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Japanese names are written in the Japanese style: family name first followed by given name. Mixed 
names, such as those with an English first name and Japanese last name, are written in the 
American style: given name first followed by family name.

The Revised Hepburn system has been used to romanize Japanese words and names. However, 
when traditional kana is used, this is reflected in the romanization of those names and words. 

Foreign words are italicised, except in the case of common words used in English, such as Tokyo, 
Shinto, and kami. The Japanese names of organizations are not italicised, but diacritics are used.

Kanji characters are given following the introduction of Japanese words or names in each chapter, 
except in the case of well-known names or terms such as Tokyo and Meiji.

The term History is capitalised when used as a specific noun to refer to the historical idea of a 
single progressive linear History. Likewise, the term True/Truth is capitalised when referring to the 
historical idea of a single True religion or secular Truth in comparison to incomplete or mistaken 
“lesser” religions.

The Japanese reading has been used for Taiwanese place names to prevent obscuring connections 
between geographies and shrines. The Mandarin reading has been added for well-known place 
names in parenthesis. 

Shinto sites often had multiple names throughout their history. In principle, the 1945 name of the 
site is used throughout this thesis.
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The Meiji Restoration bought about more than just a change of government. It heralded a grand 
modernisation project on the part of the new government to mould Japan into a modern nation-state 
able to compete with the West. This affected not only how citizens perceived their national identity,
but also altered the patterns of their daily life. One of the most visible tools in this project was 
Shrine Shinto. This thesis looks at the role modern Shinto shrines played in communicating to 
Japanese subjects a changed sense of reality that was modern, but Japanese. This transformation, 
beginning with the Meiji Restoration, did not happen suddenly nor was it linear. Rather it developed
and morphed as the needs of the state changed. The position of Shinto shrines in the system of 
modern secularism developed as the Japanese Empire expanded. By taking a broad look at Shinto 
shrines in both the Home Islands (���
�����) as well as in the periphery of the Japanese sphere 
from the Meiji Restoration until the end of World War II, this thesis demonstrates how Shinto 
shrines were used as secular institutions to instil a new Japanese secularity into Japanese subjects 
and to incorporate new Japanese territory and subjects into that secularity.

The most common framework for looking at Shinto shrines in this period is as a state religion. 
While this framework can be useful, there are significant issues with fitting shrines into the 
framework of modern religion. Shinto shrines poorly fulfil the criteria commonly expected of 
religious institutions. For example, the typical framework of comparative religions focuses on 
aspects such as a religion's doctrine as described in sermons and the activities of a church 
community. However, in the case of modern Shinto shrines, which choose to avoid doctrine and 
lack a clearly defined community of believers such as might be attached to Christian churches in the
United States, focusing on these aspects would neglect the shrines' most important activities. Thus it
is important to look at Shinto shrines within a context that extends beyond comparative religion, 
while also taking into account the system of secularism and the historical context under which 
shrines were developed. To understand this broader context of shrines, this thesis looks at not only 
Shrine Shinto in the Japanese Home Islands, but also in the progressively distant lands that the 
Japanese imperial government eventually came to see as part of the Japanese sphere. Examining 
shrines in each of these areas will show how shrines helped communicate a Shinto-based secularity 
that ideologically bound the Japanese centre and periphery into a united Japanese sphere. 

When Japan was thrust into international modernity in the late nineteenth and early twentieth 
century, ideas about the nature of religion and secularism were undergoing a period of confusion 
and reformulation. Japan took part in this process, adopting the Western political system of 
secularism, but formulating its own Japanese secularity upon a foundation of modern science and 
Shinto/imperial myths, rather than classical philosophy and Christian deism. The Meiji government 
used this Japanese secularity as an important ideological tool to instil a modern sense of reality 
among Japanese subjects and bind together an increasingly far-flung empire. It facilitated both the 
“Japanization” of peripheral areas of the empire, as well as allowed the incorporation of selected 
non-Japanese customs or things as allowable customs particular to that local area, if not universal to
the entire Japanese sphere. Through case studies in four areas, this thesis examines 1) how shrines 
were conceived and treated as public, historical, and modern sites, that is, secular sites, 2) how 
shrines helped communicate a new Japanese secularity to Japanese subjects, in particular, by 
promoting new senses of space, time, and ethics, and 3) how shrines helped incorporate new 
imperial land into this Japanese secularity.

Having stated what this thesis discusses, it might be helpful to also note what it does not discuss. 
First, this thesis looks at religion from a postcolonial perspective, that is, it sees religion as a 
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constructed category mediated by the state. Likewise, religion's sister categories of the secular and 
superstition are also treated as constructions. There is a trend to see Shrine Shinto during the pre-
war period as “actually” a religion, only legally established as secular for the sake of appearances. 
This is not to say Shrine Shinto was���� designated secular for political purposes. It was, and in the 
same manner, Buddhism, Christianity, and Sect Shinto were designated as “religious”, while other 
customs were persecuted as “superstitions”, for political purposes. This thesis assumes no universal 
innate category such as religion or the secular exists, and treats the categories of religion, as well as 
secular and superstition as epistemological constructs established and defined in specific temporal 
and geographic contexts. As Aike Rots has written, “What counts as ʽsecularʼ and ʽreligiousʼ is 
never fixed: these are normative concepts, not neutral analytical categories. One man’s secularism 
is another man’s religion” (Rots 2017, 200). So this thesis argues neither that “Shinto is a religion” 
nor that “Shinto is not a religion”, a debate that has continued for so long it has become nearly 
meaningless (Hardacre 2017, 357). 

Furthermore, the English term “Shinto” especially in the phrase “State Shinto”, has been used with 
a wide variety of meanings, ranging from a synonym for Shrine Shinto to including anything with 
an association with kami or the emperor. This thesis, however, focuses on shrines (��������) and 
limits itself to shrines constructed in the modern period, that is, after 1868. There have already been 
many case studies on shrines with venerable histories1 and looking at modern shrines has the 
advantage of revealing a well-defined image of the modern conception of shrines, due to modern 
shrines' comparative lack of holdover customs from a previous period. That said, many of the ideas 
about shrines from the Meiji period onward had their roots in earlier history and ideas, which 
deserves further research. Due to limitations of space, this thesis only brushes upon Sect Shinto 
sites (“churches” ������ ��) and practices transcending shrines such as �����  �� briefly, and 
within the context in which they relate to shrines.

This research begins with postcolonial ideas about the construction of religion and secularism as a 
modern phenomenon that developed in conjunction with the modern state. In particular it relies 
upon the works of Asad, Nongbri, Masuzawa, and Josephson. Asad (1993, 2003) problematises 
how supposedly universal categories such as religion are particular to modern Europe, while 
Masuzawa traces how the concept of religion shifted from the nineteenth to twentieth centuries to 
preserve European hegemony even as Christianity lost its place as the one “True religion”. Nongbri 
(2013), a specialist in early Christianity, traces the early history of “religion” (or lack thereof), 
filling in the history of the concept before Masuzawa (2005) takes it up. Josephson (2012), using 
Japan as his case study, describes how religion and science were “secularised”, that is, severed from
their Christian roots, earliest in the periphery rather than in the European centre. He argues that the 
construction of “secularism” included not only a divide between the secular or “real” sphere and 
religious or contestable, optional sphere, but also included a third division of those things 
considered as superstitions or delusions. 

In looking at the Japanese situation, Maxey, Isomae, and Hardacre, in addition to Josephson, have 
produced important research. Maxey (2014) examines the political discourse around the concept of 
religion in the Meiji period, which led to a “religious settlement” putting shrines into a secular 
sphere and temples/churches into a religious sphere. Isomae (2012, 2014) traces how the concept of 
religion (������ 	�) developed and how it was eventually embedded in Japan. This process only 
occurred over a period of several decades. In Europe with a process that took place in the same time
frame, religion came to be seen as a distinct category that could be studied academically. A part of 
this process in Japan was positioning Shinto as a universal “morality” rather than a particular 

1 For example, confer Thal (2005) on Kotohira, Nelson on Suwa (1996) and Kamigamo (2000), Breen and Teeuwen 
on Hie (2010), and Grapard on Kasuga (1992).
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religion. Hardacre (1989, 2017) argues that, despite the newness of the term Shinto referring to a 
distinct system, continuity can be traced between the modern shrine system developed in the Meiji 
period back to the shrine system of the Ritsuryō state of the sixth century, including elements like 
the concept of shrines as “public” and “indigenous”.

There has already been a significant amount of research about the discursive and theoretical 
construction of religion and secularism as a part of modernity in Japan. This research adds to this by
looking at the roles shrines specifically had in communicating this modernity to imperial subjects. 
Shrines are perhaps the most visible representation of Shinto, and there has been some research on 
their involvement with modernity. Thal (2005) provides a valuable study on how Kotohiragū 
adapted from the early modern period up until the end of the Meiji period, and Yamaguchi (2005) 
has discussed the foundation and development of Meiji Jingū, perhaps the most popular of modern 
Shinto shrines. But overseas shrines (�������������
���), which played a significant role in 
building the Japanese empire, have largely been neglected. While some research has been done on 
colonial Korea and shrines (Anderson 2017, Henry 2014, Hiura 2013), research on other parts of the
pre-war Japanese sphere is limited, especially in English.2 This thesis helps fill this gap by looking 
at overseas shrines both in and outside of Japanese territory. It relies upon a variety of primary and 
secondary sources in English and Japanese, including pre and post-war academic works, 
government documents, oral histories, shrine-published materials, and historical photographs, as 
well as fieldwork at the sites of shrines or former shrines today.

����������������
Chapter One of this thesis begins with a discussion about the modern concept of “religion”. While 
the term religion has ancient roots, the modern concept of religion as a private, particular sphere 
developed in conjunction with the modern nation-state. As such, it is first necessary to determine 
the changing meanings of the term “religion” in the context of the late nineteenth and early 
twentieth centuries when the idea was introduced into Japan. In connection to this, two sister 
concepts to religion—superstition and the secular—are also discussed, especially in how they 
differed between Japan and Western states such as the United States. In order to geographically and 
ideologically locate modern Japan, the concentric and expanding world view embraced by imperial 
Japan is discussed, followed by a look at the place of Shinto shrines and Buddhist temples in the 
Japanese nation-state.

Having established this historical basis for looking at religion and secularism during this time 
period, Chapter Two focuses on Kashihara Jingū, located in the heart of Japan, the Yamato Basin in
the Home Islands. This chapter focuses on how shrines had an important role communicating and 
sustaining the new Japanese secularity promoted by the Meiji government. It looks at how 
Kashihara Jingū, a major shrine, was conceived and treated as a public, historical, and modern site. 
Like other modern shrines it fostered a changed sense of time, space, and ethics in Japanese 
subjects, but Kashihara Jingū specifically served as an original centre of “Japan”: the geographic 
and temporal starting point from where all of Japanese History expanded. How this major Japanese 
centre embraced the Japanese periphery within its boundaries is also discussed.

Moving outward from the centre, Chapter Three travels northward to the Japanese near periphery, 
the island of Hokkaido. Hokkaido was the first new territory to be incorporated into Japan by the 
Meiji government, with the Hokkaido Colonization Committee (Kaitakushi �
�) being set up on
8 July 1869, little more than a year after the Meiji Restoration occurred. While Hokkaido and 
Okinawa are considered integral parts of Japan today, contemporary scholars such as Kondō (1943),
who wrote the first comprehensive work on overseas shrines, included these areas as a part of 

2 Confer Nakajima (2010) for an overview of research on overseas shrines.
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overseas. In Hokkaido, shrines were considered essential for the incorporation and protection of the 
land as a part of Japan, so this chapter looks at the establishment of Sapporo Jinja as the general 
protector shrine of the island. Sapporo Jinja became a model for major overseas shrines in later 
Japanese colonies. Hokkaido's location on Japan's northern periphery led to the establishment of a 
formidable military presence on the island. This chapter also looks at the role of a new type of 
shrines, �����	  �� shrines dedicated to war dead, in constructing a Japanese modernity.

Travelling further away from the centre into Japan's outer territories (���
�� ��) but this time 
southward, Chapter Four looks at shrines in Taiwan. Taiwan was one of modern Japan's first 
territories won through war, and marked Japan's formal entrance into the community of empires. 
Japan was eager to demonstrate to Western nations its ability as a colonial empire by transforming 
Taiwan into a model colony. Shrines were utilized in the efforts to colonise and civilise the island. 
This chapter looks at how shrines became an essential element when constructing a modern 
Japanese city and how they served to communicate a Japanese secularity to local inhabitants and 
settlers alike, while also providing a means for some local customs to be legitimated as a part, if in a
limited way, of being Japanese. As a part of this discussion, the way in which Taiwanese people and
customs were incorporated into the Japanese secularity is examined.

Chapter Five takes us beyond the bounds of the Japanese empire, to the very edges of the Japanese 
perceived sphere of influence, Hawaiʻi. Although geographically distant, Hawaiʻi had a visible 
presence on the international stage due to its militarily and economically strategic location as a 
refuelling station for ships. Although annexed by the United States in 1898, Japanese made up a 
majority of the islands' population. This chapter discusses the intersection between two different 
secularisms, Japanese and American, and how the location of shrines in those secularisms varied 
depending on the circumstances. It also examines how Japanese living in Hawaiʻi connected 
themselves to the Japanese centre despite their residence outside of the formal empire. Finally, 
having travelled from the Japanese centre out into the very edges of the Japanese sphere, Chapter 
Six brings these four case studies together to give a general view on the role of modern Shinto 
shrines in the modern period.
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What is “religion”? While most people can give examples of religion, few can give a definition that 
is both broad enough to include all the accepted world religions, yet narrow enough to exclude non-
religious concepts like communism or sports fandoms. The definition of religion in the English 
Oxford Dictionary reflects this. It relies upon a theocentric idea of “god/s” as being the definitive of
religion, while the subsidiary definitions add faith ( “belief in the doctrines of a religion”) and 
worship (“adoration of a deity”) as aspects of religion. Conversely, the dictionary's second 
definition allows religion to refer broadly to anything “followed with great devotion”.3 But this sort 
of theocentric definition falls apart when applied to such accepted world religions as Buddhism, 
which does not worship a “controlling power”, much less a personal God. The same is largely true 
for Taoism and Confucianism, so much that the latter is often not considered a religion at all.

Dictionary definitions tend to reflect the popular usage of words, but scholars have also devised 
more academic definitions of religion. Scholarly definitions in the nineteenth and early twentieth 
centuries assumed the relationship with a Christian-like God as definitive, but as scholars attempted
to be universally inclusive, definitions tended to move towards what Josephson calls a hierocentric 
conception of religion. But this obscured the Eurocentricity of the definition more than resolved it. 
This sort of definition, which assumes an innate divide (“an irreducible dimension of human 
experience”) between the sacred or transcendent and the secular or immanent, positions personal 
experience and a set of doctrines (beliefs) as definitive of religion (Josephson 2012, 9). Yet this 
definition aligns poorly not only with the so-called Japanese religions (Josephson 2012, 10) but also
with pre-modern conceptions of “religion” in the West (Asad 1993, 29). Perhaps the most well-
accepted academic definition of religion is by Clifford Geertz, who defines it as “(1) a system of 
symbols which acts to (2) establish powerful, pervasive, and long-lasting moods in men by (3) 
formulating conceptions of a general order of existence and (4) clothing those conceptions with 
such an aura of factuality that (5) the moods and motivations seem uniquely realistic” (Geertz 1965,
90). However, as Asad has argued, even this definition has its basis in a “specific Christian history” 
(Asad 1993, 42). 

Anthropological definitions of religion which try to universalise Christian theocentric definitions by
replacing “God” with the “transcendent” still hinge on a group of Protestant Christianity based 
elements such as salvation, a Church, belief in a doctrine, and personal experience. In other words, 
“the word ʻreligionʼ is a fundamentally Eurocentric term that always functions, no matter how well 
disguised, to describe a perceived similarity to European Christianity” (Josephson 2012, 9).4 
Despite its lack of universality, the modern concept of religion does exist today. It can be useful, or 
even necessary, for explaining modern society and phenomena, but we should remain aware of its 
historical origins and meanings. The modern concept of “religion” has had and continues to have a 
deep influence on societies as they encounter it. The term can also be useful in pre-modern/non-
Western contexts, if it is used in a manner Nongbri describes as “redescriptive” (Nongbri 2013, 21).

3 The definitions of religion, worship, and faith according to the English Oxford Dictionary:
�������
: 1. The belief in and worship of a superhuman controlling power, especially a personal God or gods.
1.1 A particular system of faith and worship.
1.2 A pursuit or interest followed with great devotion.
������": 1. The feeling or expression of reverence and adoration for a deity.
�����: 2. Strong belief in the doctrines of a religion, based on spiritual conviction rather than proof.

4 Nongbri gives a similar definition: “religion is anything that sufficiently resembles modern Protestant Christianity” 
(2013, 18).
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The modern concept of religion was introduced to Japan and influenced the newly-created Japanese 
concept of ������ 	�. But it is dangerous to assume that “religion” is universal either historically 
or geographically.5 To understand the position of Shinto shrines in modern Japan, they must be 
released from the ill-fitting category of “religion” and looked at in the context of secularism as a 
whole. 

�����
��
���
�����������

Scholars such as Asad (1993), Masuzawa (2005), and Nongbri (2013) have already traced how the 
modern concept of religion developed in the West. Other scholars have looked at how this concept 
has been adapted by non-Western nations such as Japan in the process of modernisation (Isomae 
2014, Josephson 2012, Maxey 2014).6 This section reviews how the modern concept of religion was
born from its European Christian past.

