant dissenters, and prohibited Catholic priests
from ministering in the province. In 1769, Prince Edward
Island limited the rights of Roman Catholics, and by the
turn of the century established the Church of England.

Following the American Revolution, seven thousand
loyalists claimed land in Quebec, where there were ninety
thousand French Catholics. Loyalist demand for constitu-
tional amendments resulted in the Constitutional Act of
1791, which divided Quebec into two provinces: Upper and
Lower Canada. The Act implemented elected assemblies, set
aside one-seventh of the land as clergy reserves for the sup-
port of the Anglican Church, and stipulated that only Angli-
can ministers could perform marriages. Ultimately, however,
it effectively gave power in each of the Canadas to a leader-
ship that could override legislation passed by their assem-
blies. Upper Canada’s political elite, the Family Compact,
was firmly allied with the Anglican Church, despite the fact
that Anglicans constituted a minority of Protestants in the
province (by 1800 there were, among others, Presbyterians,
Methodists, Quakers, Congregationalists, Lutherans, and
Mennonites); and the Compact’s counterpart in Lower Can-
ada, the Chateau Clique, was controlled by the English and
their French supporters. Popular rebellions were crushed in
both provinces in 1837 and 1838, and Lord Durham was
dispatched from England to report on the causes of the un-
rest. His recommendations, which included the granting of
responsible government, the union of the two provinces, and
the systematic assimilation of the French, resulted in the Act
of Union of 1841. The Union created an inevitable tension
between French Catholics demanding protection for their
national distinctiveness, and English Protestants who began
to lobby for denominational equality in a definitively Protes-
tant society (the secularization of clergy reserves in 1854, for
instance, was an offshoot of these efforts). Evangelicalism
within both groups became prominent after 1840, as each
sought to influence the fabric of Canadian institutions and
laws. Catholic energies were focused on French Canada,
while Protestants concentrated on the nation as a whole.

By the British North America Act of 1867, Ontario,
Quebec, New Brunswick, and Nova Scotia were united into
a Confederation: the Dominion of Canada. Newfoundland,
Prince Edward Island, and British Columbia were identified
as “colonies or provinces” that could join the Confederation
by means of a joint action of their legislatures and the federal
parliament. A year later, the Imperial Parliament enacted the
Rupert’s Land Act, providing for the surrender of Hudson’s
Bay Company land to England (Charles IT had granted the
entire territory surrounding Hudson Bay to his cousin Prince
Rupert and seventeen associates in 1670), and the subse-
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quent transfer of the territory to the Canadian government.
No provision was made for the territory’s admittance into
the Confederation; it was regarded as a colony of a colony,
a foundation that would perpetually cause western resent-
ment toward central Canada.

In one respect, the Dominion was the project of politi-
cians and advocates for a transcontinental railroad; and in
this sense, the nation had a secular foundation. Still, Confed-
eration provided for substantial provincial autonomy in mat-
ters of religion, language, and education, provisions that ac-
knowledged the failure of the attempt, by means of the
Union of 1840, to submerge French Catholic nationalism
within a dominant English political structure. The British
North America Act addressed more fully the constitutional
rights of religious minorities, than those of ethnic groups;
yet, although the Act confirmed the rights of French Canadi-
ans, the Confederation itself did not mitigate their fear of
cultural eclipse within a prevailing English national culture.
As early as 1871, for instance, the New Brunswick legislature
prohibited the teaching of religion and the use of the French
language in state-supported schools. During the same period,
rival Protestant factions were creating coalitions that ex-
pressed a desire for the newly formed nation to assume an
Anglo-Protestant character. The move toward Protestant
unification was widespread in Anglo-Saxon nations during
the nineteenth century; but Canadian churches generally ac-
complished the move earlier than others. Nineteenth-
century intradenominational unions established a model that
was expanded following Confederation, and that ultimately
resulted in the creation of the United Church of Canada in
1925 (bringing together Methodists, Congregationalists, and
many Presbyterians).

The acquisition of the west aroused in many evangelical
Protestant churches a millennial desire to extend “His” do-
minion from one ocean to another, by assimilating immi-
grants into a dominant Protestant national culture. Compe-
tition among denominations quickly became economically
unfeasible, and the need for a united response to the task lent
urgency to the movement for union. Interest in a national
church was fueled also, in part, by the desire to influence leg-
islation, and by Anglo concern over increasing Roman Cath-
olic influence in politics, especially in Quebec. By 1902, a
number of anti-Catholic associations were already in exis-
tence whose aim it was to curb the expansion of Catholic in-
fluence. Unionists believed that a single Protestant church
would foster an Anglo-Protestant form of national unity, a
sentiment that was expressed in the preamble to the United
Church’s 1908 Basis of Union, which described “a national
church with a national mission.”

Although no formal agreement was reached until 1925,
local Protestant churches in Ontario, the Maritime Prov-
inces, and the west began to initiate their own unions in
1908. The unions coincided with a general wave of social ac-
tion in Canada within which churches were deeply implicat-
ed. Among Protestants generally, the Social Gospel had be-
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come prominent by the late nineteenth century, a movement
motivated by the belief that social reforms would establish
God’s kingdom, and that capitalism must be tempered by
cooperation between business, workers, and consumers. The
United Church of Canada institutionalized the vision of the
Social Gospellers, and is acknowledged as having contributed
significantly to the development of the Canadian welfare
state.

While Protestants generally pressed for the development
of an English-Protestant nation, the Catholic Church was
engendering its own forms of social action. Catholic social
action emerged in Nova Scotia in the 1930s in cooperative
organizations like the Antigonish Movement that involved
fishers and farmers. In the late 1920s, Action Catholique be-
came prominent in Quebec, contributing to a general
growth of social and political awareness in the province.
Many of its young members eventually assumed prominent
roles in academia and the media in Quebec during what was
called the Quiet Revolution. Quebec underwent a dramatic
transformation during the 1960s, whereby a social order that
had functioned relatively uninterrupted since the Union of
1841 was overturned. The Quiet Revolution profoundly al-
tered the province’s social structure, where an Anglophone
elite had for over a century controlled the economy, and the
Catholic Church had assumed responsibility for protecting
Francophone culture through education and social welfare.
In 1960, the Quebec government began nationalizing major
industries, providing for the rise of trade unions, and assum-
ing control of health, social welfare, and education. As the
Catholic Church lost control of these institutions, church at-
tendance plummeted.

Declining church attendance ultimately affected not
only the Catholic Church in Quebec. Prior to 1950, two-
thirds of Canadians attended a church on a regular basis; by
1980, only one-third did so. Scholars have noted that evan-
gelical Protestantism and Catholicism, which had been as-
sertive forces for more than a century, had ceased to inspire
Canadians. In addition to the Quiet Revolution, an obvious
reason for this decline was the fact that Canada’s ethnic com-
position no longer lent itself to the traditional cultural duali-
ty of English/French: by the early 1960s, over one third of
the nation’s population did not identity with either group.
For Protestants in particular, any aspiration for a monolithic
Protestant nation was simply anachronistic. Additionally, a
transformation of higher education during the period may
have contributed to the decline. Until the 1960s, most Cana-
dian universities and colleges were owned and managed by
churches, but increased costs forced the churches to turn to
government for subsidization, and provincial legislatures re-
fused to support church-controlled institutions. Some
closed, while others secularized. The trend toward seculariza-
tion has continued, with the result that churches no longer
exercise direct influence over the public sphere. Many be-
lieve, consequently, that religion has become a private phe-
nomenon for Canadians, involving such things as belief in
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the supernatural, the questioning of life’s meaning, and insti-
tutional memory that draws them back to the churches for
selective events (Bibby, 2002). The public role of religion,
as typified by the churches, has been all but eliminated.

BETWEEN THE DICHOTOMIES. The churches have indelibly
marked the development of modern Canada. In this respect,
religion has played a key role in the creation of the nation
but, since the 1960s, has ceased to pervasively define the
public sphere, nor to influence Canadians” collective sense
of national identity. This aspect of religion in Canada has
essentially revolved around a series of dichotomies: English/
French, Catholic/Protestant, native/white, east/west (me-
tropolis/hinterland). Within this framework of dichotomies,
another modality of religion has expressed itself from the
margins of the dominant culture and its various national vi-
sions. The impact of this religious mode upon the formation
of modern Canada is not immediately discernable in tradi-
tional narratives of the nation’s religious history, but it has
been, in many instances, profound. Although examples of
this form of religion are numerous (Grant, 1980), one of the
most significant instances is the religiously inspired leader-
ship of Louis Riel in the North-West Rebellion of 1885. Riel
provides a vantage point from which to explore another rela-
tionship between religion and the formation of Canada, one
that may well continue to have an effect on the nation during
its so-called secular period.

This relationship is imbedded in an abiding historical
pattern foreshadowed by events in Acadia at the turn of the
seventeenth century. In 1610 a secular priest in Acadia, Jessé
Fléché, baptized the Mi’kmagq chief Membertou and twenty
members of his family. Given that Fléché could speak no
Mi’kmaq (and Membertou appears to have been under the
impression that he was entering into a trading alliance),
the legitimacy of these baptisms was called into question by
the Church and by Jesuits who arrived in Acadia a year later.
To redress the problem, the Jesuit Enemond Massé availed
himself of the hospitality of the Mi’kmag, choosing to live
within the community and learn their language, a move
made possible by a half century of previous goodwill between
aboriginals and French fishers in Acadia, and that would de-
fine the nature of Jesuit/native relations in North America.
His residence among the Mi’kmaq was short-lived. In 1613,
the New Englander, Samuel Argall captured Acadia. During
the battle for control of the region, Gilbert Du Thet was shot
fatally, making him the first Jesuit to die in New France. Du
Thet was killed while manning a canon. The events of 1610
to 1613 to a great degree established a pattern within which
much of Canada’s subsequent history can be situated. The
pattern involves at least three distinct aspects: (1) a French/
aboriginal foundation based on trade and Catholicism; (2)
a violent English overlay that results in a French/English di-
chotomy that takes precedence over the aboriginal founda-
tion; and (3) the implication of religion in this dichotomy.

This Acadian configuration is an especially apt model
in respect to Louis Riel and the North-West Rebellion of
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1885. Riel was born at Red River (in what would become
the province of Manitoba) in 1844. He was Métis—a mem-
ber of a community created by the Canadian fur trade, the
descendants predominantly of French Catholic men and ab-
original women. The Métis, and in particular, the Métis buf-
falo hunt, were integral components of the society of the
nineteenth century north-West until the transfer of the terri-
tory from the Hudson’s Bay Company to the Dominion.
The transfer was badly managed, with the Canadian govern-
ment initiating land surveys before the territory had been
formally transferred to the Dominion. Residents of the area
around Red River (a large number of whom were Métis)
were led to believe that existing land titles would not be
acknowledged, and under the leadership of Riel formed a
provisional government to oppose the transfer without legiti-
mate attention to their grievances. Central to the negotia-
tions between Canada and Riel’s provisional government was
the assurance of representative government and recognition
of land claims. The result was the Manitoba Act, which cre-
ated the province of Manitoba in 1870. Among other assur-
ances, the Act guaranteed that land grants would be made
to all mixed-blood residents of the territory. In the immedi-
ate wake of the creation of the province, Riel, the Métis, and
the region’s aboriginal population found themselves very
much enmeshed in the Acadian pattern outlined above. Riel
had expected to be a central figure in the transition of the
territory to a province, but instead, a warrant for his arrest
was issued (pertaining to an execution that had occurred in
the course of the Métis resistance), and the Ontario legisla-
ture subsequently placed a $5000 bounty on him. He was
a fugitive until 1875, when the federal government imposed
a five year banishment. The Métis and aboriginals fared little
better. The Métis land base did not materialize, and they
were forced to migrate north and west as immigrants from
central Canada inundated the province. Meanwhile, Canadi-
an and American hunters were decimating the buffalo, which
had been the foundation of both Métis and aboriginal life.
The disappearance of the buffalo, in addition to epidemic
disease, and insufficient assistance to native peoples who had
signed treaties extinguishing land rights in return for re-
serves, led to starvation. Cree leaders petitioned the Canadi-
an government and Prime Minister John A. Macdonald, but
received no replies.

During his exile Riel began receiving visions, beginning
at Washington Cathedral in Washington, D.C., in 1875,
where the Holy Spirit anointed him “Prophet of the New
World.” His visions would ultimately map out a different
kind of Canada. From his position between the dichotomy
of ethnicity, Riel perceived a creative space within which a
new orientation emerged with the potential for a different
kind of unified national body. This nation was defined be-
tween the various Canadian dichotomies of ethnicity (En-
glish/French, native/white), religion (Catholic/Protestant),
and metropolis/hinterland. In respect to ethnicity, he envi-
sioned massive immigration of Italians, Poles, Belgians,
Scandinavians, converted Jews, and Germans who together
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with the aboriginal population, the French, the Métis, and
the “great Anglo-Saxon race” would each inhabit equal shares
of the nation’s territory, creating hybrid ethnicities. The Ger-
mans would, for instance, “make a new German-Indian
world” (Morton, 1974, pp. 355, 366). Religion, too, was to
undergo a radical transformation through which the dichot-
omy of Catholic/Protestant would be subsumed by a new
universal Catholicism. “I wish to leave Rome aside,” he said,

Inasmuch as it is the cause of division between Catho-
lics and Protestants. . . . IfI have any influence in the
new world it is to help in that way and even if it takes
200 years to become practical. . .then my children’s
children will shake hands with the Protestants of the
new world in a friendly manner. I do not wish these
evils that exist in Europe to be. . .repeated in America.

(Morton, 1974, p. 319)

Finally, the dichotomy of metropolis/hinterland was recast
with Canada as the center of a new world. It was obvious to
Riel that the territories, the hinterland of central Canada,
would be the fulcrum of this new order: “although the Prov-
ince of Ontario is great it is not as great as the North-West”
(Morton, 1974, p. 321). The north-West was also to be the
seat of a new Roman Catholic church, with Saint Boniface
(present-day Winnipeg) as the new Rome, the Métis as the
new “sacerdotal people,” and A. A. Taché, archbishop of
Saint Boniface, the new pontiff. The removal of the papacy
from Rome was warranted by the simple fact that “Rome did
not pay attention to us” (Morton, 1974, p. 322). Ultimately
it was clear to Riel that with all these transformations, Cana-
da was to “become one of the most prosperous centres of the
world, thanks to God” (Flanagan, 1974, p. 20).

Driven by this vision of a new Canada in which existing
dichotomies would be rendered meaningless, Riel led a sec-
ond Meétis rebellion against the Dominion in present-day
Saskatchewan in 1885. It coincided with similar uprisings
from the region’s aboriginal population, and both resistances
were crushed by Dominion forces. Riel was tried and found
guilty of high treason, and was hanged on November 16,
1885. Riel’s religiously inspired resistance to central Canada
seemed to have little effect on the formation of the nation,
beyond apparently intensifying an existing historical pattern
of an English Protestant/French Catholic dichotomy and an
increasingly marginalized aboriginal and Métis community.
The hanging of Riel fueled the French press and leadership,
who found common cause with Riel’s French ancestry, and
accused the English of ethnic prejudice and religious fanati-
cism. Reaction among English Canadians quickly turned to
an anti-Quebec sentiment, and amplified calls for national
unity based on Anglo-Protestant patriotism. The execution
has been linked to subsequent attacks on French Catholic ed-
ucation, resistance to the creation of French divisions in the
world wars, and opposition to the institution of official bilin-
gualism after 1960.

In 1885 aboriginal grievances were not the same as those
of the Métis, and although at least two native actions may
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have been prompted by news of successful Métis action, this
resistance was in no way executed under the leadership of
Riel. Nonetheless, contemporary authorities melded the re-
sistances, going so far as to accuse Riel at his trial of “arousing
the Indians” and letting “loose the flood-gates of rapine and
bloodshed” (Morton, 1974, p. 371). In the year following
the events of 1885, aboriginal peoples were increasingly mar-
ginalized from mainstream society. The Department of Indi-
an Affairs began to assume greater control over their lives,
a trend that continued for almost a century, and resulted in
wide-ranging regulation from education to the writing of
wills. An aboriginal pass system was introduced, effectively
restricting native peoples to their reserves. This was justified
by the contention that participation in the rebellion consti-
tuted a violation of treaty agreements. Later “pass laws”
adopted by the South African apartheid regime were pat-
terned on this Canadian model.

As for the Métis generally (who were not afforded status
by the Canadian government until 1982), the community
became virtually invisible to the dominant culture. Many
changed their names, others immigrated to the United
States, some moved onto native reserves, while others moved
northward. It seems that Riel’s religiously-inspired rebellion
did not immediately inform the creation of modern Canada,
except insofar as it solidified a basic Canadian pattern that
would inform the nation’s next century.

THE TWENTY-FIRST CENTURY. Turning to Canada a centu-
ry after the hanging of Riel, a number of dramatic alterations
in this pattern have occurred. First, as church historians have
noted, the nation has become secularized, and increasingly
Canadians no longer associate themselves with the churches
that informed so much of the nation’s development. Addi-
tionally, the delicate antagonism between English and
French entered into a new phase in the final decades of the
century, through which their ongoing dichotomous relation-
ship could well be dissolved. On October 16, 1970, the fed-
eral government declared the War Measures Act (a presump-
tion of virtually unlimited power) in response to the
kidnapping of British senior trade commissioner, James
Cross, and Pierre Laporte, a Quebec cabinet minister. The
kidnappings and subsequent murder of Laporte were attri-
buted to the Front de Liberation du Québec. Although the
events of October 1970 did not initiate further efforts to se-
cure an independent Quebec through violence, the question
of separation remained a serious political issue, culminating
in the election in Quebec of the separatist Parti Québecois
in 1976, and two narrowly rejected referendums on sover-
eignty in 1980 and 1995. Additionally, constitutional
changes have created a context for the assertion of aboriginal
and Métis land claims, which are only beginning to be felt.
The Constitutional Act of 1982 (through which Canada
gained its own constitution) vaguely recognized “existing”
aboriginal and treaty rights, and recognized the Métis as ab-
original peoples. Land claims recognition has been slow but
profound. In the mid-1990s, for instance, Donald Marshall
was found guilty in the Nova Scotia Court of Appeal of fish-
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ing eels illegally. A team of lawyers (four of whom were
Mi’kmagq) took the case to the Supreme Court of Canada,
and in 1999 the Court upheld Marshall’s right to catch and
sell fish in accordance with treaties ratified in 1760 and
1761. The same year that the constitution was patriated, the
Constitutional Alliance of the Northwest Territories was
formed to press for the division of the Northwest Territories
into two distinct territories. The subject had been discussed
for a number of decades, and on April 1, 1999, the central
and eastern part of the territories (a region constituting near-
ly one-fifth of Canada’s land mass) was established as the ter-
ritory of Nunavut, marking the largest aboriginal land claim
settlement in Canadian history. The creation of Nunavut ef-
fectively gave the population (85% Inuit) control over edu-
cation, health and social services, and the management of
natural resources. In September 2003, the Supreme Court
overturned an earlier conviction of Métis Steve Powley for
hunting illegally. In the landmark ruling, the court declared
that Powley could exercise the right to hunt without a license
on the basis of the definition of the Métis as “aboriginal” in
the Constitution of 1982 (council for Powley included law-
yer Jean Teillet, great-great-grandniece of Louis Riel).

As Canada entered the twenty-first century many as-
pects of the national pattern of English overlay on an aborigi-
nal/French foundation were disintegrating, while longstand-
ing dichotomies were reshaping the national landscape.
What might now be said of Louis Riel, who was religiously
inspired to conceive of the nation in a radically different way,
but whose life seemed to have accomplished little beyond the
reification of the established order? This man was situated
in the space between the dichotomies of ethnicity, was called
by God to break with Rome and refashion a new universal
Catholicism, envisioned the geographical center of Canada
as the defining center of the nation, and was tried and exe-
cuted as a Canadian traitor. Yet, a statue of Riel now graces
the grounds of the Manitoba Legislature, and an accompany-
ing plaque reads: “In 1992, the Parliament of Canada and
the Legislative Assembly of Manitoba formally recognized
Riel’s contribution to the development of the Canadian
Confederation and his role, and that of the Métis, as found-
ers of Manitoba.” Riel is the hero of over twenty plays, an
opera, radio and television dramas, novels, poetry, music,
cartoons, and a comic book. He is the only Canadian public
figure whose writings have been published in their entirety
(Riel, 1985), a project undertaken jointly by the federal gov-
ernment and a number of universities to mark the one hun-
dredth anniversary of Riel’s execution; in recent years, he has
emerged as a national hero, especially, among English-
speaking writers. Riel has been called a mythic figure, a mad
messiah, a prophet, a savior, a mystic, a visionary, a Canadian
Joan of Arc, a saint, and a martyr. Such frankly religious lan-
guage is not accidental. As scholars announced the triumph
of secularization and the privatization of religion in Canada
at the end of the twentieth century, Riel was simultaneously
emerging as a religious figure implicated in the meaning of
a changing nation. As such, he may well constitute a resource

for the continued role of religion in the formation of a twen-
ty-first century Confederation.

BIBLIOGRAPHY
Bibby, Reginald W. Restless Gods: The Renaissance of Religion in
Canada. Toronto, 2002.

Campeau, Lucien. La mission des jésuites chez les Hurons 1634—

1650. Montreal, 1987.
Choquette, Robert. Canada’s Religions. Ottawa, 2003.

Dickason, Olive Patricia. Canada’s First Nations: A History of
Founding Peoples from Earliest Times. Toronto, 1992.
Flanagan, Thomas. “Louis Riel’s Religious Beliefs: A Letter to
Bishop Taché.” Saskatchewan History 27, no. 1 (1974):

15-28.

Flanagan, Thomas. Louis “David” Riel: Prophet of the New World.
Rev. ed. Toronto, 1996.

Grant, John Webster. “Missionaries and Messiahs in the North-
west.” Sciences Religieuse/Studies in Religion 9, no. 2 (1980):
125-136.

Grant, John Webster. Moon of Wintertime: Missionaries and the
Indians of Canada in Encounter since 1534. Toronto, 1984.

Miller, J. R. Skyscrapers Hide the Heavens: A History of Indian-
White Relations in Canada. Rev. ed. Toronto, 1991.

Moir, John S. Church and State in Canada, 1627—-1867. Toronto,
1967.

Moir, John S. The Church in the British Era. Toronto, 1972.

Mol, Hans. Faith and Fragility: Religion and Identity in Canada.
Burlington, Ont., 1985.

Morton, Desmond. The Queen v Louis Riel. Toronto, 1974; re-
print, New York, 1992.

Murphy, Terrence, and Roberto Perin. A Concise History of Chris-
tianity in Canada. Toronto, 1996.

Rawlyk, George A. The Canadian Protestant Experience, 1760 to
1990. Burlington, Ont., 1990.

Reeves, Ted. Claiming the Social Passion: The Role of the United
Church of Canada in Creating a Culture of Social Well-Being
in Canadian Sociery. Etobicoke, Ont., 1999.

Riel, Louis. The Collected Writings of Louis Riel/Les écrits complets

de Louis Riel. 5 vols. Edited by George F. G. Stanley. Ed-
monton, Alberta, 1985.

Voisine, Nive, ed. Histoire du catholicisme québécois. Vol. 2: Les
XVIle et XIXe siecles; and Vol. 3: Le XXe siécle. Montreal,
1984-1991.

Westfall, William. Two Worlds: The Protestant Culture of Nine-
teenth-Century Ontario. Kingston, Ont., and Montreal,
1989.

JEnNIFER I. M. REID (2005)

TRANSCULTURATION AND RELIGION:
RELIGION IN THE FORMATION OF THE
MODERN CARIBBEAN

Ciboney, Arawak-speaking Taino, and Carib Amerindians
crisscrossed the islands of the Caribbean archipelago for a
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millennium prior to the arrival of Europeans. Columbus
learned from the Lucaya, a subgroup of the Taino, that the
island in the Bahamas where he first alighted was named
Guanahani. He nevertheless christened (and Christianized)
it as San Salvador before taking six Lucaya back to Spain as
exotica to present at court in 1492—the first transcultura-
tion between Europe and the Caribbean. In 1493 the second
voyage carried sugar cane from Europe to Hispaniola (Isla
Espafiola), and the Taino gave Europe tobacco in return—a
further and consequential moment of transculturation. By
1501 Nicolds de Ovando, governor of Hispaniola, ordered
the delivery of the first Africans (Spanish-speaking Ladinos
already enslaved in Iberia) to the New World. The Africans
replaced dying Amerindians in the gold mines in a third mo-
ment of transculturation, in which the powers guiding all fu-
ture exchange became transparent.

Thus began the recurrent economic and social pattern
that created the Caribbean, built from its florid exploitation
and from the regular resistance to it. Already in 1511 the
Taino had rebelled against the new order on Puerto Rico,
and Africans on Hispaniola revolted not long after in 1521.

Three centuries later, following the abolition of slavery
in the British holdings of Jamaica and Trinidad in 1834, East
Indians and Chinese were imported en masse as indentured
workers to labor next to or as overseers of Africans. Here was
yet another moment of transculturation, bringing new rites
and new gods: Kali, Hanuman, Laksm1i, and Rama. Indian
deities were now ritualized in the same zones as African or-
ishas, and the signs and symbols of European Masonic secret
societies shared the same space as those of Afro-Cuban cabil-

dos.

During the intervening centuries, a solid social template
emerged from between the same grinding continental plates
that had thrust up Caribbean volcanoes. Europeans ruled
over slaves whose labor produced sugar, the source of wealth
that built the palaces of Antwerp and Versailles and foment-
ed the Industrial Revolution of England. Yet if the lands of
the Caribbean took on a shared economic form in the first
global economy, they also developed unique religious pat-
terns in accord with the particular objects, ideas, migrants,
and languages that arrived at each place. Even when those
objects, ideas, and peoples were similar, they were adopted
by different means and with varying effects as they were re-
ceived and made to signify in relation to specific landscapes,
needs, histories, and contexts of implementation.

This essay proceeds by first examining the term transcul-
turation as itself a product of the Caribbean. It then considers
four cases of religious transculturation: Cuba, Jamaica, Saint
Vincent, and Brazil. For each case, a different issue of trans-
culturation is interpreted: in Cuba, the material and tempo-
ral niches in which old religions were received, remade, or
lost; in Jamaica (and Rastafarians), the problem of indigeniz-
ing English, the colonial idiom, to make it able to “speak”
religiously; in Saint Vincent, the phenomenon of physical
emigration and the shifts in Garifuna religion that occur
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through the modern exodus to globalized cities such as New
York; and in Brazil, the forging of a new religion in the con-
tact zone out of the cross-fertilization of religious ideas from
Africa and Europe. All four cases address the issue of recep-
tion and change—how ideas, objects, and people produced
in one place take on new meaning when displaced, circulat-
ed, and rerooted in new soil in new ground.

The entry does not give an exhaustive account of the re-
gion but rather illuminates key processes through select ex-
amples. As the inclusion of Brazil indicates, this essay is on
the “big Caribbean,” defined not only by territorial contigu-
ity but also by shared social history.

TRANSCULTURATION AS A CARIBBEAN PRODUCT. The term
transculturation is itself an intellectual product of the Carib-
bean, appearing in Fernando Ortiz’s Contrapunteo cubano del
tabaco y el aziicar (Cuban counterpoint: Tobacco and sugar),
first published in 1940. Ortiz proposed that the new word
was superior to acculturation (a term especially associated
with Melville Herskovits) because it did not imply a unilineal
process of adopting a new culture—the idea that the former
slate is completely erased before the new one is written. Rath-
er, it suggested the nuances of culture loss or deracination;
as such, losses and the responses to them continue to inform
the experience of the new situation. It also connoted the only
partial and fragmentary assimilation of a new culture as well
as the completely novel creations that were bound to arise
in what Ortiz called “neo-culturation.”

More important than this semantic dexterity was the
way Ortiz wrote about culture in the history of Cuba, as the
process of human interaction with and thinking through the
material resources at hand. Tobacco and sugar in Ortiz’s
hands became nothing less than a total semiotic system of
contrasts through which the world was humanly experi-
enced. For example, whereas tobacco recalls magic and is im-
mutably dark, sugar connotes the commodification of a
product born brown, then standardized to become white. In
Ortiz’s view, the material products of the island provided the
lens through which issues of race and religion were perceived,
contemplated, worked, and transformed.

If tobacco and sugar could be detached from their status
as mere agricultural products to be recirculated as a symbolic
system of meanings applied to every domain of experience,
no less are the deracinated people of the Caribbean transcul-
tured through their interactions with each other and with the
products through which they know and make themselves.

CuBA: MATERIAL NICHES OF REMEMBRANCE IN THE CON-
TACT ZONE. Most prominent among distinctively Cuban re-
ligions is Santerfa. The name of Santerfa, implying the devo-
tion to saints by santeros, was an innovation of the 1930s
initiated by the Afro-Cuban scholar Romulo Lachatafieré.
The new moniker was intended to counter state witch hunts
levied against what was popularly called witchcraft (brujeria)
by granting the religion a more legitimate, Catholic reso-
nance. Hence the very naming of the religion, which has real
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effects on religious practice, stands as testimony to the inter-
action between religion and political power.

