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I. Forward

The 6th Annual Conference of the East Asian Association for Scientific Study of
Religion (hereafter referred to as EASSSR 2024 Reitaku) was held at Reitaku
University from 6th to 8th July 2024 in cooperation with the Research Institute of
Moral Science and Education of the Moralogy Foundation and was successfully
concluded with many results. This article is a part of them and aims to record the
theme and the related thematic session prepared by the local committee of EASSSR.
The host university organised the local committee under the supervision of the chief,
the vice-president of Reitaku University, professor Kazunobu Horiuchi, which
consisted of the sub-chief, the associate professor at Reitaku University, Ritsu
Fuyutsuki; with the associate professor at Tokai University, Lee Hyoung gyun; and
the guest professor at the Research Institute of Moral Science and Education,
Tadaatsu Tajima.

The local committee, taking an account of founding philosophy of Reitaku
University announced the theme of the conference, Religion and Morality in Global
East Asia announcing following reason; —

In East Asian cultures, morality, meaning the right course of action, tends to

emphasize an intrinsic spirituality/religiosity that goes beyond the external

mores, manners, or rules commonly found in Western societies. Bushido in

Japan, as well as Tai Chi in China, are directed toward the cultivation of

something greater than mere skill in martial arts, something that transcends

human knowledge and reaches towards the sacred, the chi, and even the divine.

In East Asian religious cultures, morality is often imbued with religiosity.

The dichotomy between religion and morality originated in Christian
cultural sphere, where Wester modernization occurred. The separation of church
and state in modern nation-states established a dichotomy between religion and
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morality, which permeated East Asia along with the construction of nation-states.

The Chinese words 5% (religion) and #&f# (morality) became established as

translations of Western words “religion,” “morality,” or “ethic(s)”. Since the

concepts of “all religions return to one another” or “all religions share the same
root” are latent in these translated words, the Western concept of “religion and
morality” in East Asia is limited in its analysis of multiple religious affiliations and
syncretistic religions, which are self-evident in East Asia. When dealing with

“religion and morality” in East Asia, it is necessary to question the Western

concept itself.

The undifferentiation of religion and morality provided an opportunity to
create a “national morality” in Japan after the Meiji period, from the late 19th to
the early 20th century, based on state Shintoism, although it proclaimed the
separation of church and state. On the other hand, it also produced a “culture of
cultivation (15#£)” that was neither religious nor moral in Western sense,
following the trend of the Houtoku movement (GEif##)) and Shingaku (:[»57) at
the folk level that has continued since the Edo period, and has been organized
after the mid-Meiji period and carried over to the present day. It was a
Shuuyoudantai (182£[H1K : self-cultivation organization), a moral movement that
emphasized faith. This philosophy overlaps in some respects with the founding
principles of Reitaku University, the host of this conference.

The name of the university, Reitaku (§£{%), is derived from the Confucian
Book of I Ching. The founder, Chikuro Hiroike (Doctor of Laws, 1866-1938),
believed that the establishment of universal morality beyond religion and
ethnicity was essential to realizing security, peace and happiness for mankind,
and published A Treatise on Moral Science (10 vols. 1928), with the aim of
founding a “new science, moralogy,” through interdisciplinary research utilizing
the various sciences of the time on the ideas of sages in the East and West since
the dawn of history. The university was then opened in 1935 with this new
science as its founding principle.

By viewing the relationship between religion and morality in East Asia in the
context of contemporary society, we hope to advance new fields of religious
studies, analytical concepts and methods, and to provide an opportunity for the
emergence of a paradigm that transcends the dichotomy between religion and
morality.

In order to demonstrate Religion and Morality in Japan, the local community
decided to organize the session under the title of Religious and Moral Education at
Universities in Japan. This session was organized by the chief of the local committee,
prof. K. Horiuchi, and prof. R. Fuyutsuki at first hand had planned to moderate the
session, however, actually, prof. T. Tajima did it on behalf of him because of his duty
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for the conference.

The session consists of three presenters and one commentator: at first hand,
associate professor at Tokyo university, Akira Nishimura explained the Japanese
morality in general with use of the concept of ‘vernacular morality’; secondly, guest
professor of the Research Institute of Moral Science and Education, described
religious education at Catholic Nursing University where pillarization is
overwhelming; lastly, professor at Reitaku University explained the founder
philosophy of Moralogy and demonstrated how it is educated at the present
university. Lastly, professor emeritus at Tsukuba University, H, Tsushiro who had
translated prof. Jose Casanova’'s Public Religion in the Modern World (1994) into
Japanese (1997; 2021), commented from the viewpoint of ‘Publicity’ or ‘Public
religion’.