The term “religion” or rather its Latin antecedent “religio” extends back to ancient times. However, 
its modern meaning has little in common with its original meaning as something similar to 
“scruples” (Josephson 2012, 17). The medieval separation between “religion” and the “secular” was
not the modern divide between a religious sphere of private belief and a public sphere of universal 
fact, rather it drew a difference between lay people and those in monastic orders (Nongbri 2013, 
21).  Nongbri traces the rise of the modern concept of religion—religion as a private sphere of 
personal belief—to the breakdown of the heresiological framework in the seventeenth century 
(Nongbri 2013, 57, 125). The heresiological framework, which interprets different beliefs as 
perversions of Truth, was also how Europeans interpreted Buddhism when encountering Japan for 
the first time in the 16th century (Josephson 2012, 45). 

The religious conflict of the Reformation in Europe led to a privatization of the concept of religion, 
while belief in the right religion—rather than the act of belonging to the Church—became key to 
salvation. Furthermore, the rise of the “nation-state gave rise to religious pluralism as a means of 
subduing citizens” (Nongbri 2013, 91-97). In other words, as states were unable to stamp out 
heresies, they converted former heresies into “religions” or later religious sects. Europeans began to
search for the common denominators that united all these religions, which led to Deism. Nongbri 
sees Locke's “Letter Concerning Toleration” written in the 1680s as a turning point in the 
development of the modern concept of religion. In this Letter, religion had begun to take on most of
its modern characteristics: “a group of individuals who freely choose to associate with each other 
and adhere to a particular set of writings for the purpose of salvation, and who ideally operate in 
ways that do not interfere or overlap with the concerns of the state” (Nongbri 2013, 103). 

The concept of religion did not develop in Europe unaffected by the rest of the world. By the 
nineteenth century, a fourfold categorization of religions had developed. On one hand religion had 
come to refer to private, doctrinal beliefs. But True religion was distinguished from lesser religions 
in a hierarchy that located Christianity at the top as the only True religion, followed by Islam, 
Judaism, and finally paganism. In this scheme, all but the True religion of Christianity is seen as 
mistaken idolatry, which Masuzawa terms “Un-Christianity” (Masuzawa 2005, 51). However 
increasing contact with the non-West, especially the West's discovery, or invention, of Buddhism, 
led to a flattening of the concept into world religions. 

5 The difference in the conception of shrines between Japan and the English-speaking West can still be seen today in 
how vocabulary is used. While the West tends to focus on “Shinto” as a single religious system, Japanese speakers 
are more likely to refer to “shrines” specifically. Another example is the term “Shinto shrines”. The English term 
narrows the broad term “shrine”, which can refer to structures belonging to any religion or even to a secular 
memorial, by modifying it as belonging specifically to a system called “Shinto”. But in Japanese, Shinto shrines are 
called �����, and are structures that predates any historical system/religion that can be called Shinto.

6 Also see Ashiwa and Wank (2009) and Yang (2008) on China, Elmore (2016) on the Himachal region in India.
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The West's encounter with Buddhist and Hindu thought led it to reorganise the pre-modern 
traditions of India into “world religions”. Hinduism became a Judaism-like “ethnic religion”, 
founded by the genius of a nation, while Buddhism was its Protestant-like reformed version, with 
Siddartha Gautama as its Jesus-like founder. Contemporary practices of Indians were discounted as 
corruptions of “True Buddhism”, and it was only the West that was able to locate “True Buddhism” 
in ancient texts like the Vedas. Encounters like this, as well as the growing idea of atheism, led to 
“the destabilization, the collapse, and the reconstitution of the classificatory logic” (Masuzawa 
2005, 307) of religion in the late nineteenth to early twentieth century. 

The fourfold concept of world religions, after a period of confusion developed into a flattened list of
up to twelve world religions: Christianity, Islam, Judaism, Sikhism, Zoroastrianism, Buddhism, 
Jainism, Hinduism, Shintoism, Confucianism, Taoism, and “Primitivism”7 (Masuzawa 2005, 44). 
The flattening of the category of religions was not a single linear process. Especially during the late 
nineteenth century, when the idea of religion was being introduced and adapted by Japan, both the 
hierarchical and the flattened idea of religion were coexistent in the West (Fluhman 2012, 27). To a 
certain degree, a hierarchy remained, with “world religions” (those with founders and a developed 
doctrine) such as Buddhism and Christianity as the most True, “national (ethnic) religions” (with 
scriptures and doctrine, but without a founder and a tendency towards reliance on rite) as less 
evolved versions of religion, and primitive religions (those which lack a founder, scriptures, or even
much doctrine, but rely on rites) as little better than superstitions. This distinction was important for
Japan, because the “Shinto” upon which the new nation-state based its legitimacy had far more in 
common with the Western concept of primitive religions than that of world religions.

The concept of religion was often thrust upon nations by the West in the context of imperialism. 
Despite the power imbalance, the nations subjected to the concept rarely adopted the concept 
without modification. Instead they adapted it, sometimes to better fit the local situation and other 
times to actively resist imperialism.8 In turn, these adaptions of religion influenced the concept as a 
whole. Josephson sees the concept of religion as having been “reformulated in the �����stices, the 
�����national—in the spaces between nations and cultures” (Josephson 2012, 5). In the case of 
Japan, the concept of religion came tied to the struggle to avoid the colonial disasters neighbours 
like China and Hawaiʻi had suffered, and to Japan's quest for recognition as a civilised nation-state 
by the West. The new Meiji government of Japan made an early effort to formulate what can be 
seen as a sort of Shinto-influenced state religion with the Great Promulgation Campaign (Taikyō 
Senpu Undō ������). In the early 1870s, around the start of the Campaign, diplomatic 
concerns pushed the Meiji government to consider a state religion with religious toleration as 
politically expedient. 

But the translation of the Western concept of religion into the Japanese language and the Japanese 
context was in flux throughout this period, only becoming embedded in Japanese society in the 
early 20th century (Isomae 2012, 241-242). While the Campaign was in part an effort to establish a 
state religion, its successes and failures also played a role in defining what “religion” itself meant. 
In this sense, it is not quite accurate to describe the Campaign as the establishment of Shinto as a 
state religion. The Great Promulgation Campaign was seen as a failure, was thus shut down, and its 
focus on a national doctrine (������ ��) was abandoned. Religion (������) came to mean a 
personal belief that should be kept separate from the state, even while the public ritual of shrines 

7 Primitivism, or the “religion” of preliterate societies, is no longer a politically correct term, but the category remains
largely the same, grouping cultural traditions of vastly disparate peoples under a single term like indigenous, primal,
or tribal. Cf. Masuzawa (2005, 42-44).

8 Confer Masuzawa (2005, 282-291) for a discussion of this in relation to Hinduism.
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was separated from doctrinal teachings, thusallowing the Meiji Constitution of 1890 to guarantee 
freedom of belief while protecting the legitimacy of the imperial institution from contestation 
(Maxey 2014, 242). Therefore the modern concept of religion, as part of the political system of 
secularism, was put into the service of the state. 

�������
��
���������� 
The political system of secularism “presupposes new concepts of ʻreligionʼ, ʻethicsʼ, and ʻpoliticsʼ, 
and new imperatives associated with them” (Asad 2003, 1-2). When discussing religion in the 
context of secularism, rather than being a countable noun enumerating different “world religions”, 
religion, it becomes a generic mass noun designating a discrete sphere which is often positioned as 
opposed by the sphere of the secular. Josephson argues that this binary is actually a trinary, with the
opposite of the secular being “superstition” and with religion serving as a sphere mediating between
them. This can be seen in Meiji period Japan where superstitions (������� ��) were targeted for 
elimination by the government. Meanwhile religion as a category protected recognized religions 
from persecution while limiting their influence by relegating them to a private sphere that was not 
allowed in schools or politics. The secular, on the other hand, was considered universal to all 
imperial subjects and formed an ideological basis for the state (Josephson 2012).     

Although the Japanese government also had to consider international opinion and popular 
sentiment, it acted as the final arbitrator for deciding how the many kami-related pre-modern 
traditions would be divided into the secular, superstitious, or religious spheres. The popularity of 
new religions, which often relied on “superstitious” practices like faith healing, demonstrates how 
the government used religion to moderate practices it perceived as superstitious. After continued 
state repression failed to squelch these practices' popularity, the government legally recognized 
many Sect Shinto groups as religion, as long as they modified themselves to become more 
moderate. This trinary of secularism is also relevant to countries in the West. In the United States, a 
secular sphere was historically built upon the idea of a divine Creator, while the conflicting 
doctrines of the various Christian and Jewish sects were relegated to the sphere of religion. Despite 
this, parts of the doctrine of some sects, such as the polygamy of the Latter Day Saints, were seen as
beyond the pale and persecuted as superstition, as will be discussed below. And like many of the 
Sect Shinto groups in Japan, the Latter Day Saints were able to gain legal recognition by giving up 
those parts of their doctrine that were impermissible to the state.

Religion developed in a specific temporal and geographic context, and it developed in the context of
international relations, the nation-state, and secularism. Before proceeding further, a summary of 
the definitions of key terms used in this thesis is helpful. In this thesis, the term ���������  refers to
the “political doctrine” (Asad 2003, 16) included within the project of modernisation (�	���������� 
����, �������� ���) that recategorizes the world into ������� (�	������ �	�), 
��"���������� (�������), and ��������� (������) spheres (Josephson 2012, 260-261). The term 
���������� indicates the consensus of reality promoted within a political system of secularism.

% �����
���������� 
A secularity posits itself as universal, as containing facts which are true for all people. This is 
similar to how the hierarchical conception of religion placed Christianity at the top as the only True 
religion: the only religion that contained the whole Truth.9 Despite a secularity's legal position as 
universally True, scholars have recognised that multiple, sometimes conflicting secularities exist 

9 The difference between the concept of the One True Religion versus Secularity is that the concept of heresy allowed
for other religions or people to contain elements of Truth, but merely lack the full truth. Secularity, on the other 
hand, sees “religion” as contestable. It is confined to the private sphere because it is not seen as truth, even if it is not
quite delusion.

Shimizu 12 of 154



(Burchardt et al. 2015). Although this thesis only compares Japanese and American secularities, 
within the West various states have had differing concepts. While the United States, for example, 
embraced a Judaeo-Christian concept of a single monotheistic Creator (Providence) as a universally
accepted fact, France with its history of conflict with the Catholic Church adopted a much stricter 
idea of a secularity known as Laïcité. 

Before looking at Japan, it may be helpful to first consider what sort of assumptions a Western 
secularism—a concept of secularity English speakers are likely to be intimately familiar with—does
and does not take as real. The United States is particularly relevant as an example, because it was 
the first to introduce the concept of religion into Japan during the mid 1800s when it pushed for 
freedom of religion in Japanese treaties. The United States was also the main Western country 
overlapping the Pacific area Japan eventually came to see as within its domain. One of the key 
elements of the United States' foundation is the separation of Church and State. Many of the 
European settlers who came to the American continent had been motivated by religious persecution,
thus the ability to freely practice their own beliefs or to build their own “city on the hill” was dear to
the early colonists' hearts. 

When the thirteen colonies united together to declare independence from Britain, the new American
governments drew legitimacy from God or Providence, the existence of which was considered a 
universal fact among diverse Christian sects, and to a lesser extent the Jewish population, residing 
in the U.S. However, these sects had diverse ideas about the exact nature of God and his 
relationship to humankind.10 The separation of Church and State as established in the first 
amendment of the constitution in 1791 prohibited the federal government from promoting any one 
religious sect over another.11 It did not prohibit individual states from establishing a state religion,12 
and it did not disallow the invocation of God by the federal government. In other words, at the time 
of the United States' legal establishment of secularism, the existence of a Creator, the bestowal of 
individual souls, and other Christianity-derived concepts fell within the common consensus and 
formed a corner stone of the secularity upon which the new government's legitimacy was built. 

These mainstream Protestant ideas dominated the definition of religion in nineteenth century 
America, while acts like homosexuality and polygamy were considered by this majority as barbaric 
superstitions, and thus subject to legal and social persecution. However, as the American population
expanded and diversified, changes in the common consensus and the concept of religion also 
developed. To understand how the categories of religion and superstition were negotiated in 
nineteenth century America, it is helpful to look at the example of the Church of Latter Day Saints 
(LDS), or Mormonism.

When Joseph Smith, the founder of the Church of the Latter Day Saints, first began gathering 
followers, he was seen as a fraud who deluded ignorant people into giving him money and women. 
To explain away the many instances of otherwise rational and upstanding men following Smith, 
some followers, while considered sane in every other area of life, were diagnosed as insane only in 
matters of religion (monomania) (Fluhman 2012, 49). Smith was often compared to the Prophet 
Muhammed, who was seen in the eyes of Christians of that time as also having invented “visions” 
from God and a new book to supplant the Bible, in order to deceive the ignorant (Fluhman 2012, 
35). Thus in the mid nineteenth century, Mormonism was seen by mainstream Americans as a 
corruption (heresy) of True religion, that is, mainstream Protestantism. Being taken in by this 

10 For example, some sects imagined God as an active creator while others saw Him as a clockwork Creator. Likewise,
the necessity of sacraments was considered debatable.

11 The amendment reads: “Congress shall make no law respecting an establishment of religion, or prohibiting the free 
exercise thereof.”

12 Massachusetts, the last state to have a state church, disestablished it in 1833.
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“fraud” was pathologised as a mental illness.

As Smith's following grew, they formed communities, which gave them significant voting power. 
Fears over this voting power led states to drive the Mormons out, often with violence. This sat 
badly with the idea of “religious toleration”, but was rationalized, for example in Illinois, by 
insisting they were only persecuting “political” Mormonism, that is, actions such as gathering 
together in a city, while “religious Mormonism”, that is, doctrinal tenets like believing Christ came 
to America, were still tolerated (Fluhman 2012, 91). 

After the lynching of Smith, the Latter Day Saints fled to Salt Lake Valley (modern Utah) in 1847, 
but they faced persecution again when the U.S. annexed the area in 1850. At this point an important
change in the discourse occurred. Previously Mormonism had been considered a state-specific 
problem, but annexation and discussion over eventual statehood for Utah made Mormonism a 
federal problem. In particular, the practice of polygamy became a key issue seen as beyond the pale 
of civilisation. The U.S. government enacted a series of Acts aimed at stamping out polygamy. The 
justification often used for this was that polygamy was oppressive to women. However, LDS 
women who spoke out in defence of the practice were often treated as ignorant and thus dismissed 
(Fluhman 2012, 117), while women who spoke against polygamy were given due attention. The 
Latter Day Saints attempted to defend the practice by arguing it was based upon the theology of the 
Church of the Latter Day Saints and was thus a “religious practice”. Correspondingly, as a religious 
practice, it should be protected under the ideal of freedom of religion. However the court case 
Reynolds v. United States (1878) ruled that while religious doctrine was protected, actions guided 
from religious doctrine, that is religion-related praxis, was not (Fluhman 2012, 104). This court case
established a significant legal precedent defining only doctrine, and not praxis, as religion eligible 
for protection under the ideal of religious freedom.

Utah was only able to became an American state, that is, gain full legal rights, after the Church of 
the Latter Day Saints renounced the practice of polygamy. After decades of legal pressure, the 
Church renounced the practice in 1890 and Utah was admitted into the union of states in 1896. This 
shift from persecution to grudging acceptance reflects the changes the concept of religion was 
undergoing more broadly. In the early 1800s, Americans largely saw Protestant Christianity as the 
only True religion and other “religions” as being corrupted versions of it. The LDS Church was 
criticised from this point of view. However, as the concept of religion both broadened and flattened 
to include Buddhism and other systems, Mormonism was allowed entry into the ranks of “religion”,
providing it divested itself of unaccepted praxes and limited itself to religious doctrine. The 
American federal state arbitrated through legal acts and court cases what could be allowed as 
religion and what could not be allowed as harmful delusion. This example of the legal acceptance of
Mormonism as “religion” demonstrates how the modern concepts of religion and superstition were 
constructed in the United States, and how the state was a major arbitrator of the categories of 
secularism. It provides a basis for comparison against similar processes which occurred in Japan 
and other non-Western nations.

Thus the late nineteenth to early twentieth century was a period of confusion leading to the 
flattening of the concept of religion. While the Latter Day Saints were refused admittance to the 
1893 World's Parliament of Religions despite active petitioning, Seager (2009) sees the Parliament 
as a major turning point for the American concept of religion. The Parliament was opened with the 
aims of uniting the ten “great religions” of the world against irreligion and of indicating “the 
impregnable foundations of theism” (Seager 2009, xxvii). In this international and ecumenical 
undertaking, the American organizers hoped to firmly establish a universal common consensus. 
However, as the reference to theism indicates, “its universalistic agenda turned out to be 
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particularistic” (Seager 2009, xxxix). The unarticulated ambition of the Parliament was to fit all 
other religions into the framework of Christianity. Buddha, Brahma, and kami all become 
equivalents of God, proving the “fact” of theism, which was increasingly called into question by the
growing acceptance of atheism. The Parliament failed in its aim, however. The division between the
Protestant denominations and the eloquence of the Eastern delegates “generated universalistic 
religious discourses rooted in the traditions of the East” (Seager 2009, 113).13 In summary, the 
United States was founded upon what Seager calls the “Colombian Myth” of patriotism, classical 
philosophy, and Christianity. But as the concept of religion continued to flatten in the early 
twentieth century, the American secular sphere broadened to allow for more Eastern ideas into the 
common consensus, even while keeping its basic framework derived from Christianity. Far from 
being confined to a private sphere, ideas such as God-given (“natural”) rights formed the basis of 
the state’s legitimacy, becoming part of the secular sphere and what Bellah (1991) referred to as 
“civil religion.”14

!�"�
��������������
Whether a separation between “religion” and “the secular” can be found in pre-modern Japan is 
contested,15 but it is clear that the modern concept of religion was first encountered in the context of
unequal treaties with Western nations. Isomae (2012) has identified four stages through which the 
concept of religion came to be translated by the neologism �������originally a Buddhist term 
referring to a sectarian teaching—and embedded within Japanese society. This process lasted most 
of the Meiji period, thus the confusion around the term religion in the West during this period was 
mirrored in Japan. The secular sphere was defined as the opposite of ������: �	������ �	�, 
literally “not-religion”. During this process, the Great Promulgation Campaign constituted a major 
effort by the government to indoctrinate a “state teaching” into the populace. While in some ways 
this can been seen as an attempt to create a “state religion”, this interpretation relies upon the idea 
of “teaching” as being definitive of religion, something that was not yet firmly established in Japan 
when the Campaign was in progress. However, the government's efforts were influenced by the 
hierarchical model of religion, which saw true religion as Truth. Shinto had difficulty fulfilling the 
requirements of a True religion (based as they were on Protestant Christianity) and was more likely 
to be considered mere superstition by Westernizers than a civilised religion. As the West leaned 
towards a flattened concept of religion that demoted True religion to just one of many contestable 
religions, Japan followed this trend, adopting a secularism based on religious freedom, rather than 
religious toleration, with the Meiji constitution. 