Whether called Santeria or La Regla de Ocha (The Rule
of the Orisha), the religion derived from the quest of African
slaves to reconstruct a shared religion out of disparate African
traditions, which had been lumped together in the new terri-
tory. The great majority of African slaves disembarked in
Cuba were set to work on giant sugar plantations, especially
after the Haitian revolutions that began in 1791 and left
Cuba the dominant world supplier of sugar. In the cities,
however, especially Havana and Matanzas, a thriving free
black society grew up in the niches of the slave economy.
Out of these came black Catholic cabildos and cofradias, the
councils and brotherhoods that, under the mantle of their
devotion of Catholic saints, offered sites of mutual aid. By
1800 there were cabildos of fourteen different African “na-
tions,” each with its own king and queen, flag, and house.
These were veritable rebuilt African monarchies, albeit with
few temporal powers, in which the devotion to African gods
could be remembered and recreated. Preeminent among the
nations were the Yoruba, who were brought in great numbers
after 1790 and carried with them a mythically rich, colorful,
compelling pantheon of gods called o7isha (Yoruba ori-se, lit-
erally “head-source”). Also prominent were the Kongo peo-
ples, who comprised by far the largest group of slaves
brought during the trade’s first three centuries. These created
another distinct Afro-Cuban religious lineage, Palo Monte.
Palo invoked spirits of central West Africa, called minkisi,
and contracted them to the living ritualizer through “bind-
ing” and “enclosing” their symbols in cauldrons, bottles, or

bundles.

In every case, the religion had to be reconstructed out
of the available materials and within the limited available
spatial and temporal niches presented by colonial Cuba.
West African religious were based above all in ritual practices
choreographed out of a vast and complex set of iconic, culi-
nary, musical, sartorial, and spatial cues. The gods were pres-
ent only insofar as they could be rendered present through
ritual work correctly executed to produce spirit possession.
This meant that the gods that did not fit the niches presented
were eventually lost, forgotten, or rendered superfluous. For
example, the African gods related to agriculture remained
important in Haiti because the religion of vodou emerged
in a peasant farming society of small landholders after the
revolution. Yet the analogous deities became largely inconse-
quential in Cuba and Brazil, because Santerfa and Candom-
blé took shape in and around cities where agriculture was not
a pressing concern of everyday experience.

A progressive condensation and canonization of a rela-
tively fixed set of orishas took shape. The Afro-Cuban Catho-
lic confradias celebrated these orishasin the temporal and ma-
terial niches available under slave law. For example, Changs,
the orisha of kingship, lightning, and male seductive power
was (and is) celebrated on December 4, the day of the Catho-
lic calendar devoted to Santa Barbara. Her red and white

banners and chromolithographs depicting a lightning strike
(in Catholic hagiography Barbara’s father was struck by
lightning) provided a semiotic set into which Changg, a deity
of lighting whose colors are red and white, could visually be
integrated. Therefore devotees of Changé were able to cere-
monialize and cognitively retain his memory. Many of the
gods found no such fit, no material or calendrical niches of
remembrance, and these gods died with those who last car-
ried and incorporated them.

Condensation was one process, and aesthetic innovation
was another. The aesthetics of African royal power had to be
transferred to the idiom of European finery adopted from the
Spanish colonial court. Santerfa initiates undergoing the day
of enthronement and public display were (and are) dressed
in long gowns of fine silk brocades and lace that emulated
Spanish royalty but also served as memory bridges to recall
African royalism. Likewise, the containers (sopera) of sacred
stones that served as indexes of the sacred union between ini-
tiated persons and the o7isha, were in many cases of fine por-
celain, another European import applied to ritually sustain-
ing the memory of Africa.

The importance of such transcultured ritual objects is
revealed by the periodic persecutions that were suffered by
practitioners of Santerfa, in which invasions of cult houses
focused on the confiscation of objects such as drums, cloth-
ing, scepters, and the vases and porcelain bowls that held the
iconic seats of the saints. Similarly transcultured material
niches were also created in the Kongo legacy of Palo Monte.
The palos (sticks) assembled in a cauldron signify a contract
of power between a practitioner and an ancestral spirit, but
they also contain a specific Cuban history within them. They
recall the palisades (defenses built of sharpened sticks) run-
away slave communities erected for their protection from
slave hunters. Those palisades have now been transcultured
to serve the purpose of protecting their users in contempo-
rary urban centers.

JamaicA: TRANSCULTURING SPEECH IN THE CONTACT
ZONE. Named from the Arawak word Xayaca (Land of
Wood and Water), Jamaica has loaned its soil to manifold
ethnic groups. Arawak and then Carib Amerindian societies
were followed by Spaniards, Africans, the British, and then
Asians. Africans were brought and set to labor by 1513, and
during the late 1600s Jamaica’s sugar production was the
most advanced in the Caribbean. Following emancipation in
1834, Great Britain tapped another of its colonies for thirty
thousand East Indians who were imported as laborers. Hence
diverse religious expressions converged and combined: Myal
and Obeah (the latter derived from the West African Ashanti
word obeye, meaning sorcerer); central African-derived
Pukumina; the indigenized Christianity of Zion Revivalism;
and during the twentieth century, Rastafarianism.

In its simplest form, Rastafarianism viewed the crown-
ing of the new Ethiopian emperor, Haile Selassie (1892—
1975), as the arrival of a new messiah, a Black Christ who
would lead black Jamaicans back to Africa. Indeed, this
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projected return was to be the salvation of the people. Rasta-
farianism presented a fusion of diverse factors: revival mille-
narianism; Marcus Garvey’s (1887-1940) back-to-Africa
movement; Jamaican urbanization, industrialization, and the
creation of an urban underclass; an Ethiopianism inspired by
Garvey applied to a selective reading of the Hebrew Bible;
the timely ascent of Haile Selassie—or Ras (Prince) Tafari—
as emperor of Ethiopia in 1930; and the inversion of key
markers like dreadlocks and ganja (marijuana) use from out-
cast symbols to expressions of defiant power.

Any of these elements moreover can be further divided
into more complex transculturations. Garvey’s message was
a product not only of his Jamaican birth but also of his trajec-
tory passing through Central America, Europe, Africa, and
most important, the Pan-African centers of Harlem and
Paris. The adoption of dreadlocks in the late 1940s may have
imitated one or all of several influences: Kenya’s anticolonial
Mau Mau revolt against the British in the 1950s, the emula-
tion of the styles of East Indian ascetics, or the Youth Black
Faith movement of the 1940s that was indigenous to Jamai-
ca. Similarly, ganja arrived with East Indian laborers before
being adopted by revival millenarianism and later Rastafari-
anism as a key component of its “reasoning” rituals, in which
it was used to inspire impassioned exchanges of religiopoliti-
cal speech.

It is such idiosyncratic speech that is the key transcul-
tured marker of Rastafarianism. Because standard English is
regarded as a colonial and compromised tongue and yet is
the sole language of most Jamaicans, Rastafarian practition-
ers developed a means of at once distancing themselves from
that language even as they worked through it by communi-
cating in the dialect of “dread-talk.” This occurs through
multiple linguistic innovations. In the first, terms of standard
English are varied or endowed with new meanings (e.g., rea-
son, for ritually inspired discourses; chalice, for the pipe used
to inhale the smoke of the herb; and bald-tail, for shorn, un-
enlightened non-Rastas). A second innovation is playing
with standard words, which are altered in relation to phono-
logical implications, such as politricks (politics), live-icate (as
opposed to dedicate), or jollification (enjoyment). The most
important revision of standard English occurs in the creation
of I-words: [tal (natural), Irie (truth), I-ration (creation), I-
thiopia (Ethiopia), plus the reference to oneself and others
as “I and I.” Explanations for the invocation of “I and I” in
dread-talk include: (1) the refusal to make a subject of anoth-
er person, hence the use of only first person address; (2) the
verbal expression of the idea that one is never utterly separate
from God (Jah) or from other persons, hence always “I and
I”; and (3) the rejection of the term e, which connotes slave
speech and subservience compared with 7, a term of agency
and choice.

Whereas English was the language given to members of
the urban underclass in Kingston, the Rastafarian communi-
ty transcultured it to signify distinction from rather than in-
clusion in the British linguistic legacy. Yet the fact that
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Rastafarianism is practiced in a variant of English is precisely
that which aided and abetted its global dissemination as a
Pan-African symbol. This was accomplished above all
through reggae, disseminated during the 1970s by Bob Mar-
ley, Peter Tosh, Jimmy Cliff, and others as well as through
the aesthetic codes rendered fashionable through the popu-
larity of that music. At the beginning of the twenty-first cen-
tury African identity is commonly expressed in Bahia, Brazil,
Bronx, New York, and Port of Spain, Trinidad, through the
colors, flags, clothes, music, and hairstyles of Rastafarianism.
In this sense, the English language as a transcultured linguis-
tic object cuts in two ways: dissented from, it also allows for
that dissent to travel and be heard.

THE GARIFUNA: TRANSMIGRATION AND THE MULTIPLYING
OF CONTACT ZONES. The Garifuna stand as the finest exem-
plars of the simplest cause of transculturation: human migra-
tion. An ethnic group born on the island of Saint Vincent
in the seventeenth and eighteenth centuries through the ex-
change between African and Carib groups, they were initially
known as the Black Carib. They were deported en masse by
the British in 1797 to the coast of Central America. In addi-
tion to their own Arawak-derived language, many also spoke
French and English, a repertoire to which they rapidly added
Spanish. Garifuna religion reflected these transmigrations,
including elements of African, Amerindian, and Roman
Catholic Christian belief and practice. During the nine-
teenth century, the Garifuna emigrated up and down the
Central American coast of the Caribbean by canoe as dedi-
cated traders and travelers and in the process settled in some
forty villages from Nicaragua to Belize.

That relative territorial stability changed dramatically in
the twentieth century, during which time a third of Garifuna
emigrated abroad, especially to the United States. The phe-
nomenon of frequent migration and returns, related to con-
temporary labor patterns, had two dramatic effects on the re-
ligious life of the Garifuna and by extension of the Caribbean
region in general. One effect is the burgeoning Protestant
neo-Pentecostal affiliations. Employing high-tech sound sys-
tems, formal dress codes, and dramatic preaching styles,
these neo-Pentecostal groups emulate—and are often funded
by—U.S. denominational patrons. The second effect is the
revivalist acceleration of discourses and practices of tradition-
al ritual events, whose meanings are transformed in the pro-
cess of being revived. For the Garifuna, traditional ancestor
rituals that were once simply considered indigenous to them-
selves are increasingly understood as African in origin. As
Garifuna migrants to U.S. cities have been exposed to the re-
ligions of their neighbors, such as Cuban Santerfa, Haitian
vodou, Trinidadian orisha, and Puerto Rican Santerismo,
they begun to view their religion in relation to that set and
to perceive themselves as members of the religious African
diaspora.

The two new directions of Garifuna religious change—
toward Pentecostal modernity and reformed tradition—are
not socially bifurcated but rather work in tandem, because
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they signify over and against and in rivalry with each other.
Both proffer membership in global networks rather than
local, village-based ones, and both are reliant on modern
technologies of semiotic reproduction (e.g., videos, compact
discs, books, and magazines) as they compete for adherents
in the marketplace of identities and for recognition from
state and international authorities. The Garifuna, like practi-
tioners of other religions in the Caribbean region, are in the
process of mastering and transculturing new objects of mo-
dernity to make them their own: communication systems,
recording devices, legal documents, and other devices of
“making history” in rationalized forms that can be used for
pedagogy and legal defense. For the Garifuna, as elsewhere
in the Caribbean, there exists a growing sense that local reli-
gion must be given global range—witnessed to, recorded,
publicized, discursively defended, and disseminated—to ac-
quire exchange value in the marketplace of religions. Other-
wise, they risk losing their place.

Through migrations of the last generation, some Carib-
bean religions of the region like Santerfa have already become
sophisticated transnational religions with a solid footing in
legal and academic settings. Others, like practitioners of the
ancestor religion of the Garifuna, remain ambivalent in rela-
tion to such processes of deliberate transculturation and what

hidden risks they may hold.

BRAZIL: MAKING NEW RELIGIONS IN THE CONTACT ZONE.
Like Cuban Santerfa, the Afro-Brazilian religion of Candom-
blé traces its origins to one of the city-states of the Yoruba,
Dahomean, or Kongolese peoples of West and West Central
Africa. It was forcibly brought to Brazil during the Portu-
guese slave trade over four centuries. As in Santerfa, Can-
domblé reconstructs a link to Africa through the reverence
of deities (orixds) to generate power, or axé, for human use
in its most worldly forms—Iluck, fertility, wealth, prestige,

and health.

Axé can imply transformative capacity, charisma, fecun-
dity, success, or physical force like electricity. As a quality of
a house or a drum, however, it connotes tradition, lineage,
and legitimate foundations. Producing ax¢ entails a series of
material practices that contain, enclose, and bind the elusive
axé into loci (e.g., altars, vases, heads) from which its force
can be received and redistributed. The techniques and tools
of condensing and containing axé are known as the founda-
tional secrets (fundamentos) of the religion. One gains access
to this secret knowledge or, more propetly, to the places and
practice of secrecy by performing progressive initiations into
increasingly important functions in the house (zerreiro). The
import of religious secrecy was augmented, however, by the
new terrain from which Candomblé grew during the 1800s.
Secrecy was transcultured and began to signify doubly: first
in relation to West African ideals of contained, “cool” power
and second as resistance to the police forces of the national
context in which the rituals were practiced. Yoruba ideals of
religious secrecy were overlapped with the Afro-Brazilian no-
tion of fundamentos, deep knowledge based in practices hid-
den from the gaze of potential noninitiate encroachers.
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In the contact zone, religious identities take on force
through boundary work, that is, the marking and parsing of
differences and similarities between a given religion and its
neighbors. So Candomblé also began to be defined by its re-
lation to, resistance against, and adaptation from other popu-
lar Brazilian religious expressions, such as French-descended
spiritism.

Spiritism arrived in Brazil in the late nineteenth century
via the teachings of Allan Kardec, also known as Hippolyte
Léon Denizard Rivail. Its popularity derived from its healing
techniques, enacted through mediums in ways as emotional-
ly compelling as they seemed scientific. For spiritists, medi-
ums became effective healers when possessed by more an-
cient, enlightened souls. In the twenty-first century the
mediums dress in white or blue medical clothing to offer pas-
sos (passes) over the bodies of their subjects, moving their
hands over the skin to attract negative vibrations to their own
hands and cast them into the air. The healing spirits come
from members of civilizations considered to be evolved—
doctors or healers from Europe, ancient Egypt, or the Aztec
Empire. Sickness is regarded as obsession, and the ritual in-
tervention is a disobsession wherein one medium incorpo-
rates the obsessing spirit, while other mediums use their
evolved entities to advocate for their client’s release. Meet-
ings reflect a high degree of rational bureaucratic organ-
ization.

The Afro-Brazilian religion of Candomblé and French-
derived Spiritism transcultured each other. Spiritist groups
were inspired by the African deities of Candomblé, and Can-
domblé groups were rationalized in similar ways to spiritism.
Adopting elements of both, Umbanda is the result of the
convergence of these two groups into a new, national reli-
gion. Umbanda was born in the industrializing south of Bra-
zil in the 1920s. It shared aspects with Candomblé (such as
possession, specific drumming patterns that call the spirits
and orixds as heads of spirit divisions) and with spiritism
(such as the manifestation of spirits of the dead for the pur-
pose of consultation and healing and a rigid hierarchy of
more and less evolved spirits).

Umbanda spirits are organized hierarchically in a com-
plex system of seven lineages, called phalanxes, each headed
by an orixd or saint. One kind of spirit of light is the caboclo,
the spirit of the indigenous Brazilian Indian. Another is the
preto-velho, the spirit of the old African slave, who manifests
humility, kindliness, comfort, and sympathy. The erés or cri-
angas are spirits of children who are playful and innocent. Fi-
nally, the exss, derived from the Yoruba trickster-messenger
Eshu, are considered evil and must be rigorously controlled.

Although these are the most characteristic, traditional
spirit roles in Umbanda, there is enormous flexibility for new
spiritual entities to emerge, such as manifestations of home-
less street children or the folkloric, hard-drinking bandits
(cangageiros) of the arid northeast. Embedded in the spirits
of Umbanda and the material processes through which they
are incorporated is the ongoing transculturation of Brazilian
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history as it continually reworks the national mythology of
ry y y gy
the “three races”—Amerindian, African, white European—
for a new time.

SEE ALSO Caribbean Religions, article on Afro-Caribbean
Religions; Garvey, Marcus; Rastafarianism; Santerfa.
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PAUL CHRISTOPHER JOHNSON (2005)

TRANSCULTURATION AND RELIGION:
RELIGION IN THE FORMATION OF MODERN
JAPAN

Japan began forming a modern culture when it came into
contact with the West. Then the Portuguese brought match-
locks to Japan, and Francis Xavier brought Christianity. In
the nineteenth century, Japan underwent crucial develop-
ment as a result of exchanges with the West, and this devel-
opment has continued to the present with ongoing cultural
contacts.

This was not the first time that Japan borrowed from
other cultures. Yet Japanese borrowing in the modern period
was much different from Japanese contacts with Chinese and
Korean civilizations between the fifth and thirteenth centu-
ries. In the case of these earlier contacts, because seafaring
voyages were full of danger, the oceans surrounding the Japa-
nese archipelago provided a buffer zone. Moreover, the cul-
tures and civilizations of China and Korea, imbued with
Confucian, Taoist, and Buddhist philosophies, were not as
aggressive as modern Western powers, armed with steam
ships, modern military forces, modern capitalism, and impe-
rialist tendencies. As a result, Japanese assimilation of Chi-
nese and Korean civilization was more gradual, gentler, and
more deeply penetrating.
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GUNS AND CHRISTIANITY. As mentioned, Japan’s contact
with the West began around the time when Portuguese mer-
chants drifted ashore a southern island of the Japanese archi-
pelago in 1543. The matchlocks they brought with them
were mastered quickly, reproduced in large quantities by na-
tive craftsmen, and spread quickly and widely throughout
the country. These guns not only changed military tactics
but also transformed the structure of castles and other fortifi-
cations. Eventually, Oda Nobunaga (1534-1582), Toyo-
tomi Hideyoshi (1538-1598), and Tokugawa Ieyasu (1542~
1616), successive unifiers of the country, used such guns
quite successfully in battles to unify the country.

The Catholic Church began missionary activities in
Japan when Francis Xavier and other Jesuit priests arrived in
1549 on Kagoshima to evangelize in western Japan. In the
beginning, Christianity was well received by warlords and
later the Tokugawa shogunate. Portuguese merchants began
international trade with Japan, followed by the Spanish in
1580, the Dutch in 1609, and the British in 1613. Japanese
mercantile ships, which had trading abroad since the middle
of fourteenth century, continued trade with China, Korea,
Formosa, the Philippines, Java, Vietnam, Malaysia, and
Thailand. Japanese leaders were interested in new informa-
tion about Europe and the outside world, and in new scien-
tific and technical knowledge, including knowledge about
imported European firearms. Since Catholic missionary ac-
tivities and the merchant trade were intimately connected,
many warlords interested in the profits of trade readily con-
verted to Christianity.

In 1587 Hideyoshi banished the missionaries and pro-
hibited the Christian faith among the warlords. But only a
few missionaries left Japan, and those who remained success-
fully propagated Christianity among the masses, gaining as
many as 700,000 devotees by the early seventeenth century,
more than two times the population of the capital city of
Kyoto at that time. Later the Tokugawa shogunate, perceiv-
ing the colonialist interests of foreign powers and fearing up-
risings among the masses, started to ban the Christian faith
by issuing successive ordinances in 1614, 1616, and 1623.
During this time the government destroyed churches, de-
ported missionaries, and tortured and executed defiant
Christians. All the Christian warlords but a few famous con-
verts renounced their faith.

Some Christians went underground and maintained
their faith for generations until the reopening of the country
in the nineteenth century. Underground Christianity, sepa-
rated from the Catholic orders, became indigenized and syn-
cretized with folk Buddhism for outward appearances. The
virgin Mary was amalgamated with Kannon (Avalokites-
vara), Buddhist goddess of mercy, and called “Maria Kan-
non.

After the Shimabara uprising of Christians, in which
forty thousand people fought on the Christian side, the
Tokugawa government, in 1639, took the extreme measure
of closing Japan to all foreign trade. The only exception was

trade with the Dutch, who did not engage in any missionary
activity, at the port of Nagasaki, from then on the only port
officially open for international trade and exchanges. The
Tokugawa feudal regime thus started the policy of seclusion,
which was to last for 260 years.

PROSPERITY AMIDST SECLUSION. Several external factors
made possible the long, peaceful seclusion of Japan. Vast
oceans lay between Europe and Japan. At the time the center
of political and economic power in Europe was shifting from
Spain and Portugal to England and Holland, and this affect-
ed the ability of these counties to develop colonial empires.
Also, the industrial revolution had not yet taken hold in Eu-
rope. Later, in the eighteenth and nineteenth centuries, when
steam ships and the accelerating industrial revolution en-
abled Western countries to project power all over the world,
Japan was revisited, this time by the fleets of various Western
nations to force open its doors. The vast oceans were no lon-
ger a barrier to Western civilization. The oceanic space was
becoming domesticated more and more by the power of cap-
italism, colonialism and imperialism as well as the science
and technology of the West.

Domestically, the Tokugawa regime carried out an apt
set of policies to order society and stabilize the country. It
established a rigid social hierarchy consisting of four main
social classes—warriors, farmers, artisans, and merchants—
and prohibited upward mobility. In another important poli-
cy it confiscated weapons, allowing only hunters to use fire-
arms and only warriors to use swords. And it rigidly regulated
Buddhist temples and Shinto shrines. On Buddhist temples
it imposed the temple parish system (jidan seido). This policy
required individuals to be certified by their local Buddhist
temples not to be a member of the “evil religion” Chris-
tianity.

Neo-Confucian philosophy provided the Tokugawa re-
gime with a powerful political ideology, with distinctions of
rank and status, for ruling feudal society. As a result, Confu-
cian studies prospered under the patronage of the shogunate
and many daimyo. The regime used neo-Confucian philoso-
phy to regulate all Buddhist temples and Shinté shrines and
suppress underground Christians. The Bureau of Buddhist
Temples and Shinto Shrines organized Buddhist temples, in
sectarian divisions, into a hierarchy of a central temple on
top and more local temples further down. Temples thus
functioned as a bureaucracy to control the spiritual life of the
people. The government also banned new doctrines and in-
terpretations in Buddhist and Shintd communities. Though
the Tokugawa government recognized Buddhist sects as offi-
cial religions, Buddhist priests thus lost their religious free-
dom and spontaneity. Young novices trained as priests at
head temples, upon completing their training, went back to
local temples to teach children Confucian ethics and the An-
alects. The official schools of the clans (hankd) and the many
private temple schools (terakoya) greatly contributed to the
prevalence of literacy among the populace in Tokugawa peri-
od (1603-1867). With its power to proscribe sects, the re-
gime controlled the scope of activities of the temples.
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The Tokugawa government, by establishing the peace
and making life secure, encouraged the growth of industry
and commerce, as well as the development of a transporta-
tion system centered around the waterways of sea, rivers, and
canals. Within the feudal social-class system there developed
a mercantile economy with currency and credit, and this en-
couraged the production of various agricultural and industri-
al commodities within the country. People were already con-
suming such commercial products as cotton, sugar, silk, and
tea, all of which had a foreign origin. These commodities be-
came important trade goods when Japan resumed trading
with Western nations: Japanese imported cotton products
and sugar and exported silk and tea.

JAPANESE THOUGHT. The neo-Confucian school not only
synthesized the concept of / (reason, principle) with the
Great Ultimate, material forces (47), human nature, and the
mind; in Japan it also later equated /% with the Way of the
Gods (the literal meaning of “Shints”). Joseph Kitagawa
points out that since warrior-administrators translated philo-
sophical ideas into practical measures for governing the
country, the Tokugawa regime tended to be free from Chi-
nese models. Since neo-Confucianism provided the ideologi-
cal foundation of the regime, this school produced many fa-
mous scholars.

Equally important was the Wang Yangming school,
which interpreted /i as identical with the mind and viewed
each individual mind as the manifestation of the Universal
Mind. Though the regime did not support the Wang Yang-
ming school, the idea of moral cultivation based on the Uni-
versal Mind appealed to many Japanese and gave rise to
many important social reformers. Mind Learning (Shin-
gaku), a popular version of Confucianism with Shinto and
Buddhist elements, taught commoners the importance of
disciplining the mind with simple, easy-to-understand lan-

guage.

Besides these three schools of Confucianism, a variety
of other schools of learning thrived during the Tokugawa pe-
riod. Ancient Learning (Kogaku) advocated directly studying
the texts of Confucius and Mencius. This gesture of return-
ing to origins by reading the classical texts was a radical criti-
cism of the neo-Confucian and Wang Yangming schools as
later departures from the original Way.

National Learning (Kokugaku) was born as the antithe-
sis of Chinese Learning, specifically the school of Ancient
Learning, which advocated returning to classical Chinese
texts. The school of National Learning created a tradition of
textual criticism for the interpretation of Japanese classical
texts that did away with all Chinese influences on the inter-
pretation of Japanese texts. The most outstanding scholar of
National Learning was Motoori Norinaga (1730-1801),
who studied the Kojiki (Records of ancient matters), which
is written in manyggana (Chinese characters used phonetical-
ly). As is often pointed out, he tried to return to the world
of meaning revealed by the ancient text itself, to grasp the
meaning of the text by directly participating in it without any
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intervening Chinese influences and by living it as the Way
of the Gods. Motoori deciphered and interpreted the Kojiki
as sacred. Motoori’s scholarship came to be accepted by
Shintd theologians as the foundation of Shint6 theology and,
together with the scholarship of Hirata Atsutane, one of
Motoori’s posthumous disciples, laid the foundation for later
nationalist Shintd movements during the Meiji period
(1868-1912).

Dutch Learning (Rangaku) was primarily the learning
of Dutch medicine. Dutch Learning produced such positiv-
istic spirits as Yamawaki Toy6, who studied the internal or-
gans of the dissected body, and Maeno Rydtaku and Sugita
Genpaku, who not only examined the anatomized body but
also translated a Dutch book on anatomy as Kaitai shinsho
(New anatomy).

A positivist attitude can also be observed in the social
reformer Ando Shoéeki (d. 1762), who criticized traditional
Confucian and Buddhist thinking as artificial and asserted
the importance of learning directly from nature. For Ando,
everyone must return to the Way of Nature (or the Life of
Nature) by partaking in production, that is, agriculture. Na-
ture is not an object of observation or contemplation, but
what life partakes in. “By human participation, the True
Way of Life reveals itself as the Truly Wondrous Way of
Life.” “Farmers cultivate land, weave cloths, eat simple food,
wear simple cloths, selflessly and self-containedly. They are
the direct children of Nature” (Shizen Shin-ei-do, vol. 4,
pp- 57-69). Ando repudiated the feudalistic social hierarchy
of Tokugawa society as artificial and to be avoided.

These schools of learning sought to return to the old,
that is, to go back to origins in classical texts or back to origi-
nal paradigms, and realize them here and now, or they
sought to prove texts in a positivist spirit. These traditions
later became the basis for responses to Western civilization,
whether the response be to introduce a new approach, to ap-
propriate critically, or to oppose.

The Tokugawa period also witnessed the development
of popular arts, such as painting, woodblock prints, poetry,
Kabuki theater, and puppet theater (Ningyo Joruri). Each of
these genres responded to the imaginary needs of the people
in highly creative ways. These arts were sustained by wealthy
merchants living in urban centers and later spread to local
villages.

THE RiSE OF RELIGIOUS MOVEMENTS. The Tokugawa re-
gime rigidly controlled and manipulated the Buddhist sects
and Shintd shrines as official religions. Institutional forms of
religion, when they emerged, were suppressed and went un-
derground during the Tokugawa period. Having lost free-
dom and mobility within the feudal parish system, Bud-
dhism and Shintd, as institutions, lost their religiosity and
degenerated into funeral services and administrators of an-
cestor veneration, respectively.

But various important folk religious movements
emerged spontaneously from the lower strata of society. One
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such movement was large scale pilgrimages, which often un-
dercut feudal space boundaries. There were mass pilgrimages
to the Grand Shrine of Ise, repeated every sixty years, which
developed into the Anything-Goes Dance (Eejanaika Odori),
in which the masses, dancing and singing, went toward Ise.
Other pilgrimages were the Pilgrimage to the Eighty-Eight
Sacred Places of Shikoku (Shikoku Henro) and the Pilgrim-
age to the Thirty-Three Sacred Places of Kannon in Western
Japan (Saigoku Junrei). All of these pilgrimages expressed a
yearning for a worldly paradise apart from the realities of the
contemporary world.