The following articles displayed in the same order appeared on the program, and
each one is based on their presentation manuscripts, therefore, please note it. Later,
each article will be published in different journals or books.

II. Record of ‘the Session 1. Religious and Moral Education at Universities
in Japan’

Organizer: Kazunobu Horiuchi (Reitaku University)
Moderator: Ritsu Fuyutsuki (Reitaku University)
1. From Popular Morality to Vernacular Morality
Akira Nishimura (Tokyo University)
2. Religious Education at A Catholic University in Japan
Tadaatsu Tajima (Research Institute of Moral Science & Education)
3. Moral Education in University: Special Reference to Moralogy and its founder Dr.
Hiroike Chikuro
Tomitaro Hashimoto (Reitaku University)
4. Comments
Commentator: Hirofumi Tsushiro (Tsukuba University)

1. From Common Morality to Vernacular Morality
Akira Nishimura
In modern Japan, morality and religion have often been in tension with each
other. The Meiji government, aiming to create a modern nation-state in opposition to
the Christian West, initially tried to make Shintoism the national religion, but this
soon ended in failure. Therefore, a few years later, Shintoism and Buddhism
collaborated to start national indoctrination. At that stage, Christianity’s position as a
virtual enemy remained unchanged, but in 1873 the prohibition was lifted, and it was
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given tacit approval.

In February 1889, the Constitution of the Empire of Japan was promulgated and
went into effect in November of the following year, guaranteeing freedom of religion
in Article 28. However, as the condition “insofar as it does not interfere with peace
and order and insofar as it does not transgress the duty of a subject,” the full
development of religious norms, including public life, was not permitted, but rather
was positioned in the private sphere.

The incident that symbolized this was the disrespectful incident involving Kanzo
Uchimura (P44 =) over the Imperial Rescript on Education ({E#7E) reading
ceremony. The Imperial Rescript on Education, issued around the time the
Constitution went into effect, was a moral message from the emperor to the people.
The emphasis was on idealistic attitudes toward family and social relations, including
loyalty and filial piety, as well as dedication to scholarship, public service, social
responsibility, and national emergencies, which had been handed down from
generation to generation by one’s ancestors.

The events that followed are approximately as follows. In January 1891, a few
months after the Imperial Rescript on Education was promulgated and the
Constitution came into effect, the Imperial Rescript on Education was read at Daiichi
Koto Junior High School. The school’s lecturer, Kanzo Uchimura, a Christian, was
accused of disrespecting the Imperial Rescript on Education, which was signed by the
Emperor, by failing to bow respectfully. The school principal, taking the situation very
seriously, asked Uchimura to salute again, saying that “salute and faith are two
different things,” but Uchimura, who was suffering from a malignant flu, asked a
colleague to do it for him. Such circumstances were widely reported and caused a
public outcry, finally forcing Uchimura to resign from his position.

The nationalist condemnation of Christianity continued for some time afterward,
most notably in the famous discussion by Imperial University Professor Tetsujiro Inoue
(FF B RER) of the “clash between education and religion (B H & SEH D1 22).” The
term “education” here refers specifically to the teaching of national morality. In 1900,
the Shrines and Temples Bureau (¥1:57/8) of the Ministry of Home Affairs, which had
jurisdiction over shrines and religious administration, was abolished and separated
into the Shrines Bureau (f§#/5) and the Religious Affairs Bureau (52#)5). The
shrine was positioned as a hall of orthopraxy, symbolizing national morality, a norm
that all citizens should practice.

How, then, did the public, rather than the bureaucrats and intellectuals, react to
these developments? In particular, how was the private aspect of individual faith to be
reconciled with the public aspect of the practice of national morality? While pre-
modern latent Christians such as Kanzo Uchimura were placed under the tension
between the two, in light of Yoshio Yasumaru (%A EF)’s discussion of common



Report of the 6th Conference of the East Asian Society for the Scientific Study of Religion 65

morality GBfMESE), it is possible to understand that many common people viewed
the two as compatible.