The enactment of the constitution and the discourse around the failed 1900 Religion Bill established
a “religious settlement” (Maxey 2014) that positioned Shinto shrines within the non-contestable 
secular sphere. At the same time, they limited Buddhism, Christianity, and Sect Shinto to the 
permissible but contestable sphere of religion. The discourse around the 1900 Religion Bill also 

13 Cf. Ama (2011) on how Shinshū Buddhists in the United States and Hawaiʻi also worked to broaden the concept of 
religion in America in the late eighteenth and early nineteenth centuries.

14 Thus by this thesis's definition, Bellah’s civil religion falls in the secular sphere, not the religious sphere. Bellah 
(1991, 187) seems to be aware of this and notes that his use of religion includes more than the “peculiarly Western 
concept of ‘religion’” that limits itself to exclusive sects. It is significant that Bellah (1991, 179) defines the 
“American Shinto” of some critics as civil religion, that is, he equates American civil religion to a perceived 
American version of Shinto. However, to avoid confusion caused by the multiple definitions of “religion”, this 
thesis refrains from using Bellah's term. Furthermore, “secularity” as used in this thesis has a broader meaning than 
“civil religion”. It is not limited to (theocentric or hierocentric) “religious” elements in public life. It is perhaps more
similar to Charles Taylor's “modern social imaginary” (Taylor 2004), although secularity refers to the new sense of 
reality only as promoted under the political system of secularism.

15 For example, Kleine (2013) sees the transcendent as equivalent to religion and immanent as equivalent to the 
secular, and thus argues the divide between religion and the secular is not exclusive to the modern West. But 
defining religion as related to the transcendent is relying upon a hierocentric definition.

Shimizu 15 of 154



developed a generic vocabulary of religion and it became an important way religion was separated 
from Shinto shrines. Terms like ������  �� (church), ������  �� (cleric), and �����  ��
(denomination), which evoke the image of doctrine through the character ����  � (teaching), were 
designated religious things.16 Meanwhile Shinto shrines utilized a separate set of terms such as ����� 

 �� (shrine), ������� � (ritualist), and ������	 �!(rank), which evoked different concepts. 
These differences in vocabulary also conveyed information about the defining characteristics of 
their bearers. 
�� in religious categories suggests doctrine as defining, while ���   and ��  "
associate those Shrine Shinto terms with the government and imperial court. Thus the end of the 
Meiji period saw a division of old customs into new categories of secularity, religion, and 
superstition. ������ lacked the image of True religion which still lingered around its English 
equivalent of religion, but strongly possessed connotations of denominational doctrine. 
Furthermore, the secular sphere as conceived in Japan differed from the theism-based secularity of 
the United States.

Although the Japanese government was the legal arbitrator of the secular and religious spheres, the 
legal concepts had to align at least partially with the popular conception. Japan adopted the 
framework of secularism, a modern Western construct, but not without modification. While the 
Colombian myth underpinning American secularity was supported by classical philosophy and 
Christian morality (Seager 2009, 4), Japan founded its secularity upon a Confucian-Shinto morality 
in addition to a scientific modernity adopted from the West, in what Josephson calls the Shinto-
scientific secular (Josephson 2012, 19).17 

Since secularities claim to be universal, significant problems arise when they conflict. Japan dealt 
with this in two ways. One was to advocate that Japanese secularity was only universal to the 
Japanese sphere, which will be discussed below. The other was to utilize a reverse-Orientalist 
claim, embracing the image of the mystical east while adopting Western technology. Since Japan 
had swiftly modernised its technology to catch up to the West, ideologues argued that Japan had 
mastered the physical side as much or better than the Occident, while still possessing the superior 
Oriental understanding of the mystical side. This claimed mastery of both sides let them argue that 
Japan's understanding of universal Truth was more complete than that of the West. 

In this way, the Japanese government formulated its secularity in antagonism to the West. The term 
“antagonism” emphasizes how the relationship was “more complex than direct opposition” and had 
elements of “borrowing and adaption” (Buntilov 2016, 6). The government did not reject the 
Western idea of time as linear and progressive.18 It quickly adopted the Western calendar, including 
the seven-day week with Sunday as a day of rest, and abandoned its tradition of using the cyclic 
sexagenary system of time and dividing months into three ten-day weeks. Yet at the same time, the 
Japanese government took the (theoretically) scientifically calculated date of the first Japanese 
emperor's enthronement in 660 BC, rather than the birth of Christ, as the start of linear time. Thus 
the Japanese government did not directly oppose Western secularity, but adopted and then 
subverted it to make Japan's claim to Truth trump that of the West.

This thesis looks at three important elements of secularity: space, time, and ethics. These elements 
are some of the basic building blocks upon which people's perception of reality rest. Space and time
might seem like concrete things that can be defined physically through science, but cultural aspects 
affect the perception of geography and time in significant ways. For example, the understanding 

16 However, Buddhism was also allowed to keep some of its own terminology like ���� #.
17 Seager adds patriotism to the Colombian myth, which is something the Japanese government also embraced.
18 Contrasting linear and cyclical conceptions of History may echo Orientalist descriptions, but this thesis does not 

argue that linear time is exclusive to the West. Rather, it argues that the new imperial calendar adopted by the 
Japanese government was an adaption of new ideas from the West about time and social evolution.
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that seven continents (Europe, Asia, North and South America, Australia, Africa, and Antarctica) 
make up the land masses of world may seem like an objective fact of geography,19 but that 
framework was only completed in the 1950s (Lewis and Wigen 1997, 33). In the late eighteenth 
century, the world was generally conceived as consisting of four continents. In the late eighteenth to
early nineteenth century, the “fact” of four continents became linked to new racial sciences 
connecting a different race to each continent (Lewis and Wigen 1997, 30). The genealogy of this 
“myth of continents”, can be traced back to medieval T and O maps, which while having precedent 
in ancient Greek divisions, divided the world into three parts as settled by the three sons of Noah 
with the holy city of Jerusalem at the centre. America, as the “new world” was added as the fourth 
division of the world (Lewis and Wigen 1997, 29). 

The Eurocentricity of Western metageography20 was not lost on Japanese elites. Power relationships
made this metageography difficult to reject entirely, but early Meiji period textbooks dealt with this 
incongruence by separating geographical continents (������	 �$) from political-cultural continents
(������ �%) (Monbushō 1874, 3).21 While world maps placing the Prime Meridian (and thus 
England) at the centre of the world were not uncommon in Japan, maps dividing the globe into 
Eastern and Western hemispheres, thus placing Asia at the centre of the East, were also common. 
Furthermore, the trend of placing Japan and Oceania at the centre of world maps grew in popularity 
in the Showa period and is now standard on Japanese world maps today. Thus Japan sustained the 
divide between Europe and Asia, but refocused this Europe-centred geography on Japan and the 
East.22 

The Japanese government did the same with time and ethics. It abandoned its Chinese-based system
of measuring time, and by extension history, and adopted a Western model. The Western model was
more scientific than the Chinese lunar model, which fit well with the government's claim to 
technological mastery. But the model it adopted was not a pure adoption. Rather, it deliberately 
antagonized the Western version by being older than the Christian era. While the Meiji government 
based national morality upon Confucian ideals such as harmonious relationships, it was couched 
within the framework of Shinto mythology which positioned these moral ideals as indigenous to 
Japan. In particular, the ideals of loyalty to the Emperor and the Emperor's benevolence were 
prominent. Japan did not reject many Western moral values, but went to great lengths to instil a 
Victorian morality into the populace through campaigns against “superstitions” and uncivilised 
customs, such as prohibiting co-sex bathing and fox-expelling rituals, and encouraging meat eating. 
By expelling “uncivilised” customs, the Japanese government hoped to gain equal treatment by the 
West. Yet the method by which “Japanese people were being won over to the civilisation called for 
by Fukuzawa [was] not through appeals to British social mores but by being taught about Shinto” 
(Josephson 2012, 153). In other words, this morality was reconstructed to be based on Confucian-
Shinto ideas rather than Classical-Christian ideas. To summarize, Japanese secularity was adapted 
from Western secularity, and modified in order to position it as not only more suitable for the East 
but also as possibly superior to Western secularity.

19 A seven continent geography is not the only one taught in Europe. For example, Southern Europe teaches a six 
continent geography, but the continents combined are not Europe and Asia, but North and South America.

20 Metageography: “the set of spatial structures through which people order their knowledge of the world: the often 
unconscious frameworks that organize studies of history, sociology, anthropology, economics, political science, or 
even natural history.” (Lewis and Wigen 1997, ix)

21 In Meiji Japan, the world was divided up into three geographical continents (Eurasia-Africa, America, and 
Australia), but six political-cultural continents (Asia, Europe, Africa, North America, South America, and Australia 
or Oceania). Also, confer Buddhism's Shi Taishū  &�%model which is based on a Buddhist model of world with 
Mt. Sumera at the centre (Racel 2011).

22 This is an example of what Samir Amin calls “inverted Eurocentrism” (Lewis and Wigen 1997, 115).
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Before the Meiji Restoration, a prefectural or status identity was more prominent than a national 
“Japanese” identity (Howell 2005, Stegewerns 2006). One of the major tasks of modernisation was 
to instil a strong national identity as Japanese subjects into the diverse populace living in the Home 
Islands, and as the empire expanded, in territories such as Hokkaido and Taiwan. One of the most 
significant ways nations, including Japan, did this was by creating a system of compulsory 
education which taught a national curriculum. Schools encouraged a single national language, 
���	�� �', based on a middle-class Tokyo dialect. They also instilled a broader sense of the 
international community and Japan's place in it. Thus schools may have been the most overt method
the state used to change the populace's identity. Morality (������� ()) was an important part of 
school curriculum. Morality textbooks collected a range of stories inspired by great Japanese and 
Western personages demonstrating values such as bravery, patriotism, and loyalty. However, the 
most succinct example of the morality promoted by the government is the Imperial Rescript on 
Education (Kyōiku Chokugo �*+'). Both this Imperial Rescript and morality textbooks drew 
on a Confucian foundation of ethics, along with the modern values of the “international 
community”, while being framed within the Shinto-based imperial myths.

The Japanese secularity was also communicated through metageography, and “metageographies 
also constitute ideological structures” (Lewis and Wigen 1997, xi). This is true not only on the 
global level, but also on the lower taxonomic levels of regions, prefectures, and cities. Thus 
modernisation included new ideas about city planning and transportation networks. New cities and 
train lines were constructed to reinforce a geographic idea of concentric centres and peripheries. 
New cities like Sapporo were constructed upon a grid aligned with the cardinal directions, which 
indicated a modern rationality while evoking the layout of the classical Japanese capitals. Railways,
a key symbol of modernity, were constructed to connect the Japanese centre to the periphery. 
Shrines were included in this. Often located at the periphery of a major city, trains allowed the city's
denizens easy access to the public space of the shrine. Furthermore, train stations became the centre 
of the town, with government offices, schools, and department stores often located directly in front. 
The daily life of Japanese subjects became ordered around new centres and connected by train and 
other modern transportation to larger centres. Especially in the overseas territories, “public spaces 
became targeted points of intervention aimed at transforming non-elite inhabitants from disobedient
objects of rule into self-regulating, if not self-governing, subjects of power” (Henry 2014, 4). In 
addition, as discussed above, maps often relocated Japan into the centre of the world, and positioned
the Greater East Asian sphere concentrically around it.

A way the Japanese state helped instil a new sense of time was by adopting a new calendar. This 
calendar embraced both scientific modernity in its astronomical accuracy and the mythic Shinto 
history—in that it located the start of History at the year of the first human Emperor's enthronement 
rite. The linear time of this imperial calender (���� ,-) was evoked in school textbooks and 
became the focus of massive celebrations in the Showa period. The government also adopted a 
cyclic method of measuring eras still used today, the regnal year (����� ./). But in contrast to the
pre-modern period when the ����� was often changed based on calamities and other events, ����� 
from the Meiji period were tied to the reign of each emperor, posthumously combining the emperor 
and the era. Within the yearly cycle of time, the government established a set of national holidays. 
These holidays were largely based on Shinto court ritual, combining the modern solar calendar with
holidays based on Shinto rite. In the Showa period, holidays increasingly became the focus of 
attention and the government utilized a form of “rule by time”. Rule by time is a term used by Hara 
(2011) in discussing the synchronized practice of bowing towards the centre.23 Thus the calendar 

23 Also cf. Ruoff (2010).
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and the celebrations connected to it became an important method by which a changed sense of time 
and space was instilled within Japanese subjects.

The war dead played an important part in the construction of the modern nation-state. Japan's 
victory in the Russo-Japanese war marked a turning point in its development, and war memorials 
and commemorative events celebrated that victory on a wide scale. One of the requirements of a 
modern nation-state is to instil a strong enough sense of patriotism in its subjects that they are 
willing to give their lives for the nation in exchange for posthumous honour and assurance of care 
for their families. Since this honour was a requirement for the state, it had to be incontestable, that 
is, located in the secular sphere. After some experimentation, Japan established a system of 
cenotaphs (��������� 01�), later converted into �����	  �� shrines, that was able to manage 
the ever increasing war dead produced by Japan's continuing expansion into Asia. These war 
memorials were organised in a concentric fashion, so that local memories of the dead were 
distinctive but still “subsumed within the broader context of national and global memories of the 
conflict” (Seaton 2016a, 9).

Finally, Shinto shrines helped instil this new Japanese secularity into the populace, sometimes 
directly, but more often in conjunction with schools, geography, holidays, and war memorials. 
Schools planned field trips and community service events at shrines, while shrines featured in 
school morality textbooks. Train lines were often specifically constructed to allow city residents 
easy access to shrines, while shrines served as public spaces equipped with museums, sport arenas, 
and public gardens. Shrines also became an integral part of modern Japanese city planning. National
holidays coincided with the national system of shrine festivals, so the shrine was a site where 
holidays were publicly celebrated, with sport or music events often being held after solemn shrine 
rites. Finally, the system for honouring the war dead led to the creation of a new type of shrine, 
specifically for venerating those who had died for the Emperor. While the political system of 
secularism developed in a Western context, and modern Western countries developed their own 
varying secular spheres based on Christian and Classical morality, Japan adopted the same system 
of secularism, but adapted it by utilizing Shinto and Confucian morality even while retaining many 
aspects of Western civilisation and morality. Japan was not the only non-Western nation-state to do 
this,24 but it serves an important example of how a non-Western state adapted secularism during its 
project of modernisation.

!�"�
����	���
����� ��
������&'"�
��
��!�"�
�����"����
The Japanese government, even while holding that Japan had a fuller understanding of truth than 
the West due to Japan's mystical “oriental” nature, dealt with the problem of contrasting ideas of 
secularity by practically limiting Japanese secularity to the Japanese sphere. The Japanese sphere in 
this sense is not limited to the areas directly controlled by Japan. It delineates the expanding sphere 
of influence to which the Japanese government ideologically laid claim. At the start of the Meiji 
period when Japan was in a weak military position, the Meiji government worked quickly to secure 
its northern and southern borders by incorporating Hokkaido (Ezochi 23�) and Okinawa 
(Ryūkyū 45) into the state. While both these places had a history of strong Japanese influence, 
this can be argued to be the start of modern Japanese colonialism (Seaton 2016a, 26; Mason 2012). 
Hokkaido was immediately claimed by the Meiji government, since the fear of Russia claiming the 
sparsely populated island was great and Ainu living in Hokkaido had no recognized state or modern
military to prevent Russia or Japan from doing so. Okinawa was a recognized kingdom, but was 
annexed by Japan in 1872, the fifth year of Meiji, her kings being demoted to nobility. During this 
early period, Japan was mainly interested in protecting its narrow interests, as can be seen by its 

24 For example, the Qing empire in its struggle to maintain sovereignty at the start of the twentieth century borrowed 
from the Japanese model, but utilized Chinese Confucianism as the basis of its state. (Cf. Yang 2008)
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negative response to the request of King Kalākaua of Hawaiʻi in 1881 for a protectorate-style 
relationship with Japan to counter American influence in the Pacific.