Three religions—Kurozumikyd, Tenrikys, and Kon-
kokyo—emerged from the villages toward the end of the
Tokugawa period. These popular religions became the pro-
totypes of new religions in modern Japan. Each of these reli-
gions was based upon the religious experience of its founder
and sustained people with simple but universal teachings.

RESPONSES TO FOREIGN CIVILIZATIONS. In Japanese con-
tacts with the Chinese and Korean civilizations in the fifth
to ninth centuries, Kitagawa finds a threefold response: a
welcome introduction, integration and assimilation, and re-
jection or transformation. This threefold process greatly en-
riched indigenous culture and tradition through the assimila-
tion and integration of Buddhism, Confucianism, and
Daoism. These contacts even stimulated the native religious
tradition to develop Shinté and gave birth to many new reli-
gions, including indigenous forms of Buddhism. By this con-
tact, Japanese culture and society was greatly enriched.

Prior to direct contact with modern Western powers,
various aspects of Tokugawa feudal society were becoming
modern. But the need to modernize took on a whole new
meaning and urgency after Japanese contact with the West.
When Portuguese traders and Jesuit Catholicism arrived in
Japan, in the initial phases they were welcome. Later on in
the historical process, however, Western culture could not
be assimilated or integrated well because the Catholic
Church demanded wholehearted allegiance and the Western
powers had aggressive colonial interests. Thus, in a natural
response, the Tokugawa regime rejected Western culture and
Christianity except for Dutch trade, although many frag-
mental influences from Western culture remained.

The second cycle of contact with Western civilizations
began in the late eighteenth century. Since 1792 Russians re-
peatedly sent diplomatic missions and battleships to Japan
asking for the opening of trade. In 1808 England sent a bat-
tleship to Nagasaki to take over the Dutch trading base there.
And when a team of administrators representing various
clans visited Shanghai at the time of the Opium War (1840-
1842) to investigate, they observed China succumbing to
British military power and discovered that most of the East
Asian coastal regions except Manchuria, Korea, and Japan
had been colonized. Fearing Western colonialism, they felt
the need to build up power to protect Japan. Many Dutch
schools of medicine and schools of the feudal clans were soon
transformed into naval strategy research institutes and naval
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academies. Then, in 1853, the four “black ships” led by
Commodore Matthew Perry, with their powerful cannons,
appeared off the shore of Japan and asked for the opening

of Japanese ports.

The regime was forced to make treaties with the United
States, Holland, England, France, and Russia on unequal
terms, granting extraterritorial rights and giving up the right
to levy tariffs. To avoid colonization and attain equilibrium
with the Western powers, leaders felt the need to plan for
enriching the nation and building up defenses. The whole
country was divided into two factions: one for the shogunate
and the other for the emperor, one for opening the country
to foreigners and the other for excluding foreigners. The
peaceful country, suddenly surrounded by the powerful mili-
tary powers of the West, was thrown into an unprecedented
crisis. Thus began a new cycle of contact with the West. It
was the beginning of the perpetual fast changes in life and
society that have continued into the twenty-first century.

Out of the crisis, people searched for a new unity and
new order for the nation and ultimately chose to reinvigorate
the country by reverting to the ancient ideal of an emperor-
centered religious, political, and national polity. The design
of the Meiji imperial regime was to construct a modern na-
tion-state by negating the recent past (the feudal Tokugawa
tradition) and restoring the monarchical rule of the eighth
century, centered on the traditional Japanese notion of a sa-
cred emperor at the top of all hierarchies. This was another
phase of traditional Japanese “immanent theocracy,” to use
Kitagawa’s term. Meiji leaders followed the ancient model
of unity of religion and state (saisei itchi). In this new regime,
the former social hierarchy of warrior, farmer, artisan, and
merchant was eliminated, and all the people were now treat-
ed equally as the subjects of the semidivine emperor.

'WESTERNIZATION. The modernization of Japan was not im-
posed on the Japanese people from the outside by colonial-
ism. Rather, it was what the Japanese were determined to ac-
complish to overcome the disequilibrium of Western and
Japanese power. A basic strategy of the regime was to use the
Japanese spirit and Western knowledge (wakon-yosai). Learn-
ing the knowledge of the West was the secret to equalization
and rectification of the power imbalance.

Recognizing that the Western powers would not revise
the unequal treaties, Japanese leaders adopted various ele-
ments of European jurisprudence in the French, German,
and English codes. This produced contradictions, since
French codes were progressive and the German codes were
conservative. Eto Shinpei (1834-1874), one of the chief de-
signers of the modern state in the early stage of its formation,
highly appreciated the French civil code, especially on the
rights of the people, and incorporated aspects of the French
code into the Meiji civil code. The Meiji code also had to
embrace incoherences due to differences of culture and
society.

Japan started modernizing not only in jurisprudence but
also in many other areas of culture and society. Japan adopt-
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ed many Western institutions, such as government offices,
a solar calendar, police, an army, a navy, railways, gaslight,
a postal system, electricity, compulsory education, banks, a
parliament, and a constitution.

These measures for Westernizing Japan were accompa-
nied by a policy of enlightenment and civilization (bunmei
kaika), which promoted Western culture and civilization in
all aspects of life and society, from modern Western sciences
and rationalism to people’s hairstyles and Western-style
clothes. Japanese intellectuals translated many works of
Western philosophers and scientists, starting with Darwin,
Mill, Huxley, and Spencer and following with Voltaire,
Rousseau, Descartes, Kant, Shopenhauer, Hegel, Spinoza,
Locke, Hume, Nietzsche, W. James, Dewey, Bergson, Sartre,
and Heidegger. They also translated many novelists and
poets, such as Shakespeare, Goethe, Maupassant, Tolstoy,
Ibsen, Dostoevskii, Hemmingway, Kafka, Zola, Heine, and
Baudelaire. Many of these works were accepted as new para-
digms in their genres.

As for policies toward religion, the Meiji government,
like the Tokugawa regime, required religious registration.
However, in place of Buddhist temples, the Meiji govern-
ment required every Japanese subject to register at the local
Shinté shrine. The architects of the Meiji government took
the Western model of Christianity as the unifying force of
the nation-state and modified it so that the Shint6 pantheon
of spirits (kami) served as the religious foundation of Japan,
and they attempted to make Shintd the state religion in
Japan. After encountering criticism and resistance from vari-
ous sectors, other religious groups in Japan, and international
societies, the government relaxed this religious policy.

During the formation of modern Japan, Japanese intel-
lectuals absorbed Western ideals, rationalism, technology,
and economic systems. Many young students and bureau-
crats were dispatched to Western countries to study Western
laws, institutions, sciences, and technologies. The Japanese
government invited and employed many foreign advisors,
professors, technocrats, and specialists to establish and devel-
op a modern nation-state with industrial capacity and mili-
tary strength.

CULTURAL VALUES AND CRITICISM. To say the least, West-
ern notions of science, which were based on the diversifica-
tion of knowledge into various branches, had a strong impact
on the minds of Japanese scholars, who had been accustomed
to a holistic approach to learning. Within the Western sci-
ences, for instance, religion was separated from all other
branches of knowledge, such as politics, economy, culture,
society, philosophy, mathematics, and physics. In the holistic
orientation of the Japanese tradition, in contrast, Chinese
Learning, National Learning, and Dutch Learning did not
have clear divisions of knowledge. Therefore, for Japanese,
being educated in the new tradition of Western sciences
often meant exposure to an entirely new cultural and episte-
mological orientation based on a different set of values. This
orientation required Japanese to evaluate Japanese and West-
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ern values against each other before accepting Western orien-
tations and integrating them into Japanese culture. Japanese
culture had to adjust itself to these new concepts and ideas.
How to adapt Japanese culture was always open to criticism.

One such critic was Okakura Tenshin (1862-1913), an
art critic and leader in modern Japanese art circles. Before
the Russo-Japanese War, Okakura criticized Western colo-
nialism and imperialism, saying that Asia is one. In the year
after the war (1906), he also criticized “moderns” who
judged the Japanese victory in bloody battles over Russia as
“civilized” and who regarded such peaceful pastimes as the
tea ceremony and other aesthetic activities as “barbarian.”
Okakura’s critiques were published in English in London;
the former was written in India, and the latter in Boston. He
knew the problems of the East and the West, of Japanese cul-
ture and Western culture, because he lived in and knew both
worlds.

Another critic was Minakata Kumakusu (1867-1941),
a folklorist and natural historian. Minakata protested against
the government’s policy of consolidating Shinté shrines
throughout the country to clear virgin forests belonging to
the shrines. The government undertook this measure to
create land for increased farm production and further indus-
trialization. This measure, begun in 1906, met vehement
criticism from Minakata, who had returned to Japan after a
long sojourn of research in the United States and England.
The policy was abandoned in 1915.

Though individuals raised severe criticisms of the direc-
tion of modernization at critical junctures in modern Japa-
nese history, Japanese commoners often meekly accepted
policies for Westernizing the nation. The Japanese tended to
embrace recklessly the ideals of modern Western civiliza-
tions—rationalism, industrialization, capitalism, progress,
and development—even when such ideals were incompatible
with traditional Japanese values.

THE IMPACT OF MODERNIZATION ON RELIGION. During
the past 150 years, Japanese society has undergone many rad-
ical cultural and social changes involving all aspects of life.
Included here are such great transformations as the over-
throw of the feudal Tokugawa regime; the establishment of
the modern Meiji imperial state; the rapid introduction of
policies to modernize in the fields of government, law, edu-
cation, technology, and culture; the development of capital-
ism; colonialist and militaristic involvement in Asia; the
Sino-Japanese War (1894-1895); the Russo-Japanese War
(1904-1905); the further development of industry and capi-
talism; greater economic and military involvement in Asia;
the Second World War (which ended in Japan’s defeat); the
U.S. occupation; postwar modernization and democratiza-
tion; and phenomenal economic growth. These rapid
changes in society brought forth serious existential crises, in-
cluding the disintegration of traditional communities and
values, along with new types of human alienation and identi-
ty crises.
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Modern Western concepts and views of religion were
introduced in the early Meiji period into Japanese universi-
ties, which in themselves were modeled after Western univer-
sities. The Japanese word shizkyo was coined to translate the
Western notion of religion, and when the word was applied
to Japanese religionlike institutions, it often created prob-
lems. Buddhists, for instance, were uncomfortable with the
theistic connotations of the word. Followers of other Japa-
nese religions found their own problems. Because of its
amorphous conception of the sacred, the Japanese indige-
nous religion Shinté does not fit well into the category of re-
ligion. Moreover, many studies of Japanese religion com-
pletely ignore the whole folk-religious tradition, a strong
undercurrent of Japanese religious culture, because none of
these folk religions had coherent, systematically articulated
doctrines comparable to the Western ideal, Protestant Chris-
tianity.

Japanese religions responded to the changed intellectual
climate. Shintd was now a state religion and took on all the
trappings of state ideology. The elite Buddhist sects busily
readjusted themselves to Western influences and the new po-
litical and social situations surrounding them. The True
Pure-Land Sect was foremost in these attempts. It sent young
students to study at Oxford University (where Max Miiller
was) and at other European institutions even before the Meiji
Restoration in 1868. This sect drafted a constitution and ex-
perimented with a parliament even before the governmental
did. It appropriated ideas of Western philosophy to develop
its doctrines. The Zen Sect also actively developed its schol-
arship. In the process, elite Buddhist sects rediscovered the
importance of the doctrines of their founders in the Kamaku-
ra period (1185-1333). Yet these sects were still bound to
the powerful remnants of their hereditary parishes, inherited
from the Tokugawa period. Thus these established religions,
Shinté and Buddhism, developed doctrinally but remained
aloof from the religious needs of the people. Christian sects,
which were treated as an “evil religion” during the Tokugawa
period, became tolerated and resumed their activities, but
never became as potent a force as before.

NEW RELIGIONS. Western civilization thrust itself upon
Japan in an age of imperialism. To survive, Japan absorbed
Western ideals, rationality, technology, and economic sys-
tems. Thus did the Japanese elite seek to emulate and over-
come the West. And yet they also sought to distinguish Japan
from the West. This is important to note, because Japan, de-
spite all the evidence to the contrary, is still presented as a
homogeneous culture with little or no individuality. This no-
tion of a homogeneous culture owes much to sudden contact
with the West and to the Meiji effort to create a modern state
to rival Western powers by forming a new political center
consisting of a people united under an emperor.

The political myths created by the Japanese elite not-
withstanding, Japanese commoners displayed their individu-
ality in new religions. While the established religions and
their leaders were busily trying to adjust to ongoing changes

and remained aloof from the religious needs of the common
people, new religious movements emerged spontaneously
from the lower strata of society. The established religions
tended to accept government policies, but there were signs
of resistance among many of the new religions. But as soon
as these new religions were more or less established within
society, other new religions would emerge from lower strata
of society or from the fringes of established new religions.
The emergence of new religions has followed this general his-
torical pattern up until the explosion of new religions in the
1990s, including Aum Shinrikys, which in 1995 released
Sarin gas in Tokyo subways during the morning rush hour.

Under the religious policy of the Meiji government,
Shints shrines were elevated to the status of the official state
religion. After Buddhist, Christian, and liberal scholars re-
sisted and criticized this move, the government eventually
designated Shintd as a national cult rather than as a religion.
By this move, all Shinté shrines were transformed from
places of veneration to nonreligious places of national rituals.
Buddhism lost its status as the state religion, which it had
enjoyed during the Tokugawa period, but it remained an es-
tablished religion supported by hereditary parishioners. Dur-
ing the Meiji period, three newly formed religions and some
syncretic folk-religious associations were officially recognized
as Shinto sects. Within the framework of Meiji imperial
Shints, all religious groups were officially recognized and tol-
erated.

By the policy of enlightenment, various age-old folk-
religious practices, including yin-yang divination calendars,
magico-religious practices, and symbolism, were suppressed
as superstition, evil religion, and even licentious worship. All
religions—Buddhism, Christianity, and the new religions—
compromised with the ideology of a sacred emperor to sur-
vive in the framework of Meiji policy toward religion.

One of the most far-reaching influences of the enlight-
enment policy of the Meiji was that religion disappeared
from the public domain. Religion became a private matter
within a secular, modern state, although a sacred and inviola-
ble emperor ruled over it. Politicians did not confess their
faith, and schools and universities did not teach religion as
a core subject.

Many students and scholars went abroad to study West-
ern sciences and philosophy. After returning to Japan, many
became leading intellectuals, civil servants, and political lead-
ers. As Uchimura Kanzo states, the Japanese accepted Chris-
tian civilization but not Christianity itself (Questions and An-
swers on Christianity). Soon intellectuals found themselves in
an intellectual climate in which they could not be persuasive
unless they could skillfully manipulate modern Western sci-
entific concepts. Even Buddhist scholars (figures such as Ki-
yosawa Manshi, Kimura Taiken, and Nishida Kitard) had to
use Western philosophical and scientific concepts to articu-
late their doctrines and ideas. For this reason, various sci-
ences, including folklore and the study of religion, have had
to follow modern Western models devoutly until into the
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twenty-first century. Despite this tendency, some thinkers
also developed profound and articulate critiques of the West,
as can be seen in the work of Okakura Tenshin, D. T.
Suzuki, Nishida Kitard, Nishitani Keiji, and Yanagita Kunio.
Except for Nishida, all of these men were directly exposed
to modern Western civilization, and all were aware of the
need to straddle the two worlds.

The intellectual climate for novelists was similar to that
for philosophers. Both Natsume Soseki (1867-1916) and
Mori Ogai (1862-1922) were well versed not only in Chi-
nese and Japanese literature, but also in Western languages
and literatures. Soseki expressed concern about the impossi-
ble task of synthesizing the enlightenment spirit of the exter-
nally imposed (the Western) and the spontaneous spirit of
the indigenous. For him, “An enlightenment that was trig-
gered from the outside was unknown until recent times. We
must catch up with the West. But by incorporating the exter-
nal, we become anxious and fret over it.” Mori wrote, “The
new Japan is in the midst of a whirlpool in which Eastern
culture and Western culture are coming together. There are
some scholars who stand in the Eastern, and others who
stand in the Western; both stand on a single leg. This age
calls for scholars who stand firmly on two legs.”

THE TAISHO INTELLECTUAL CLIMATE. The internal con-
flicts and agonies observed in novelists and philosophers of
the Meiji period became weaker among intellectuals in the
post-Meiji period, that is, after the Russo-Japanese War. In
that war Japan struggled to defend itself against Russia’s
powerful military expansion with colonial intent. Japanese
victory meant that it succeeded at building a strong nation
by Westernizing, and that Japan was now a player in the
power game among the world powers over East Asia. Al-
though Japan had succeeded in its struggle for treaties ending
extraterritoriality and allowing it to impose tariffs, it now had
to contest with the world powers in a struggle for survival.
After the Russian revolution in 1917, the First World War
ended.

Intellectually, instead of agonies over how to maintain
Japanese identity in the face of the Western onslaught, Japa-
nese now faced the influences of Marxism, nihilism, and vi-
talist philosophy. This new intellectual climate, stemming
from the thought of Karl Marx, Friedrich Nietzsche, and
Henri Bergson, reflected contemporary Western social and
political crises. Also swirling about in the atmosphere of the
Taisho period (1912-1926) were liberalism and democratic
thought, which helped give rise to movements for people’s
rights and socialism.

Soon, social, political, and economic crises visited
Japan, and the newspapers frequently carried news about so-
cialist movements. The novels of Akutagawa Ryiinosuke,
who committed suicide by taking poison, represented a con-
temporary Japanese world reflecting the apocalyptic vision
of the Western world. Nishitani Keiji, a leading philosopher
of religion in twentieth-century Japan, stated that when Jap-
anese intellectuals became aware of the crises of the West
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from Western philosophers and novelists, they attempted to
go back to their own tradition, but when they tried to redis-
cover it, they also became aware that their own tradition had
already partially broken down. To overcome this crisis,
Nishitani thinks, “the Japanese have to overcome a double
nihilism, for one aspect of the problem is a Western crisis,
and the other aspect is a Japanese crisis.”

THE POSTWAR PERIOD. Japan’s defeat in the Second World
Woar and the atomic bombing of Hiroshima and Nagasaki
terminated Japan’s colonialist and imperialist ambitions.
During its occupation of Japan, the United States imposed
on Japan a new constitution instituting democratic reforms,
disarming the nation, separating church and state, radically
revising the civil codes, giving the emperor the status of sym-
bol of the nation.

Thus began another phase of the radical transformation
of Japan due to contact with the West. Japan started to re-
build its country as a modern democratic, secular state by
further Westernizing and rationalizing its institutions, but
since the new structure of the state was imposed by an exter-
nal force, many problems arose. In postwar Japan, many new
religions again spontaneously emerged. Almost all of these
new religions emphasized the veneration of ancestors by fo-
cusing on the form of the family altar, the proper way to hold
services, the meaning of ancestor spirits, and so on. The
United States sponsored a reform of the civil code along lib-
eral Western lines that ensured the rights of every individual
in the family at the risk of the continuity of the family. In
reaction to this drastic change in the structure of the family,
these new religions attempted to ensure the continuity of the
family and family ties.

MisHIMA YUKIO. An outstanding postwar critique of Japan’s
Westernization is found in the life and work of the novelist
Mishima Yukio (1925-1970). Mishima wrote many creative
novels in the literary style of twentieth-century Western liter-
ature. He also wrote many important essays before he com-
mitted suicide in the traditional samurai style of slitting his
bowels. He wrote, “A characteristic of contemporary culture
is probably that many different illusions—including ideals,
norms, and ideologies—that had inspired people toward life
have broken down. The idea of the absolute was lost, and
people are forced to face naked life as materialistic and natu-
ralistic, deprived of all designs. This is the cause of the irre-
deemable nihilism of today.” When any community is erod-
ed by other culture, its rules and customs break down, and
the community gradually falls apart morally and spiritually.
In such circumstances, life destroys itself, whatever efforts

may be tried to fulfill life.

Mishima was desperately warning against the tendency
of life to destroy itself in Japan’s headlong effort to Western-
ize and modernize. When he criticized the Japanese emperor
for proclaiming that he was a human being, not a living
kami, he also pointed out the contradiction of modern con-
stitutional emperorship. For Mishima, it is impossible to
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Westernize the sacred; the sacred cannot be embodied within
the framework of a Western secular nation-state.

SEE ALSO Buddhism, article on Buddhism in Japan; Bud-
dhism, Schools of, article on Japanese Buddhism; Domestic
Observances, article on Japanese Practices; Fiction, article
on Japanese Fiction and Religion; Folk Religion, article on
Folk Buddhism; Japanese Religions, article on Popular Reli-
gion and article on The Study of Myths; New Religious
Movements, article on New Religious Movements in Japan;
Politics and Religion, article on Politics and Japanese Reli-
gions; Shinto.
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TRANSCULTURATION AND RELIGION:
RELIGION IN THE FORMATION OF MODERN
INDIA

To put into historical perspective the multifaceted pattern
of Hindu socioreligious modernism, scholars have chroni-
cled the origins of British Orientalism and the Bengal Re-
naissance. Similar to the European Renaissance, which oc-
curred prior to the Reformation, nineteenth-century India
also underwent a period of cultural renaissance followed by
an era of religious reformation.

BRITISH ORIENTALISM AND THE BENGAL RENAISSANCE.
The Bengal Renaissance occurred in eastern Gangetic
India—specifically, in the colonial metropolis of Calcutta—
from the year 1773, when Warren Hastings designated the
city as the future capital of British India, until 1828, when
Governor-General Lord Bentinck challenged Orientalist cul-
tural policy. During this period, Calcutta operated schools
using European textbooks and teaching methods. In addi-
tion, the newly created Hindu middle class had founded
Hindu College, the only Western-style institution of higher
learning in South Asia. The government supported newspa-

pers, journals, and books printed in English and the vernacu-
lar languages of India. Calcutta boasted a modern public li-
brary. Perhaps most significantly, the metropolis contained
native intelligentsia, whose members were familiar with hap-
penings in contemporary Europe, fully cognizant of their
country’s own historical legacy, and, as a renaissance elite,
hopeful about its future as a culture in the modern world.

The agents of Western colonial rule who sympathetical-
ly supported these endeavors were “acculturated” civil, mili-
tary, and judicial officials of the British East India Company
(as well as some missionaries) referred to as Orientalists,
largely because of the cultural policy that was followed by the
government. Most of these so-called Orientalists did not har-
bor nationalistic or imperialistic ambitions, nor did they sup-
port the increasingly bureaucratic mentality that developed
after 1870. On the contrary, the Orientalists had been
shaped by the eighteenth-century world of the Enlighten-
ment, with its open-minded curiosity about other civiliza-
tions. Orientalists were encouraged by official policy to mas-
ter at least one Indian language and to use that language
fruitfully for scholarly research. It was no accident that the
Asiatic Society of Bengal, established in Calcutta in 1784 as
the first modern organization of its type to study Asian civili-
zations in all their aspects, was a direct result of a British East
India Company cultural policy. Orientalists such as William
Jones, William Carey, James Prinsep, H. T. Colebrooke, and
H. H. Wilson made important discoveries in such fields as
pre-Muslim Indian history, religion, and archaeology. Re-
search into the kinship of Indo-European languages and the
rediscoveries of the historic Buddha, A$oka, and the Maury-
an Empire were some of the lasting achievements of this co-
terie of devoted civil servants. There is no evidence that they
ensconced themselves in clubs, as did the later bureaucrats,
nor did they construct a barrier of racial privilege between
themselves and their “subject races.” Instead, the Orientalists
reached out to the Bengali intelligentsia, forming relation-
ships with them, serving as sources of knowledge about con-
temporary Britain and, above all, working together on proj-
ects designed to promote social and cultural change in
Calcutta.

The Bengal Renaissance arose from interaction between
the Bengali intelligentsia and the British Orientalists. Be-
tween 1800 and 1830, in Calcutta, the Bengali intelligentsia
consisted of uncertain but hopeful people who were adopting
alien values and ideas to reform indigenous traditions. They
established relationships with the British, both for material
gain and to use them as windows to the West. Fortunately
for them, the distance between London and Calcutta was
vast, and the Orientalists with whom they associated had al-
ready become sufficiently “Indianized.” The Bengali’s favor-
able view of the West during this sympathetic Orientalist pe-
riod helped to maintain good rapport and goodwill between
the representatives of the two civilizations.

RAMMOHUN RoOY, FATHER OF MODERN INDIA. Of all the
Bengalis in the Orientalist period, none was more influential
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in creating a legacy of Hindu socioreligious reform than
Rammohun Roy (1772-1833). Long before Vivekananda
laid the foundation of his Ramakrishna Mission, before
Nehru wrote his monumental Discovery of India in a British
prison, and before Gandhi built his nationalist ideology on
the bedrock of Hindu and Buddhist morality, Rammohun
had already utilized the Orientalist rediscovery of the ancient
tradition, which the progressive intelligentsia readily accept-
ed in their quest for a new identity in the modern world.

Rammohun had studied Asian religions from primary
sources and met countless Europeans in Calcutta who im-
parted to him their thoughts on Western civilization in the
nineteenth century. Missionaries at the Danish enclave of
Serampore had tried unsuccessfully to convert Rammohun
to their Baptist form of Protestant Christianity. Some other
members of the intelligentsia who were xenophiles did be-
come Christians, deciding that their salvation lay in copying
the West or in accepting that modernization equated to
Westernization. But Rammohun, supported by the scholarly
evidence of Orientalist research into Hindu antiquity, con-
trasted the age he lived in—with its kulin polygamy, sati
practices, caste rigidity, idolatry, and the abuse of women—
to the classical age, which was free of dark-age excrescences.
For Rammohun, he and his fellow Indians did not need to
surrender themselves to an alien way of life in order to accept
modernistic values. Ancient Hindus were mathematical and
scientific sophisticates; Brahma of the Upanisads was as su-
perior a notion of the godhead as anything produced in the
Middle East; ancient India overflowed with philosophic di-
versity; and ancient art, literature, and medicine flourished
among Indians in classical times. Moreover, evidence existed
that women were considered equal to men.

From 1815, when Rammohun settled in Calcutta, until
1833, when he traveled to England to meet with Unitarians
(he died there later that same year), he labored intensely,
keeping up with Orientalist scholarship, translating ancient
scriptures, organizing meetings of the Calcutta Unitarian So-
ciety and Brahmo Sabha (society of God), and becoming in-
volved in journalistic ventures and debates. As he sought to
recreate the Vedantic tradition, he was often attacked by mis-
sionaries and other Christians, who ridiculed his efforts. In
1823, for example, he defended the Vedanta as containing
a rational exposition on the unity of God without the super-
stitious verbiage that he claimed was so common in many
Christian sources. Unlike the Bible, Rammohun argued, the
Vedanta did not attempt to categorize the attributes of the
Almighty, a gesture he found anthropomorphic and futile.
He also contended that, whereas Christianity required a
blood sacrifice to expatiate the sins of humanity, the Vedanta
taught that the only means necessary to overcome sin is sin-
cere repentance and solemn meditation. He asked whether
popular Christianity was any better than popular Hinduism.
How could the crucifixes, the saints, miracles, trinity, and
holy water be justified?

Ultimately, Rammohun chose to reform Hinduism
against the backdrop of a liberal faith emanating from former
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Christians in America and Britain who were highly dissatis-
fied with the same dubious beliefs and practices that troubled
Rammohun and many of his cohorts in Calcutta. It is no co-
incidence that Rammohun established a Calcutta Unitarian
Society in Calcutta in 1823, or that he died while visiting
the home of the Reverend Lant Carpenter, a prominent Uni-
tarian in Bristol, and that, had he lived, Rammohun would
have traveled across the ocean to Boston and met with Wil-
liam Ellery Channing, the leading spokesman of liberal Uni-
tarianism in the United States. Though Unitarianism was
never a mass movement, like-minded sentiments regarding
religion and society brought East and West together, with
important consequences for socioreligious reform in India.
Three simple but highly controversial ideas for the time
(1815-1835) provided the link between the renaissance in-
telligentsia in Calcutta and the enlightened, liberal-minded
elite in England and the United States.

First, a national faith would replace the predominant re-
ligions of the world, believed to be restricting the freedom
of human beings by enslaving them to performing mechani-
cal rites and rituals, listening to irresponsible anecdotes that
served no moral purpose, and holding meaningless supersti-
tions and otherworldly beliefs that served no useful purpose
in improving the lot of the human race. Second, social re-
form would emancipate the exploited classes such as workers,
peasants, and women through education and the extension
of civil rights, allowing all to benefit equally from modern
civilization. Finally, universal theistic progress would occur;
human perfectibility could not be confined to a particular
race or ethnicity but could happen worldwide.