Yasumaru has made many thought-provoking contributions as a scholar of
modern Japanese history. In his Modernization of Japan and Popular Thought
(Yasumaru, 1974=1999), he explains that the common morality is the morality of the
ordinary people fostered from the end of the Edo period to the Meiji era. The main
point is that wealth and happiness can be brought about by practicing a code of life
consisting of virtues such as diligence, thrift, and filial piety. These ideas were not
limited to traditional normative knowledge such as Confucianism and Buddhism, but
were also widely shared by the rural revival movements of the late modern period,
such as the Houtoku movement GRfiiEH)) of Sontoku Ninomiya (.5 iffi), and
many popular religions such as Konkokyo (%3%#0) and Tenrikyo (K¥#{) that
emerged during that period, This is an argument that is still referred to today, 50
years after its publication.

In his 2007 book, Yasumaru summarizes and contextualizes the main points of
his theory of popular morality as follows: Common morality was deeply rooted and
nurtured in the development of agrarian societies in East Asia but has adapted to the
challenges of modernization. It established a coherent code of self-discipline that
drew a dichotomous line between virtuous and undesirable aspects. In this sense,
common morality had something in common with the ethics of Protestantism as
discussed by Max Weber. This common morality was the logic of independence and
autonomy with the family as the unit in the process of modernization. Hard work,
thrift, and filial piety are norms within the mutuality of the family unit, accompanied
by community-adapted norms of modesty and harmony. The immediate family, based
on monogamy, became the unit of small farm management, and the development of
markets did not lead to the establishment of the individual, but strengthened the
autonomy of small businesses and increased family cohesion. The family thus became
the only unit that combined the means of survival to swim through the stormy waters
of the modernization process. Later, the family lost its character as such a unit of
production, but as a small community for living, the emotional ties among family
members grew stronger. Thus, the ideology of the modern family was established and
the urban middle class was forged into a typical patriarchal family. This universalized
view of the family became the ideological foundation of the nation-state. Yasumaru
sums up the situation as described above (Yasumaru 2007).

Such moral codes of the common people have been critically examined in
discussions of the history of ideas and social thought (e.g., Torigoe 1989), despite
these critical efforts, it can be said that Japanese society has widely and deeply
adapted this hybrid of “traditional” norms and modern ideology as natural or natural.
This has long made it difficult to look at this issue objectively, but it has also caused
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various problems. In recent years, for example, the problem of suffering from absurd
parental demands has surfaced as the “poison parent problem” because lial piety has
become the standardized norm.

On the other hand, studies on folk beliefs that do not necessarily take cult-like
organizational forms have focused mainly on the practical aspects and have not
necessarily shared interest in how suchH‘common morality” is manifested in the scene
of faith practice. In recent years, Leonard Norman Primiano has critically re-examined
the fixed social hierarchies that the concepts of folk faith” and ‘popular religion”
seem to presuppose, in order to capture a more dynamic and ongoing religious
practice, which he calls The concept of Vernacular religion” has been proposed
(Primiano, 1995). However, it can be said that this concept also focuses too much on
the materiality of lived religion (Bowman & Valk, 2012; Moore, 2022) and still
insuf cient attention has been paid to its moral and ethical aspects. Therefore, | would
like to present a viewpoint that breaks through Yasumarts theory of common
morality and the conventional discussion of folk beliefs to capture the current
common morality by daring to assume the concept of Vernacular morality” as an
experimental one.

First, we must keep in mind the main points of the primiano vernacular religion.
Vernacular religion refers to “lived religion,” that is, religion as practiced, understood,
and interpreted by people in their daily lives. Individual faith practices are not solely
dependent on orthodox doctrines (orthodoxy) or rituals (orthopraxy); individuals and
communities have the power to create and re-create faith. The expression of beliefs
through language, action, and material is important, and the focus of the study
includes talk, music, dance, ritual, and body communication. In other words,
Primiano’s theory of vernacular religion is a framework for emphasizing the
individuality and diversity of religious beliefs and for capturing the various
expressions of creativity and practice of faith in everyday life.

If we apply this perspective of vernacular religion to the subject of the
manifestation of morality in contemporary Japan, what do we nd? The point there is,
rst, to focus on people’s creative interpretation and reinterpretation of morality, and
second, or closely related, that morality in doing so does not necessarily rely
exclusively on orthodox or traditional norms.

Here | would like to give two examples. One is based on the platform of
traditional religions, but creatively expressing morality. The Association for the
Propagation of Buddhism Foundation has launched in 2018 theShine! The Temple
Bulletin Board Awards” were initiated, and the winning entries became a hot topic on
the Internet, where they continue to this day. Since the Meiji period (18681912),
Buddhist temples have been practicing“bulletin board evangelism” by writing
“Dharma talks” on a bulletin board in front of the temple gate, but in recent years, the