The Japanese government worked hard to prove that Japan was a civilised country in the eyes of the
West and thus deserving of equal treatment. Slogans like “rich nation, strong military” (�	���	�
������ 6�78) captured the government's ambition to enrich the nation and build up the military 
enough to be considered a “great power” on the international stage. The government first looked to 
expand Japan's sphere of influence to include Korea, which brought about a conflict of interest with 
Qing China, who historically claimed suzerainty over Korea. This led to the first Sino-Japanese War
(1894-1895), where Japan surprised the international community by winning a decisive victory. As 
a part of the war spoils, the Qing passed Taiwan over to Japan. Taiwan differed from Hokkaido and 
Okinawa in that it lacked a long history of close interaction with Japan. Furthermore, Taiwan was 
also the first territory Japan gained through the common method of imperialism through war. As 
Japan's first territory internationally recognized as a formal colony, Japan was determined to turn 
Taiwan into a model colony and took pride in the West lauding Japan's colonial efforts in Taiwan.25 

Conflict over Korea next led to the Russo-Japanese War in 1904-1905. Again Japan surprised the 
Western nations by winning against Russia. In particular, Japan's victory over Russia demonstrated 
Japan's ability to compete militarily with a Western power. Thus Japan began to be seen as a 
possible threat by the West. Japan's victory established Korea as a protectorate of Japan, leading to 
Korea's annexation in 1910. While there was debate in Japan over the innate ability of Taiwanese 
and Koreans to become as “civilised” as Japanese, eventually policies of assimilation (���� 9�) 
were conducted in both Taiwan and Korea as a stepping stone towards incorporating both those 
territories as integral parts of Japan. 

Furthermore during WWI, Japan allied with Entente powers (Britain, France, and Russia) against 
Germany, which allowed it to expand its influence in China by taking over German colonies in Asia
and the Pacific. Japan became the only non-western great power (of five) in the League of Nations 
formed after WWI, and was granted the South Pacific Mandate. This gave Japan control over 
Germany's former colonies in the Pacific, entrusting the act of civilising Micronesia to Japan as a 
“sacred trust” (Peattie 1992, 82). The rejection by the United States and Britain of the Racial 
Equality Clause proposed by Japan to the League of Nations was also significant in driving Japan 
away from the idea of Western-based “universal” values. It pushed Japan away from the British 
style of colonialism that saw the assimilation of colonial people as not possible, and towards a 
French style that aimed to assimilate colonial people into full colonial subjects. This attitude 
towards colonialism also influenced the establishment of shrines overseas. Major overseas shrines 
in the earlier days of Japanese colonialism enshrined the Three Pioneer Kami (Kaitaku Sanjin �

:�) and allowed for greater adaption to local circumstances. This has been referred to as a 
“pioneer theology” (������	�����������	 �
;�<) or “development theology” (���	����	����
�������	 
=;�<) (Suga 2014, 141-145). However, beginning in the 1910s, a shift in policy 
towards expecting the full assimilation of colonial subjects was reflected in a trend towards 
enshrining Amaterasu Ōmikami  >?�@� rather than the Three Pioneer Kami in overseas 
shrines. This might be labelled an assimilation theology, in contrast to the earlier pioneer theology.26

Pan-Asianism, or the idea of united Asian values in contrast to the West, developed as an anti-
colonial discourse that aimed to unite Asia in the face of Western imperialism. Thinkers like 

25 For an example of this, cf. Sugiyama (1922, front material)
26 Although the standard translation of �������	�theology—is used here, the application of the English-language term

outside of its Christian origins “...is applicable only to a very limited extent and in a very modified form.” (Louth 
and Helmut 2014). What �������	 more specifically means here is theories about which kami's virtues (�������	 �
A) are most appropriate for the circumstance. 
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Okakura Tenshin BC>D, well-known in the West for his treatises on Tea and the value of 
oriental art, drew upon the pre-modern metageography of the Three Countries united by Buddhism. 
While this theory traditionally placed India (Tenjiku >E) as the original enlightened country, the 
mediaeval Shintoist Yoshida Kanetomo  FGHI used the theory of Japan as the Land of the Kami 
(�������	 ��) to argue that Japan was the “primal nation” (Hardacre 2017, 216). In the Meiji 
period, this idea combined with Japan's rapid adoption of Western technology and military, leading 
many Japanese pan-Asianists to see Japan as the natural leader to unite Asia and bring their Asian 
brethren (���� 9J) into civilised society. Civilisation in this case meant a Japanese civilisation, 
based on, but not the same as, Western civilisation. While many Japanese pan-Asianists thinkers 
sincerely, if chauvinistically, hoped to unite all of Asia into one equal brotherhood, this ideology 
was also used by the military to rationalise colonialism and the construction of puppet states in 
Asia. Shintoists often defined the wartime slogan “the world under one roof” (�������
��	�KLM
N) as meaning “universal brotherhood”, but it also implied it was only under the Japanese 
emperor's benevolent care that such a brotherhood could be achieved. 

From the 1930s, the idea of the Greater East Asia Co-prosperity Sphere became popular, and at its 
greatest extent included the Provisional Government of Free India, the Kingdoms of Cambodia, 
Laos, and Thailand to the East, and the Japanese Mandate of Micronesia to the West. In the 1940s 
the Japanese government had broader plans for the Co-prosperity Sphere to include Hawaiʻi, 
southern India, Australia, New Zealand, and possibly the coastal areas of the Americas where 
significant communities of Japanese had already migrated. As Japan conceived its sphere of 
influence expanding, efforts began to incorporate the inner colonies such as Taiwan and Korea 
more fully as Japanese through the process of imperialization (������� ,O�). This included 
efforts to erase outward differences such as non-Japanese names and to require of colonial subjects 
the same duties required of citizens in the Home Islands such as military service. 

In summary, Japan adopted a world view that adapted the Western idea of East versus West. Within
the East, or Asia, Japan utilized a concentric idea which saw the Japanese sphere of influence as 
increasingly expanding to include all of the Asia-Pacific. The ideological goal was to civilise, that is
Japanise, the entire area, but until that end point was reached, the region could be arranged into a 
hierarchy of territories more or less “Japanese”. Under this definition, being Japanese was defined 
by praxes, such as speaking Japanese at home or venerating at shrines. However, this ideological 
view allowed Japan to claim to be working towards racial equality while still justifying systemic 
discrimination against non-Home Islanders. The next section looks at how the ideology of social 
evolution and imperialism influenced Japanese colonialism.

����#�����������&�������
����	����������

The late nineteenth century saw the popularity of evolution theory rise. This theory was applied not 
only to biological processes as argued by Charles Darwin, but also to religion, language, and more 
generally culture. Under the fourfold hierarchical concept of religion, European superiority was 
located in Christianity as the only True religion. This was confirmed by the idea of progressive 
evolution, that is, the idea that the newest form of Christianity, Protestantism, was the most 
advanced, while other older religions like Catholicism or Judaism were less advanced (Fluhman 
2012, 132). As religion flattened, the “secular” world-view came to be increasingly advocated as 
the most advanced and Christianity was demoted to an imperfect precedence. Using progressive 
evolutionary theory, the world could be neatly ordered into an arrangement which positioned 
Europe as superior first by merit of its Christianity, and later by merit of its “rational secularism” 
(Masuzawa 2005).
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As Fluhman has observed, “science itself was deeply implicated in colonist ideologies” (Fluhman 
2012, 131) and the neo-Lamarckian ideas of social evolution and progressive History have often 
underpinned the rationale for colonialism and slavery. In the nineteenth and twentieth centuries, the 
West divided the world into three categories. Civilised nations were those of the West, while most 
of the darker-skinned peoples of the rest of the world—lacking writing, complicated technology, 
and monotheism—were considered barbarians. Non-whites who possessed literacy were given the 
mediating status of semi-civilised. This tripartite scheme was aligned with the division of race and 
continents and backed up with “scientific” and religious justification (Lewis and Wigen 1997, 23-
24). The inferiority of black-skinned Africans could be explained by both their racial decent from 
Noah's youngest son, Ham (who committed the unforgivable crime of seeing his father naked) as 
well as by the arid climate of Africa which had supposedly stunted the African “race”. In a similar 
manner, Europe's superiority could be had by its merit of being “Christian” (descended from Noah's
eldest son) and when this lost currency, by arguments that Europe's temperate climate fostered 
intellectual and technological superiority. Civilised habits, religion, and technology could be 
adopted by non-white nations and were, but this rarely convinced Western nations to treat these 
nations as equals. Hawaiʻi was one example of this anti-colonial discourse: when its Christian 
monarchy was overthrown by American businessmen the Western world looked the other way. 
“Semi-civilised” nations such as India and Japan were very much aware of this example.

In comparison, the traditional metageography in Japan also divided the world into three sections, 
but was an adaption of two ideas from continental Asia. One idea was the Buddhist-based Three 
Countries model of the world. In this, India, as the birthplace of the Buddha, was the centre of the 
world and Japan lay on the very periphery, to where Buddhism had only been brought after it had 
been accepted in China and Korea. Alongside this, another metageography theory that influenced 
Japan was the Chinese ���  P3 theory, which positioned China as the centre of civilisation 
surrounded by barbarian states. Japan, on the periphery of China, was again positioned as a barbaric
place merely adopting the civilised habits of China. These theories were combined with the idea of 
Japan as the Land of the Kami (�������	), which had prominence in the development of Kokugaku 

 �< thought. Kokugaku thinkers attempted to invert the traditional position of India or China as the
centre of the civilisation and Japan in the barbaric periphery. Instead, people in Japan had innately 
lived in harmony with the kami in Japan, and it was not until Japan was “corrupted” by foreign 
creeds that strife arose. Other lands, on the other hand, were quickly corrupted from the start, and 
thus needed to develop high sounding creeds like Buddhism and Confucianism in order to prevent 
the people from falling into strife. Despite this inversion of civilisation's source country, the basic 
international view of the “three countries” of India, China, and Japan remained.

In the Meiji period, Japanese intellectuals quickly consumed the latest Western research, including 
that on the hierarchy of races and nations, and applied it to their own past. Japan adapted the 
Christian-based metageography of the West in that it accepted a distinction between Europe and 
Asia. Along with this, Japan adopted the idea of race. In this ideology, all Asians were a single race,
“from the same womb” (����). Thus ideologues drew upon pre-modern ideas about Japan as the 
Land of the Kami to support its position as the “natural” leader, but only of Asia and Asians. This 
idea of the Land of the Kami deserves a closer look. Although Japan accepted the idea of social 
evolution as scientific and the resulting categorization of societies on a spectrum from barbaric to 
civilised,27 it based the state's legitimacy on “the hallowed past of the Age Divine”28, an age when 
people and kami lived in perfect harmony, in other words, an idealised past. So while other nations 

27 Particularly in the case of Taiwan, Japan adopted the pre-modern Chinese terminology of raw barbarians (������ Q
R) and mature barbarians (�	�	��� SR) to categorise people as barbarians or semi-civilised. Cf. Scott (2009) for 
the relationship between state creation and this terminology.

28 Y������������� TU;��, to quote the English version of the Patriotic March (Aikoku KōshinkyokuV�WX
Y).
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lacked this past, Japan as the Land of the Kami had maintained its connection to the “Age Divine”, 
especially through the ancient rites of Shinto shrines.

Social evolution in this view was cyclical: Japan's social progression was not moving towards an 
unknown future Utopia, but rather towards a return to a higher version of the timeless idealised 
past: what might be called an idealised modernity.29 While the centre of the nation might be the 
most civilised, the peripheries often preserved elements of that idealised past. Thus the modernity of
the centre and the antiquity of the periphery were both vital to the progress towards recovering that 
idealised past. Shintoists30 often depicted geographic travel into the periphery as a trip into the 
temporal periphery (Christy 1997, 158). This aligned with the ideas of the Hirata Kokugaku school 
of thought that were popular before and around the time of the Meiji Restoration. The 
administration of the Japanese empire was arranged in a concentric model. Tokyo as the capital was
in the centre, but each prefecture also had its centre, while within each prefecture or territory, each 
county had its own centre and so on. Shrines reflected this concentric administration structure and 
played a significant role in connecting the centre and the periphery together.

	�������(�
�����
�������
��
In the late Edo period, shrines were organized loosely through a system of licenses and sartorial 
standards by the Shirakawa and Yoshida families. But this changed with the Meiji Restoration. The 
government declared shrines as sites for conducting the ritual of the state (����������������Z;	
[) and organized them into the modern shrine ranking system (�������������	������ ���!\
]). Despite the hopes of many Shinto ritualists, the Meiji state was unable to financially support all
shrines. After a series of trials, all but the most important shrines were required to rely upon their 
local communities for a majority of their support, although these shrines still received small 
offerings from the state or local government according to their rank (Hardacre 2017, 397-399).

The shrine ranking system organized shrines into two main categories: imperial and national shrines
(������	�������  �^�) and the various shrines (������ _�). Each of these categories were 
further organized into ranks. Imperial and national shrines were each divided into greater, 
intermediate, and lesser ranks, while the various shrines were ranked according to their geographic 
domain from prefectural shrines (������ `�) to the lowest category of unranked shrines 
(�	���	��� �!�). This ranking system united shrines into a single system that extended beyond 
governmental ministries. While most shrines were under the charge of the Home Ministry, overseas 
shrines were put under the charge of their respective colonial governments. Likewise, Yasukuni 
Jinja  a��� and the new �����	  �� shrines created in 1940 formed an exception, being under 
the domain of the Ministry of War. The ranking system also united shrines without regard for 
sectarian boundaries or lineage, such as shrines venerating31 the same kami. This was in contrast to 

29 For a description of a similar idea in European intellectual thought around this same period, confer Abrams (1973, 
183-187) and Josephson-Storm (2017, 86-89).

30 This included folklorists such as Yanagita Kunio and Origuchi Shinobu and Kokugaku scholars such as Hirata 
Atsutane and Motoori Norinaga.

31 I use the term venerate instead of the more common translation of worship due to the strong connotation of worship 
to mean only “adoration” (������) in theological terms. Christianity traditionally differentiated between the adoration
of God and the veneration of the saints and relics. The former (������) emphasizes an internal act, while the latter 
(�	��� or �����������) is associated with physical acts, with the Eastern orthodox term ����������� originally 
referring to the Persian custom of protestation before a great person such as the emperor. While a variety of 
Japanese terms (������ �bc����� dec����� d�c������ f�c����	�	  gh etc.) are often translated as 
“worship” in English, the custom followed at Shinto shrines is more similar to ����������� than ������ in that it 
originates as a custom for expressing reverence before those above, including kings. The term “worship” can 
indicate both ������ and �	���/�����������, but modern Protestantism (which is the model for the generic concept of 
“religion”) often does not differentiate between ������ and �	���� and sees the “worship” of saints and relics as a 
form of idolatry. Idolatry is the direction of adoration (“worship”) towards something other than God. Thus using 
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Sect Shinto, which was divided along sectarian lines.

The modern shrine ranking system united all Shinto shrines across the empire, but it also defined 
their positions in relation to each other both vertically and horizontally. Vertically, the relatively 
unregulated unranked shrines were at the bottom. Each village theoretically had a dedicated village 
shrine (������ i�), which became the protector (
����	 jk) kami of the village. Above village 
shrines were district shrines (����� l�), which functioned as a protector of the broader district. 
Above these were the prefectural shrines (������), which protected the whole prefecture. Thus each
prefecture was clearly ranked in a geographically concentric manner. Furthermore, shrine mergers 
dictated by the government in the 1870s aimed to align shrines with administrative divisions, 
reducing the number of shrines in each area so that each village or district was ideally allocated 
only one shrine of the appropriate rank. This ideal was based off the idea of “territorial hierarchy” 
from Hirata Kokugaku (Thal 2005, 116). A major motivation for the shrine mergers in the Home 
Islands was economic concerns. But similar attempts in the colonies were more concerned with 
realigning the “imagined community” (Anderson 1991) of colonial residents with the 
metageography put forth by the Meiji government.

Ranked above the various shrines were the national and imperial shrines. Imperial shrines, which 
received offerings from the imperial court, included the twenty-two official shrines designated in 
the early Heian period, and focused on shrines with connections to the imperial house. National 
shrines, which received offerings from the state, included many of the shrines designated as “first 
shrines” (�
�������� M") under the Shogunate. Furthermore, a special category of imperial 
shrines called ������	�����������  m! n� included shrines, such as Minatogawa Jinja op��
and Yasukuni Jinja, dedicated to those who gave their life for the emperor. While some national and
imperial shrines fit into the geographically concentric structure seen in the ranking of the various 
shrines (������), this was not always true. Many of these shrines attracted reverence from across 
the empire. This thesis includes both types. The shrine ranking system united all Shinto shrines into 
a single system organized geographically concentric, where reverence was funnelled from the 
periphery to the centre. However, some shrines stood separate from this geographic organization, 
and gathered reverence from all of Japan based on virtues of their enshrined kami.

����
����
���� "�����
���������� 
The origin of Shinto as a system has been much contested. The older view is that “Shinto” is an 
indigenous religion extending back to age immemorial.32 This view has been criticised by scholars 
who argue that Shinto was an entirely modern invention of the Meiji period (Kuroda 1981) or that a 
system called “Shinto” can only be traced back as far as the Yuiitsu Shintō  qM�r of Yoshida 
Kanetomo (1435–1511) (Breen and Teeuwen 2010, 222). Hardacre, however, notes the lack of 
continuity between Yuiitsu Shintō and what is called Shinto today, and argues that the “Ritsuryō 
system represents the institutional origin of Shinto, based on the concept of ����� �s, the 
instantiation through Kami Law (�������� �st) of an annual calendar of state ritual, and the 
establishment of the Council of Divinities (Jingikan �s ) to administer the rites” (Hardacre 
2017, 18). Despite claims of  indigenousity, shrine rites and folk customs across the Sinosphere 
shared many traits (Inoue 2003, 7). This similarity would become important to shrines during 
Japan's colonial project. Regardless of where the origin of Shinto as a system is placed, it is clear 
that the cluster of customs and networks that are considered “Shinto” today were diverse and often 
without strong relation to each other. Breen and Teeuwen's concept of “Shintoization” (Breen and 
Teeuwen 2010, 221) is useful for discussing how often discrepant or “foreign” elements were 

the term worship in its common Protestantism-based meaning draws a false parallel between shrine practices and the
Christian practice of adoration, when the term “veneration” would be a much closer translation.