Mindful of these three objectives, Rammohun Roy
helped establish the Brahmo Sabha, precursor of the Brahmo
Samaj, on January 23, 1830. He then left for Europe to meet
with persons who shared his beliefs. Though he never re-
turned to India, he did leave behind the outline of a program
for Hindu reformation.

THE BRAHMO SAMAJ AND THE HINDU REFORMATION. The
work of developing the Brahmo Samaj after Rammohun’s
death was taken up by Debendranath Tagore (1817-1903),
son of Rammohun’s close friend, Dwarkanath Tagore. Like
Rammohun, Debendranath identified true Hinduism with
the Vedantic tradition; he also fought Christian missionaries’
attempts at converting members of the new educated Bengali
elite. In this endeavor, Debendranath received assistance,
often against his better judgment, from an American Unitar-
ian missionary, Charles Dall, who came to Calcutta in 1855
hoping (but failing) to find Rammohun’s philosophical con-
victions in Debendranath’s leadership. Unlike his father and
Rammohun, who both voluntarily traveled to England, De-
bendranath remained suspicious of Westerners most of his
life. Dall had to wait until 1866, when a more radical Brah-
mo named Keshub Chandra Sen rebelled against Tagore’s
conservatism and founded his own Brahmo Samaj. Dall con-
sidered Keshub to be Rammohun’s true successor.
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Debendranath’s significant contribution to the Hindu
Reformation was his intellectual preoccupation with formu-
lating the principles of a new middle-class ethic for Brahmos
and their counterparts throughout India. Debendranath had
begun a process that was similar to Christian reformers of
earlier centuries, transforming the religion to become more
puritanical so as to serve the needs of the new European Prot-
estant middle class. Brahmo missionaries translated his book,
published in 1855 as Brahmo Dharma (Brahmo ethic), into
the languages of other Indian peoples as they traveled
throughout South Asia spreading the gospel of Hindu re-
form. Debendranath redefined dharma, which in ancient
times had meant caste duty, as a modernized set of precepts
for the true Hindu. Debendranath offered the emancipated
Hindu guidance and edification in everything from family
responsibilities to behavior in the workplace to being a devo-
tee of the one true God.

Debendranath never claimed to be creating something
new, however. He began by stressing the duties that each
member of the household owed to one another. He empha-
sized the social good from which a family can profit if its
members practice sincerity, devotion, purity, forgiveness,
and gentleness. In the workplace, Debendranath advocated
the good Hindu to rely on one’s self, persevere always, and
work hard continually. He believed that poverty could be
overcome by laboring in the path of righteousness. He ad-
vised doing one’s own work rather than being dependent on
others, and against choosing to beg.

In 1866 one of Debendranath’s followers, Keshub
Chandra Sen (1839-1884), led the militant wing of the
movement to form a separate Brahmo organization, dedicat-
ed to what they believed to be Rammohun Roy’s ideological
path. Keshub accused Debendranath of doing nothing as a
social reformer, especially with regard to female emancipa-
tion. Furthermore, the activists saw Debendranath as a hypo-
crite because he attacked caste privilege but continued to
wear the sacred thread as a Brahman. They also criticized De-
bendranath’s suspicion of foreigners, such as Charles Dall,
whom Keshub and his militant supporters viewed as a
spokesman for liberal religion throughout the Western
world. Keshub also felt that the Brahmo mission to reach out
to like-minded Hindus in Maharashtra, Gujarat, the Punjab,
Tamilnadu, and elsewhere needed a more radical approach
to a wide variety of issues, many of which Debendranath
avoided.

Keshub’s greatest influence on the course of Hindu ref-
ormation, outside of promoting female education, was prob-
ably his remarkable eclecticism. In this sense, he was very
much like Rammohun, who had studied all the world’s
major religions, including Islam. But Keshub went much
further than his predecessor, both in his quest for knowledge
of comparative religion and in his attempts to understand the
patterns of change and continuity in the history of South
Asian religions.
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In 1880 Keshub started conducting his pilgrimages to
the saints. These were elaborate devotional seminars de-
signed to trace the history of human crises and the role of
ethical and religious reformers as saviors seeking to arrest the
chaos. One of the saints was Socrates, who offered a practical
morality and an exemplary life, in contrast to the corruption
of his age. Before staging the seminar on Buddha, Keshub
went to Bodh Gaya and meditated under the bodhi tree. His
seminar on Jesus taught Keshub that Christ equated the love
of man with the will of God. And as for Muhammad,
Keshub learned that the way to achieve the brotherhood of
man was through practicing a rigid monotheistic faith.

Keshub’s eclecticism—especially when studying Indian
reformers throughout history—gave him a very different per-
spective on Hindu classical and postclassical developments.
Unlike Rammohun and most other Brahmos up to his time,
Keshub did not identify with one classical tradition, such as
the Vedantic. Rather, Keshub viewed the Hindu faith as a
pluralistic phenomenon in which various traditions emerged
in their authentically pristine forms at different times to meet
a pressing spiritual need, but they became distorted later
through internal institutional decay or by the effects of dis-
ruptive foreign influences.

One illustration was Keshub’s positive influence on
Swami Dayananda Saraswati (1824-1883), who proved to
be the earliest modern reformer of the Vedic tradition. Most
nineteenth-century Hindu reformers were ambivalent about
the Vedic tradition because they associated it with caste ri-
gidity, the subjection of women, idolatry, and worse. Daya-
nanda repudiated these charges and spent his mature life de-
nouncing what he called the evils of post-Vedic Hinduism.
Because he argued that the true Vedas rejected idol worship,
untouchability, child marriage, and the rest of the evils attri-
buted to them, Dayananda’s followers called him the “Lu-
ther of India.”

Keshub also encouraged other Brahmos to research the
roots of Indian sectarian faiths. Bijoy Krishna Goswami (b.
1841), a radical modernist, translated early Vaisnava songs
which declared equal rights for men and women and the re-
pudiation of caste privilege. Aghore Nath Gupta (d. 1881)
conducted Keshub’s seminar on the Buddha, in which he de-
clared that the great reformer was not an atheist but a com-
passionate humanist who taught us how to live in a world
that was false and full of illusion. Keshub also influenced
Dharmapala, a neo-Buddhist from Sri Lanka, to start the
Maha Bodhi Society.

Narendra Nath Dutt, better known as Vivekananda
(1863-1902), joined Keshub’s coterie in 1880. Scholars have
difficulty assessing Vivekananda’s contribution to the Hindu
Reformation because, though he owed much to Keshub’s
teaching, and though his view of the Vedantic tradition came
largely from Brahmo sources, he chose as the name of his
own organization or mission that of a Kamakrishna, a con-
temporary mystic saint from Calcutta. Vivekananda was the
carliest non-Brahmo to be accepted by religious liberals in
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the West. In fact, his talk at the Parliament of Religion in
1893, which was organized by American Unitarians, was
considered to be among the best of the conference.

Vivekananda has erroneously been considered a Hindu
nationalist because scholars believe he defended such things
as caste and icons. However, a close study of his ideological
development reveals that he neither defended the negative as-
pects of caste nor promotes the external worship of images.
For Vivekananda, there was nothing wrong with hierarchical
structures, since every society on earth had one. What was
wrong—as happened in India—was the corruption of the
system, which then would become oppressive. Rather than
abolish caste, he wanted to democratize it. As Vivekananda
would argue, if you teach the fisherman the Vedanta, he will
say “I am as good a man as you are.” As for images in the
service of religion, Vivekananda refused to assume a rigidly
iconoclastic position, such as those of Islam or Protestantism.
He did not understand why worshipping a God without
form was necessarily more spiritually uplifting than creating
an image by which to convey the same message.

THE HINDU RENAISSANCE AND REFORMATION CHAL-
LENGED. In the final decades of British Indian rule, the re-
naissance and reformation movements were very much chal-
lenged by forces in every direction. Orientalism, with its
profound interest in all facets of civilization in India, had
long since disappeared by the turn of the twentieth century.
It had ceased to be the cultural policy of the British East
India Company in 1835, when it was replaced by the liberal
Anglicized cultural policy advocated by Thomas Babington
Macaulay during the famous Anglicist-Orientalist controver-
sy. Macaulay, who never learned an Indian language while
he served in Calcutta, challenged the Orientalist belief that
modernism among South Asians could be achieved by culti-
vating their languages and by identifying with a classical tra-
dition. Macaulay argued that if Indians wanted a progressive
future for themselves, they ought to anglicize their lives, be-
coming proficient in the English language and choosing
Western careers and professional ethics. But the successful
expansion of the British Empire after 1870 led to another
shift in cultural policy. Both liberal-minded Orientalism and
Anglicism gave way to cultural imperialism, or the excesses
of ethnocentric self-glorification. This policy held that, ex-
cept for military prowess, East was East and West was West,
and never the two shall meet. The grandeur of the British
Empire seemed to testify to the superiority of the British
race, while the subjected state of India at that time appeared
to confrm the inferiority of the Indian race.

On the Indian side, renaissance and reformation were
challenged by a more radical generation of freedom fighters,
who surrendered their moderate politics for an extremist
form of nationalist agitation. When the British imperialists
denied human equality between citizens of India and the
West, a xenophobia swept over the English-educated Indian
intelligentsia, which led to increased cultural apologetics
about everything Indian, including popular religion. Bal
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Gangadhar Tilak (1856-1920), the Maharashtran ultra-
nationalist, totally rejected what he called the Pax Britannica.
He believed that the establishment of English schools and
British administrative and legal institutions were an imperi-
alist deception secretly designed to exploit the country.
Though Tilak did not urge violent methods to win freedom,
others did, and several British officials were assassinated as
a result. Some scholars assert that had Mahatma Gandhi
(1869-1948) not assumed the leadership of the Congress
Party after World War I, with his message of nonviolence,
the Indian nationalist struggle would have become a move-
ment drenched in blood. Gandhi admired Vivekananda’s ap-
proach to Hindu reform.

The Orientalist legacy of the Bengal Renaissance and
the Brahmo legacy of Hindu Reformation were kept viv-
idly alive throughout the first half of the twentieth century
by India’s greatest writer, Rabindranath Tagore (1861-
1941), who in 1914 became the first Asian to win the Nobel
Prize in Literature. As the grandson of Dwarkanath Tagore,
who had started the Calcutta Unitarian Committee and
Brahmo Sabha with Rammohun Roy in the 1820s, and as
the son of Debendranath Tagore, who revitalized the Brah-
mo Samaj in the 1840s following Rammohun’s death, Ra-
bindranath struggled for decades to protect renaissance
and reformation against the inroads of imperialism and
nationalism.

In a manuscript compiled during World War I entitled
Nationalism, Rabindranath saw the conflict as a crucial stage
in the breakdown of all that was hopeful and positive in the
progress of civilization. To him, the war’s genocide in the
trenches represented the butchery of nations feeding upon
other nations. The Russian ideologue Karl Marx is reputed
to have said that religion was the opiate of the people; for
Tagore, nationalism had become the opiate of the people.

His opposition to nationalism did not mean that Tagore
supported British imperialism. On the contrary, he attacked
it vigorously, perhaps with more candor and understanding
than any other thinker before him. Tagore dramatically sur-
rendered his knighthood following the Jallianwala Bagh mas-
sacre on May 30, 1919.

In July 1921, Rabindranath inaugurated Visva Bharati
University in Santineketan, hoping the institution would
embody the ideals of Brahmo universalism. Three years earli-
er, on December 22, 1918, he had declared that Visva Bhara-
ti would carry on the efforts of scholars such as Keshub
Chandra Sen, who had sought to understand the religions
of India and the world by studying primary sources.

SEE ALSO Brahmo Samaj; Vedanta; Vivekananda.
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TRANSCULTURATION AND RELIGION:
RELIGION IN THE FORMATION OF MODERN
OCEANIA

In 1601, after a Spanish historian published a map showing
the islands of the Carolines and the Marianas, north New
Guinea, and most of the Solomon Islands, Pacific Island peo-
ples became part of the general history of humankind. Even
before geographers accepted French savant Dumont
d’Urville’s 1832 classification of Polynesia, Melanesia, and
Micronesia, the islands entered the European imagination.
Polynesia, largely through voyagers’ experiences at Tahid,
evoked a new kind of paradise, one including sexual freedom
as well as escape from social restrictions in the Old World;
to a large extent, the region remains a “legend that sells” for
pleasure-seeking holiday-makers. Melanesia, in contrast, has
always presented ambiguity—home of untold treasures ac-

companied by frightful, perhaps monstrous dangers. For ex-
ample, the world’s largest gold and copper mine at Freeporrt,
on the south coast of Irian Jaya, coexists with tourists’ com-
mon anxiety about law-and-order issues, especially in nearby
Papua New Guinea and the Solomons. Significantly, the
European explorers who discovered Micronesian and Poly-
nesian (sometimes referred to as “Austronesian”) peoples
viewed their lighter skins, more “welcoming” approach, and
“recognizable” social structures (even kingship) as corre-
sponding to the Enlightenment’s (1780s—1840s) popular
notions of “the noble savage.” Conversely, the Europeans
placed the “black islanders” of the southwest Pacific near the
bottom of the evolutionary scale and often saw them as igno-
ble, miserable, and treacherous. These biased images affected
transcultural outcomes.

For their part, the indigenous islanders had to make
sense of these highly mysterious newcomers, whose dress and
accouterments were utterly alien and whose vessels were sig-
nificantly larger than and different from their own. Each is-
land culture had its own postures of response and interac-
tion, and in this vast region, which contains twenty-five
percent of the known discrete languages and religions, this
complexity is daunting. In general, however, each society had
periods of initial contact, longer periods of adjustment to se-
rious intrusions into its local ways of life, and the increasingly
more common, yet nonetheless creative, absorption of mo-

dernity.

In terms of religious change, the Pacific Islands are
noted for a massive shift towards Christianity (with over
90% nominal adherence for the whole region). This general
change has entailed varying consequences for the myriad of
isolated, small-scale, and survivalist cultures, some of which
have been so accommodating to the new faith that their tra-
ditions have become highly muted, and others which have
been highly resistant to conversion. Typically, Christianity
has provided a window of opportunity for very localized peo-
ples to participate in modernity, with all its accompanying
bewilderments that in turn have occasionally subverted the
religious life.

Pacific “contact scenarios” with outsiders can be plotted
from the sixteenth century to the early twenty-first, since
some mountain cultures in easternmost Irian Jaya have yet
to interact with the outside world. When their content can
be (re)constructed, most indigenous responses to external
contacts appear “religious,” in that newcomers are taken to
be deities, strange and powerful spirits, or returning ances-
tors. On Hawai’i Island, in 1779, the “natives” thought Cap-
tain James Cook was the long-awaited, returning fertility god
Lono, and he was feted by Chief Koah at much cost to the
locals. After Cook’s departure, however, when a storm forced
him to return to the island, the natives killed him because
of what they saw as his deception. Over half a century earlier,
Rapanui, or Easter Islanders, apparently reacted to the enig-
ma of passing vessels (before Jacob Roggeveen’s landfall of
1722) by feverishly erecting many of their great statues to
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face the sea at Rano Raruku—a most untraditional act, con-
sidering that the effigies of chiefs were meant to gaze over
their ancestral lands. In Polynesia, with its more vertically
oriented cosmologies (sky/earth/underworld), the newcom-
ers were often thought to have arrived from above: the Samo-
an term papala[n]gi (sky people), for instance, is used to de-
scribe the white visitors. Later on, as in Papua New Guinea,
where a horizontal view of the cosmos prevailed, the first ap-
pearances of outsiders mostly suggested the return of the
dead. In 1877, for example, the Papuan Koitabu thought
Ruatoka, a Rarotongan co-worker of missionary James Chal-
mer, was an ancestral spirit because of his ghostly white suit;
in 1946, isolated Ke’efu highlanders who stumbled upon
thirteen dead white people in a strange shelter—a crashed
plane—buried their bodies and offered sacrifices to them as
“new beings” who could die like themselves.

Once interaction with outsiders continued, however
sporadic, islanders had to decide whether to resist them or
trade with them. Epidemic diseases caused by contact often
stalled the progress of possible relationships, but the islanders
also found the newcomers themselves to be vulnerable to
trouble, sickness, and death. Once their weaknesses were
known, the outsiders were classified as strangers, and thus be-
came worth attacking. Spirit power would be needed to hold
back the intruder; for example, patrol officer Jack Hides re-
members a day in 1935 on the Papuan Plateau when a sway-
ing Etoro medium, playing a drum while perched on anoth-
er’s shoulders, sang a repelling clan into action.

Although the islanders killed various newcomers, many
of whom were unarmed missionaries, the superior weapons
of whites and their parties eventually subdued any reprisals.
In any case, trade offered a popular and profitable way of
dealing with the new uncertainty. Seafarers usually bore at-
tractive items for exchange, and they were soon considered
as possible prizes of (group) possession. Sometimes exchange
activity was not satisfying, however; Tongans, as a result,
would pirate visiting vessels, such as the Pors-au-Prince in
1806. The more hierarchical (mostly Polynesian) societies,
though, were in the best position to negotiate a high-level,
stable rapprochement with European officialdom. Tonga,
after all, had held together a far-flung island empire, from
as far west as the Isle of Pines (in southern New Caledonia)
to Samoa. Other, smaller societies had to capitalize on their
limited opportunities. Theft often occurred, explaining how
so many steel axes filtered into the Papuan Highlands years
before European miners did. Sometimes individuals got
lucky without having to resort to stealing. The earliest Cath-
olic missionaries to the New Guinea highland Chimbu, for
instance, gave tools to the local people to help them establish
an outpost in 1936. When the fortunate recipients arrived
back in their hamlets, however, news of their prizes had pre-
ceded them; the missionaries then found queues of people,
with gifts to trade in order to acquire the new instruments.

Outsiders often selected relatively safe locations to begin
trading or mission work, and as a consequence, some groups

ENCYCLOPEDIA OF RELIGION, SECOND EDITION

earned privilege over others. Since inter-tribal hostilities had
long been endemic to the region, recipients of new weapons
could use them to create havoc among their enemies. For ex-
ample, Maori tribes procured muskets from the 1810s, con-
vincing even missionaries to trade them for hunting pur-
poses. In Fiji, the European Charles Savage, remaining out
of the range of traditional weaponry, was “employed” by
Naulivou, chief of Mbau, to shoot down his foes at the fore-
front of inter-tribal battles (1808—1809).

Even during peacetime, however, the new religion could
be manipulated to secure special advantages and keep up old
enmities. Christianity came in more than one guise, and if
one tribe was benefiting from the presence of a mission sta-
tion, another might be tempted to invite in the representa-
tive of a different denomination. Before the 1950s, Catholic/
Protestant missionary competition made possible the local
politics of playing one against the other. Sectarian Protestant
elements also competed for loyalties. In Papua after 1908,
for example, dissident families or clans often achieved social
separation as a means of satisfying their local grievances by
becoming Seventh-day Adventists. In Polynesia, Mormon-
ism grew rapidly at the expense of more mainstream church-
es, partly because of the material benefits it offered such as
superior housing and medical services. In fact, the Mormons
had established their small “kingdom” in the Tuamotos as
early as 1844—even before the founding of Salt Lake City.

With the establishment of towns, missions, trading
posts, and plantations, there arose the possibility of access to
increased power and new goods. Traditionally, wealth was
not only a mark of social status (of nobility in Polynesia, and
often of successful management in Melanesia), but it was also
a sign of blessing from the spirit order. In smaller societies,
moreover, prosperity was cherished by the group; the com-
mon people looked to their chiefs for magnanimity, and a
Melanesian big-man achieved his leadership through gener-
ous relinquishment—giving gifts so that many were put in
his debt. Now, however, since the longest-staying possessors
of the new goods were missionaries, the indigenous people
deduced that special material blessings would flow through
practicing the new religion. Ships’ cargo was already mysteri-
ous in origin, and the connection of the strange goods with
the availability of new spiritual power heightened expecta-
tions of collective well-being. This notion, called “cargoism,”
led people to try worshiping in the churches. Especially in
Melanesia, though, where traditional rituals focused on the
tangible fecundity of plants and animals, group agitations oc-
curred, sparked by local prophesiers filled with hope that
“cargo” (European-style trade goods invested with a religious
aura) would arrive in abundance. The bearers of cargo were
often thought to be returning ancestors, but also possibly the
“Jesus” spoken of by the evangelists. Makeshift wharves, even
airstrips, were erected to receive the marvels. What had been
almost exclusively directed to the expatriate strangers would
now come to the local peoples. Such “cargo cults,” as they
have been dubbed, expressed frustration that indigenes had
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only limited access to these wonderful items, an inequity that
seemed to contradict values of reciprocity and sharing.

Acculturative activity surrounding the introduced, in-
ternationally marketed commodities has a complex history
of its own. It has often involved mimicry, yet with sugges-
tions of ritual. Closer to contact, for instance, isolated villag-
ers began setting their own imitation tables with wooden
copies of knives and forks. In later colonial times, with new
jobs available and liquor restrictions removed, islander office
workers could put on the airs of sophisticated white drinkers
in hotels, uncharacteristically sitting with crossed legs and
drooping cigarettes. Experimentalism abounded. Setting up
a store to become wealthy enticed many, yet businesses com-
monly failed because the owners expected magical results,
and their relatives quickly absorbed the earnings. Islanders
often combined the new technology with traditional causal
beliefs. For instance, Melpa highlanders have been known to
sacrifice chickens when their trucks break down, and some
bureaucrats have become convinced they have been be-
witched through their computers.

The remarkable effect of Christian missions in Oceania
influenced the transculturative processes involved in the
massive shift to a universal religion. A number of transforma-
tions deserve special recognition. One is epistemic—
traditionalist islanders and incoming Christians shared a gen-
eral worldview in terms of retributive (or “payback”) logic,
but each supposed their grasp of its operations was correct.
Indigenes supposed, for example, that trespassing into spirits’
sacred groves and lairs would mean certain death; when mis-
sionaries, without this fear, did trespass without dire conse-
quence, they were taken to possess a superior understanding
of how the world worked, even while they had their own as-
sumptions about sacrilege. Again, islanders explained most
sicknesses and deaths in terms of spiritual causes and dam-
aged relationships with deities that provoked ancestral pun-
ishments. Results of the missions’ modern health services,
however, often defied such expectations, even while Chris-
tians taught that bodily blessings derived from relying on
“the true God.” Consequently, knowledge passed on at initi-
ations could not compete with a mission education.

In some earlier civilizations in Polynesia with kings as
rulers, the long-term establishment of Christianity followed
the dénouements of major wars. In Tahiti in 1815, Pomare
I, who had lost power because of the emergent cult of the
war god Oro, regained it in a holy war with the backing of
the London Missionary Society (LMS) from the Leeward Is-
lands. In Tonga, the powerful, pro-Christian secular chief
Taufa’ahau, who dominated the Ha’apai, subdued his ene-
mies by 1837. He unified the conquered peoples by first as-
suming the role of the supreme sacral kingship of Tu’i Tonga
(1852), and then by attempting to place the Wesleyan Mis-
sion under his divine rule (although he had only partially
succeeded by 1875).

Conversion to the new religion mandated by high-level,
local decision-makers also occurred in other places: in
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Hawai’i under Kaahumanu in 1822, for example, and in Fiji
under Cakabao in 1854). Legitimatization of local rule by
missionaries prior to colonization was often marked by the
acceptance of royal insignia (e.g., whales’ teeth on Fiji), signs
of authority which became very important when royal courts
and councils of chiefs had to negotiate European annexa-
tions. Although missionaries disdained beliefs and rites that
appeared to contradict their faith, they sometimes worked to
save the culture by solidifying a weakened traditional govern-
ment, as did Benjamin and Lydia Snow in the Marshall Is-
lands in the 1860s.

More generally, religious change occurred through
evangelically charged, politically disengaged individuals.
Many pioneer “European” missionaries have stolen the his-
torical limelight, but an immense unknown number of is-
landers also chose to participate in the evangelizing process.
Important centers sprang up for the training of islander evan-
gelists; with the eastern Pacific being evangelized first, the
emissaries have generally moved westward. Thus, Takamoa
and Malua Theological Colleges, established by the LMS on
Rarotonga (Cook Islands) in 1839 and Apia (Western
Samoa) in 1844, respectively, have produced both preachers
and teachers that exposed Melanesia to the new faith. Many
of these evangelists—103 out of 203 of the pioneer Polyne-
sian LMS personnel—died in dangerous and malaria-ridden
places, unfortunate deaths that were taken as signs of spiritu-
al vulnerability in Melanesian cultures. Methodist Fijians
were prominent among the earliest Melanesians to work
among their fellow black islanders to the west (notably in
New Britain and Bougainville).

These islander missionaries on Melanesia created a
three-tiered chain of “pastoral power,” which was compara-
ble to colonial military structures. The religious hierarchy,
however, set an example for ways that people other than the
“white masters” could lead congregations. In western Mela-
nesia, Indonesians filled these mediating roles; the Dutch Re-
formed missionaries typically deployed Ambonese, and the
Catholics sent Flores Islanders. Melanesia did experience a
time lag, however, before the highly populous and volatile
highlands received missionaries in 1920; various coastal Mel-
anesians were entrusted with this “frontier” activity. Devout
Lutheran converts from the Huon Peninsula became the first
native evangelists to the eastern highlands of Papua New
Guinea, and rather aggressive Gogodala preachers were sent
by the Unevangelized Fields Mission into the southern high-
lands. Throughout Catholic mission history in Melanesia,
many catechists were trained to perform non-clerical reli-
gious duties in dispersed villages that were visited infrequent-
ly by expatriate missionaries. As celibacy was required of its
religious, though, the Catholic Church always dawdled in
the creation of indigenous clergy—in a world of island socie-
ties that expected everyone to marry. Nevertheless, new or-
ders have been created in the region, such as the 1935 found-
ing of a sistethood called The Handmaids of our Lord in
Papua. And in 1925, the Anglicans founded the Melanesian

Brotherhood in the eastern Solomon Islands.
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Overall, the European and American overseas missions
have established mainstream Christian denominations
throughout the Pacific Islands. Historical circumstances usu-
ally caused different church traditions to predominate in dif-
ferent areas. Once a given mission gained a foothold in a par-
ticular region, not even colonial shifts could readily change
it. France, for example, which generally favored Catholic
mission activity, did not deter LMS-originated Protestantism
in Tahit (with its famous “Temple,” famous for choral com-
petitions, in Papeete) or in the Loyalty Islands (part of
France’s Oceanic province of New Caledonia). Germany’s
takeover of New Guinea in 1885 resulted in strong Lutheran
and Catholic missions, especially on the mainland, but did
not prevent the growth of Methodism (after the pioneering
work of Australian George Brown) on the islands of New
Britain and New Ireland. How these missions established
themselves sometimes depended on formal agreements. At
a time of comity between missions in the British Empire, for
example, the Governor of British New Guinea (or Papua) Sir
William McGregor negotiated spheres of influence for mis-
sions within his jurisdiction in 1890. As a result, the LMS
work expanded along the southern coast where Catholic mis-
sions were not already established, while the Anglicans con-
solidated in the northeast and the Methodists further east
again, in the Trobriand Islands. Not being party to this
agreement, and with a lot of non-British personnel, the
Catholics managed to evade this arrangement to their advan-
tage, however, as did the Adventists.

Each mission’s presence in a given region generated
group loyalties, which are often reflected in the provincial or-
ganizations of the newly independent Pacific nations; the
groundwork of new social strata was laid through mission
schooling and indigenous ministries; and distinctive expres-
sions of Christianity arose that often reflected the primacy
of the first cultures affected in a given region. In the Papua,
for instance, annual ceremonies of LMS-originated churches
along the coast are largely modeled on the Motu traditional
exchange ceremony—called bobo—Dbecause the Motu were
the first converts. In Catholic areas, the short, less schooled,
and more aggressive Papuan Highlanders, called “bush ka-
nakas,” have often suffered in comparison to the tall, educat-
ed, coastal Mekeo, who have had a longer experience with
the outside world and who dominate the betel-nut market
in the capital city of Port Moresby.

All throughout the Pacific, distinctive regional expres-
sions of mainstream Christianity abound. What would a Sa-
moan or Tongan Christian funeral be without the proverbial
exchange of woven mats? How would agreements between
secular and ecclesiastical leadership be achieved in central
Polynesia and much of eastern Melanesia without sharing the
common cup of pressed 4ava root? Dramatic reenactments
of tensions upon the arrival of the first missionaries—of
Methodist minister Dr. Bromilow on Dobu Island in east
Papua in 1891, or of Anglican bishop George Selwyn on
Santa Ysabel in the central Solomons in 1862—become an-
nual celebrations in particular places.
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Moreover, local rituals have become complicated due to
varying limitations placed on the interaction between gospel
and culture. In the central New Guinea Highlands, for in-
stance, at the Wahgi people’s great pig-killing festivals, in
which a host tribe gives with astounding generosity to non-
hostile tribes around it, a wooden cross will often be planted
on the dance ground and a Catholic priest will open proceed-
ings with a blessing. Members of the Swiss Brethren’s mis-
sion, on the other hand, would prohibit their adherents from
attending these ceremonies. Across the Pacific Islands, pork
and crab have been familiar dietary components, yet the Sev-
enth-day Adventist Church, which has proportionately its
largest following in the Pacific, proscribes such food in accor-
dance with the Levitical code. Consequently, the first out-
ward sign of any Adventist village is the presence of foreign
livestock—especially goats and cattle.

As the churches grew, the model of the Christian village
usually prevailed. Both the government and the mission dis-
couraged dispersed hamlets and encouraged larger commu-
nities, often nestling around well-kept places of worship.
This proximity did not prevent various frictions, however.
Sorcerers, especially in Melanesia, had once been accepted
as useful agents to retaliate against enemies in other tribes;
now, however, the new peace was disturbed by the unnerving
possibility that the remaining sorcerers could be paid to per-
petuate evil acts for jealous and disgruntled families within
the same village. Similarly, denominational or sectarian dif-
ferences and tensions often disrupted rural peace, occasional-
ly dividing villages. Group reactions also arose from dissatis-
faction with the outcomes of introduced religion. In
Polynesia and Micronesia, where both hierarchical social
structures and cosmologies pertained, unsatisfied groups
often responded to dissident prophets who accentuated the
lack of spirit power in ordinary church life. Thus, in these
regions, missionaries could gain new followers on the pretext
that a prophet has an extraordinary access to heaven’s bless-
ings. For example, between 1930 and 1932 on Onotoa (now
part of Kiribati), the prophet Ten Naewa tried to outwit the
LMS missionaries by announcing that God would descend
in person, and he himself “fathered” the Father’s arrival, as
he led his waiting “Sheep.” In Melanesia, however, where
cargo cults were more prevalent, the common complaint was
the churches did not bear material results (pidgin: 4aikai, or
food). In the Solomons before World War II, local prophets
such as Sanop, on Bougainville, announced the arrival of ri-
fles, motor cars, and aircraft that were delivered by ancestors,
thus rendering the colonial authorities unnecessary.

Eventually, independent churches emerged—many
with indigenous leaders who rejected the mainline forms of
Christianity as foreign. In Melanesia, where over twenty such
churches have emerged, a third of them originated in cargo
movements. Others stress concrete experiences of faith, such
as dreams, visions, or collective ecstasies; the latter are nota-
ble among members of the Christian Fellowship Church, in
New Georgia, the Solomons. This church was once led by
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the white-robed “Holy Mama.” In Polynesia, independent
church leaders are commonly believed to have direct access
to heaven or to have come down from the heavens. The
Maori church, founded by Ratana in 1928, accepted him as
God’s “mouthpiece”; prominent in this church’s iconogra-
phy is a ladder linking an airplane (representing heaven) with
a car (representing Earth). In 1985, the LMS Cook Islands
Christian Church began to attempt to heal a long-standing
internal rift, caused by a remarkable female healer named
Apii Piho and her followers, who believed her claim that she
was Jesus.

The resilience of traditions in certain pockets of the Pa-
cific has sometimes kept Christian influences at bay. Virtual-
ly all the strong neo-traditionalist movements are in Melane-
sia, and some of these are cargo cults. Latter-day followers
of the large movement in Madang (north-coastal New Guin-
ea) during the 1950s and 1960s maintained that the indi-
genes should be left to develop their own salvation stories,
in which the ancestors and cult founder Yali are the heroes,
rather than the Biblical prophets and Jesus. In the Solomons,
on the western and southern parts of Guadalcanal, one Moro
sect has created a movement—complete with its own
schools—that is deliberately designed to preserve tribal cul-
ture and keep out Western influences. Not far to the north,
the mountainous center of Malaita is home to the Kwaio,
who reject any “Christian interference.”

All these expressions of independence, as well as the
many different varieties of indigenously generated new reli-
gious movements in the Pacific, have shown that islanders
believe in expressing religiosity in their own cultural terms.
Tensions and altercations at the village level have inevitably
served to instruct churches in the Oceanic region, preparing
them for their own self-determination. In intercultural rela-
tions, the balance of forces until the end of the twentieth cen-
tury favored preserving sound beliefs and practices borne by
the West. Religious leaders wanted to ensure that the differ-
ent peoples receiving the Christian message were properly ac-
culturated and did not lapse into the curious misunderstand-
ings that had produced “cargo cults.” They made some
concessions, however, in terms of sculpture (of crucifixes, for
instance) and architecture (Port Moresby’s handsome Catho-
lic cathedral, designed in the shape of a Sepik haus tambaran
[spirit house] in 1967). A few missionaries, such as Maurice
Leenharde—DProtestant pastor to the Houailou on eastern
New Caledonian mainland in the 1930s—asked themselves
whether they had learned more from “the natives” than they
taught them. Others, such as Percy Chatterton, submitted
to the spirit of independence arising from local congrega-
tions; he quietly facilitated the post-LMS Papua Ekalesia
(Church of Papua), the first independent church of main-
stream background in Melanesia formed between 1963 and
1968. The local people’s confidence in their own leadership
eventually caused a decisive shift away from church commu-
nities operating under mission control toward regionally au-
tonomous ecclesiastical structures, or separate Catholic epis-

copies, under islander supervision. By the early twenty-first
century, the prevailing missiological discourse stressed incul-
turation, or the advisability of imbedding the gospel into the
local culture, both honoring the latter’s pre-existing values
while also transforming and redeeming its weaknesses from
within.

The general movement towards national ecclesial eman-
cipation—or, rarely, transnational status, as with the United
Church in Papua New Guinea and the Solomon Islands after
1968—proceeded with the emergence of new political inde-
pendencies in the region. Excluding New Zealand (1947),
the newly decolonized nations—Western Samoa (1962),
Nauru (1968), Fiji (1970), Papua New Guinea (1975), Solo-
mons, (1978), Kiribati (1979), and Vanuatu (1980)—have
been governed by indigenous leaders. Even where indepen-
dence has not been achieved (with France and the United
States as the two notable powers prolonging their possession
of Pacific islands), national churches have been created, such
as the [’Eglise évangelique in France’s New Caledonia or the
United Church in the Marshall Island in American Microne-
sia. Whether politically autonomous or not, the whole region
has increasingly become affected by monetarization, foreign
investment, and transnational companies’ pursuit of oppor-
tunities in the metal, oil, gas, and timber industries. For ex-
ample, one of the world’s richest copper deposits is on Bou-
gainville; natural gas is now piped out of the Lake Kutubu
area in Papua New Guinea’s Southern Highlands; while
New Caledonia has become well known for its extensive
nickel deposits.

Pacific islanders have embraced modernity in highly va-
rying ways. Money has become the medium of exchange in
towns and cities, but is still used in tandem with traditional
valuable items (such as mats, shells, feathers) in villages and
in rites (especially marriages and funerals). In rural areas,
money can therefore be incorporated into ritual life and sug-
gest new ritual forms. Old coins seem to circulate forever
within single villages through ritualized gambling games.
Money can now be pinned on a branch by New Guinea
highlanders and paraded as a “money tree” to apologize for
a killing or a road accident in a specific tribal area—quite an
innovation, since compensation payments in kind were tra-
ditionally exchanged between allies, not adversaries. Some
late-twentieth-century cargo cults were actually money cults;
the followers were persuaded that the money that was already
in the red boxes held by the leaders would multiply through
weekly rituals. Overall, the islanders’” quest to make money
has been strong, however. Sepik craftsmen have sold tradi-
tional effigies of the dead for money and have carved spirit
figures for the tourist market. Hula dancing to entertain
tourists in Hawai’i exemplifies adaptation of local dance
forms in order to earn money from visitors. Even in rural
areas, today’s leading dance performers in traditional cere-
monies would compete for prizes at town shows or the privi-
lege to represent their nation at Pacific arts festivals.

Success in business and in the modern economy, al-
though reserved for the few, has had religious consequences.
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Protestant Tongans employed in Honolulu or Sydney, for
example, or Cook Islanders in Auckland, have started impor-
tant diaspora congregations, importing their pastors from
their home regions. In Melanesia, capitalist success may
sometimes cause a business leader to develop political aspira-
tions, yet those ambitions inevitably lead him or her to the
traditional cultivation of dependents through the practice of
generous gift-giving as a neo-traditional “big-man.” Wealthy
people may build large new houses in their home villages,
only to find themselves the objects of jealousy and thus of
paid sorcery attacks. In this context, the persistence of sor-
cery can be defended ideologically as a social equalizer to
counter the inequities that threaten old reciprocities and vil-
lage values.

Religious factors also influence modern Pacific politics.
National constitutions typically invoke the supreme God,
sometimes along with a worthy customary inheritance. Cler-
gy have also achieved political prominence, such as Anglican
Fr. Walter Lini, first Prime Minister of Vanuatu, or Catholic
Fr. John Momis, the foundation Minister for Decentraliza-
tion in Papua, New Guinea. Furthermore, internal military
conflicts have sought religious inspiration. The Papuan Lib-
eration Army (OPM) partly legitimates itself as a defense of
Christianity against what is perceived as Indonesia’s neo-
colonial promotion of Islam, and its members look to the
collective martyrdom of followers of the prophetess Ang-
ganita under the Japanese in 1943 as an inspiring precedent
for their actions. In the Solomon Islands, civil strife in the
late twentieth century, as well as religious differences be-
tween largely Anglican Malaitans and mostly Catholic Gua-
dalcanalese, exacerbated the clash. In such post-colonial con-
flicts, political slogans have carried neo-traditional religious
import. From 1990 to 2003, ideologues for the Bougainville
Liberation Army, for example, fought for the independence
of Bougainville as Mekamui (the Sacred Island). More gener-
ally, throughout what is a predominantly peaceful region,
thinly disguised appeals to Christian principles often lurk be-
hind the apparently secular political agendas of new national
parliaments promoting better health, education, and social
security.

Despite frustrating realities sometimes experienced by
many outsider investigators, especially anthropologists, the
Pacific Islands are remarkable for their strengthening indige-
nous Christianity. As a result, traditional cultures are being
transformed, and, rather than being devastated, showing
their resilience in change. Contrary to some historians, out-
siders did not destroy Pacific cultures. While terrible epi-
demics did make many island communities very vulnerable,
by and large, the missionaries did not impose religious
change by force, and the islanders can no longer be precon-
ceived as credulous, lacking any ability to make sensible deci-
sions of their own. In fact, cultural relinquishments some-
times occurred spontaneously. LMS personnel, for instance,
encouraged the preservation of the Motu people’s harvest fes-
tival, during which worshipers wore extraordinary fifteen-
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foot high masks. When the Japanese unexpectedly bombed
Port Moresby in 1942, however, the Motu never celebrated
the festival again—not because they were forced to give it up,
but because it had somehow lost relevance in a changing
world.

Oceania’s religious scene in the early twenty-first centu-
ry should be assessed for what it has become. Anthropologists
can now begin evaluating specific congregations; observing
sociological differences in the region, such as the sedate, hier-
archical Polynesian churches compared to the dynamic con-
gregations of Melanesia, with their spiritistic and charismatic
worship; and studying indigenous theological endeavors and
liturgical innovations, appreciating them as important new
developments within the wider world of religious affairs.

SEE ALsO Christianity, article on Christianity in the Pacific
Islands; Politics and Religion, article on Politics and Ocean-
ic Religions.
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GARRY W. TROMPF (2005)

TRANSMIGRATION denotes the process by which,
after death, either a spiritual or an ethereal, subtle, and thinly
material part of the personality, leaves the body that it previ-
ously inhabited; it then “migrates” to enter (i.e., is reborn in)
another body, either human or animal, or another form of
being, such as a plant or even an inanimate object. Other
terms often used in this context are rebirth, especially in con-
nection with Indian religions, palingenesis (from Greek palin,
“again,” and genesis, “birth,”), metempsychosis (from Greek
meta, “again,” and psyché, “soul”) and, increasingly in mod-
ern popular parlance, reincarnation (from Latin re “back”
and caro, “flesh”). Manichaean texts in Syriac use the expres-
sion taspikha or taspikha denafshata, corresponding to Greek
metangismos (from Greek metangizesthai, “pour from one
vessel into another one, decant”; similarly, Latin transfundi)
and conveying the underlying notion of a transfusion or
change of vessel whereby the soul is “poured” from one body
into another. The Latin church father Augustine of Hippo
(354-430) in his anti-Manichaean writings also uses the
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noun revolutiones and the verb revolvi, which happen to be
identical with the later gabbalistic technical term gilgul: the
soul “revolves” (i.e. rotates) through successive bodies. Earli-
er qabbalistic terms were sod-ha-“ibbur (“the mystery of tran-
sition”) and ha ‘tagah (“displacing, changing place”), the lat-
ter equivalent to the Arabic tanasukh.

It is obvious that the notion of a non-physical entity
(soul) existing separately from the physical body is assumed
by most beliefs that posit an afterlife. The detailed elabora-
tion of other cultures’ views of afterlife and transmigration
depends on the psychology and anthropology of those cul-
tures, explicitly or implicitly. Thus the word soul may mean
the whole human minus the body or a special substance or
collection of substances non-physical in nature. In the for-
mer case, it is the whole albeit disincarnate person that sur-
vives (and goes on, for example, to the underworld, the land
of the dead); in the latter case it is a specific soul-substance
that persists and returns to its ancestral or heavenly home or
haunts the living or is reborn. Many belief systems, especially
among non-literate societies, know of multiple souls, but the
idea is also not uncommon in literate societies: examples in-
clude the ba and ka of the ancient Egyptians, the oldest
Greek psyché and thymos, and the fivefold division among
contemporary Jewish qabbalists (nefesh, ruah, neshamab, hay-
yah, yehidah).

Unfortunately, contemporary knowledge of most small-
scale indigenous cultures is often based on the information
of single informants and passing travelers, but rarely on the
sustained investigation of an anthropologist remaining in a
culture for many years. The once-predominant idea among
anthropologists that a single informant could be sufficient to
“decode” a culture has proved to be a profound mistake, and
it should be noted while using such sources that much of the
information is incomplete. Even the material from older lit-
erate civilizations is not always that easy to analyze. The frag-
mentary character of the texts and the modern, often Chris-
tian and philosophically influenced ideas about the soul and
the body tend to color interpretations and should preclude
facile conclusions. Last but not least, scholarly approaches
often tend to present a uniform picture (the Christians be-
lieve, the Buddhists believe, etc.), whereas especially in escha-
tological matters people often have their own private ideas.
One final point is the appropriateness of the terminology of
reincarnation or rebirth. Although it is used here in order not
to complicate an understanding, it must be stressed that the
terms regularly, especially in Africa, do not presuppose that
the ancestors now leave the area of the dead, or how the after-
life is imagined. On the contrary: ancestors may reincarnate
but they often do stay present in the world of the dead as
well. In other words, among many communities there is a
belief that the ancestors have a multiple presence, in this
world and the world hereafter.

ORIGIN OF CONCEPT. Edward Tylor (1832-1917), one of
the fathers of social anthropology, was perhaps the first mod-
ern scholar of transmigration, but he still interpreted his ma-

terial in an evolutionary key, starting with the birth of the
concept of the soul. Yet that stage in human history is unre-
coverable and speculations in that direction are rarely fruit-
ful. A modern approach should look at the geographical
spread, the nature, and the functions of transmigration in so-
ciety. This survey will examine first non-literate societies and
progress to the major literate cultures and modern Western
society.

CrOss-CULTURAL OVERVIEW OF NON-LITERATE SOCIE-
TIES. The acceptance of the belief in some form of transmi-
gration or return of the dead person to terrestrial life is a
widely occurring concept that is evident in many cultures.
Whereas older studies often claim that there is little evidence
of belief in transmigration in most non-literate societies to
the extent that they have been reliably and systematically
studied by ethnologists, contemporary studies have uncov-
ered a wealth of evidence to the contrary. This new research
has been especially successful in America, where evidence
suggests that such beliefs once were present among all North
American Indian tribes. The first notices go back to the earli-
est stages of contact with European arrivals to the continent.
For example, it was recorded in 1636 that the Hurons be-
lieved a human soul can return into the body of a child, as
evidenced by the child’s strong resemblance to a deceased
person. The prevalence of this belief among the Northwest
Coast Indians and the Inuit strongly suggests that here was
the development of an ancient cultural complex, which may
have been introduced by the first American immigrants who
came via the Bering Strait. There is less evidence of this in
Middle and Latin America, and the evidence becomes even
scarcer in investigations into the cultures of the southern-
most region of Latin America.

About Africa, there are mentions of reincarnation rang-
ing from quite extensive reports to mere scattered observa-
tions. Not surprisingly they seem to be limited to the south
of North Africa where the adoption of Christianity and Islam
likely prevented the survival of older beliefs in this direction.
It seems that in West Africa, especially, the belief in reincar-
nation was prevalent. The beliefs can assume various forms.
In many instances, there is the belief that a recently and hon-
orably deceased ancestor—a warrior, for example—is reborn
in a baby, although the connection with the ancestor be-
comes weaker as the child grows. There also seems to be a
gender aspect to the belief, for some tribes, like the Konkom-
ba, stress that women reincarnate, too. The Nigerian Yoruba
believe that every living person is a reincarnation. Apparent-
ly, the encroachment by Europeans even incited some Akan
to formulate a belief in a return as white people, as the Dutch
traveller Willem Bosman (b. c. 1672) noted.

The existence of a belief in reincarnation among the
Australian Aranda (Arunta) was the subject of a vigorous de-
bate in the early 1900s between Baldwin Spencer and Frank
Gillen, on one side, and German missionary Carl Strehlow,
on the other, who disputed the findings of the former. Yet
the outcome seems to be that here, too, reincarnation exist-

ENCYCLOPEDIA OF RELIGION, SECOND EDITION



ed, even though rather by mythical ancestors than by “real”
people. The fact that several neighboring tribes mention a
reincarnation of ancestors supports the interpretations of

Spencer and Gillen.

In the area of Melanesia, Micronesia and Polynesia,
many tribes tell about reincarnation, but the best informa-
tion comes from the Trobriand Islands, where Bronislaw
Malinowski (1884-1942) carried out detailed investigations
in the framework of his interest in the islanders’ sexual lives.
As he noted, the inhabitants explained pregnancies as the re-
incarnation of ancestors.

There is more information regarding Siberia, the Arctic
and the subarctic circle, where the belief in reincarnation was
virtually ubiquitous. Here shamanistic “theology” even
stressed that shamans could remember their former lives and
some were able to show scars of their former lives. Among
the Jakuts it was rather exceptionally believed that one could
be reborn even outside one’s own tribe. In general, it is the
ancestors who were believed to return.

From this survey, it follows that the belief in reincarna-
tion is evidently very old. It is less easy to understand,
though, why it was originally absent from Egypt and the an-
cient Near East, from ancient Japan and China as well as
from the Indo-European peoples. Unfortunately, contempo-
rary knowledge of the roads by which beliefs have traveled
in prehistory are so obscure that explanations of this geo-
graphical spread can only be speculative.

There is more certainty about the nature and function
of this belief in reincarnation, however. Firstly, there is a dis-
tinction between the transmigration of a deceased person
into an animal and the reincarnation into a person. The for-
mer is much less current than the latter, but it is well attested.
Among some Alaskan Inuits, for example, it was believed
that the souls of the dead migrated into their dogs. On the
other hand, the most frequent belief is that the birth of a new
child signifies the rebirth of an ancestor. From the ancestors,
it is nearly universal that it is usually a deceased grandparent
who is the favorite incarnated person, as is also indicated by
the identity of the name; in West Africa the identity between
ancestor and reincarnated child seems particularly marked.
Through the reincarnation the young child becomes incor-
porated, so to say, in the ancestral line, which reinforces or
creates new kinship relationships; reincarnation is very much
a social process. This identity between ancestor and young
child often is so strongly linked in some cultures that corpo-
ral punishment of children was prohibited out of respect for
the ancestors. At the same time, the ancestor functions as a
kind of guardian spirit for the youngster.

In addition to being evidence of an older ancestor, a
newly born baby is sometimes perceived as the reincarnation
of a previously deceased young child. It is plausible that this
belief has originated in an attempt to comfort parents regard-
ing the loss of an earlier child.

INDIA. The notion of transmigration and reincarnation is a
pivotal aspect of the general socio-religious belief system in
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India. In the Hindu religious tradition, the concept of trans-
migration is a vital aspect of the cultural milieu and has
played a dominant role in shaping the actions, ethics, and
ideologies of the people. Thus, the Indian subcontinent and
the cultures influenced by it are dominated by the notion of
samsara, “what turns around forever,” the wheel of birth and
death. Whereas in the West the idea of reincarnation was al-
ways felt to be something exotic, strange, and at any rate re-
quired special justification, in India it came to be an accepted
presupposition of life.

The history and development of this notion are not yet
quite clear. However, there is consensus that the weary round
of samsira is not yet part of Vedic religion. The locus classicus
of Indian reincarnation can be found in two parallel passages
of the oldest Upanisads (Brbad Aranyaka Upanisad 6.2 and
Chandogya Upanisad 5.3—10), which mention reincarnation
and salvation. The fact that the notion was taken for grant-
ed—and indeed even made the basis of their respective doc-
trines of salvation—by Jainism and Buddhism suggests that
by the sixth century BCE it was already widespread in India.
Among the presuppositions of this doctrine is the notion that
space and time are endless. The identity of the self depends
on (moral) karmic determinants. Life is an unending, eter-
nal, weary round of suffering, governed by an automatic cau-
sality of reward and punishment (kamma) that takes the soul
from one existence to another through all six spheres of
being, from that of the gods to that of “hungry spirits” and
demons.

In Indian religious sensibility the emphasis is not so
much on the duality of life/death as on birth/dying. The
problem about rebirth is that of necessity it also implies “re-
dying,” that is, death recurring ad infinitum, unless a person
succeeds in escaping from the vicious circle of samsira (also
depicted iconically as the monstrous wheel of unending exis-
tences, the bhavacakra, and described graphically in the Bud-
dhist Avadana and Nidana literature) into ultimate liberation
(Hindu moksa, Buddhist nirvana). It should be emphasized
that the ultimate goal (#r1ha) is release and escape; the heav-
ens (svarga) are still part of the samsaric world. Doctrinal dif-
ferences of opinion relate to the method of liberation (yoga,
mortifications, the “middle path”) as well as to the precise
definition of the liberated state.

The descriptions in the Brbhad Aranyaka Upanisad
6.12.15f. (cf. also Kausitaki Upanisad and Mundaka
Upanisad) still exhibit a somewhat mythological character.
Those who have achieved perfection and have realized their
true self go, after death, the “way of the sun,” namely, the
path of the gods (devayana): they enter the abode of brahman
(brahmaloka) never to return again. Those who have not
achieved ultimate self-realization but have lived a life of sin-
less piety and devotion, through sacrifices, penance, and
charity, go along the path of the ancestors (pitryana) to the
world of the moon, where they become rain and subsequent-
ly food: “Gods feed on them, and when that passes away
from them, they start on their return journey to the reborn
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as human beings. . .Thus do they rotate.” Evildoers are re-
born as insects and vermin. According to the Chandogya
Upanisad 5.10.7, they are reborn as dogs and pigs. As has
been noted above, heaven too is part of the samsaric cycle,
and hence gods too are reborn, even as human beings can
be reborn as devas, to be subsequently reborn once again.

What or who exactly is it that is reborn? Unorthodox
sramanic teachings as well as Upanisadic speculation provide
a varied technical vocabulary (azman, jiva, purusa) to deal
with the questions of empirical ego, real self, and so forth.
Some systems of thought conceive also of spiritual entities
in terms of a subtle, ethereal matter; one such example in
Western history would be the Stoics.

Jainism. In the Jain system, the living entity is called
Jjiva (the eternal “soul” or “life”), and it is doomed to unend-
ing rebirths as long as it is covered and encumbered (as if by
a thinner or thicker film) by kamma, which is conceived as
a kind of fine matter. The generation of new kamma must
be stopped, and the accumulated kamma already present
must be removed if liberation is to be achieved. That such
liberation can be achieved is demonstrated by the line of jinas
(lit., “conquerors”).

Buddhism. The Buddha left no writings himself. Be-
cause Buddhist teachings were written down much later, the
oldest stage of Buddhist teaching about transmigration is un-
known. The fascinating problem of Buddhist doctrine con-
cerning karmic rebirth arises from the fact that Buddhism
denies the existence of an afman—that is, self, or ego-
substance beyond the empirical ego, which is a transitory
combination of “heaps” of “elements” (skandhas). Regardless
of whether the anti-Brahmanic doctrine of anatman (“no-
self”) was already explicitly taught by the Buddha himself or
was developed later, it is a central concept of historical Bud-
dhism. It is clear, though, that reincarnation did not yet oc-
cupy a position of prime importance in the teachings of the
Buddha himself, but was elaborated in minute detail only by
his later pupils, as in the Abhidharma Pitaka of the Pali-
canon.

Tibet. The application of the doctrine of rebirth in
Tibet, a culture decisively shaped by one particular form of
Buddhism, deserves special mention because of its relevance
to the social system and its political institutions. Buddhism
was established late in Tibet, not before the seventh century
CE. However, it would last to the fifteenth century before the
characteristic connection between the worldly and spiritual
powers started to receive its well-known contemporary form.
Whereas initially it was only the leader of one of the many
monk communities whose rule was determined by reincarna-
tion, in the seventeenth century Mongolian support stabi-
lized the rule of the Dalai Lama, which endured until the
Chinese conquered Tibet in 1951 and eliminated the theoc-
racy. The influence of the exile of the renowned fourteenth
Dalai Lama on the Tibetan ideas of reincarnation still re-
mains to be properly assessed.

GREEK RELIGION. Reincarnation in ancient Greece was “in-
vented” by Pythagoras, an aristocrat from Samos, who came
as an exile to Croton in southern Italy around 530 BCE. Here
he developed his teachings about reincarnation that are only
vaguely known, due to the fact that no writings of Pythagoras
himself have been preserved and his community was almost
completely massacred in the middle of the fifth century BCE.
Yet his contemporary Xenophanes of Colophon (sixth centu-
1y BCE) (fragment B 7, ed. Diels/Kranz) already told the fol-
lowing, uncomplimentary anecdote: “And once, they say,
when he passed by a dog which was being maltreated, he pit-
ied the animal and said these words: ‘Stop! Don’t beat him!
For he is the soul of a friend whom I recognized straightaway
when I heard his voice.”” Regrettably, it is not known how
often Pythagoras thought of a reincarnation, but both Pindar
(fragment 133, ed. Machler) and Plato (Phaedrus 249a)
speak of three times, of which the first reincarnation has been
occasioned by a mistake in the underworld. Aristotle (384—
322 BCE) notes: “as though it were possible, as in the tales
of the Pythagoreans, for just any soul to clothe itself in just
any body.” Apparently, Aristotle thought that Pythagorean
reincarnation went from body to body, but the mid-fifth-
century philosopher Empedocles clearly taught differently,
as he wrote: “already I have been a boy and a maiden, a bush
and a bird and a fish jumping up from the sea” (fragment
B 117, ed. Diels/Kranz). This process could last an extremely
long time, as Empedocles speaks elsewhere of wandering
“thrice ten thousand seasons” (fragment B 115, ed. Diels/
Kranz). The origins of Pythagoras’s views are unknown. Ear-
lier generations of scholars liked to connect him with Bud-
dhist views as he was nearly a contemporary of Buddha, but
the down dating of the Buddha (above) has made this im-
probable. It seems possible, however, to isolate a few factors
that may have played a role to a smaller or larger degree.

First, reincarnation could only come about when the
Greek concept of psyché had developed into humankind’s
immortal self. It seems indeed that Pythagoras was also the
first Greek to develop this particular idea of the soul. Second,
the aristocratic Greeks were historically more interested in
group survival than in personal survival. Yet at the end of the
archaic period, there seem to be signs of an increasing interest
in a more personal form of survival. Reincarnation can be
seen as a more radical answer to this general development.
Pythagoras’s loss of political power around 500 BCE may have
been an extra stimulus for developing the doctrine of reincar-
nation, since the survival of the soul singled out those rein-
carnated from those who were not. In other words, the doc-
trine may have been a kind of comfort to those of his pupils
and friends that followed him into his exile. It might echo
in the thesis of Max Weber (1864-1920), which posits that
the rise of religions of salvation, such as Christianity, was also
the consequence of the depoliticization of the educated
classes.