32 For example, confer Ono (1962, 1).
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subsumed into the framework of Shinto.

The role shrines and other social institutions would have in supporting the Meiji state was not 
clearly determined at the start of the Meiji Restoration. While shrines were declared sites for the 
ritual of the state (��������������) in 1871, this was not the establishment of Shinto as a state 
religion nor was it a declaration of shrines as secular. At this early point, the modern idea of religion
was not yet embedded within Japan, and the term ritual (�����) included ������ 	, a character that 
implies sectarianism in the later neologism of ������ (Josephson 2012, 7). An early attempt to 
harness the power of “religion”, or at least doctrine, for the state was the Great Promulgation 
Campaign, which began in 1870. While the movement was largely considered a failure by 1875, it 
was only formally ended in 1884 when the national instructor (���������	 �uv) system of the 
Campaign was abolished. 

But the Great Promulgation Campaign was an important experiment by the Japanese government in 
formulating the relationship between the state, religion, and shrines. This can be seen by the many 
rapid changes the government offices which governed shrines underwent during the period. With 
the Meiji Restoration in 1868, the Jingikan was renewed as a major government department after 
years of being divided between the Yoshida and Shirakawa houses. Yet in 1871 it was abolished to 
be replaced by the Jingisho �sw, a degradation of rank. The same year, the modern shrine 
ranking system was established while Buddhist rites were ceased at the imperial court. The next 
year, the Jingisho was merged into the Kyōbusho �xw, which had been established the year 
before to manage the Great Promulgation Campaign. In 1873, the Great Teaching Institute 
(Taikyōin ��y) was established as a part of the Campaign only to be disbanded after a mere two 
years, in 1875. In 1877, the Kyōbusho, which had managed the Campaign's doctrine alongside 
managing shrines and temples, was abolished. Efforts to wean shrines off state support began with 
the Shrine Preservation Fund in 1880. In 1882, the government prohibited shrine priests from being 
national instructors, clearly drawing a line between the praxis of shrines and the state doctrine of the
Campaign. Finally, the Campaign was officially ended in 1884 (Hardacre 2017, 355-402). This 
rapid series of often conflicting changes concerning shrines, as well as temples, demonstrates the 
lack of predetermined vision on the relationship of shrines to the state. The modern idea of religion 
and the secular were also fluid and undetermined during this period. Thus while the 1870s in Japan 
were characterized by a government effort to form and propagate a state doctrine, it is anachronistic
to see Great Promulgation Campaign as the government's attempt to establish Shinto as a “state 
religion”.

In the 1880s, the growth of the Freedom and People's Rights Movement (Jiyū Minken Undō z{O
|��) led the government to consider the creation of a constitutional monarchy with democratic 
representation through the Diet. This led to the promulgation of the Meiji Constitution, which 
established the Japanese state as secular with a limited guarantee of freedom of religious belief.33 
During the same period, discourse over the establishment of the failed 1900 Religion Bill 
formulated a vocabulary that separated shrines from generic religion (Maxey 2014, 220) and the 
academic study of religion in Japan developed with the first chair of Religious Studies being 
established as Tokyo Imperial University in 1905 (Isomae 2012, 201). Josephson has argued that 
the failure of the Campaign led to Shinto becoming incorporated into the common consensus, that 
is, the successful secularisation of Shinto. With the legal and popular establishment of the political 
system of secularism, shrines were located into the secular sphere, and Buddhism was formed into a
Japanese religion (Josephson 2012, 258).

33 “Article 28. Japanese subjects shall, within limits not prejudicial to peace and order, and not antagonistic to their 
duties as subjects, enjoy freedom of religious belief.” Unlike the Prussian Constitution upon which the Meiji 
Constitution was largely based, this article did not establish a state religion while allowing tolerance.
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Shrines in the early twentieth century were largely seen and treated as secular institutions. In the 
political system of secularism, the secular sphere designates those things that are considered public 
and universal to all citizens, and thus can form the basis of laws and be taught in public education. 
Shrines were not �������� secular: religion and the secular are both constructs.34 But after the end of 
the Great Promulgation Campaign, shrines were increasingly located into a newly formed secular 
sphere. This meant emphasizing shrines as historical sites, rather than mythological sites, as public 
facilities rather than private ones, and as an essential part of modernity, while treating antique 
shrine customs not as barbaric, but as relics from the idealised past.

First, History is a linear construction of the past, but the construction of that History goes beyond 
the uncovering or explaining facts and inevitably includes interpretation of those facts. Newly 
constructed shrines in the Home Islands were built on sites perceived to be the scientifically-
validated physical sites of historical events, and the kami enshrined were, or at least depicted as, 
historical personages. This sometimes happened with overseas shrines, although geography or 
practical concerns often took precedence over historical connection when deciding the location of a 
new shrine. Older shrines also repositioned their kami as historical personages, rather than mystic 
divinities, and began to emphasise the concrete history of the shrine's site, rather than its miraculous
powers. Thal provides an example of this in her case study on Kotohiragū, which in the Meiji 
period re-identified its miraculous kami Konpira Daimyōjin }~����, as the “historical” kami 
Ōmononushi no Kami  �ÄÅ� and Emperor Sūtoku dA. It also downplayed the site's mysterious
powers in favour of emphasizing Emperor Sūtoku's supposed retirement there (Thal 2005, 142, 
246). Furthermore, shrines became sites not just for commemorating History, but also for learning 
about it, with museums and other public facilities being built on shrine grounds and school children 
visiting shrines on field trips. 

Second, shrines were treated as public facilities. Public facilities such as sports tracks and pleasure 
gardens were also built at shrines. Public transportation such as railroads were constructed 
specifically to allow the public easy access to shrines, just as access was provided to other 
government facilities such as the city hall. The open construction of shrine grounds, the entrance 
marked by the open �����  ÇÉ gate, and the expansive forest-like garden, meant shrines were 
accessible to all members of the public at any time day or night, in contrast to most Buddhist 
temples, which were protected at night by massive gate doors and in principle reserved only for 
members of that temple's sect. 

Third, shrines were positioned as a natural part of modernity that evoked an idealised past. As 
previously explained, Japanese modernity was conceived as circular: it was a race forward towards 
an idealised past. Rather than shrines seeing themselves as museums committed to lifeless re-
enactments of an outdated past, they portrayed themselves as living efforts to revive the idealised 
past when humanity supposedly lived in perfect harmony with the kami. This past, furthermore, was
a futuristic one, where the ancients had access to modern technology and understood not just how to
utilize such technology, but also the workings of the kami behind it. Thus Josephson (2012) 
describes this Japanese secularity as “Shinto-scientific”. Rather than the amalgam of technology 
and Shinto being a paradox, it was posited as the natural coming together of two parts of a whole.

���)������������
���
���� "���
In the late nineteenth century, Japan settled on a secular state with shrines located in the public, 

34 Although shrines were sometimes historically categorized on the immanent side of a immanent-transcendent divide 
theorized by Buddhist thinkers. Cf. Kleine (2013).
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praxis-focused sphere of the secular. In this way, Meiji Shinto was a new construct. But the Meiji 
ideologues brought about “the birth on one hand of ʻShintoʼ, and the birth on the other of a new 
entity called Buddhism” (Breen 2009, 248). As shrines were pushed into the secular sphere, 
Buddhist temples—along with Christian and later Sect Shinto churches (������)—were relocated 
into the private sphere.35 But as the secular (�	������	) was defined in opposition to religion 
(������), this chapter ends with a look at how Buddhist temples were “religionised” in the same 
process in which shrines were “secularised”. To refer back to the development of a generic 
vocabulary of religion, many terms in the grammar of religion were constructed from or utilised 
traditionally Buddhist terms, including the term ������ itself (Kramer 2013).

The Shinshū  Ñ	 sect of Buddhism was an influential political actor during the Meiji period, 
Shinshū Buddhism had been early to develop a doctrine against venerating the kami. Thus the 
Shinshū sect, who lacked the degree of dependence many other Buddhist temples had on 
amalgamation with shrines, fared better after the Meiji government required shrines and temples to 
separate (Breen 2009, 249). The Shinshū sect was originally an enthusiastic supporter of the Great 
Promulgation Campaign, but became disillusioned by the strong Shinto focus and internal bickering
that occurred among the Shinto ideologues. The withdrawal of the Shinshū sect in 1875 signalled 
the eventual failure of the Campaign. Shimaji Mokurai Ö�Üá, a Shinshū priest, played a 
significant role in constructing the concept of religion in Japan. Shimaji, who had studied in Europe 
and was familiar with the Western idea of religion, argued that religions such as Buddhism and 
Christianity focused on the transcendent and gave moral guidance and solace to souls after death. 
As a religion, Buddhism was freed from the burden of promoting the national doctrine, which it had
during the Campaign. Shinto, on the other hand, was not a religion, for if it were, it would be of the 
most barbaric sort, which was unthinkable (Nitta 2009; Kramer 2013). Thus the argument for 
shrines as secular and Buddhism as a religion was used by Shinshū Buddhists to protect themselves 
from unwanted government interference.

Ama (2011) in his book on the modernisation and globalization of Shinshū Buddhism discusses 
how Shinshū Buddhism in Hawaiʻi was not only “Americanised” but also “Japanised”. At first 
glance, it seems counter-intuitive to suggest that Japanese Buddhism could Japanise as a process 
equivalent to Americanisation. But this Japanisation might be also be described as religionisation: 
Shinshū Buddhism in Hawaiʻi adopted many changes to align itself with the practices of Shinshū 
Buddhism in Japan, which was undergoing a transformation into a modern religious institution. 
This included reforms like flattening the structure of the sect and creating a Buddhist wedding 
ceremony. But one of the changes that is most relevant to the discussion of religion and the secular 
was the reinterpretation of the “two truths” teaching of Mahayana Buddhism. 

The two truths teaching divided truth into the absolute Truth of Buddha's laws and the relative truth 
of mundane society. Shinshū Buddhists of the Edo period stressed the importance of enduring the 
laws of realm in daily life, while looking towards the Buddha for salvation in the afterlife (Ama 
2011, 21). In the Meiji period, Shimaji reinterpreted this two truths teaching to mean a divide 
between mundane truths, which included Shinto rituals honouring the imperial ancestors, and the 
spiritual Truth that Buddhism taught. Shinshū Buddhists began enshrining Jingū ����� �"  �à
talismans in their temples and conducting imperial rites despite Shinshū's traditional prohibition 
against venerating kami. This was so much so that Ōmi (2017) argues that pre-war Buddhism can 
be considered “State Shinto”. 

35 While the Japanese government stop actively persecuting Christianity in the 1870s, it only officially became legal  
in 1890 when the Meiji Constitution was enacted. Christianity, Buddhism, and Sect Shinto became the three 
religions legally recognized in Japan.
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Japanese subjects living abroad operated under two different versions of secularism: American and 
Japanese. Japanese Buddhist institutions in Hawaiʻi both Americanised and Japanised (religionised)
in order to better fit within the category of religion in both Japanese and American secularism. 
Hawaiʻi Shinto shrines, on the other hand, found themselves categorised as secular in Japan, but 
religious in Hawaiʻi. Shrine communities managed this conflicting categorisation through a process 
of translation. In the same process of translating Japanese terminology into English, shrines were 
translated out of the Japanese secular sphere and into the American religious sphere. This 
translation involved the re-categorization of shrine practices considered secular in Japan as religious
in America, rather than the adoption of elements modelled on American religious practices such as 
the hymn-writing and theological innovations seen in some Buddhist temples. Thus shrines could 
become religious in the English-language context of American secularism, while remaining mainly 
secular within a Japanese secularity. 

	�
������

The establishment of secularism and the ideology of imperialism provides the backdrop against 
which modern Shinto shrines were developed. This chapter, drawing on previous research, has 
discussed how the modern concepts of religion and the secular are not self-evident categories, but 
are rooted in a specific genealogy that can be traced back to early modern Europe and the 
development of the nation-state. As such, this chapter argues that it is necessary to look at Shinto 
shrines within the broader context of the political system of secularism in order to understand the 
development and position of Shinto shrines within Japan as a modern nation-state. In particular, it 
allows us to examine shrines' role in promoting the state's attempt at embedding a modern 
consensus of reality, a Japanese secularity.

This thesis understands that, just as “religion” and “������” do not point to exactly the same thing, 
Japanese and American secularities also differ from one another. As will be seen in the following 
chapters, the Japanese government and shrines adapted ideas about secularity from the West to fit 
their specific circumstances, often keeping ideas like progressive History and the East-West divide, 
while replacing their Eurocentricity with a focus on Japan. Meanwhile Japanese subjects overseas 
were sometimes forced to navigate between the pressures of differing secularities. The 
transformation of Japan into a modern secular state included both the secularisation of Shinto 
shrines and the religionisation of Buddhist temples and Sect Shinto groups. The following chapters 
explore how Shinto shrines were both secularised and (not) religionised, as well as how the 
secularisation of shrines affected their position within society.

Despite this, the argument that shrines were considered secular sites should not be mistaken for an 
argument that Shrine Shinto or State Shinto was not an important part of Japanese imperialism and 
colonialism. Establishing a Japanese secularism committed violence against local customs in the 
Home Islands but even more so in the colonies. This can be seen most obviously in Taiwan, where 
Chinese and indigenous customs were often severely suppressed as barbaric or superstitious 
(Chapter Four). However, the secularisation of shrines also stripped pre-modern customs of Home 
Islanders (“ethnic Japanese”) such as funeral customs (Chapter Three), faith healing, and divination 
practices (Chapter Five) from being legitimate shrine practices. Furthermore, shrines often directly 
supported Japanese militarism during this period. This includes not only the veneration of war dead 
at �����	�shrines, but also the ideological justification shrines provided for the continuing 
expansion of the Japanese sphere. Indeed, this thesis demonstrates that secularism can be just as 
oppressive as a state religion.

The next chapter starts a journey from Home Islands in the centre of Japanese empire across the 
seas to the distant reaches of Japan's perceived sphere of influence. Before setting sail overseas, we 
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must first examine how modern Shinto shrines were established and then operated as secular sites 
within the Japanese Home Islands. Thus the journey begins at the so-called birthplace of the 
Japanese empire, at the shrine Kashihara Jingū  âä�" in Nara Prefecture.
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Kashihara, above lauded as the site of the foundation of the Japanese Empire, is today a little known
city in Nara Prefecture, whose main attractions include mountain hiking and some early Asuka 
period ruins. But during the early 1940s, Kashihara was famed across the empire as the birthplace 
of Japan. Thus the first case study is on Kashihara Jingū âä�", the shrine founded upon the site 
designated as the location of the enthronement rite of Emperor Jinmu (Jinmu Tennō �ã>,), the 
legendary founding Emperor of Japan. Through Kashihara Jingū, this chapter first examines the 
relationship of shrines to the newly embedded concepts of the secular and religion, finding that 
Kashihara Jingū was largely conceived and treated as a public, historical, and modern site, despite 
early connections to semi-private reverence organizations. Then, this chapter looks at Kashihara 
Jingū's role in affirming the new Japanese secularity promoted by the Japanese government. 
Kashihara Jingū, which was founded in 1890 at the site seen as the birthplace of Japan, as the 
modern concept of secularism was becoming embedded in Japan, serves as a particularly useful 
example for examining how a changed sense of time and space was communicated to Japanese 
subjects. Lastly, this chapter looks at similarities among other shrines in the Home Islands.37

/����������-���������!�
�.
Kashihara Jingū (Ill. 2.1) enshrines the traditional first human emperor of Japan, Jinmu (Kamu-
yamato-ihare-hiko-hohodemi no Sumera Mikoto �åçéèêëëíì>,) and his empress 
consort (Hime-tatara-isuzu-hime no Mikoto îïñóòôî).38 The shrine was established in 1890,
but the movement leading to its foundation extended back to the Edo period (1603-1868), when 
Kokugaku scholars and other nativists took a growing interest in the physical location of imperial 
tombs (Itō 2002, 67). The Tokugawa Shogunate, in order to boost its legitimacy in the face of 
growing criticism that it was disrespectful to the emperor, designated a site near Mt. Unebi in 

36 Adapted from ,���������0���� (Uta 1921).
37 This chapter draws from the author's previous article (Shimizu 2017).
38 Many scholars today consider Jinmu fictional (Antoni and Antoni 2017, 17–19), but during the period covered by 

this study Jinmu was depicted as a historical person.
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Kashihara, Nara, as the historical tumulus of Emperor Jinmu in 1863. When the Meiji government 
came to power, it affirmed the Shogunate's designation as accurate, and local interest in the site 
grew. In 1887, the first petition for a monument at the archaeological site of Jinmu's palace, in 
addition to the tumulus, was submitted to the Osaka government by Nishiuchi Narisato ö�õl, a 
local imperial tomb guardsman and the man who became Kashihara Jingū's first chief ritualist (���� 
"ú). A year later the same petition was submitted to the Minister of Home Affairs (Naimu Daijin 
�ù�û), which led to official permission being granted in March 1889 (Takagi 1997, 270).

While the movement to establish a monument at the site of Jinmu's palace began mainly as a local 
effort, the imperial household began to take an active interest. The Meiji government decided to 
grant the new Kashihara shrine the rank of greater imperial shrine (�������������  n��), the 
highest rank in the modern shrine ranking system established in 1871. Significantly, the imperial 
house donated the Kashikodokoro  ü  and Shinkaden  �¡¢ buildings from the Kyoto Imperial 
Palace to be recycled as the shrine's main buildings (������  ç¢ and ������ �¢, respectively). 
These two buildings were part of the Three Imperial Palace Sanctuaries (���
����������"£:¢), 
which formed the heart of the restored Council of Divinities (Jingikan �s ).39 The imperial 
residence had shifted from Kyoto to Tokyo in 1869 and thus the Council of Divinities had also been
moved to the Tokyo Imperial Palace. The support the national government granted Kashihara Jingū 
is significant because, at this time, it was moving away from supporting shrines after the perceived 
failure of the Great Promulgation Campaign (Taikyō Senpu Undō ������). Major shrines 
were granted a lump sum preservation payment (������	����������1��*���������� �n�¤¥}
\])40 to help them become self-sufficient, and the newly established Kashihara Jingū received a 
sum of ten thousand yen (Uta 1940, 249). Kashihara Jingū had its foundation (��
���1� @j¦) on 
2 April 1890, just in time to celebrate the national holiday of Emperor Jinmu's Anniversary (Jinmu 
Tennō-sai �ã>,g) as a major festival. It's annual festival (������ §g) was established as 11 
February, to align with the previously established national holiday of Foundation Day.

From 1911 to 1926, the shrine underwent its first major expansion (Uta 1981b, 216). A new train 
line was constructed to improve access and the shrine grounds were almost doubled in size from 6.7
hectares to 12.1 hectares (Kashihara Jingū-chō 1989). Another significant addition to the shrine was
the formation of the 13.2 hectare Unebi Park (Unebi Kōen ¨©ª«). Kashihara Jingū, like Jinmu’s
tumulus, was established on an archaeological site recognised by the state. While the sites were 
nearby each other, they were separated by a stretch of land where villagers resided. Local groups 
had long advocated for the shrine and tumulus to be connected by establishing a public park 
between them. After the chief ritualist of Kashihara Jingū added his petition for the park, the 
national government agreed to purchase the land. The villages within the new park's area were 
relocated, and Unebi Park was formed. To help fund these improvements Kashihara Jingū Kōsha â

 ä�"¬�was established in 1912. Donations collected by this association and other private 
donations, in addition to public funding from the imperial house and government, made the shrine's 
expansion possible (Takagi 2006, 59).

Kashihara Jingū reached its height of popularity in 1940, the year the empire celebrated the 2600th 

anniversary of Jinmu's enthronement. In preparation for this anniversary, the shrine again 
underwent major improvements. The train line was moved to bring a station, named Kashihara 
Jingū Entrance (Kashihara Jingū Mae âä�"­), directly in front of the shrine's main approach. 

39 The restored Council of Divinities was the highest organ of the Meiji government when it was first established, 
although it was gradually demoted and limited. Cf. Hardacre (2017, 359-368) about the Council of Divinities and 
Imperial Palace Sanctuaries.

40 This system was established by Home Ministry directive issued 17 March 1887.
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The shrine's outer garden (����� �®) also underwent considerable landscaping.41 Funding from the
national and local government, in addition to private financial and labour donations, aided the 
planting of over twenty thousand trees. The construction of a new enlarged shrine building (������),
athletic facilities, a dormitory, and museum were also funded (Kashihara Jingū-chō 1989). In 1940, 
a record amount of visitors came to Kashihara Jingū, with 1.25 million visitors recorded during the 
first three days of the year. The shrine's annual festival that year attracted seven hundred thousand 
visitors (Ruoff 2010, 99). Tied up as it was in the pride of empire, the shrine's enormous popularity 
disappeared at the end of the war. Today the forested shrine grounds still impress the visitor with 
their majesty, but the shrine lacks the national appeal shrines like Ise Jingū and Meiji Jingū still 
maintain. 

�����*���-���������!�
�.�(Photograph by Author).

Shinto shrines like Kashihara Jingū were one of the most visible institutions promoting a Japanese 
secularity. But before looking at their relationship with a Japanese secularity, a broader look at their
relationship with the political system of secularism is necessary. Kashihara Jingū was conceived 
and treated as a secular site in imperial Japan, even while efforts were made to separate it from the 
category of religion.

-���������!�
�.����/���������
The secular sphere is characterized by its perceived factual and public nature. Kashihara Jingū from 

41 The kanji �� 苑 is generally used in connection with the gardens of a palace. Preceded by an honorific (����� 御苑) 
it refers specifically to the grounds of the imperial palace and can be divided into an outer garden, gaien, and inner 
garden, ����� 内苑. If referring to a shrine's grounds, the term ����6�� (“kami-garden”) is used.
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its foundation was treated as a site of historical events that existed as a part of, rather than outside, 
physical space and time. Interest in Emperor Jinmu as the first emperor of Japan began increasing 
with the popularity of Kokugaku  �< thought in the Edo period. This and the desire to bolster its 
own political legitimacy led the Shogunate to inquire into the historical location of Jinmu's tumulus 
and in 1863 to grant official recognition to the current site (Itō 2002, 69). While political 
considerations, in addition to textual, oral, and archaeological evidence, determined this 
recognition, the Meiji government confirmed the tumulus's legitimacy after it came to power.

Calls for public veneration at the tumulus began in the late 1870s, but it was the 1888 petition to the
Minister of Home Affairs by Nishiuchi Narisato that led the government to hold inquiries and 
investigations into the location of Jinmu's palace (Takagi 1997, 270)—the site of his enthronement 
rite which marked the (mythic) start, or the birthplace, of the Japanese Empire. As is discussed 
below, the semi-private nature of Jinmu's tumulus as the grave belonging to the imperial house also 
encouraged the creation of a site separate from the tumulus itself. Early documents petitioning for 
the recognition of the Kashihara palace site called not specifically for a shrine, but for preserving it 
as a historical site (��� ¯) and erecting a monument there (����� °±) (Uta 1981a, 3, 20). Thus the
site that became Kashihara Jingū was not conceived specifically as a Shinto site at first, but as a 
monument to a national historical site. This ambiguity between shrines and generic monuments was
not exclusive to Kashihara Jingū.42 It became a complaint among some Shinto ritualists that shrines 
were denigrated by the national government's treatment of them as “mere” monuments.

After the 1888 petition, the government identified the site to the south-east of Mt. Unebi as 
matching the description of the Kashihara palace described in the classics. So while the project 
originated as a local initiative, the imperial and national government took interest and plans grew 
for something more than a mere monument. By April 1889, specific discussions about a shrine 
(������� �¢) were being held and the official foundation of the shrine as the greater imperial 
shrine Kashihara Jingū occurred on 2 April 1890 (Uta 1981a, 47). This was the same year the Meiji 
Constitution, which established Japan as a secular state, was enacted, and the same period when the 
modern concept of religion was becoming embedded in Japan. Even while the effort to establish a 
state doctrine under the Great Promulgation Campaign was being scrapped as a failure and state 
funding for shrines was being phased out, a shrine—Kashihara Jingū—was still seen as the 
superlative way to commemorate a historical site considered central to Japanese History. 

While modern scholars who dismiss Jinmu's existence as a complete fiction might find the idea of 
searching for evidence of his palace ridiculous, Jinmu's existence during this period was largely 
accepted as a fact in both Japan and the West.43 In addition to the surveys done before the shrine's 
foundation, the government continued to value the site's factuality. The Ministry of Education 
undertook a project from 1937 to 1940 in preparation for the empire's 2600th anniversary, where a 
committee of professors from Japan’s top universities investigated the historical legitimacy of 
thirty-six “sacred historical sites” related to Jinmu based on written documentation and fieldwork. 
Kashihara was one of only two sites given unqualified recognition by the committee (Ruoff 2010, 
40–41), affirming Kashihara Jingū as a site of factual History. 

Kashihara Jingū's abbreviated histories (Godenkiryaku @²³ ,́ Ryakki ´³) also emphasise the 
surveys and research that went into legitimating the site as well as note the many historical sites 
located on or near the shrine grounds (Uta 1981a, 178). The shrine was an active distributor of 

42 For example, Yasukuni Jinja and Meiji Jingū were also born from calls to establish monuments to the war dead and 
the Meiji emperor, respectively. Cf. Takenaka (2015, 3) and Yamaguchi (2005, 36).

43 For example in 1919, Chamberlain (1982, lxi-lxii) criticized the widespread acceptance of the Kojiki myths as 
accurate historical truth by Japanese and Westerners. His main complaint, however, is the early dates attributed to 
Jinmu, rather than his existence. 
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educational materials directed towards a more popular audience. Uta Shigemaru µG¶·, the fifth 
chief ritualist of the shrine, authored multiple books in the 1920s that detailed the history of Jinmu 
and the Kashihara site as the first capital of Japan.44 These books drew on academic works (Uta 
1981b, 499) and included historical maps, illustrations based on archaeological evidence, lineage 
charts, and study questions asking readers to recall exact names and dates relating to the history 
discussed in the book. The second expansion of the shrine also saw a historical museum built within
the shrine's outer gardens, making Kashihara Jingū not only a historical site, but also a site to learn 
about History. Originally a National History Museum (Kokushikan �¸¹) sponsored by the 2600th

Anniversary Celebration Bureau (Kigen 2600-nen Shukuten Junbi Iinkai  -º»¼½¾.¿ÀÁÂ
ÃÄ�) was planned, but due to bureaucratic issues, the Yamato National History Museum 
(Yamato Kokushikan �Å�¸Æ) was constructed instead using private donations (Ruoff 2010, 
42). 

The depiction of Kashihara Jingū as a historical site was not limited to shrine initiated works, but 
was common across broader society. School children learned about Jinmu's Kashihara palace from 
their school textbooks. For example, a morality textbook published for fifth-grade students in 1928 
wrote matter-of-factly that over 2580 years had passed since Jinmu had his enthronement rite and 
includes a lithographic illustration of Jinmu performing his filial rite (����� �Ç)45 on nearby Mt. 
Tomi (Ill. 2.2). School supplies featured illustrations of Jinmu reminiscent of popular prints,46 often 
alongside other historical role models like Ninomiya Sontoku  »"ÈA (Ill. 2.3). Particularly in the
late 1930s, the government, along with the commercial sphere such as travel companies and 
department stores, encouraged the growth of Jinmu in the popular imagination with exhibits, art, 
promotions, and publicity stunts based on the legend of Jinmu, often with his enthronement at 
Kashihara palace featuring at the climax (Ruoff 2010, 77, 95).47 In this way, national and local 
governments, as well as civilian works, treated Kashihara Jingū as a historical site similar to other 
secular sites of Japanese national History in both official and popular contexts.

�����*�*�& "�����!�
 �0��1���������� (Monbushō, 1928, Lesson 1)

44 In particular, see Uta (1921, 1922, 1940).
45 This rite was equated with the Daijōsai 大嘗祭 and sometimes referred to as a part of his �������� 御大礼, which 

also includes his enthronement rite (���	� 即位).
46 Tsukioka Yoshitoshi's 1880 print in his Dainippon Meisho Kagami 大日本名所鏡 is one example. See: 

http://www.yoshitoshi.net/series/generals.html
47 A reprint of the scroll Ruoff discusses can be found in Kashihara Jingū-chō (1989).
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�����*�2�������������: The front features Ninomiya Sontoku, while the back features Emperor Jinmu 
and the golden kite (Author's Collection).

-���������!�
�.����#�����
Kashihara Jingū also served as a public facility. The decision to build a shrine separate from Jinmu's
tumulus was influenced by the semi-private nature of the site. Civilian groups had suggested plans 
as early as 1882 for building a shrine at the tumulus, but the identification and maintenance of 
tumuli were part of an effort to provide the imperial house with a history to match that of Western 
imperial houses. Thus the tumulus became a private assets of the imperial house (Takagi 2006, 
180). The establishment of Kashihara Jingū at Mt. Unebi rather than the tumulus led to a division of
ritual, with the shrine focused on rites for the public and the tumulus site focused on the imperial 
house's private rites. A similar division would be later seen between Meiji Jingū  �É�" in Tokyo
and the Meiji emperor's tumulus in Momoyama  ÊË (Yamaguchi 2005, 200). As a public site, 
convenient and modern access specifically to the shrine itself was necessary. Thus the shrine's first 
improvement project extended the railway in 1893 to Unebi Station (Unebi Eki ¨©Ì). As the 
popularity of the shrine grew, the rail system further expanded to open up two more stations near 
the shrine, Kashihara Jingū Entrance (Kashihara Jingū Mae) in 1923 and Yamato Ikejiri Ikejiri �Å

 ÍÎ in 1929. During the improvements for the 2600th anniversary, the old Kashihara Jingū Mae 
station was moved to its current location and Yamato Ikejiri Station was renamed Kashihara Jingū 
West Entrance (Kashihara Jingū Nichiguchi âä�"öÏ).  

The shrine improvement projects also beautified the shrine grounds, turning it into a forested park 
and lakeside to be enjoyed by the public (Ill. 2.4). The stated purpose included the idea of returning 
the land to the forested purity of Jinmu's era. However, the construction of a serene forested outer 
garden around a shrine was a modern characteristic, influenced by new ideas about the importance 
of public parks to civilised nations. The term outer garden (�����) itself originally referred to the 
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outer precincts of a palace, and the practice of constructing the pure forests was pioneered at the Ise 
Jingū  ÐÑ�" and Meiji Jingū before Kashihara Jingū (Yamaguchi 2005, 82-84). Volunteer 
labour and the donation of money and trees from Japanese subjects across the empire to construct 
the outer garden connected not only residents of the local Kashihara area, but all imperial subjects 
to the shrine, thus making it inclusive of all Japanese subjects: “a shrine by the people, for the 
people” (Yamaguchi 2005, 201). Diverse media, including illustrations of the shrine sold at 
department stores and radio and television broadcasts about the shrine ceremonies, fostered this 
empire-wide emotional connection by allowing those unable to travel to the shrine to still 
experience it. Activities at the shrine were not limited to the passive enjoyment of nature. The 
Kashihara Arena (Kashihara Dōjō âärÒ) in the outer gardens included the Yamato Kokushikan 
museum, a conference hall, dormitory, library, athletic facilities, and an outdoor theatre. Kashihara 
Jingū also became a popular destination for school field trips for local children as well as students 
from the colonies (Ruoff 2010, 99). Thus Kashihara Jingū provided many public services in 
addition to its main function of performing ritual.

�����*�3�1�4����
�4�����-���������!�
�. (Photograph by Author)
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The secular sphere was also conceived as modern, as opposed to those primitive or outdated 
superstitions believed by “uncivilised” peoples.48 As peoples were organised by their degree of 
civilisation, correspondingly civilised peoples were seen as modern or the most progressive, while 
less civilised peoples were conceived as being stunted or stagnant, trapped in an ancient time 
period. The concept of religion was tied into the idea of this “progressive History”. If Shinto rites 
were to form the incontestable basis of the nation, it was vital that Shinto shrines positioned 
themselves as modern, in addition (or rather, as a part of) being a site restoring the idealised past. 

48 This relies upon the idea of history as progressive, or what Francis Fukuyama in his popular work calls “universal 
History” (Fukuyama 2006, xiv). This theory originated with Hegel and is still widespread in popular discourse 
today. For example, negatively perceived customs are commonly criticised as if they are outdated by a phrase like 
“This is 2020!”. 
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Thus an idealised modernity—as represented by technology and internationalism linked with 
ancient customs—was incorporated as an integral part of Kashihara Jingū.

First, Kashihara Jingū was linked to encounters with modern technology. Constructing railways to 
provide public access to the shrine has already been discussed. But trains in particular were a key 
symbol of modernity. Many visitors took advantage of this new transportation, with an average of 
367 thousand passengers a year debarking at Sanpai Insen Unebi  f�yÓ¨© station near 
Kashihara Jingū between 1915 and 1918 (Uta 1981a, 745). Radio, photography, and film also 
brought the shrine into the everyday life of imperial subjects. The deep beat of the taiko drum over 
the radio during rites at Kashihara Jingū left a deep impression on school children in Korea (Ruoff 
2010, 31), while photographs displayed visitors in sharp morning coats mingling with shrine priests 
in classical Japanese garb. Coloured photography and printing captured the brilliant dress of the 
Kashihara Jingū's shrine maidens (Uta 1981b, front matter), and the masses could watch the 
Emperor's entourage in sleek automobiles pay their respects at the shrine on news reels (Nippon 
Nyūsu Eiga-sha 1940). For many Japanese subjects, experiencing Kashihara Jingū in person or 
from afar was inseparable from modern technology.

Second, Kashihara Jingū was associated with the international and the new. An example is found in 
a pamphlet published by the shrine called 0��  ������������ (,���������"������ÔÕÖ;×). 
Published in 1922 and distributed by public offices such as the police station (Uta 1981b, 70), the 
pamphlet begins with a brief history of the Kashihara palace in antiquity. But the majority of it 
consists of a Socratic dialogue between various persons. The dialogues depict Kashihara Jingū as 
representative of the new international Japan. In one dialogue, a “government official” expresses his
resolve to “pioneer a new example” (��������(��������� Ø§Ùc�ÚÛ) of visiting Kashihara Jingū 
in addition to Ise Jingū. In another dialogue, a husband and wife discussing where to bring their 
child for its Hatsu-miya-mairi  Ü"f ritual decide on Kashihara Jingū because Japan is now 
“ranked among the world's three strongest nations” and modern Japanese citizens must make 
children into “international people” (��������������	��	 ÝÞßàÄ)49 (Uta 1981b, 33-36). The 
shrine also concerned itself with international affairs. Kashihara Jingū also performed rites for 
international affairs,50 and in 1899 made efforts to accommodate foreign visitors by translating signs
into English (Uta 1981a, 351). In this way, Kashihara Jingū distanced itself from the image of an 
antiquated religious cult, and instead acted as a symbol of the international and new. 