It was probably only a short while after Pythagoras that
somebody in southern Italy developed a new set of doctrines
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and practices which were promulgated not under their own
name but that of the most famous singer of the Archaic Age,
Orpheus. The so-called Orphics introduced vegetarianism,
and modified existing Bacchic mysteries. At the same time
they also produced new teachings (1) on the coming into
being of the cosmos, gods and humankind; (2) on eschatolo-
gy; and (3) reincarnation. Pindar (fragment 133 Machler) al-
ready declares that the best roles in future reincarnations will
be for those “from whom Persephone accepts compensation
for ancient grief (viz. because the Titans had killed her son
Dionysos)” and this “ancient grief” is also alluded to on re-
cently found Orphic Gold Leaves. On an Orphic bone tablet
that was found in Crimean Olbia c. 400 BCE, the terms “life-
death-life: truth; Dio(nysos)-Orphik(?0i)” are legible, and in
his Meno (81a) Plato (c. 428—348 or 347 BCE) attributes the
doctrine of reincarnation to “priests and priestesses who try
to give an account for the functions of their activities,” that
is, to wandering Orphics. It is part of this doctrine that the
body is looked at rather negatively and considered to be the
“prison of the soul.”

As with Pythagoras, there are few particulars about Or-
phic reincarnation, but it is certain that Plato used Pythago-
ras and the Orphics. His views on reincarnation have to be
deduced from his dialogues, whose temporal order still is de-
bated. It seems that in his oldest dialogues Plato still is not
completely convinced of the reality of reincarnation, but in
the middle ones (Phaedo, Phaedrus and the Republic) the doc-
trine has become an important part of his eschatological
views, even though the content varies depending on the dia-
logue. It is important to note that Plato’s Phaedo gives evi-
dence of the important process of ethicization, to use the
term employed by Gananath Obeyesekere (2002), in which
the bad receive a bad reincarnation (into animals) and the
philosophers go to the gods.

Plato’s ideas were rejected by some of his pupils and Ar-
istotle, but the Pythagoreans carried them into later antiqui-
ty. The doctrine is found with philosophers like Plutarch
(before 50-after 120 CE), the Corpus Hermeticum, and the
so-called Chaldaean Oracles, but it became far more influen-
tial among the Neoplatonists like Plotinus (205-270 CE) and
Porphyry. Unlike Plato, the former even considers a reincar-
nation into plants a possibility. Moreover, Plotinus clearly
had precise thoughts about the different stages of reincarna-
tion. Whereas the first rebirth is seen as an entry, the subse-
quent ones he calls metensomatasis, or “re-enbodyment”; peo-
ple can remember their previous lives, and there is no
liberation from the cycle of rebirths. Later philosophers had
much difficulty with the thought of a transmigration into an-
imals and it is striking that in the second half of the sixth
century, Olympiodorus, one of the last Neoplatonists, reject-
ed the doctrine of reincarnation.

CELTS. According to Caesar in his Gallic Wars (6.14) the
Druids believed that souls did not perish but wander after
death; for this reason Clement of Alexandria (Stromateis
1.15) already compared them with the Brahmans. As reincar-
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nation was clearly not part of Indo-European traditions and
there is little reliable evidence about such views in medieval
Celtic literature, the Druids may well have taken over Greek
views, perhaps via Massilia (Marseilles). Unfortunately, there
are no further detailed sources, and this intriguing possibility
remains an unsubstantiated one.

EARLY CHRISTIANITY. The early Christians firmly believed
in the resurrection of the body and therefore opposed the
doctrine of reincarnation. Although there were a few excep-
tions that were prepared to consider its validity, such as Ori-
gen, even he came to a negative conclusion. In the second
and third centuries CE, especially, church leaders tried to re-
fute the belief, but around 400 CE reincarnation no longer
played a role in the internal and external Christian debates.
Apparently, this decline in polemics went hand in hand with
the loss of pagan interest in reincarnation.

It was different with the Gnostics. They opposed the
idea of resurrection, and thus it is hardly surprising that some
of them—in particular the Carpocratians—were more sym-
pathetic to reincarnation, even though they limited its num-
bers. It seems possible that the Gnostics had reinterpreted the
older Greek beliefs in a more optimistic way, but the fact that
the Gnostics are viewed in this respect only through the
prism of Christian theology makes every interpretation a
somewhat dubious affair.

MANICHAEISM. Manichaeism is the only world religion that
has disappeared. It was founded by Mani, who was probably
born on April 24, 216. He was may have been descended
from Persian aristocracy but certainly grew up in a Jewish-
Christian group, the Elcasaites, and died in 277 in a Persian
prison. His followers carried his beliefs to the West, where
they found in Augustine a temporary convert, and to the
East, where they were more successful. Via the Silk Road,
Manichaean faith traveled to China, where the last
Manichaeans probably died in the sixteenth century. Mani
worked in a geographical area that was influenced by Zoroas-
trian, Jewish, Christian and Buddhist views and this plurality
makes it difficult to isolate the precise origin of many of his
ideas. The difficulty is compounded by the need to recon-
struct the Manichaean doctrines from a whole series of lan-
guages, ranging over many centuries from Latin and Coptic
until Sogdian and Chinese.

The Elcasaite community in which Mani grew up prac-
ticed vegetarianism, which in antiquity often went concomi-
tant with a belief in reincarnation. Indeed, a Christian source
reports that one of the Elcasaites, Alcibiades, taught that
Christ had experienced already many a rebirth before being
born from the Virgin Mary. This information points to a
Greek origin rather than an Indian one, as later Arab histori-
ans suspected.

The Manichaeans taught that the soul could be reborn
in humans, plants and animals. The aim was to be reborn
in an elite Manichaean, a so-called electus, and in this way
to become liberated from the cycle of rebirths. It is clear that
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the Manichaeans dreaded their rebirths, as they could be-
come birds, mice, or even grass.

IsLAM. From the eighth century CE onward, Islam received
a clear impetus regarding the doctrine of reincarnation from
the Manichaeans and Neoplatonists. Yet whereas conven-
tional Islam strictly rejected reincarnation, “heretical” cur-
rents embraced the doctrine, in particular the Syrian Ala-
wites, the Lebanese Druze, and the Anatolian Alevites. Their
heretical position explains why they kept their teachings
highly secret. It was only in the nineteenth century that apos-
tate Alawites started to publish some of their texts. These
show that reincarnation is meant to enable the light souls to
ascend to heaven through their reincarnations. The believers
can reach this goal in seven times, but the non-believers have
to die and be born again a thousand times. Particularly bad
is the transmigration into an animal or plant. It seems that
the doctrine also helps to explain human misfortune as a
penalty for misdemeanors in previous lives.

Jupaism. Like normative Christianity and Islam, normative
Judaism also rejected reincarnation, and it is not mentioned
in the texts of biblical and rabbinical Judaism. The first expo-
sition of reincarnation in a primary Jewish source occurs
around 1200 CE in the book Bahir, which was probably writ-
ten in southern France. It is a typically Jewish touch that the
cycle of rebirths ends with the Messiah, who himself stands
outside the cycle. Allusions to and discussions of reincarna-
tion can be found before Bahir and go back at least to the
eighth century CE. This suggests a possible influence from
Islam, but a Neoplatonist and/or Manichaean background
cannot be excluded either, given that some Manichaeans
were still present in Mesopotamia around that time.

Since the thirteenth century the notion of gilgu/ has
been a central qabbalistic tenet, which also found a place in
the most influential qabbalistic text of that era, the Zohar by
Moses de Léon (d. 1305). After the expulsion of the Jews
from Spain, the doctrine of reincarnation went with them
to other areas where Jews were living. This meant that via
Galilee Safed in sixteenth-century Galilea it eventually
reached eastern Europe, where Hasidic leaders regularly tried
to legitimize their position by claiming to be a reincarnation
of previous great rabbis and scholars. This tradition largely
ended after the upheavals of World War II and the Holo-

caust.

'WESTERN CHRISTIANITY. Around the same time as Bahir,
if not already a few decades earlier, reincarnation can be
found among the Cathars of southern France. The best in-
formation comes from the protocol of interrogations in the
Pyrenees by Bishop Jacques Fournier (1285-1342). Cathar
belief was strongly dualistic: people had a good soul in a bad
body. Souls traveled from body to body undil they finally,
if they had become a Cathar, could return to heaven. It is
in this final body also that the resurrection will take place.
The Cathars clearly admitted to a transmigration into ani-
mals and, as a rule, seemed to have limited the number of
reincarnations to about seven. Although all kinds of solu-

tions have been offered to the question from where the Cath-
ars derived their doctrine—from Jewish, Islamic or “hereti-
cal” Christian traditions—it is only fair to say that none has
been demonstrated in a satisfactory manner.

The Romans had not been overly interested in reincar-
nation, but it was Publius Ovidius Naso (43-17) who,
through Book XV of his Metamorphoses, kept the memory
of Pythagoras and his teachings alive through the Middle
Ages. This meant that the doctrine was regularly discussed
and always rejected. Even during the Renaissance and the
immediate successive centuries, followers of the doctrine are
extremely hard to find. Giordano Bruno (1548-1600) was
a rare exception to this. Yet it is only in the later seventeenth
and eighteenth centuries that evidence arrives of a renewed
interest in the doctrine, undoubtedly favored by the growing
questioning of normative Christianity by leading intellectu-
als amongst whom Gotthold Ephraim Lessing (1729-1781)
played a leading role.

THEOSOPHY, ANTHROPOSOPHY, NEW AGE. Despite a grow-
ing interest in reincarnation among European intellectuals
in the nineteenth century, the continuing rejection by nor-
mative Christianity meant that it was only in alternative cir-
cles that the doctrine of reincarnation could gain a perma-
nent position. The source of all modern views is the
Theosophical Society, which was founded by Helena Petrov-
na Blavatsky (1831-1891) in 1875. This imaginative dilet-
tante found traces of reincarnation even in Egyptian sources
and the Bible, where previous scholars had not. It was her
encounter with India that led her to develop her views on
reincarnation—which, however, were filled with typically
European ideas, in particular the evolutionary development
of the personality. Blavatsky was still trying to come to terms
with the combination of Asian and European concepts, but
Rudolf Steiner (1861-1925) attempted especially in the last
years of his life, to make reincarnation one of the central te-
nets of his anthroposophy. Steiner was much impressed by
the scientific progress of the nineteenth century and tried to
make his views on reincarnation acceptable to a public that
admired the latest insights of science. His views, however,
must be gleaned from his voluminous writings, because he
never succeeded in delivering a systematic exposition. The
reincarnation, according to Steiner, starts in prehistory
where the soul arises from a kind of sea “of the spiritual (Ger-
man: des Geistigen)” and where it also ends. In the time be-
tween the reincarnations, which may last on average between
1,000 to 1,300 years, the souls wait on one of the planets.
During this period the soul keeps its memory and before re-
entering a body it looks for an appropriate pair of parents.
Steiner himself usually concentrated on male reincarnations
and was not averse to speculations about his own historical
“ancestors.”

Opver the course of the twentieth century, the idea of re-
incarnation gained increasing popularity, in particular
among adherents of what is loosely called New Age religion,
and is even accepted by some Christian theologians. It is also
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not unusual to find acceptance of the belief that people
choose their own incarnation. Yet contemporary believers are
less interested in the physical rebirth than in the progressive
spiritual evolution through successive “realities.” They often
no longer think of a surviving mortal “I” but rather prefer
to believe in a True Individuality or Higher Self, which con-
stitutes the link between this life and the previous or coming
ones. Some New Age sources even claim that reincarnation
transcends space and time and that past and future lives coex-
ist with the present lives. But such views occur especially in
authors who tend to theoretical speculations and often have
a science-fiction background.

Recovery of the past lives can now also be used for thera-
peutic purposes. In a twist that is not altogether surprising,
a belief that once was typically religious is used to achieve
psychological improvement.

SEE ALSO Orpheus; Pythagoras; Reincarnation.
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TRANSSEXUALITY See GENDER ROLES

TREASURE TRADITION. The Treasure (gter ma)

tradition has some precedents in Indian Buddhism. One
striking example is a prophecy by the Buddha in the
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Pratyutpannasamaidpi Sitra that predicts the statra would
come to be hidden in the ground for future times when it
could be propagated again. The Treasures also draw widely
on a range of notions about revelation and visionary inspira-
tion from both Indian and Chinese religions. However, as
a well-defined movement with far-reaching political and
cultural significance, Treasure is a distinctively Tibetan phe-
nomenon.

Treasure-like claims can be found in the colophons of
some of the early Tibetan Snying thig (Nyingthig, “Heart
Sphere”) scriptures, but the Treasure tradition in its full form
only emerges gradually. It is common both to certain
branches of Tibetan Buddhism and to the adherents of Bon,
another religious tradition that has ancient roots in Tibet but
that comes together as a school at around the same time as
the appearance of Buddhist Treasure adherents. An early
Bonpo “treasure discoverer” (gter ston) is said to be Gshen
chen Klu dga’ (Shenchen Luga) of the eleventh century. A
formative moment for the Buddhist Treasure tradition is to
be identified in the work of Nyang ral Nyi ma 'Od zer
(Nyangral Nyima Ozer, 1136—c. 1204), a visionary and
scholar of the Rnying ma (Nyingma) school of Tibetan Bud-
dhism. This Treasure discoverer codified a full-length hagi-
ography of Padmasambhava, the Indian Tantric master who
is said to have been invited to the royal court in the eighth
century to teach Buddhism to the Tibetans. This story in-
cluded seminal passages about Padmasambhava’s conceal-
ment of Treasure as part of his mission in Tibet.

Nyang ral Nyi ma ’Od zer and his hagiography of Pad-
masambhava are concerned primarily with the triumph of
Buddhism over Tibet’s older religions, especially the tradi-
tions called Bon, but the Bon tradition produced many Trea-
sures of its own and flourished throughout the same time pe-
riod that the Buddhist treasure tradition did. These Bon
Treasure scriptures contain much of the same range of types
of meditative and ritual practices as the Buddhist Treasures,
but their narratives of the period of the royal court are told
from a different perspective, focusing upon Bonpo struggles
with the Buddhist faction and the persecution of Bon by the
Buddhist kings. They trace the ultimate origins of Treasure
teachings to the founder of the Bon religion, Gshen rab Mi
bo (Shenrab Miwo), and to early Bon masters in Tibet.

In the Buddhist version of the Treasure story, the ratio-
nale for hiding Treasures is said to have been formulated
when Padmasambhava discerned the future, a time when Ti-
betans would need special teachings to get them through cer-
tain difficult periods. He therefore designed special Buddhist
practices and scriptures just for those times and proceeded
to set up the circumstances for those special teachings to be
revealed at just the right moment. This involved designating
some of his own disciples to reveal those teachings in a future
lifetime. Padmasambhava then uttered an empowering
prophecy about that future revelation and proceeded to hide
the teachings in a way that they would not be available until
the proper prophesied moment in the future.
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As the Treasure tradition develops, the manner in which
Padmasambhava and other treasure concealers—both Bud-
dhist and Bon—hide these teachings comes to be distin-
guished into several types. The basic form of the story is that
the Treasures are buried in the physical world—in, for exam-
ple, the ground or a stone or a pillar. But another mode soon
appears by which the concealer buries a Treasure in the
memory of the future discoverer. This alternate means rely-
ing on mental processes and visionary experiences and is
often said to be set into motion when the concealer transmits
ritually to the future discoverer an especially impressive com-
munication. This makes it memorable enough to be held in
mind over the course of several lifetimes. In either case—of
the “earth Treasures” or the “mental Treasures”—the buried
teaching is usually encoded in some way, often said to be a
special abbreviated language or script distinctive to the
dakinis, a class of female enlightened spirits. Padmasamb-
hava’s consort and disciple Ye shes mtsho rgyal (Yeshe
Tsogyal), a former Tibetan queen, is herself cast as a dakini
and served as Padmasambhava’s principal helper in the effort
to conceal treasure. Ye shes mtsho rgyal often is said to have
been both the scribe for the Buddhist treasure teachings and
their encoder.

Concealing the Treasure in code helps protect it against
discovery by the wrong person at the wrong time. The other
element that ensures that the Treasure reaches its correct des-
tination in the future is the prophecy uttered at the time of
the treasure’s concealment. In the case of the Buddhist Trea-
sures, these prophecies are uttered by Padmasambhava and
serve to name the future discoverer and some of his (and
sometimes her) circumstances, also often in coded or abbre-
viated form. When a discoverer in later times comes to pres-
ent a teaching that is claimed to have been originally hidden
as Treasure, one of the things that adds to the credibility of
that claim is if the Treasure does indeed contain this pro-
phetic utterance, with specific reference to the discoverer’s
name and other characteristics.

Most Treasure texts do include such prophecies as part
of the narrative sections that advance the legitimacy of the
Treasure itself. When one considers what Treasures are from
the perspective of the discoverer, one can understand why le-
gitimacy is such a key issue. Treasure teachings usually come
in the form of texts although they can also come in the form
of objects, such as ritual instruments or symbolic images. To
claim that such things, be they textual or otherwise, were in-
deed concealed in the past for a particular purpose to be ful-
filled in the present and additionally that the discoverer is
a reincarnation of a person in the past specifically appointed
to uncover that Treasure now requires support and evidence
in order to be believed.

In fact the Treasures were regularly subject to criticism
by skeptical members of most schools of Tibetan Buddhism.
Partially such skepticism had to do with institutional and
sectarian competition. In large part the Treasure tradition
served as a vehicle for religious figures to distinguish them-

selves outside of the conventional monastic and academic av-
enues for self-advancement. But that was precisely what
made them subject to doubt. This doubt is also represented
in psychological and personal terms in accounts of the expe-
riences of the discoverers themselves. In fact it is for this rea-
son that the Treasure tradition spawned prodigious autobio-
graphical writing throughout its history, often focused on
narratives, sometimes idiosyncratic and poetic, of dreams, vi-
sions, and meditative experiences. In these experiences the
visionary would make contact with the teachers of the past
who had originally concealed the Treasure, such as Padma-
sambhava or an exalted Bon po master. The discoverers were
often preoccupied with “reading the signs” of their lives,
their bodies (which often included special marks and pat-
terns on the skin), and their surroundings in order to pick
up signals and evidence that would connect them with their
prophecy texts and elements of a past life as a disciple of the
original concealer. Once the discovers did access the actual
Treasure itself—which often came in abbreviated form either
in a dream, in a vision, or in “reality” in the form of a small
scroll of paper with just a few cryptic linguistic indications—
they would struggle with “decoding” the initial Treasure
signs, a struggle that itself would have to draw on a whole
range of esoteric yogic practices and skills. In short, a key part
of what made the Treasures credible was just such genuine
doubts and heroic struggles on the part of the visionary intro-
ducing them.

The successful effort to access Treasure material and
then decode and unpack it to serve as a teaching tradition
served to bolster the reputation of the discoverer himself or
herself, and indeed the success of a Treasure often rode on
the discoverer’s charisma and personal power. But other
kinds of evidence were also marshaled. In many ways it was
frequently the virtues of the teachings themselves—their rit-
ual or soteriological efficacy, their aesthetic qualities, and
their compelling narratives—that made them believable and
worthy of veneration as representations of truth and reality,
that is, as teachings of an enlightened figure like Gshen rab
Mi bo or Padmasambhava who served as an intermediary for
primordial enlightenment itself.

In the Buddhist case, the Treasure promoters argued
that their teachings should actually be considered to be origi-
nally and most basically the actual words of a buddha, on a
par with other canonical Buddhist scriptures translated from
Indic languages into Tibetan. Evidence of the success of
these Treasure scriptures may be seen in the careers of the
discoverers and the kinds of following they attracted and the
communities and institutions they built. It can also be as-
sessed in the longer term legacy: how often a given Treasure
cycle was published, how often it was ritually performed. In
fact there have been hundreds of Treasure discoverers intro-
ducing treasure texts and objects from the twelfth century CE
to the twenty-first century. Many achieved great fame, and
their works had lasting influence upon Tibetan literature, re-
ligious practices, and especially narratives about Tibet’s royal
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past and its present religious identity. Some of the discover-
ers, like Klong chen pa (Longchenpa), were also scholars of
the highest order. Others, such as Jigs med gling pa (Jigme
Lingpa), introduced Treasure ritual cycles that had far-
reaching popularity and influence.

It should also be noted that Treasure activity was some-
times the site of collaboration between Buddhists and Bon
pos. In the nineteenth century the principal Buddhist Trea-
sure cycles were collected by the polymath Kong sprul blo
gros mtha’ yas (Kongtrul Lodro Taye), himself originally a
practitioner of Bon. Kong sprul worked in association with
the visionary ‘Jam dbyangs mkhyen brtse’” i dbang po (Jamy-
ang Khyentse Wangpo) and other colleagues and codified a
corpus of Buddhist Treasures in a single collection, the Rin
chen gter mdzod, of over one hundred volumes. A product
of the nonsectarian Ris med (Rime) movement, this collec-
tion is organized by literary genre and ritual purpose. It con-
tains a wealth of meditation techniques, ritual actions, and
descriptions of deities. It also includes key narratives about
Tibet’s royal dynasties, the glories of its kings, the defeat of
(in this version) anti-Buddhist demons and ministers, and
the process by which the Buddhism that Padmasambhava
taught to the court was taken in to become Tibet’s national
religion. The Bon po Treasure literature was also collected,
codified, and divided into two main sections that are similar
to those of the more mainstream Tibetan Buddhist canon,
the Kanjur and Tanjur. But unlike the Buddhist Kanjur and
Tanjur, this massive Bon po collection of several hundred
volumes consists almost entirely of Treasure texts. Its date
of compilation is not entirely clear, but it almost certainly
predated the Buddhist Rin chen gter mdzod (Repository of the
precious Treasures), possibly by a few hundred years.

For both the Bonpos and Buddhists, Treasure text pro-
duction constituted a way to formulate new teachings suited
to particular situations and audiences while giving them an
aura of authenticity, antique pedigree, and religious power.
Their specifically Tibetan character is evident in both Trea-
sure traditions. The Bon po Treasures are replete with de-
tailed rituals and deity lore that have no analogue in India
and are clearly of ancient Tibetan origin. In the Buddhist
Treasures Tibetanness becomes salient in debates about can-
onicity, authorship, and origins. Tibetan Buddhist ortho-
doxy had it that all genuinely original and canon-worthy
Buddhist teachings had to come from India. By tracing a
Treasure’s origins back to a primordial Indic buddha or bud-
dha principle, the treasure theorists managed to have it both
ways: to give the Treasure an aura of authenticity even while
allowing historical Tibetan teachers to formulate new materi-
als under the Treasure tradition’s aegis. In both cases it is
thus no accident that the Treasure narratives display so much
concern with Tibetan history, its leaders, its invasions, its
glories, and its disputes. Treasure became a venue for Tibet-
an religious production qua Tibetan. It eventually became
a popular means to acquire spiritual charisma not just by the
unconventional yogis of the Bon po and Rnying ma schools
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who predominated in treasure production but also among
some of the more monastic communities and other schools
of Tibetan Buddhism. One particularly notable example is
that the powerful fifth Dalai Lama had Treasure discoveries,
and other Dalai Lamas had important connections with
Treasure figures.

It is not coincidental that Treasure discovery continues
to be a popular means for lamas to produce teachings and
gain followers inside Tibetan areas in China in the early
twenty-first century. The potentially nationalist implications
of the tradition have not been lost on the governmental au-
thorities, who for the most part have enforced a ban on Trea-
sure discovery and have imposed tight restrictions on flour-
ishing communities that continue to grow up around such
visionaries.

SEE ALSO Bon; Dzogchen; Klong chen rab ‘byams pa
(Longchenpa); Kong sprul Blo gros mtha’ yas (Kongtrul
Lodro Taye); Padmasambhava; Ye shes Mtsho rgyal (Yeshe
Tsogyal).
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JANET GYATSO (2005)

TREES are a form of nature that represent life and the sa-
cred continuity of the spiritual, cosmic, and physical worlds.
A tree is often used to symbolize a deity or other sacred
being, or it may stand for what is sacred in general. The reli-
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gious beliefs that surround a tree may include as sacred any
one or all of the physical parts of the tree: its trunk, branches,
leaves, blossoms, sap, or roots. Sacred objects constructed
from the wood of special trees are also used for religious pur-
poses.

The physical properties of trees are combined with su-
pernatural or sacred ideas, the beliefs that surround a tree’s
connection with what constitutes religion in different cul-
tures. Trees are not only sacred in the major religions of the
East and West, but also in other traditions where belief in
the sacred is combined with beliefs in the power of ancestors,
in the creation of life in birth, about death and the after-
world, and about health and illness. Trees that represent cer-
tain deities or ancestors, serve as mediators or links to the re-
ligious realm, and are associated with cultural beliefs in
heaven or the afterlife. Trees may be valued as spiritual and
physical contributors of life because they furnish liquids val-
ued as sacred beverages used in ritual or as medicines for cur-
ing a variety of illnesses.

Through association with a particular religious or his-
torical event, an individual tree or species of tree acquires the
symbolic significance of the event as part of its meaning. The
oak, date palm, and willow were used in the building of Solo-
mon’s temple and in constructing booths at Sukkot (L.
23:40). Deodar wood is used in the construction of Hindu
temples. The oak is commonly taken to be the tree under
which Joshua set up a pillar at Shechem to commemorate the
nation’s covenant with God (Jos. 24:26). The Jewish captives
in Babylon in 597 BCE hung harps on weeping willows along
the banks of the Euphrates (#s. 137). The religious signifi-
cance of this act established the willow as a symbol of mourn-
ing, death, and rebirth. The branches of the palm tree stand
for Christ’s triumphal entry into Jerusalem on Palm Sunday
as well as for his rebirth. These associations are still prevalent
in Christian tradition.

A society’s religious beliefs about what kinds of trees are
sacred generally depends on the nature and number of trees
found in its territory. If trees are plentiful, the forest as a
whole will also be an important part of the religion’s spiritual
beliefs and rituals. The Kwakiutl Indians of Pacific North
America, like many other societies living in a tree-filled envi-
ronment, believe that their heavily forested inland region is
the home of supernatural beings.

THE INNATE POWER OF TREES. Religious or spiritual power
may be inherent in a tree or in the elements that make up
the tree. For example, in Taoist thought, trees and all forms
of nature contain yiz and yang energies, that is, the opposing
forces of the universe. Each tree has spiritual power as it con-
tains and balances these inequalities: the light and dark colors
of the leaves and bark, and the opposition between light and
shadow. In southwest China féngshui stands for the interac-
tion of yin and yang and represents a power that affects the
world and everything in it. Fengshui may be found especially
in strange and awe-inspiring trees and stones. The contem-
plation of these powers or the active cultivation of trees to

enhance their spiritual force, as in the Japanese art of bonsai,
builds gentleness of character, religious spirit, and respect for
humankind.

The Andaman Islanders use the intrinsic qualities of hi-
biscus trees to aid them in their struggles to catch large turtles
and fish. It is through the spiritual qualities of these trees that
the Islanders are able to succeed in overcoming their prey and
to protect themselves from harm. The particular qualities of
the tree represent essential elements of physical and spiritual
life and ward off dangers associated with turtles and the sea.

The Haida Indians of North America used a power in-
herent in hemlock branches to scrub themselves in ritual
baths. The tree had the power to purify and protect the Indi-
ans and to enable them to attain the degree of cleanliness re-
quired during their rituals and thus remain on good terms
with their supernatural beings.

Power to avert illness and evil. Trees offer protection
from both physical and spiritual illness through their associa-
tions with the divine. For the Ainu of Japan, ramat (literally
“heart,” translated as “spirit” or “soul”) is a power that resides
in all things in varying degrees. Wood is especially rich in
ramat, which is provided by the spirit of Shiramba Kamuy,
the upholder of the world and male god of vegetation. The
Ainu believe that nothing is more effective for protection
against evil and spiritual problems than naw (carved wood
offerings). The wood of over fifteen kinds of trees including
oak, willow, lilac, dogwood, and magnolia may be used in
the carving of inaw, which are then offered to good kamuy
(spirits). Similarly three trees—the thorn, elder, and alder—
are predominantly used to carve inaw for bad kamuy. Inaw
are also hung in houses to provide general protection for the
home and its occupants.

In the Konkan district of western India it is believed that
barrenness can be cured by planting a tree for the uneasy
spirits that wander about and inhabit women, preventing
conception. Under favorable circumstances the evil spirit will
leave a woman suffering from barrenness to take up residence
in the newly planted tree, allowing the woman to conceive.
The Indian mimosa tree is believed to provide spiritual pro-
tection against wicked spells and the evil eye. The illness
caused by Sitala-Maya, the Indian goddess of smallpox, may
be averted by setting up a branch of the neem tree just as
Buddhists invoke certain sacred trees for health.

Trees may represent a spiritual healing for and protec-
tion from evil. The oil of the olive was traditionally used to
soothe pain and so the olive tree or a sprig of the tree has
become a symbol of the grace of Jesus Christ through which
the sorrowful sinner finds eternal peace.