While Kashihara Jingū positioned itself as modern, its connection to the Japanese past was 
essential.51 This was not a past of primitive barbarism, but like the Garden of Eden, an idealised 
period when Man and Nature lived in harmony. Yet unlike the Garden of Eden, the Japanese past 
was within this world and could be restored, which allowed the government “to disguise change as 
a return to normalcy” (Kasulis 2004, 168). Another shrine pamphlet, 0��� �����%������ (,��������
0�����ÔÕÖ;>,), written by chief ritualist Uta Shigemaru and utilizing modern research and 
academic methods, demonstrates this. The pamphlet consists of an account of Jinmu's eastward 

49 While “worldly person” might be a more literal translation, the passage is referring to a person with an awareness of 
the international community, not a person with a great deal of practical experiences. The term ��������� is thrice used
in the passage: �����������������������	 世界的三大強国 (Japan is ranked one of the three strongest countries in 
the world), �	����������������������������	�����������	�� 国の為に世界的の舞台に活動 (to act on the 
international/world stage for the sake of the nation), and the quoted part above.

50 For example, Kashihara Jingū performed rites about the annexation of Korea in 1910, the declaration of war with 
Germany in 1914, and the restoration of peace in 1920 (Uta 1981a, 506, 563, 772). It also received formal visits 
from the Manchurian emperor and representatives of the Empire of Manchuria (Uta 1981b, 586, 667). 

51 In light of this, adopting the philosopher Thomas Kasulis's term “fresh” might be more appropriate than “new” when
discussing shrines. For the idea is not to entirely innovate, but to renew, or make fresh again, the perfection of 
antiquity. Confer Kasulis (2004, 54, 168).
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expedition (����� áâ) to Kashihara. The simple illustrations in the small book depict clothing and 
tools like swords, boats, and dishes in the manner that was presumed to be used during that period. 
The text portrays the age of Jinmu as already possessing the equivalent to cutting-edge technology, 
implying that modern technology was indigenous to Japan, but had merely been lost in the 
following years due to the corrupting influence from foreign nations. In the text Jinmu laments the 
loss of Japan's purity and states that his motivation for establishing his capital at Kashihara is to 
restore it:

“at that time [of Ninigi no Mikoto ããäÈ], the country was still undeveloped and 
people's hearts were pure (�	����åæç)... but [now] in the faraway countries over 
there, there are bad people who conduct themselves selfishly. Thus the good people 
cannot lay their heads down safely to sleep. It is very pitiful.... If I recall, the man who 
had previously visited that country was my relative Nigihayahi no Mikoto èéåê. 
Since this is so, I want to hurry and go to establish a capital there.” (Uta 1981b, 799-
800)

This passage is followed by factual questions such as “Who was the man who had previously ridden
an airship to the Yamato basin?” and accompanied by an illustration of the airship which looks 
remarkably like a dirigible (Ill. 2.5). The joining of idealised past and modernity was not limited to 
literature. In 1940, a ������  ë�meal, attended by nineteen hundred people, was held after the 
ritual announcing the completion of improvements to the shrine. While this meal celebrated an 
improvement project impossible to complete without modern technologies, it was served on 
commemorative dishes copied from Sue pottery (�	��� ìíî), the “ceremonial pottery of our 
ancient ancestors” (Uta 1981b, 706-17). The shrine advocated itself as an institution both modern 
and able to restore a “modernity” from the past that was more True than the superficial modernity 
of the West. Thus until the end of the war, Kashihara Jingū acted and was seen as a historical site, 
public and modern in character, similar and superior to other secular institutions like public parks 
and museums. 

�����*�6������������
��5�4���0��%�����" (Uta 1981a, 800)
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While Kashihara Jingū was treated as a factual, public, and modern site, its central purpose of 
performing ritual was connected to “gods” (kami). But, as discussed in Chapter One, this thesis is 
not concerned with whether shrines are �������� religious or secular. Rather it is concerned with 
which sphere shrines were located in within the system of secularism. To examine Kashihara 
Jingū's relation to the sphere of religion, it is helpful to see how it related to its predecessor and 
neighbouring site, Emperor Jinmu's tumulus. While located nearby the shrine and eventually 
connected to it by Unebi Park, the shrine and tumulus were not combined into a single entity, but 
remained governed by separate parts of the government. Shrines were governed by an entity under 
the Ministry of Home Affairs (Naimu-shō �ùw)52 while the tumuli as property of the imperial 
house were managed by the Ministry of the Imperial Household (Kunaisho "�w) (Uta 1981b, 
32). This separation was not a given, but neither was surprising. The presence of cemeteries at 
shrines was experimented with during the early Meiji period,53 but the practice remained a rare 
exception.

As discussed above, interest in Jinmu's and other imperial tumuli began in the Edo period, and 
Meiji government's recognition of the site was an affirmation of the Shogunate's previous 
designation. In the mid Meiji period, local movements began calling for a shrine for venerating 
Jinmu to be built at the tumulus. In 1882, Shinkai Umemaro  Ø
ïð of nearby Imai  ñò Town 
formed the Unebi Kyōkai  ¨©�� and in 1889, the national instructor (���������	 �uv) 
Okuno Jinshichi  óôõö helped form the Unebi Kashihara Kyōkai Hon'in  ¨©âä��çy . 
Both organizations drew up unsuccessful plans to build shrine buildings (�������, �����*��� ��
 ) near Jinmu's tumulus. Yet, as the term ������ (“church”) in their names implies, these societies 
differed in intention from Kashihara Jingū. Drawing influence from the semi-religious Great 
Promulgation Campaign, they promoted a doctrinal-based reverence for Jinmu focused on his 
tumulus. These groups continued activities separately alongside Kashihara Jingū until 1903, but the 
relationship was less than cordial: Nishiuchi, finding a problem with Okuno's radical personality 
and inability to differentiate between private and public, succeeded having Tokyo revoke Unebi 
Kashihara Kyōkai's permission in 1903 (Takagi 2006, 25-27). The tumulus, as a physical tomb, was
inseparable from the other world (������ ÷Þ), and the ������ focused on it were, like the Great 
Promulgation Campaign, too doctrinal to be useful in a secular state. 

Furthermore, the tumulus was not entirely a public site (Takagi 2006, 189). As a tomb of an 
imperial ancestor, it was managed as property of the imperial house. The emperor as “head of the 
Empire”54 meant his ancestors were relevant to all Japanese subjects,55 so rites held there were of 
public interest and newspapers and newsreels reported on them. But the general public was not free 
to participate in these rites, in contrast to the rites held at shrines.56 The shrine pamphlet 0��� �����
��������explicates on the difference between the shrine as a public site and sites such as tumuli and 
the ���
��������� which are reserved for the imperial house. While lamenting that the relationship 

52 The exact rank and name changed over the years, but they were all under the Ministry of Home Affairs. From 1877, 
shrines were managed by the Bureau of Shrines and Temples (Shaji-kyoku 社寺局). In 1900, shrines gained their 
own Bureau of Shrine Affairs (Jinja-kyoku 神社局). In 1940, this bureau was raised in status to become the Jingi-in 
神祇院.

53 Cf. Chapter Three for the relationship between the recent dead and shrines.
54 “The Constitution of the Empire of Japan,” translated by Ito Miyoji. Article 4. Accessed at 

www.ndl.go.jp/constitution/e/etc/c02.html
55 As Kashihara Jingū explained it, “From the standpoint of our national body, the imperial house and citizens are 

connected as the main family is to the branch family” (Uta 1981b, 32).
56 This contrast between shrine and tumulus can be more clearly seen in the Meiji emperor's case. The construction of 

Meiji Jingū was a massive public effort, while his tumulus at Momoyama was done more as a project of the imperial
house, without the sort of volunteer labour and donations involved at Meiji Jingū. Confer Yamaguchi (2005).
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between ������  �" shrines and tumuli has yet to be clearly determined by law, the pamphlet 
explains that unity between the imperial house and the people is essential to the Japanese national 
character (�	����������������������������	��	�������øOMùú�ûüýæþÿ��). &���� 
shrines, based on the example of the Ise Jingū, are a place where emperor and subject pay reverence
together in the case of public matters. Kashihara Jingū in particular, since it venerates Jinmu and his
empress as imperial ancestors as part of the ritual of the state, is a spiritual palace where the 
imperial house and the people are united as one in their veneration (Uta 1981b, 30-33). Thus the 
shrine saw itself as a public site for the performance of state ritual, outside of the grammar of 
religion, through which the emperor and the populace were united as one, in contrast to Jinmu's 
tumulus or the Imperial Palace Sanctuaries.

-���������!�
�.��
��������������

Kashihara Jingū as a public site was positioned within the secular sphere under the system of 
secularism in Japan, but what was its connection to the older, but still in use, concept of religion as 
True Religion? While the hierarchical ranking of “religion” in the West usually located Shinto as 
not much better than primitive animism and ancestor worship, some Japanese advocated Shinto as 
the True Religion ���/���. The Unebi Kyōkai society discussed above focused its veneration on the 
same kami57 as the Great Promulgation Campaign, by which it was strongly influenced, in addition 
to Emperor Jinmu, making it similar in character to legally religious sects like Shintō Taikyō �r
��. Some shrines such as Izumo Taisha  í��� and Kotohiragū  }�~�" formed close 
relationships with their (semi-)religious counterpart organizations,58 but Kashihara Jingū rejected 
close association with the Unebi Kyōkai or Unebi Kashihara Kyōkai Hon'in, instead forming its 
own fundraising organization. 

So in the early part of the twentieth century, Kashihara Jingū embraced the designation of shrines as
secular and downplayed elements that hinted at “religion”. Jinmu was referred to as the “Imperial 
Ancestor Emperor Jinmu” (Kōso Jinmu Tennō,��ã>,) rather than a title that hints at a 
transcendent status.59 As Japan grew in military might and national confidence in the 1930s, the 
importance of distancing shrines from “religion” lessened as the power imbalance with Western 
countries decreased. Furthermore, as Japanese expansion began to be increasingly rationalised 
through the use of pan-Asianist ideology based on Jinmu's quest for “universal brotherhood” (�����
�
��	�  KL�N lit. eight cords one roof), some ideologues positioned Shinto as the True religion of 
Asia,60 in parallel to how Christianity was the True religion of the West. While Kashihara Jingū 
continued to see itself as a secular institution, it also became a sacred (�������	 �æh, ������� ��)
site beyond a mere monument in the wartime ideology.61 Similar to how human rights are treated as 
one of the highest incontestable ideals in liberal secularism, Kashihara Jingū was imbued with an 
inviolable sacred nature of Truth.

57 Namely, Amenominakanushi no Kami 天之御中主神, Takamimusubi no Kami 高御産巣日神, Kamimusubi no 
Kami 神産巣日神, Izanagi no Mikoto 伊邪那岐命, Izanami no Mikoto 伊邪那美命, and Amaterasu Ōmikami 天
照大御神.

58 Izumo Taisha relied upon Izumo Taisha-kyō 出雲大社教, a legally religious Shinto sect, Kotohiragū formed a 
reverence association strongly influenced by the Great Promulgation Campaign, and Ise Jingū formed its own 
religious Shinto sect, Jingū-kyō 神宮教, until it was dissolved in 1899 and reformed as a secular organization. 

59 Confer Uta (1922) for examples.
60 Confer Kondō (1943, 334) for an example. Kondō, an ardent supporter of Shinto as universal to Asia, does not claim

the idea as his own, but rather quotes a German scholar describing Shinto as the “oriental religion”.
61 The term “sacred” (������	, �������) frequently occurs in wartime ideology, but “sacred” does not inevitably equal 

“religion” within the context of secularism. Rather it is used within nationalism to place something as untouchable. 
Thus as the Imperial Rescript on Education and Kashihara Jingū were seen as sacred in the pre-war era, Americans 
have often spoken of the Constitution or Gettysburg Battlefield as sacred. Cf. Bellah (1991).
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Having examined Kashihara Jingū's relationship to the secular and religious spheres within Japan's 
system of secularism, this chapter turns now to the broader topic of secularity. In the previous 
chapter, the term secularity was defined as the consensus of reality promoted within a political 
system of secularism. In Japan's case, this included a changed sense of space, time, and ethics 
formed in antagonism with the West. Shrines played a significant role in anchoring and 
communicating this new secularity. The modern shrine ranking system organized all shrines into a 
spatial model connected both vertically and horizontally, and the merging of shrines from 1905-
1910 as a part of the government's Local Improvement Movement (Chihō Kairyō Undō ���	�
�) worked to make shrines more closely reflect administrative units (Hardacre 2017, 416-418). 
Kashihara Jingū, as a greater imperial shrine (�������������) ranked at the top of this system, was a 
particularly visible institution that communicated these new concepts to the populace especially as 
the birthplace of Japanese History. 

�"���
Kashihara Jingū was one of several major “centres” of Japan. The various shrines (������ _�) of 
the shrine ranking system were organized according to the geographical area they watched over, but
imperial shrines (���������  ^�) were positioned as relevant on an empire-wide scale. The 
location of Kashihara Jingū was decided based on classical evidence and tradition, but the choice of
Kashihara over Miyazaki prefecture, the other possible candidate for being the birthplace of Japan, 
placed it within relatively close reach to Tokyo by train. Particularly from the viewpoint of overseas
subjects, Kashihara Jingū was quite near the geographical centre of Japan (Ill. 2.6). Thus Kashihara 
Jingū's geographic location affirmed its status as a centre in the larger concentric metageography 
that the Japanese government was constructing through methods like the categorization of inner and
outer territories and the shrine ranking system. 

The formal shrine-ranking system was not the only way shrines were connected to each other. The 
recycling of materials from one shrine by another lesser-ranked shrine was a relatively frequent 
practice. At Kashihara Jingū, the Kashikodokoro and Shinkaden buildings of the Imperial Palace 
Sanctuaries were recycled as Kashihara Jingū's main buildings, which provided an important link 
from a higher centre to a lesser one. Being a Japanese centre did not mean Kashihara Jingū 
neglected its local territory,62 and those closest to the shrine were the most likely to donate their 
labour and resources. But its major festivals emphasized the state rituals all shrines were required to
celebrate, such as the national holidays, and modern ���	��  �
 performed nationwide like 
Uruyasu-no-mai ��;
, written in 1940 to accompany a poem of the Showa emperor.

Among greater imperial shrines, Kashihara Jingū was given special attention due to its major 
festivals coinciding with two national holidays, Foundation Day (Kigen-setsu -º�) and Emperor
Jinmu's Anniversary. Shrines across the nation were required to celebrate the national holidays, but 
the practise of �����  �� (“veneration63 from afar”) towards Kashihara Jingū on these holidays 
emphasised the physical position of the shrine as a centre. 4���� on a small scale originated from 
practical reasons, allowing people or ritualists to venerate an object at a distance. Many times, a 
particular spot was designated as a �����*���, which could be temporary or permanent, elaborate as 
a proper shrine or merely a crude marker of wood or stone. The line between an unranked shrine 

62 It developed its own unique character by adopting ritual elements directly related to the Jinmu legend, such as the 
Kume-mai 久米舞 (a revived bugaku Jinmu Tennō was said to have danced), Ōgi-no-mai (a new kagura composed 
to the Meiji emperor's poem about Kashihara Jingū), and Kuzusō-hōnō 国栖奏奉納 (an ancient custom of the Nara 
area) (Kashihara Jingū-chō 1989).

63 The typical translation is “worship from afar”, but due to the common conflation of worship with adoration, the term
veneration is used here. The act of ����� consists of bowing, often accompanied by clapping or a moment of silence,
in the direction of the object of reverence.
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(�	���	��� �!�) and a �����*��� was vague, and some �����*��� developed into shrines.64 
However, ����� only began to be used as a national practise in 1937, when the government began 
intensifying efforts to homogenize the empire under the policy of imperialization (������� ,O�) 
(Hara 2011, 415). After 1937, Kashihara Jingū, along with Meiji Jingū, Yasukuni Jinja a���, 
and the Imperial Palace, became a centre upon which the focus of the entire Japanese sphere, 
emperor and subjects alike, were united. 

Kashihara Jingū, beyond being � centre of Japan, was also positioned as ��� original centre of 
Japan, the birthplace of the empire (�����	 ,�) where Japanese History began. The Meiji 
government traced its legitimacy back to the Yamato court legendarily founded by Jinmu with his 
enthronement rite at Kashihara—thus a “restoration” brought the change of government in 1868. 
Kashihara Jingū was constructed to commemorate, or in contemporary terminology “to preserve 
(��1�� ¤¥)” the site the Meiji government recognized as that enthronement rite's historical 
location. Yet the Kashihara site was not the only possible choice for the birthplace of Japan. The 
legend of Jinmu's eastward expedition begins in Miyazaki Prefecture in Kyushu and proceeds with 
him settling at Kashihara. In the late 1930s, Miyazaki Prefecture on the merit of this legend 
unsuccessfully campaigned to be recognized as the birthplace of Japan.65 But it was Kashihara 
which retained the official designation. Thus while historical events occurred before Jinmu's 
enthronement rite, the History of Japan did not begin until he underwent it. 

As the conception of the Japanese sphere expanded, so did the area of the world to which Japanese 
History became relevant. Although the legend of Jinmu originally had little to no connection to the 
peripheries of the Japanese sphere, nor to the more distant parts of the Home Islands, Kashihara 
Jingū became their birthplace as they were incorporated into the Japanese sphere. In this capacity, 
the invocation of the foundation of the empire focused the attention of the entire nation on 
Kashihara Jingū. As the legend of Jinmu was increasingly utilized by Japan in expansionist 
propaganda, the shrine was also pointed to by the slogan �������
��	�KLMN. The phrase was 
derived by the Nichiren Buddhist scholar Tanaka Chigaku  G£�� from Jinmu's words at the 
point of his departure from Hyūga  å� (Miyazaki Prefecture) on his eastward expedition to 
Kashihara. It cast Jinmu as the first pioneer, travelling to a distant location to bring order and peace 
to benighted peoples. As later chapters will show, this pioneer consciousness was widespread across
the Japanese sphere, influencing Japanese migrants from Hokkaido to Hawaiʻi. Jinmu as a pioneer 
particularly served as an example for Japanese living overseas, allowing them to take pride in their 
location outside of the Home Islands. The importance of Kashihara Jingū can be seen during the 
Congress of Overseas Brethren, held in 1940 and sponsored by the Ministries of Foreign Affairs 
and of Colonial Affairs. The Congress took Jinmu's golden kite as part of its symbol and included 
����� focused towards Kashihara Jingū (Ruoff 2010, 154-157, 171).