The cosmic tree. In many religions the universe is por-
trayed as multilayered, the layers kept distinct and in place
by a world tree running through the exact center of the cos-
mos. Salish Indians of North America hold that their deity
made three worlds, one above the other: the sky world, the
carth, and the underworld. All are connected by a single tree
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that passes through the middle of each. The Babylonians be-
lieved that their cosmic tree, Kiskanu, was the home of the
god of fertility and Ea’s mother, Bau, the goddess of plenty.
Heaven, or the home of Bai Ulgen, is believed by the Altai
people to be on the top of a giant fir tree that grows at the
earth’s navel. The Vasyugan Ostiak (Khanty) believed that
the cosmic tree’s branches touched the sky and its roots ex-
tended to the underworld. A copy of the celestial tree of the
Siberian Tatars stands before the palace of Erlik Khan, the
lord of the dead.

Similarly, in Scandinavian mythology the cosmos is
connected by a sacred ash, Yggdrasill. Its roots reach to Nifl-
heimr, the lowest region of Hel; its trunk, enwrapped by the
snake of the ocean, is in Midgardr, the realm of humans; and
its branches reach to Asgardr, the home of the gods. Other
versions of the myth depict the great ash with three roots:
Niflheimr or Hel under one, Utgardr, the realm of giants and
demons, under the second, and Midgardr under the third.
On top of Yggdrasill sits the eagle of Odinn (Odin), chief
of the gods; nearby is the Spring of Urdr (“fate”), where the
gods dispense justice and determine the fate of the world. At
Ragnarok, the doomsday of the gods, Yggdrasill will shake

its roots, freeing the monsters of the lower regions.

Indian tradition offers many variations of the cosmic
tree. In the Upanisads the tree is inverted with its roots in
the sky while its branches cover the earth. The eternal asvar-
tha (“fig tree”; Ficus religiosus) is a manifestation of Brahma
in the universe. This forest tree is also described as rising
from the navel of Varuna or of Narayana as he floats in the
waters of the universe.

The ancient Egyptians believed that the sky was a huge
tree that overarched the earth. The stars were fruits or leaves
on the tree and the gods perched on its boughs. This tree sep-
arated the ocean from the sky, the upper from the lower
worlds. Osiris, lord of the dead, was identified with this ce-
lestial tree. The sun was born from the tree every day while
the celestial tree disappeared each morning, thus marking the
periods of night and day. The year was also symbolized by
365 trees representing the days of their calendar year.

Cosmic space is also defined horizontally by trees. In ad-
dition to the center of the earth and the sacred tree, with its
roots deep in the underworld and its trunks and branches de-
fining the world of humans and the gods, many American
Indian religions add sacred trees, and their associated colors,
birds or other animals, and gods, to each of the four cardinal
directions. The Maya, the Aztec, and the Indian cultures that
later took part in their cultural heritage believed that five sa-
cred trees (the four corners of the world and the center) were
responsible for the organization of the universe; they allotted
particular times of the year, or entire years in some cases, to
serve under the dominion of each direction.

The tree of life. Many religions believe that the cosmic
tree stands for the sacrality of the world, its creation, contin-
uation, and fertility. Thus in many cases the world tree is also
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a tree of life and immortality as well. The patronesses of the
cosmic tree for the Warao of South America are the Grand-
mothers, deities who are also associated with seasonal change
and the winter solstice. The trees of the cardinal points and
the Warao deities take on an especially interesting form. The
southeast represents the soul of the Mother of the Forest, a
deity of the world of light, while the southwest is the body
of the Mother of the Forest. For the Warao, deities of the
northeast and northwest represent the Tree of Life, the mori-
che palm, and so symbolize sustenance and fertility. Hebraic
teaching and Islamic tradition describe the Tree of Life with
its roots in heaven and its branches overarching the earth.
Zoroastrianism teaches that the Tree of All Seeds, or the Tree
of All Healing, which grows in the cosmic sea, Vourukasha,
is responsible for life on earth.

In ancient Egypt, the celestial tree was also a tree of life.
Its fruit kept the gods and the souls of the dead in eternal
youth and wisdom. Out of this tree of life emerge divine
arms some of which bear gifts while others pour out the
water of life from an urn. In the Vedas, Varuna lifted up the
celestial tree of life and by squeezing its fruit between two
stones obtained soma, or amrta, the drink of immortality.
Ancient Egyptian religion also associated this tree with fate.
Sekhait, the goddess of writings or fate, sits at the foot of the
cosmic tree where she records on the tree itself, or in its
leaves, all future events as well as the important events of the
present for the benefit of future generations.

The tree of knowledge. For Buddhists, the bodhi tree,
or bo tree, is both the source of life for all beings and the tree
of enlightenment. Sakyamuni Buddha made a special resolu-
tion at the foot of this tree of wisdom to remain under its
branches until he attained supreme enlightenment. It was
under this tree that he attained enlightenment after he was
tempted and threatened by Mara and his three daughters
Tanha, Rati, and Raga, who were like swaying branches of
a young leafy tree singing songs of the season of spring.

The Babylonians believed that two trees guarded the
eastern entry to heaven: the tree of truth and the tree of life.
Similarly, in the Garden of Eden described in Genesis stood
the Tree of Life and the Tree of the Knowledge of Good and
Evil. After Adam ate of the fruit of the Tree of Knowledge
of Good and Evil offered by Eve, God said, “Behold, the
man is become as one of us, to know good and evil: and now,
lest he put forth his hand, and take also of the tree of life,
and eat, and live forever” (Gn. 3:22). Adam and Eve were
driven from the garden, marking the beginning of human-
kind’s troubles on earth.

Trees as food. In many religions trees are believed to
be responsible for spiritual nurturance and sacred food. The
Polynesians of Futuna believe that in Polotu, the abode of
the gods, grows a sacred tree, the Puka-tala. The leaves of this
tree will change into a wide variety of foods when they are
cooked and so may supply all needs. For the tribes of South
America’s Gran Chaco, the god Cotaa created a wondrous
tree that would provide food and drink for hungry people.
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The bark of the alder tree is credited by the Karok Indi-
ans on the Klamath River in northwestern North America
with providing salmon, an important food source. The cre-
ator of the world, Kareya, built a dam at the entrance of the
Klamath River that prevented salmon from coming upstream
to the Karok. The bark of the alder tree looks like salmon
when it is broken off the tree and wetted. A Karok myth re-
lates how this bark was used by Coyote to trick the women
who guarded the dam into allowing the salmon to come up
from the ocean, forever supplying food for the Karok. Salm-
on play both a life-sustaining and a religious role among
these Indians, as does the wood of the alder tree.

Creation of humankind. In many religions the myth
of a people’s origin relates how a cosmic tree played an im-
portant role in either the actual creation of people or the
emergence of humankind in this world from some other
world. These beliefs are intimately tied to what is believed
to be sacred. For example, among the Ainu the human back-
bone is regarded as the seat of life, and was originally made
from a willow branch. But more frequently the cosmic tree
or tree of life is responsible for the creation of the people of
a society. Kiowa religion features a girl child, Pekeahaidei,
carried by a growing tree into the sky where she marries and
has a boy child. Carrying her child with her, she falls through
a hole in her world. The child survives the fall to this world
and is raised by Spider Old Woman, a very sacred being.
Later the child creates Kiowa culture.

The Uyurucares of Bolivia believe that their god Tiri
split a tree and from the opening came all the people of the
earth. The Zuni, in their story of creation, are brought up
from the lowest world level, where all is darkness, with the
aid of the two sons of the sun. Branches from the pine tree
to the north, the spruce to the west, the silver spruce to the
south, and the aspen tree to the east had to be gathered be-
fore they could leave the Darkness World. The Zuni climbed
the long prayer stick made from the pine of the north to the
third world; scaled the crook from the spruce of the west to
the second world; used the prayer stick from the spruce of
the south to rise to the world below this one, and finally
emerged into the Daylight World (this world) by climbing
the prayer stick made from the aspen tree. This emergence
story blends the cosmic tree, the trees of the four corners, and
the tree of life as sacred elements that bring the Zuni to their
present world and that serve as important parts of their reli-
gious beliefs.

The Seneca Indians of northeastern North America also
give an account of the discovery of the world originating with
the sacred people of the sky. In the middle of their village
stood a tree covered with white blossoms, which gave light
to the people when the tree was in bloom. When the blos-
soms fell, there was darkness. A woman of the Seneca
dreamed three times that the tree must be pulled up by the
roots. After the third dream, her people uprooted the tree.
Upon discovering their actions, the chief became angry and
ordered the woman who had had the dream to be pushed

into the hole where the tree had been. The falling woman
then discovered this world, an event that marks the begin-
ning of the Seneca culture.

Trees as ancestors. A common extension of the notion
of the cosmic tree as the source of all life is the belief in a
tree as an ancestor and creator. This belief can take many
forms. The Warramunga of northern Australia, for example,
believe that the new life present in the womb of a mother
receives its spirit or soul from certain trees, entering the
womb through the navel. The Lakota on the upper Missouri
River say that the first man and woman were two trees and
that a snake chewed their roots off in order to allow the cou-
ple to walk away.

The Sauras of India honor the banyan tree, for they be-
lieve that “it is our mother.” The banyan tree succored two
fatherless children whose mother had abandoned them
under its branches. The children would have perished but for

the milk of the banyan that dripped into their mouths and
fed them.

For the Ndembu, the “milk tree” (mudyi) is a dominant
symbol of their culture and religious beliefs. The white latex
sap of the tree is believed to represent breast milk and semen,
suggesting the creation and nurturance of life. This tree
stands for what is good in Ndembu society and is used in
rituals to counter evil forces. The tree also stands for the spir-
its of the ancestors of the matriline, the important lineage of
descent, and so represents social custom and structure.

In another vein, trees can be associated with a shrine
dedicated to a deceased relative, who, in time, becomes an
ancestor. Among the Nuer a colwic is the spirit of those peo-
ple struck by lightning. These people are believed to have
been chosen to enter into close kinship with the god Kwoth.
A person killed by lightning is said to become a Child of
Kwoth, a spirit of the air. The blood relatives of the deceased,
his patriline, erect a riek or shrine over his funeral mound
and plant a sapling of the nyuot tree at its side. The nyuot
tree is associated with the colwic spirit and with the rain and
the sky to which the soul of the dead person has been taken.
When this sapling is planted during the rains (when most
lightning occurs), the tree takes root. If it were to die another
would be planted in its place. This tree becomes a shrine for
the deceased’s lineage. It is through this shrine that the de-
ceased’s spirit may become active in the everyday affairs of
his relatives.

This idea of a sacred tree representing the lineage or clan
is an old one. For many cultures, the ancestors are the deities
and are responsible for life, death, and spiritual happines.
The wooden totem pole used particularly by cultures of the
Pacific Northwest coast of North America is not merely a
name or emblem of different family groupings. The totem
is a collective label, but it also has a religious character: the
totem’s origins related to the special relationship to the an-
cestors and the sacred world. The inaw of the Ainu, men-
tioned above, were originally the receptacles of ancestral
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ramat; later, the winged inaw (shutu inaw) came to represent
ancestors. Some of these winged 7naw became minor kamuy
owing to their concentrated ramaz, and were effective in
warding off injurious magic.

TREES AND DIVINE POWERS. Trees may be viewed as having
souls or spirits themselves or they may be a part of some di-
vine being. Thus trees may symbolize a deity either by serv-
ing as the visible embodiment of a sacred presence or by
marking a sacred spot that a deity frequents. Sacred trees may
be the abode of deities or may be the divine beings them-
selves. For instance, the sacred heath worshiped in the time
of Plutarch grew around the sarcophagus of Osiris and was
known as the “soul of Osiris.”

Trees with souls or spirits. Many religions include be-
liefs that trees have souls or are sentient sacred beings. The
Australian Aborigines believe that the spirit of humanity re-
sides in the land and that a tree, a bush, or a rock is the pres-
ent incarnation of this spirit and has great religious value. A
group of relatives thus includes humans and the spirits of
these natural features of the landscape. If an Aboriginal leaves
the area, he would leave a vital part of himself behind.

The pre-Islamic jinn are associated with certain kinds
of trees. These trees are conceived as animate and rational,
for a supernatural life and power resides in the trees. In
Greece the dryads were oak nymphs, and the zengu of Japan
are forest spirits.

The Trobriand Islanders of the western Pacific depend
both spiritually and physically on the spirit of their canoe
and the tree from which it is made. Once a tree is selected,
the owner, builder, and helpers must perform a short cere-
mony before the tree can be cut down. A small cut is made
in the trunk, and a bit of food is placed in the incision. This
is an offering to the tree’s tokway, or wood sprite, to induce
the spirit to leave the tree so that the workers may begin the
process of converting the tree into a canoe.

The Japanese have a story about the spirit of a very large
and old willow tree that grows near a temple. The village de-
cides to build a bridge and use the willow’s wood for part
of its construction. A young man, who like his ancestors be-
fore him loves and respects the old tree, saves it by offering
to substitute wood from his own land in place of the willow
tree. The village accepts and the tree is saved. Returning from
work one day the young man meets a beautiful young
woman under the willow. They marry with the understand-
ing that the young man never ask his wife where she came
from or who her parents were. He agrees. The emperor de-
clares that a temple is to be built nearby. The village is eager
to have the willow included in the building materials for the
good fortune it will bring. One morning when the willow
is being cut down the wife wakes up and tells her husband
that she is the spirit of the willow, that she married him to
make him happy in return for saving her (and the willow)
so many years ago, but that now she must return to the wil-
low to die with it because she is a part of it.
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The spirit of a Buddhist nun of the eighth century CE
is believed to be embodied in a giant ginkgo tree in Japan.
This tree is called the Nurse Goddess Tree of Miyagi Field
because of hanging formations that resemble human breasts,
from which moisture drips in wet weather. This tree’s “mois-
ture” is believed to have the power of restoring milk to a
woman who is unable to nurse. The tree itself is worshiped
as a sacred mortal who has become a god and is filled with
divine power.

Deities as trees. Trees may give birth to deities, or sa-
cred beings may be made from trees. Among the Ainu of
Japan, A-e-oina Kamuy, a sky god, is born to the elm tree
spirit as is Kamuy Fuchi, supreme ancestress and ruler of all
departed spirits. She was born from the elm tree impregnated
by Kando-loro Kamuy, the possessor of the heavens. Her
spirit is manifested in the sacred fire of the hearth and in veg-
etation.

In Asia Minor the almond tree and the river Sangarius
were believed to have given birth to the god Attis, and conse-
quently maturing almond trees became his symbol. The Tu-
pari of the Mato Grosso region of Brazil believe that two of
their male gods were born from a large rock. Since they had
no wives, they cut down two trees, and each carved himself
a woman and so populated the world.

Trees may also represent the essence of the deity. For
example, the Buddha’s fig tree, asvattha, is the chosen symbol
of his essence, synonymous with all existence and all life.
Among the Mandan Indians along the Missouri River in
North Dakota, the world had two creators: First Creator and
Lone Man. Lone Man leaves the cedar with the Mandan as
a protection from all harm. The cedar is the body of Lone
Man and contains his essence. Among the Arikara the cedar
trees grown in front of their lodges are the body and spirit
of Mother Corn, an important deity.

Deities symbolized by trees. Wreaths and crowns of
foliage, usually laurel, olive, myrtle, ivy, or oak were sacred
to Apollo and so symbolized some particular personification
of him. The myrtle was also a symbol of both Venus and
Neptune, the male and female deities of the productive and
fertile powers of the waters. Several species of oak were sym-
bols of Zeus.

Frequently a tree is held to be sacred because a deity re-
sides in its branches. The asvattha is said by some to be the
abode of Brahma as well as embodying his essence and serv-
ing as the tree of wisdom and life. Other sources say that in
this sacred tree abide Brahma, Visnu, and Siva, as well as
Visnu in his incarnation as Krsna. Among the ancient Sem-
ites, the goddess Al-Ozza had her abode in a sacred acacia
at Nakhla.

Some trees are taken as symbols of a sacred person be-
cause of particular religious qualities the tree possesses. The
myrtle is believed to be the symbol of pure maidenhood in
Christianity and so is ascribed to the Virgin because of her
pure life and sacred character. The palm, cypress, and olive
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are also symbols of the Virgin during her annunciation. They
denote peace, heaven, and hope.

Greek beliefs frequently describe the actions of the gods
in transforming human or divine beings into trees. The vir-
ginal Daphne, flecing Apollo’s embrace, is turned into a lau-
rel tree by her mother, Gaia, the earth. Apollo breaks off a
branch and crowns himself with it. In another myth, Aphro-
dite takes pity on Smyrna, mother of the slain Adonis, and
tranforms her into a myrrh tree.

TREES AS VEHICLES OF COMMUNICATION WITH DEITIES.
Trees serve as a means of communicating with the divine in
three ways: through their use in shrines, the meeting place
on earth of a sacred being and humankind; through the rela-
tionship between sacred trees and shamans, the religious me-
diators of the divine; and through the use of sacred drinks
or drugs made from trees that allow a mystical contact with
the sacred.

Trees and religious shrines. Sacred trees may be found
along with bushes, shrubs, rocks, or even with a temple to
make a shrine. In ancient Egypt, by order of Pepi II, a new
center of worship was officially recognized by planting a Syri-
an fir in the town. Among the Pare of Africa, religious shrines
were sacred groves of trees and depended in size upon the
size of the comunity who would worship in them. Many
Shinté shrines are built under the branches of an ancient tree
as an alternate abode for the deity of the tree. The usual sa-
cred tree of Shintd is the evergreen sakaki. It is usually on
the grounds of the shrine, protected by sacred ropes. One of
the most powerful shrines in Java lies in the center of Mod-
jokerto, where at the foot of a huge banyan tree lies a small
stone statue of Ganesa, the Hindu elephant god of wisdom,
surrounded by a white fence.

A shrine in the town of Kagami in Japan is dedicated
to Musubi no Kami, the god of love, and built in honor of
a cherry tree, Kanzakura. A myth tells of the spirit of a sacred
cherry tree. A young girl falls in love with a handsome young
man and will not accept the marriage arranged for her by her
father. When the girl discovers she has fallen in love with the
spirit of the cherry tree, she chooses to become a caretaker
of the shrine devoted to the tree. There she stayed for the
remainder of her life, representing religious perfection and
dedication.

Sacred trees pass on communications from deities by
speaking directly to humans, or indirectly through their
whispering leaves whose sounds must then be interpreted by
priests. At Dodona in Epirus, the talking Oak of Zeus deliv-
ered divine messages to humans through priests. Wood from
this oak was also used to build the Argo and spoke to the he-
roes with a human voice. At Delphi, the laurel tree served
as the voice of Apollo. The famous sacred tree near Shechem
called the “tree of the revealer” in Genesis 12:6, was originally
a Canaanite tree oracle.

Trees and shamans. Shamans or priests are frequently
associated with sacred trees as oracles or interpreters of divine

will. The shaman may be spiritually connected to the cosmic
tree. Most frequently the shaman uses the cosmic tree as a
vehicle to ascend to the sky or to the deities of the universe
to gain sacred information.

In addition to the ability to transverse the universe and
communicate with the deities by means of the sacred tree,
shamans can communicate with the spiritual realm through
divination, frequently using parts of sacred trees for ritual
communication. According to the religion of the Sisal, an
ethnic group in the Tumu district of northern Ghana, the
first diviner or shaman descended from God shortly after hu-
mans descended to earth using the baobab tree. Shamans also
frequently have spirit helpers to aid them in their ceremoni-
als. Among the Coast Salish of North America, one of the
most powerful spirit helpers is known as Biggest Tree and
aids the shaman in acquiring gifts made from cedar. These
gifts are “alive” for those who possess the power to perceive
and use them.

Religious objects made of wood may also act as messen-
gers. The wooden inaw of the Ainu are messengers (shongo-
koro guru) or intermediaries between the Ainu and the kamuy
or between the kamuy themselves.

Trees and divine intoxicants. Many religions include
the use of a divine potion, made from sacred plants, as neces-
sary vehicles to the divine. Shamans frequently incorporate
the use of such potions into their practices. Varuna obtains
soma, ot amrta, the fruit of immortality, by squeezing the
fruit of the celestial tree of life between two stones. The pal-
myra palm is a symbol of Siva, yielding an intoxicating and
powerful juice. In Chan Kom, descendants of the Maya use
a favorite Mayan intoxicant and purge that has strong reli-
gious associations. They make a ceremonial mead of fer-
mented honey and add the bark of the balche tree during the
process for its narcotic effect. This drink, balche, enables
communication with the deities and is necessary for all reli-
gious rituals, especially those for fertlity, abundance of
crops, rain, health, and family.

THE RITUAL USE OF TREES. Sacred trees have a ritual signifi-
cance. The trees and their meanings may be incorporated
into rituals of curing, initiation, marriage, and death. Trees
used in any of these contexts stand for the divine and repre-
sent the sacred beliefs being honored through the ritual.

Trees appear in rituals in various forms as symbols for
the divine. Sacred beverages are made from tree bark. Incense
made from the sap and bark of sacred trees calls deities down
to this world and then “feeds” them while they are here.
Copal, an incense made from a tree sap and used by many
cultures in Latin America, not only aids communication
with the deities but protects the ritual participants from
harm by driving away evil and purifying the area. Most fre-
quently, wood is used to construct powerful religious para-
phernalia, such as the sacred poles erected to symbolize the
presence of the ancestral spirits or the cosmic tree during the
ritual. The symbol of the cross is used in different religions
to symbolize specific divine beings or the sacred in general.
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The Zinacantecos, descendants of the Maya in Chiapas,
erect cross shrines for every kind of ceremony. Three small
pine trees are fastened to crosses and pine needles are strewn
on the ground around the crosses to set off the area as sacred
and ritually pure. There must be three crosses for a ceremo-
ny, and one is generally a permanent wooden construction,
supplemented by two crosses made entirely from fresh pine
boughs. The triadic symbol displays the Catholic religious
use of three crosses as well as the traditional Native American
beliefs. Crosses are “doorways” to the houses of the ancestral
deities. They mark the boundaries between the sacred and
the profane realms.

In Christian belief, the cross may be referred to as a sym-
bol of the Tree of Life that stands in the Garden of Eden.
The wood from the True Cross was believed to have the
power to restore the dead to life. A variety of different trees
are credited with being the wood chosen for Christ’s cross:
cedar of Lebanon, dogwood, mesquite, ash, and oak.

Trees in rituals of initiation and marriage. Many Af-
rican cultures mark the transition from youth to adulthood
through rituals of initiation, and some of the most powerful
symbolism of this change is represented through the use of
trees. Among the Ndembu, the milk tree, the mudyi, a sym-
bol of life and the ancestors, is used in both male and female
initiation ceremonies to transform boys and gitls into fertile,
productive adults. Traditionally, a girl’s initiation ceremony
and the use of the milk tree served as her marriage ceremony
as well.

Every young girl among the Newari of Nepal is married
to a small tree (bel) from early childhood. In India, the “mar-
riage of trees” may be performed when a woman has been
married for many years and has not yet borne children. One
tree representing her husband and one tree symbolizing her
fertility are planted side by side so that their combined
growth may symbolically and spiritually increase her fertility
and the growth of life within her womb.

The “marriage tree” is common in South India as a rep-
resentation of a male or female ancestor. This tree is neces-
sary for all weddings and is adorned as a part of the ceremo-
ny. In Java large “plants,” are assembled from banana stems
and scalloped tree leaves of various types, and wrapped with
green coconut branches. These “flowers” made from trees are
essential ritual elements for the wedding ceremony, repre-
senting the virginity of the bride and the groom.

Trees associated with death and rebirth. A variety of
trees are specifically associated with religious beliefs about
the fate of the dead and the rebirth or passage of their souls
to the afterlife. Christian death symbolism involves the use
of willows and cedar trees. These trees symbolically stand for
the death of the body as well as heralding a rebirth of the
soul. These trees are almost always present in cemeteries in
America and may be accompanied by conifers or other kinds
of evergreens: a promise of everlasting life. Wood is the most
common material from which coffins are made for burial in
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Christian practice in the United States. The leaves of the
baine palm used by the Coorgs of South India are associated
with death and are used in funeral rituals.

Many religions practice tree burial as the appropriate
spiritual resting place for the deceased. The Khasiyas of east-
ern India leave the deceased in the hollow trunk of a tree.
Many North American Indian groups placed their dead in
trees or on wooden structures grouped together to form a sa-
cred burial ground. The Nootka and Southern Kwakiutl
used another form of tree burial. They folded the body up
and put it in a large box, which was then placed high in a
tree. A wooden mortuary column was erected to display the
family crest of the deceased.

In many religions, without proper religious burial the
soul of the departed would be in danger and could harm the
deceased’s living friends and relatives. For the funeral pyre,
the Coorgs of South India cut down a mango or pavili tree
that grows in the burial ground. The entire tree must be used
for cremating the corpse; improper use of the tree’s parts may
result in another death in the community in the near future.

SEE ALSO Axis Mundi; Beverages; Incense; Rites of Passage;
Vegetation.

BIBLIOGRAPHY

Mircea Eliade provides a thorough discussion of the many differ-
ent beliefs and practices that involve sacred trees in Patterns
in Comparative Religion (New York, 1958). Eliade places reli-
gious belief associated with trees into seven categories. Clif-
ford Geertz’s The Religion of Java (New York, 1960) de-
scribes the syncretism of Hindu, Muslim, and folk beliefs
that constitutes Javanese religion. Geertz’s book is notewor-
thy for its discussion of ritual objects made from trees. Victor
Turner’s seminal treatment of the African milk tree in The
Forest of Symbols: Aspects of Ndembu Ritual (Ithaca, N.Y.,
1967) is an insightful and extensive consideration of a domi-
nant symbol in Ndembu culture, the mudyi, or sacred tree.
Turner explores the ritual use of trees in life-cycle rites of pas-
sage.

M. N. Srinivas has provided an important contribution to the un-
derstanding of Hindu beliefs about sacred trees, especially
their role in rituals of the life cycle, in Religion and Society
among the Coorgs of South India (London, 1952). A. R. Rad-
cliffe-Brown provides an account of the religious beliefs in
the powers of trees and the rituals associated with them as
found among the people who live on a chain of islands ex-
tending from Burma to Sumatra in The Andaman Islanders
(1922; 3d ed., Glencoe, 1ll., 1948). In Argonauts of the West-
ern Pacific (1922; New York, 1953) Bronisllaw Malinowski
provides a fascinating account of the beliefs and rituals that
surround the use of trees among the Trobriand Islanders.

The use of trees as discussed in Buddhist scriptures is presented
by Ananda K. Coomaraswamy in Elements of Buddbist Ico-
nography (1935; New Delhi, 1972). The mixture of Roman
Catholic and Mayan beliefs is explored in Evon Z. Vogt’s
Zinacantan: A Maya Community in the Highlands of Chiapas
(Cambridge, Mass., 1969). This is an extensive study of the
Tzotzil-speaking Indians of Guatemala and includes a full ac-



9340 TRENT, COUNCIL OF

count of their religious beliefs and the importance of sacred
trees. Douglas Sharon’s Wizard of the Four Winds: A Sha-
man’s Story (New York, 1978) contains some encapsulations
of North American and Mesoamerican cosmologies, includ-
ing beliefs about sacred trees. Sharon’s treatment of Me-
soamerican shamans’ use of trees as a source of power is note-
worthy. Mircea Eliade’s Shamanism: Archaic Techniques of
Ecstasy, rev. & enl. ed. (New York, 1964), also provides an
insightful discussion on the relationships between shamans
and the cosmic tree.

One of the best discussions of the interrelationship between spirit,
soul, God, and elements of nature is found in E. E. Evans-
Pritchard’s Nuer Religion (New York, 1977). Neil G.
Munro’s Ainu Creed and Cult (London, 1962) neatly de-
scribes the Ainu belief in ramat (spirit or soul), which inhab-
its trees, and the sacred and magical qualities ramat passed
on to the ritual objects made from trees.

New Sources
Aburrow, Yvonne. The Enchanted Forest: The Magic Lore of Trees.
Milverton, U.K., 1993.

Altman, Nathaniel. Sacred Trees. San Francisco, 1994.

Brosse, Jacques. Mythologie des Arbres. Paris, 1989.

Caldecott, Moyra. Myths of the Sacred Tree: Including Myths from
Africa, Native America, China, Sumeria, Russia, Greece, India,
Scandinavia, Europe, Egypt, South America, Arabia. Roches-
ter, Vt., 1993.

Gifford, Jane. The Wisdom of Trees: Mystery, Magic, and Medicine.
New York, 2000.

Goelitz, Jeffret. Secrets from the Lives of Trees. Boulder Creek,
Calif,, 1991.

Karas, Sheryl Ann. The Solstice Evergreen: History, Folklore, and
Origins of the Christmas Tree. 1990; reprint, Fairfield, Conn.,
1998.

Martin, Laura C. The Folklore of Trees and Shrubs. Guilford,
Conn., 1992.

PAMELA R. FRESE (1987)
S. J. M. Gray (1987)
Revised Bibliography

TRENT, COUNCIL OF. Also known as the nine-
teenth general council of the Roman Catholic Church, this
council opened on December 13, 1545, and closed on De-
cember 4, 1563, after twenty-five formal sessions. The road
to Trent, long and tortuous, passed through Constance,
Basel, and Pisa. The cry for a sweeping reform of the church
from top to bottom—*“reformatio capitis et membrorum”—
had been raised one hundred years before Luther posted his
theses. It continued to ring out through the fifteenth centu-
ry, accompanied more often than not by the insistence that
serious reform could be achieved only within the framework
of a general council. Basic to this coupling of reform and
council was the widespread conviction that the papacy was
incapable of or unwilling to put right the tangle of abuses
that threatened to smother the ecclesiastical life of Christen-
dom. Indeed, it was argued by many that the popes’ chronic

misuse of their dispensing powers, particularly with regard
to the appointment to benefices, was the root cause of those
abuses.

The demand for a council became the standard rhetoric
not only of churchmen but also of princes and statesmen.
Conciliar preeminence assumed doctrinal status in many of
the best universities in Europe and found its way into a thou-
sand pamphlets, treatises, and broadsides. Preachers thun-
dered the message from their pulpits, and echoes were heard
in busy chancelleries no less than in silent Carthusian
charterhouses. No pope could be elected until he had assured
the cardinals in conclave that he would summon a council
within a year or two of his coronation.

Such were the shock waves loosed at the Council of
Constance (1414-1418). The questions addressed there
were at once constitutional, procedural, and moral. With
whom or what lies ultimate authority within the church? The
monarchical concept of the papal primacy had taken its clas-
sical form in the days of Gregory VII (d. 1085), had pressed
its brief even further under the great lawyer popes of the thir-
teenth century (e.g., Innocent I1I, d. 1216, and Clement 1V,
d. 1268) and, scarcely checked by the extravagances of Boni-
face VIII (d. 1303), had reached a kind of practical hegemo-
ny, at least in fiscal affairs, at Avignon (1305-1376). But the
protracted scandal of the Western Schism (1378-1417),
when two and then three rival “popes” competed for the alle-
giance of Christendom, brought the notion of papal monar-
chy into severe disrepute, just as the solution of the crisis by
a general council convened at Constance under the aegis of
the German emperor enhanced the idea of conciliar superior-
ity. The council’s deposition of the three squabbling claim-
ants, its election of a successor (Martin V, 1417—-1431), and
its solemn decree, Sacrosancta, all combined to stake out a
constitutional position: a general council, representative of
the emperor and other Christian princes, the learned elite
of the universities, the experts in canon law, and the college
of bishops, acted for the whole church, of which the pope

was a functionary, albeit an exalted functionary.

The decree Frequens, which called for such a council to
be held every ten years, concerned itself with the procedural
problem. Frequens presumed the doctrine of Sacrosancta.
Since final and decisive authority belonged to the council,
the pope’s position was that of chief executive or prime min-
ister responsible to the council, which therefore had to meet
frequently. The conciliar movement of the fifteenth century
based itself on these grounds. Due partly to the temper of
the time, that movement did not succeed. The secular coun-
terparts of the aristocratic ecclesiastical assemblage the con-
ciliarists had in mind were in retreat everywhere in Europe
and, in most places, on the eve of dissolution. Ambitious dy-
nasts were in the process of bringing the powers to tax, to
maintain military establishments, and to appoint govern-
ment personnel under their own bureaucratic control, and
thus reducing and even eliminating the prerogatives of the
great medieval parliaments. It was unlikely that the church,
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the first great Western institution to adopt this centralizing
model, would have reversed direction in favor of a polity that
was demonstrably anachronistic.

But there were other, more proximate causes for the col-
lapse of the movement, not least the tendency of the concil-
farists to quarrel among themselves. The popes, for their
part, ignored the doctrine of Sacrosancta and evaded the pro-
visions of Frequens. A council was indeed convoked at Basel
in 1431, but it soon fell out with the pope, who withdrew
from it and convened a more tame assembly under his own
presidency at Florence. The rump council continued to meet
at Basel until 1449, when it broke up into bitterly contend-
ing factions. After that, conciliar rhetoric sounded increas-
ingly hollow, especially when engaged in by secular rulers
who routinely invoked the threat of a council as a device to
influence papal policy in Italy. So the conciliar movement
died a lingering death, its last gasp coming at Pisa in 1511,
when the king of France, in league with a dissident minority
of the college of cardinals, summoned a council whose de-
clared purpose was to strip the pope, the king’s bitterest po-
litical enemy, of his office. This conciliabulum did not survive
the French military reverses of the following year.

The effective end of the movement, however, did not
put a quietus to the theory. The teaching of Sacrosancta con-
tinued to flourish in university circles, notably at the Sor-
bonne. Nor did those who rejected Sacrosancta necessarily re-
pudiate Frequens as well. The two decrees had doubtlessly
been wedded in the minds of the fathers of Constance, but
as the century wore on a distinction between them was often
drawn by those who, while not prepared to admit the consti-
tutional superiority of the council, nevertheless believed that
only a council could bring about meaningful reform.

The moral issue raised at Constance went unresolved for
a hundred years. There had occurred a kind of spontaneous
reform of the members in some places—the Devotio Mod-
erna in the Netherlands, a florescence of mysticism in En-
gland and Germany, an evangelical revival in northern Italy,
a dedication among the educated classes everywhere to the
scholarly endeavors of Christian humanism. But these were
hardly more than specks upon a dark sea of clerical illiteracy,
popular superstition, jobbery, and pastoral neglect. The be-
lief was almost universal that such abuses perdured because
the Curia Romana, the pope’s own administration, permit-
ted and even encouraged them. Curial fees, taxes, and
charges proliferated, most of them designed to allow what
traditional law and common sense declared to be perilous to
the life of the church. The members would never be properly
reformed, it was said, unless the head were reformed too.

The Renaissance popes, whose lifestyles and political
ambitions were hardly calculated to inspire confidence, stub-
bornly refused to put their houses in order or to permit any
other organ of the church to do so. They tried to keep to the
high ground of constitutional theory. The papal primacy,
they argued, was a datum of divine revelation that they were

pledged to defend as they had received it. They also declined
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to have any outside agency oversee and most likely interfere
with the workings of their own court, the central bureaucracy
of the church. Reform of the Curia, they proclaimed, was the
business solely of the supreme pontiff.

Whatever the theoretical value of this argument, the
trouble with it was that the supreme pontiffs, themselves
products of the curial system, were clearly not prepared to
go beyond platitudes and gestures in correcting the colossal
financial chicanery that corrupted the various papal depart-
ments and that reached a stunning climax in the election and
pontificate of Alexander VI (r. 1492-1503). Since Con-
stance, the conviction that everything was for sale in Rome—
offices, judgments, indulgences, dispensations from the
law—had grown, not lessened, and the poison of simony
seeped down through the whole body of the church. Julius
II did indeed summon a council in 1512, largely as a counter
to the French-sponsored gathering at Pisa, but the meander-
ings of the Fifth Lateran Council (1512-1517) produced re-
form decrees that were no better than scraps of paper and
that served merely to confirm the cynical mistrust of the pa-
pacy’s moral resolution.

The popes’ highest card in this game of stalemate was
the reluctance of even fervent conciliarists—aside from a
handful of academics—to challenge the doctrine of the Pe-
trine office. But the year that saw the conclusion of the futile
Fifth Lateran Council was also the year of the ninety-five the-
ses. By 1520, Luther declared himself ready to jettison the
papacy if that institution obstructed the full flowering of the
gospel as he understood it. And Luther soon proved he was
no effete intellectual but the leader of a potentially vast popu-
lar movement. Over the next decade the character of the de-
bate about a council was drastically altered. As early as 1523,
the German estates, gathered in the Diet of Nuremberg,
called for “a free Christian council in German lands.” Here
was conciliarism with a new twist. Now, besides the old
clamor for a council to reform ecclesiastical abuses, there
came the demand from a growing constituency in northern
Europe for a reform of dogma as well.

THE CouNcIL OF PAuL III. The pope who had to contend
with this new situation, Clement VII (r. 1523—1534), avoid-
ed it as best he could, and though he paid lip service to the
conciliar idea, he was as obstructive as his predecessors had
been. His successor was cut from a different cloth. Alessan-
dro Farnese, who upon his election assumed the name Paul
I (r. 1534-1549), had long been a champion within the
Curia of a reform council, and he had carefully distanced
himself from Clement VII’s duplicitous policy in this regard.
Not that Farnese had the credentials of a reformer. His
youthful career—Alexander VI had made him a cardinal
when he was twenty-six—had revealed many of the more
seamy features of the Renaissance papal court. In his middle
years he had undergone something of a religious conversion,
which, though it did not eradicate all the bad habits of his
past, led him at least to a greater earnestness and gravity of
purpose. Never a moral zealot himself, he signaled his good
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intentions by promoting men of genuine probity and even
holiness to high ranks and, most of all, by immediately mov-
ing to fulfill his pledge to summon a general council.

From the beginning of Paul IIT’s initiative, everything
seemed to work at cross-purposes. For a council to succeed,
both great Catholic sovereigns—the German emperor and
the king of France—had to support it, but they were bitterly
at odds with each other. The emperor, Chatles V, pressed
for a council of reconciliation to bring peace to Germany,
which meant a council to correct abuses, to satisfy the grava-
mina of the German estates against the Curia, with as little
attention as possible paid to divisive doctrinal issues. Francis
I wanted no council at all, because religious unrest in Germa-
ny, which discomfited his Habsburg rival, was much to his
liking. Had Paul IIT had his way, he would have preferred
a council over which he could keep careful watch, a kind of
“Sixth Lateran,” which would emphasize doctrine and, with
a preponderance of bishops from the Papal States in atten-
dance, protect the prerogatives of the Curia. But he knew he
had no chance for that, and so he proposed what appeared
to be the next best scenario. Mantua was a petty Italian city-
state whose duke was vassal to the emperor; on June 2, 1536,
the pope, ignoring the unanimous advice of his cardinals,
summoned a general council to convene at Mantua the fol-
lowing May and ordered all the bishops, abbots, and other
prelates of the whole world to appear there.

Immediately obstacles sprang up all around him. The
duke of Mantua demanded a large papal army to garrison the
town. The Protestants promptly declined to attend because
of the presence of this hostile force, and then, when security
arrangements were altered to meet their objections, they re-
fused anyway. The king of France also refused to participate
or to allow any French prelates to do so. The emperor, point-
ing out how Francis I had connived with the Lutheran
princes and even with the Turks, urged Paul III to join him
in an assault upon the French and thus guarantee a successful
council. The war duly broke out in 1536, but without the
pope, who shrank from a step that might have provoked
Francis into following the schismatic example of Henry VIII
and that at the same time might have contributed to elimi-
nating the only check upon Habsburg power, which he
feared as much as the French king did. Instead, the pope
postponed the Mantuan council twice, then translated it to
Vicenza, postponed it again, and finally, in 1539, suspended
it altogether.

The failure was more than a disappointment. It tended
to sustain the view—not only among Protestants—that this
pope was no more serious about reform than his predecessors
had been. Paul III did not help his cause much by the simul-
taneous campaign he was carrying on—in the best Renais-
sance style of his first mentor, Alexander VI—to make a rul-
ing dynasty of his children and grandchildren. The Farnese
did indeed become dukes of Parma, but only at the cost of
diminishing further the pope’s limited fund of goodwill.
Even so, whatever Paul III’s flaws of character, lack of persis-

tence was not one of them. The intricate diplomacy involved
in the conciliar enterprise never really ceased, even when the
distrustful emperor turned to another tack and urged a con-
ference of leading theologians, Protestant and Catholic, who
could discuss all the religious discontents and find solutions
to them. The pope cooperated in this venture, but the distin-
guished participants in the Colloquy of Ratisbon, which oc-
cupied most of the summer of 1541, failed to reach a meet-
ing of minds. Any hope of religious reunion was fast slipping
away.

The pope responded by returning to his conciliar proj-
ect. With the assent of the somewhat chastened emperor, he
formally announced the opening of a general council for No-
vember 1, 1542. The site this time was Trent, a small italian-
ized town northwest of Venice that was nevertheless an im-
perial free city and thus juridically “in German lands.” But
the earlier pattern of delay, postponement, and obstructive-
ness by Francis I and outright rejection by the Protestants,
quarrels between pope and emperor, and intermittent war-
fare between France and the empire was bitterly repeated.
Not until December 13, 1545, did Paul III’s council finally
begin in the Cathedral of Saint Vigilius in Trent. The process
had consumed eleven years and had produced only thirty-
four voting participants. It was no wonder the mood was
somber throughout the Mass of the Holy Ghost and the for-
mal reading of the bull of convocation, which reminded the
fathers that their solemn task was to heal the confessional
split, to reform those abuses that sullied Christ’s body, and
to promote amity among Christian princes.

Those princes, though their influence over the council
was enormous, did not participate directly in its decision
making, nor did anyone else outside the higher clergy. In its
procedure Trent was more akin to the papal councils of the
high Middle Ages than to Constance or Basel. Franchise be-
longed only to the “fathers” of the council, that is, to the
bishops present—not their proctors—and to the generals of
the mendicant orders. The presiding officers were the legates
appointed by the pope. They were empowered to set the
agenda, although each bishop was free to request inclusion
of any proposal he pleased. This arrangement met with few
serious difficulties once the basic compromise between the
pope’s and the emperor’s positions was accepted: that mat-
ters of dogma and matters of reform would be treated simul-
taneously.

The work schedule followed a consistent pattern. It
began with a “particular congregation,” at which theologians
and canonists would discuss the draft of a particular decree.
The fathers formed the audience for these technical exposi-
tions. Then, meeting alone in a “general congregation,” they
debated the matter themselves until they reached agreement
upon a final text. A “session” was a public meeting at which
that text was read out, formally voted upon, and promulgat-
ed at the council’s decree. Since it was thought to have a li-
turgical as well as a juridical significance, a session was always
convened in the cathedral or some other church. Between
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1545 and 1563 the Council of Trent held twenty-five ses-
sions, of which seventeen were substantive in the sense that
they were occasions for the proclamation of doctrinal defini-
tions and reform legislation, while the rest were ceremonial
affairs.

The first particular congregation met on February 20,
1546, to examine Luther’s assertion of sola scriptura. On
April 8, at the fourth session, the council declared that apos-
tolic traditions, “which have come from the mouth of Christ
or by the direction of the Holy Spirit and have been passed
down to our own times,” deserve to be accepted by believers
“with as much reverence [pari pietatis ac reverentia]”as scrip-
ture itself. The fifth session, on June 17, renewed earlier con-
ciliar legislation setting up structures for the theological
training of the parochial clergy and placed upon bishops and
pastors a stern obligation to preach to their flocks every Sun-
day and holy day. On the dogmatic side this session issued
six “canons,” terse condemnatory statements on the Pelagian
as well as the Lutheran view of original sin.

Then began the most protracted debate of the council,
devoted to the central Lutheran doctrine of justification. The
first draft of a decree on this controversial subject was sub-
mitted to the fathers on July 28 and promptly rejected. For
the next seven months the arguments raged through forty-
four particular and sixty-one general congregations, until fi-
nally an acceptable text was hammered out and promulgated
at the sixth session, on January 13, 1547. There was nearly
unanimous assent to the sixteen chapters of the decree and
the thirty-three canons, which repudiated Luther’s view of
justification by faith alone. But there was no such unanimity
when the next great issue of reform was introduced. The fa-
thers and their theologians wrangled through the succeeding
months over the requirement that bishops reside in their dio-
ceses. When the proposed decree was presented the first
time, only twenty-eight fathers out of a total grown by early
1547 to sixty indicated their agreement by voting placer. The
divisions over the matter were so deep that it had to be set
aside for later consideration. The seventh session, on March
3, 1547, therefore contented itself with asserting a bishop’s
right to supervise parishes in his diocese administered by
members of religious orders. The dogmatic decrees of the
same session defined the nature of the sacraments, fixed their
number at seven, and asserted their effective spiritual power
(ex opere operato). The doctrine of baptism and confirmation
was also treated in detail.

Meanwhile, in the midst of all this intellectual labor,
various discontents revealed themselves. Trent was a small
town with limited accommodations. Its location made it a
difficult place to supply with provisions, and its climate was
harsher than the southerners in attendance were accustomed
to. Many of the fathers complained of the discomfort in
which they were forced to live. During the summer of 1546,
fighting between the emperor and the Smalcald League
surged close enough to the city that dissolution of the council
was seriously contemplated. This danger passed away, only
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to be replaced by a typhus epidemic that broke out in the
vicinity early in 1547 and that caused the council to translate
its deliberations to Bologna (eighth session, March 11,
1547). The emperor was furious at what he considered the
pope’s maneuver to bring the council under his direct con-
trol by removing it to a city in the Papal States. Fourteen im-
perialist bishops remained in Trent, but the majority of the
fathers went dutifully off to Bologna, where they labored
through intense debate in both particular and general con-
gregations on the rest of the sacraments, the sacrificial char-
acter of the Mass, purgatory, veneration of the saints, and
monastic vows—all doctrinal issues raised by the Protestant
reformers. But Paul IIT allowed no formal sessions or decrees,
lest he push the angry emperor too far. The significance of
the Bologna phase of the council, until its suspension on
February 16, 1548, proved to be the use to which its work
was put when the council assembled again at Trent three
years later.

THE CouNcIL OF JuLius III. Giovanni Maria del Monte,
who had been senior legate during the first phase of the
council, was elected pope in February 1550 and took the
name Julius III. Immediately he came under pressure from
the emperor to reconvene the council and, specifically, to get
on with the business of reform. The new pope faced many
of the same political problems as his predecessor, and it was
in the teeth of strong resistance from the German Protestant
princes and the new king of France, Henry II, that the coun-
cil reopened at Trent on May 1, 1551. The fifty or so fathers
did little serious work before the end of the summer, but
thanks to the deliberations at Bologna they were ready at the
thirteenth session, on October 11, to issue a decree on the
Eucharist that in eight expository chapters and eleven canons
reasserted the traditional dogma of the real presence as well
as the mechanism of transubstantiation. Six weeks later, at
the fourteenth session, the sacraments of penance and ex-
treme unction received doctrinal definition. The landmark
character of these dogmatic decisions, however, was not
matched by the reform legislation passed in the thirteenth
and fourteenth sessions. Directives about rights and duties
of bishops with regard to their clergy, and regulations gov-
erning procedures in ecclesiastical courts, did not, as the
council’s critics were quick to point out, strike at the roots
of the accumulated abuses.

At the beginning of 1552 a faint flicker of hope for re-
union flared up and then quickly died out. On January 15,
ambassadors and theologians from several Protestant states,
having come to Trent under a safe-conduct, appeared at the
council’s fifteenth session. But their brief presence only
served to demonstrate that the confessional divisions could
no longer be healed or that at any rate a council managed
by the pope and already committed to #raditio no less than
to scriptura as a font of revelation could never be an instru-
ment of reconciliation.

So the fathers returned wearily to their own debates,
now treating of the sacrament of orders and the sacrifice of
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the Mass. The congregations dragged on inconclusively into
the spring, as the emperor went to war yet again with the
German princes allied with France. This time he was badly
defeated, and when he fled to nearby Innsbruck the fathers
at Trent decided it was too risky to remain there. They used
the sixteenth session, April 28, 1552, to adjourn the council
sine die. Julius III, at heart an indolent and self-indulgent
man, made no effort through the rest of his pontificate to
revive it. His successor, Paul IV (1555-1559), was fiercely
determined to effect reform, but he had no patience for con-
ciliar ways and preferred instead to impose doctrinal and
moral purity by liberal use of the inquisition, of which he
had once been head. This policy was an utter failure, as in-
deed was Paul IV’s whole reign, and when the cardinals en-
tered the conclave of 1559 the scandal of an unfinished
council cast a long shadow over it.

THE CoUNCIL OF Pius IV. The conclave of 1559 lasted
more than three months, and the pope who emerged from
it, Pius IV (Giovanni Angelo de’ Medici), was committed to
bringing the Council of Trent to a satisfactory conclusion.
The obstacles he encountered in persuading the Catholic
powers to take up the conciliar enterprise once again were
different but hardly less daunting than those Paul IIT and Ju-
lius I1I had had to face. The Peace of Augsburg (1555) and
the Treaty of Cateau-Cambresis (1559) had indeed removed
for the time being the threat of war that had so plagued the
carlier stages of the council. But the Catholic monarchs—
three of them, now that Charles V had departed the scene
and had divided the Habsburg territories between his broth-
er, Ferdinand I, and his son, Philip II of Spain—were deeply
at odds over the crucial problem of whether the council Pius
IV formally convoked (November 29, 1560) was to be a con-
tinuation of the former one or an entirely new undertaking.
France, now troubled as Germany had been for a generation
by a growing and aggressive Protestant faction, joined the
imperialists in demanding a new council unencumbered by
any decisions arrived at earlier. The king of Spain conversely
insisted that the work begun before be allowed to run its
course. The pope agreed with this view, though he dared not
say so publicly. Instead he adopted a policy of studied am-
biguity, confident that once an assembly had been lured back
to its original site the problem would solve itself. After
months of the most convoluted diplomacy, this tactic suc-
ceeded. On January 18, 1562, some 113 fathers gathered at
Trent—their number would ultimately swell to 277—and
implicitly accepted continuation by deciding to resume de-
liberations at the point at which they had been suspended
ten years before.

By March the council had returned to the discussion of
episcopal residence and found itself mired once again in ar-
gument. Everyone agreed that bishops should reside in their
dioceses and that their widespread failure to do so was a fun-
damental cause of corruption in the church. But was the re-
quirement one of divine law or ecclesiastical law? This seem-
ingly abstract question had vast implications, because if
residence were an obligation jure divino, it could mean that

bishops exercised their office independently of the pope. A
vote on April 20, revealed that the fathers were divided al-
most evenly on the subject. Tempers ran so high that the leg-
ates managed to calm the situation only by postponing dis-
cussion of the question undl a later date. Dogmatic
deliberations meanwhile continued, and at the twenty-first
session (July 16, 1562) the council defined the sacrificial
character of the Mass and the whole presence of Christ in
each of the eucharistic species of bread and wine. The disci-
plinary decision as to whether the laity should be allowed to
share the chalice—something taken seriously by the emperor
and by Germans generally—was referred to the pope for im-
plementation after the council.

Next on the agenda came discussion of the sacrament
of orders, which involved once more the thorny issue of epis-
copal residence. By autumn the council had reached an im-
passe. No formulation, however ingenious, could budge the
determination of either side. The winter of 1563 arrived, and
then the spring, and still no resolution was in sight. The con-
ciliar machinery ground to a halt, and after ten months of
wrangling, the breakup of the council appeared imminent.
Then, in early March, the senior legate suddenly died, and
Pius IV replaced him with Giovanni Cardinal Morone. This
proved to be the decisive intervention.

Morone, the ablest papal diplomat of the century, rec-
ognized that behind the arguments advanced by the propo-
nents of jus divinum lurked the conviction that the papacy
intended no real reform. He moved swiftly to defuse this rad-
ical mistrust, especially in the minds of the emperor and the
king of Spain, by guaranteeing that a sweeping reform sche-
ma, blessed in advance by the pope, would be proposed to
the council in short order. Employing a variety of formal and
informal commissions, and playing skillfully upon the vanity
of the heretofore unpredictable French delegation, Morone
put the council back to work again. When the emperor ex-
pressed misgivings, Morone went off to Innsbruck to reas-
sure him; when the pope hesitated to support his program,
Morone threatened to resign. At the twenty-third session, on
July 15, 1563, the council approved his first package of re-
form legislation. Perhaps its most important provision was
the directive to establish a system of seminaries to provide
intellectual and moral training for the parochial clergy. As
for the conciliar crisis at hand, Morone evaded the insoluble
problem by ignoring it. “Itis a divine precept that the pastor
know his flock,” the decree began, but, though strictly oblig-
ing bishops to reside, it did not try to define the basis of that
obligation. Moreover, cardinals were explicitly included in
the requirement, and thus was struck down one of the worst
and most resented of the abuses, the accumulation of bene-
fices by officers of the Curia.

The logjam broken, there followed a hectic summer and
autumn of congregations dealing with a flood of reform
ideas. The whole clerical estate was refashioned during these
months. Morone moved easily through all the factions, the
pope’s man indeed but the council’s man too, always urging
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accommodation, compromise, the practical attainment of
the goal of restoring spiritual primacy to the workings of the
church. Special emphasis was placed upon eliminating the
chaos in ecclesiastical administration which had opened the
door to so many abuses. Morone spared little time for theo-
retical discussion; the question of indulgences, for example,
which had occasioned the Lutheran reformation, was settled
not in a dogmatic decree but in a reform decree. This also
was the case with the veneration of the saints and relics. The
council indeed defined the sacramentality and the indissolu-
bility of matrimony, but it was even more intent on suppres-
sion of clandestine marriages. Statistically the achievement
was prodigious: three times as much reform legislation was
passed by the council during Morone’s brief legateship than
in all the sessions before him combined.

By the twenty-fourth session, on November 11, 1563,
the end was finally in sight. The last session, at which all the
congiliar decrees since 1545 were to be formally promulgat-
ed, was scheduled for December 9. However, news from
Rome that Pius IV was severely ill led Morone to move the
date forward. Therefore, the twenty-fifth session was held on
December 3 and 4, 1563, when each of the 229 fathers gave
his placet to all the work the council had done over its eigh-
teen years of life. A Te Deum was sung, and tearful fathers
embraced one another, in many cases embracing those with
whom they had often violently disagreed.

SEE ALSO Boniface VIII; Gregory VII; Innocent III; Luther,
Martin; Papacy; Reformation.
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MARVIN R. O’CONNELL (1987)

TRIADS, groups or sets of three persons, things, or attri-
butes, are found in many concepts of the divine. Because tri-
ads involve an uneven number they have been considered to
be perfect expressions of unity and proportion, correspond-
ing to a threefold division in nature or to images of the nucle-
ar family.

In Indian mythology, the Rgveda suggests a threefold
classification of its many divinities into gods of heaven, air,
and earth. In its prayers three chief gods represent the powers
of these natural elements: “May Sarya [sun] protect us from
the sky, Vata [wind] from the air, Agni [fire] from the earthly
regions” (10.158.1). Agni, god of fire and messenger to the
gods during fire sacrifice, took three forms, as the sun in the
sky, lightning in the aerial waters, and fire on earth. Com-
mentators on the Vedas considered that the number of gods
could be reduced to three, Agni, Vayu, and Sarya being con-
sidered as sons of the lord of creatures, Prajapati.

A famous dialogue in the Brahmanas and Upanisads
asks how many gods there are. In reply, a traditional invoca-
tory formula in a hymn to all the gods is quoted as indicating
three hundred and three and three thousand and three. Fur-
ther questioning reduces these figures to thirty-three, six,
three, two, one and a half, and finally one, and that one is
brabman (Brhaddaranyaka Upanisad 3.9).

In the same Upanisad, Prajapati is said to have had three
kinds of offspring—gods, humans, and demons—who lived
with their father as students of sacred knowledge. Each class
of beings asked for a divine word, and to all Prajapati gave
the same reply: da. This word was like the rolling thunder,
da, da, da. Each interpreted the word according to its own
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needs, and three definitions resulted: self restraint, giving,
and compassion (Brhadaranyaka Upanisad 5.2). This con-
cept was used by T. S. Eliot in the closing lines of 7he Waste
Land: “then spoke the thunder. . . .” Eliot ended with an-
other threefold borrowing from the Upanisads: “Shantih
Shantih Shantih” (“Peace, peace, peace”).

The Upanisads refer to three gunas, strands or qualities
that characterize all existing beings. These qualities are good-
ness or purity (sattva), passion or force (7ajas), and darkness
or dullness (tamas). The Maitri Upanisad affirms that in the
beginning the three qualities were differentiated within the
supreme self: “That One become threefold.” This supreme
self (brahman) is indicated by the sacred syllable o7, with
which every recitation of the Veda begins. The sacred syllable
divides itself threefold, for o7z consists of three units: /a/, /u/,
and /m/. Aum is the sound form of this being, and “one
should worship it with aum continually” (Maitri Upanisad
6.3—4). A later description of Brahman was satcit-ananda, ot
saccidinanda: being, intelligence or consciousness, and bliss.

In the Bhagavadgiti, goodness, passion, and darkness
are declared to be the strands or qualities that spring from
nature, binding the embodied self although it is changeless.
But the world was deluded by these three strands and did not
recognize that they come from God alone, that they are in
him but he is not in them. God is higher and eternal. Because
nature is the uncanny power of God, all elements must ulti-
mately derive from him (Bhagavadgira 7.12-13).

TRIMORTI In Hindu mythology and popular theology many
gods appeared, though Visnu and Siva (Rudra) became dom-
inant. Early in the common era a #imairti (“having three
forms”) was proposed that created a triad of these two and
a creator, Brahma. These three were regarded as forms of the
neuter absolute brahman, or corresponding to the three
gunas of the Absolute. The epic Mahabharata tells of these
gods separately and not as a unity, and when the Trimarti
concept appeared its exposition varied according to the pref-
erences of the writers for one 