The new metageography imagined by the Meiji government and developed through to the end of 
the war largely adopted the European division of the world into East and West. Yet within that 
Eastern hemisphere, the Japanese Home Islands became seen as the centre of the world and the start
of History. Within this order, the entire Japanese sphere was connected through a series of 
concentric relationships both vertical and horizontal as laid out by the modern shrine ranking 
system. Kashihara Jingū as a greater imperial shrine was not only one of the top level centres of 
Japan in this network, but also the geographic centre of all Japanese History, especially for Japanese
subjects living at the periphery of the Japanese sphere. Yet history involves not only space, but also 
����, which is the next subject.

64 For example, Tōkyō Daijingū began as a �����*����遙拝殿 for Ise Jingū and Hokkaidō Jingū Tongū began as a 
�����*��� to Hokkaidō Jingū before becoming a shrine (������ 末社) in 1947 after receiving a �	���� 分霊.

65 Cf. Ruoff (2010, 86-97) on Miyazaki's campaign for recognition.
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: The Japanese Home Islands replace Europe as the centre of the world 
(Mamoriya 1934, sec. 7).

�� �
Kashihara Jingū as the site of Emperor Jinmu's enthronement rite also marked the temporal start of 
Japanese History. Calculated from the Japanese classics to have occurred in 660 BC, that year 
marked the start of Japanese linear time using the new imperial calendar (���� ,-)66. Similar to 
how the year Christ is traditionally said to have been born marks the start of the Western calendar 
(������� ö�) and thus events previous to Christ are counted backwards, events that occurred before
that date were calculated negatively. Far from being a reversion to an outdated calendar, the 
adoption of linear time using the imperial calendar supported the government's move from the 
solar-lunar calendar based on Chinese models to the modern solar calendar. 

Connecting the start of Japanese linear time to the foundation of Japan by Jinmu and placing that 
start before the start of the Western calendar allowed the government to position the solar calendar 
not as a western imposition but something predating the West. It intimately connected the calendar 
to the original pure Japan of an idealised antiquity, making it more relevant to the average Japanese 
subject than an arcane explanation based on foreign science. Having the imperial calendar predate 
the Western calendar also allowed the government to claim superiority to the West as the oldest 
nation of the world, despite the West's technological advancement. Kashihara Jingū directly 
exhorted the value of the new solar calendar. The shrine-published pamphlet 0��� ������������, 
previously mentioned, suggests a conversation between two “country folk” where the first laments 
how despite the new calendar being in use for fifty years, people cannot seem to let go of the old 
calendar. He then wonders how this situation might be resolved. His fellow replies by suggesting 
they transfer their lunar new year traditions to the nearby national holiday of Foundation Day (11 
February) as the first step to improving their lifestyle (Uta 1981b, 33-4). This also illustrates how 
the praxis of celebrating the new holidays was more important than the internal reasoning attached 
to the celebration (Josephson 2012, 139; Thal 2005, 285). 

66 
��� is the common abbreviation for�&���	�0�����<��=����	������� 神武天皇即位紀元, lit. The Era of Emperor 
Jinmu's Enthronement.

Shimizu 43 of 154



Ruoff (2010) has amply demonstrated the increasing prominence of the imperial calendar in 
Japanese society as the anniversary year of 2600 (1940 AD) approached. Popular works chronicled 
Japan's “2600 years of History”, international scholars gave lecture series on the topic, and 
department stores across the empire held exhibitions about the Jinmu story (Ruoff 2010, 73-76). 
Residing at the centre of these celebrations of Japanese History was Kashihara Jingū. The major 
renovations and expansions the shrine underwent in anticipation of the anniversary and the millions 
of visitors the shrine received have already been described above, but Kashihara Jingū's influence 
was not limited to those who could physically visit the shrine. Newsreels (Nippon Nyūsu Eiga-sha 
1940) and radio (Ruoff 2010, 31) brought the ritual of Kashihara Jingū to Japanese subjects 
throughout the empire.

In addition to the linear time of the imperial calendar, Kashihara Jingū also affirmed the yearly 
cycle of time established by the Meiji government. In 1873, the Meiji government, along with the 
solar calendar, created a new set of national holidays considered appropriate for a modern nation-
state. While some of the holidays overlapped pre-modern celebrations, the new holidays mostly 
lacked ideological connection to the holiday practices of the Tokugawa government. The new year 
was shifted a month back to the solar new year and was celebrated with the lengthy national holiday
of Genshi-sai º�g. Foundation Day on 11 February celebrated Jinmu's enthronement rite at 
Kashihara, 3 April saw the anniversary of Jinmu's passing memorialised, and the Autumn was 
marked by the Shinto harvest rites of Niiname-sai  Ø�g and Kanname-sai ��g. Kashihara 
Jingū, as discussed above, honoured these holidays with rites and in the case of the two holidays 
directly connected to Jinmu not only celebrated them but became the focal point for celebrations 
held across the empire.

Here, it might be enlightening to make a brief foray into terminology. The term ʻnational holidayʼ 
(��	�	���*����	 ¿gå) refers to two types of holidays: celebratory days (��	�	*����	 ¿å) and 
festival days (���*����	 gå). By 1927, the four celebratory days were esteemed as the Four Great 
Seasons (����������	 &��) while the rest of the holidays remained festival days. The difference 
between these two types of holidays seems to have been importance rather than quality. For 
example, the beloved Meiji emperor's birthday was designated a celebratory day while the short-
reigning Taisho emperor's birthday remained a festival day. Furthermore, while the government 
eventually recognized only seven national festival days, shrines celebrated a large number of local 
festival days, from their annual festival (������) to their regular monthly festival (��	������*��� ��
g). Subjects were encouraged to mirror this festival day schedule in their homes with things such 
as placing additional foods before their home shrine. This overlap of terminology reinforced the 
idea that local shrine festivals were of the same secular nature as national festivals. 

Many large shrines in the modern era stood at the top of a vertical lineage. Ise Jingū, while 
receiving reverence from all Japanese subjects through the distribution of Jingū ����� �à, was 
connected to those shrines bearing the appellation �������� ��". Similarly, Kotohiragū served as 
the parent shrine for shrines across the empire called Kotohira Jinja }�~���. Izumo Taisha, 
which venerates Ōkuninushi no Mikoto ��Åê, lord of the other world, and is lauded as second 
only to the Ise Jingū, utilized a religious organization, setting up Taisha-kyō ��� churches. 
While there were shrines across Japan which venerated Jinmu Tennō, Kashihara Jingū lacked this 
sort of vertical-concentric network of branch shrines geographically. Yet, like Meiji Jingū's 
treatment on the holiday of Meiji-setsu �É�, all shrines directed veneration towards Kashihara 
on Emperor Jinmu's Anniversary. With the major festivals of Kashihara Jingū aligned with or the 
focus of national holidays, the rites served as a significant way the yearly cycle of time was 
communicated to subjects of the nation.

Shimizu 44 of 154



Finally, the practice of ����� towards Kashihara Jingū discussed above also played a part in 
instilling a sense of daily time in imperial subjects. Japan had traditionally measured time using the 
temporal hour, meaning the length of an hour differed as the length of daytime increased or 
decreased during the year. With the change to the solar calendar in 1873, Western-style equinoctial 
hours began to be used. This new method of timekeeping, consistent across the empire regardless of
when the sun rose or set locally, was more convenient for establishing precise railway, and later 
radio, schedules. Local governments informed their cities of noon and sometimes the end of the day
with a bell, whistle, or other siren. However, mass timed �����;> only began in 1937 when the 
imperialization (�������) efforts led to the establishment of a single empire-wide time zone. Thus 
in addition to instilling a physical sense of direction, ����� rites were also precisely timed to the 
very minute. Japanese subjects, whether at home, at work, or on a street car, for a single precise 
minute, turned their bodies towards the centre of focus—Kashihara Jingū, or another centre—to 
bow. Diaries from the Home Islands and the colonies record how many subjects felt deeply united 
in time with the rest of the distant Japanese sphere, but even for those who felt ambivalent about the
practise, “their consciousness was spellbound by time itself” (Hara 2011, 437).  

&�����
Kashihara Jingū, as the birthplace of Japanese space and time, was an especially important anchor 
for the new Japanese secularity. However, shrines played an important part in another aspect of the 
secular sphere: ethics, or a national morality. In the West, religion (that is, Christianity) was often 
seen essential for sustaining morality.68 Although Western nation-states also constructed a secular 
morality, often based on the values upon which the state was ideologically founded, this morality 
did not exclude God, but often assumed a deistic basis, sometimes described as “natural morality”. 
The Japanese government was determined to win the respect of Western states and distinguish itself
from barbarous peoples by instilling a new set “civilised” values, from punctuality to modest dress, 
in the populace. Yet in this project, the customs of the West were not merely copied, but adapted to 
help form the previously disparate identities of Japanese subjects into a single united nation.

The single document that most succinctly encapsulated the basic ethics of the nation was the 
Imperial Rescript on Education (Kyōiku Chokugo �*+'), promulgated on 30 October 1890, the
same year the Meiji Constitution was enacted. It became a regular fixture of public school life, read 
out loud on school holidays, memorized by students, and its veneration came to serve as a test of 
patriotic loyalty. The ethics invoked in the Rescript were mainly Confucian, but like the Meiji 
Constitution, the Rescript was framed with the invocation of imperial ancestors and the founding of 
the nation (Maxey 2014, 157). So here again the legend of Jinmu provided the framework in which 
national morality rested. While Kashihara Jingū was a major physical anchor in relation to the 
increasingly invoked legend of Jinmu, it had little direct connection to the Rescript. In other words, 
shrines like Kashihara Jingū played a supporting role to a broader national morality that 
incorporated shrines, but this morality cannot be said to have been founded on them. This indirect 
connection of national morality to shrines is illustrated by how Kashihara Jingū appears in school 
textbooks. Jinmu appears in morality textbooks, but as a historical figure whose enthronement 
marks the start of Japanese History.

The Jinmu legend also played an important role in legitimising leisure activities as patriotically 
moral during wartime. Even during the so-called “dark valley” of Japanese history in the late 1930s 
and early 40s, Japanese subjects continued to consume media, buy commercial goods, and engage 

67 Hara (2011, 415) calls this in English “Temporal Domination” (�������������時間支配), although Ruoff's translation 
of “Rule by Time” is perhaps more natural (Ruoff 2010, 57).

68 Thus Nitobe Inazō 新渡戸稲造 was inspired to write his famous book “Bushido” by a European friend's shocked 
query, “No religion! How do you impart moral education?” (Nitobe 1905, 19).
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in leisure travel (Ruoff 2010, 18).69 Kashihara Jingū was one of the main focuses of this activity, 
especially around the 2600th anniversary. The shrine served as the final stop on tours of the Sacred 
Jinmu Sites, and it became a common destination for patriotic road trips by both residents of the 
Home Islands and visiting groups from overseas.70 Reminiscent of how the invocation of the 
empire's foundation framed the text of the Imperial Rescript on Education and the rite of the 
Constitution's promulgation, leisure travel too was framed as taking part in a sacred nationalism. 

As discussed above, Kashihara Jingū underwent major improvements twice after its foundation, 
with the second expansion largely using volunteer labour brigades. Based upon the youth brigades 
that helped construct Meiji Jingū in the 1920s, youth groups, factory workers, neighbourhood 
associations, and many other groups came to the shrine to donate their labour. At the shrine, 
volunteers not only laboured at things like tree-planting, but followed a punctual schedule which 
included ritual, songs, lectures, and the following of social etiquette (Ruoff 2010, 65). Thus 
Kashihara Jingū became a site for “hands-on citizenship training”, where national morality could be
enacted in an ideal closer to what might be done in everyday life (Ruoff 2010, 5). The Kashihara 
Arena (Kashihara Dōjō) really was a ����, not just for sports and martial arts, but for practising how
to be properly Japanese, as imagined by the national morality.71

Besides becoming a site for practising Japanese morality, Kashihara Jingū also directly encouraged 
modern morality in shrine pamphlets. One example is 0��� ������������ (1922), one of the shrine-
published pamphlet discussed above. It begins with a history of Jinmu's life told by chief ritualist 
Uta that emphasises Jinmu's virtuous legacy (������	 @�A) (Uta 1981a, 29). Jinmu followed the 
“True Path”—glossed as the path of “Great Filial Piety” (�������<�����=������
������Ç�;r)—
and the “Correct Path” (�����������
�� ��Úr).This is explained as governance (����	������ �
�) united with ritual (����	������ g�), which are glossed as having love for the people (����� V
O) and respect for the kami (������� e�) (Uta 1981a, 28). Kami are defined, not as powerful 
transcendent beings, but as “the spirits of our ancestors and of those who made great achievements 
for the sake of the nation and the world” (Uta 1981a, 28). The pamphlet affirms the duties of the 
emperor and his subjects, and in language similar to the Imperial Rescript on Education, invokes 
their obligation to protect this ancestral moral legacy. 

This history drew a clear equivalence between the modern Japanese government and that 
established by Jinmu at Kashihara. Thus this was not musty history with little relevance to modern 
readers, but rather served as a model for restoring an idealised past in modern times. The Socratic 
dialogue following the history, divided into ten questions and answers, speaks more directly to 
readers. While the purpose of the pamphlet clearly includes promoting the shrine, it does so by 
arguing that contributing to Kashihara Jingū will develop the person into a modern, international 
person and contribute to public good.72 Question One, for example, explains how Kashihara Jingū is
a place for public ritual where Emperor and People are united as one, in contrast to the Kōreiden ,

 �¢ of the Three Imperial Palace Sanctuaries, which can only be accessed by the imperial house. 
Thus visiting Kashihara Jingū even individually contributes to the greater unity of the empire. 

69 An example of this can be found in Ōkawa Shūmei's popular 1939 Nippon 2600 Nenshi 日本二千六百年史. Not 
only did the author feel the need to emphasise the importance of studying history during wartime in a prologue 
(Ōkawa 1939, 4), but the publisher also included an afterword justifying the “Wartime System Edition” series as 
contributing to the war effort by “fostering a firm backbone and will (���� 肚)” and laying down preparations for 
the expected post-war “renaissance of Oriental culture”.

70 Confer Ruoff (2010, 95-97) on tourism to Kashihara.
71 4���� also gave a chance to practise punctuality, another virtue emphasised in morality textbooks.
72 This includes actions that contribute to personal good, because as Reader and Tanabe (1998, 105) have discussed, 

the good of individuals can contribute to the overall public good.

Shimizu 46 of 154



Questions Three and Four, meanwhile, explain the importance of using the modern, more accurate 
imperial calendar, instead of the outdated lunar-solar calendar, which encouraged subjects to adopt 
the government's modernisation reforms. Question Seven emphasises how donations to the shrine 
help Kashihara Jingū contribute to public welfare projects and Question Ten emphasises how 
modern Japanese citizens must think like members of an international community. In short, 
Kashihara Jingū positioned Jinmu Tennō and his court as a role model for modern Japan and 
promoted the virtues of a modern Japanese secularity such as community spirit, modern 
timekeeping, and an international mindset. Shrines like Kashihara Jingū cannot be credited with 
creating a full “Shinto morality”, but they, along with other social institutions like schools and the 
military, contributed by facilitating the enactment of a national morality and directly encouraged 
these moral virtues by promoting their enshrined kami. 

-���������!�
�.��
��� "������������
In pre-war Japan, the imperial house and its ritual formed the keystone of Japanese secularity. From
the beginning of the Meiji period, Shinto ritual was incorporated as an ideological basis of the new 
government formed around and drawing its legitimacy from the Emperor. The rites performed by 
and surrounding the imperial house were part of the incontestable secularity upon which the new 
nation-state was built (Maxey 2014, 22). The ritual of Kashihara Jingū reflected this imperial ritual 
and was seen as connecting subjects to the imperial house as one body (�	���������� øOMù). The
manner in which the ritual of Kashihara Jingū reflected imperial ritual can be seen by looking at the 
types of festivals celebrated, shrine architecture, and the status of those participating in the rites.

The major festivals of Kashihara Jingū, like those of all state shrines, largely aligned with the 
previously established national holidays73 of the nation (Hardacre 1989, 101-2; Thal 2005, 157). 
Majority of the pre-war national holidays in Japan were established in 1873 with the enactment of 
the holiday ordinance. These new holidays mostly focused upon the imperial house, and were 
celebrated in the imperial palace with solemn rites. The two most important festivals of Kashihara 
Jingū, Foundation Day (Kigensetsu -º�, 11 February) and Emperor Jinmu's Anniversary (Jinmu
Tennō-sai �ã>,g, 3 April), overlapped the previously established national holidays. 

The architecture of Kashihara Jingū also emphasized the site's history as an imperial palace, rather 
than a site confined to conducting religious rituals. Actual buildings from the Kyoto Imperial Palace
were handed down to be utilized by Kashihara Jingū as the ������ (the seat of the kami) and 
������ (the building where rites are conducted in front of the ������). Popular illustrations and 
books depicting the dwellings of the ancient emperors as resembling shrine architecture further 
strengthened this impression. Pamphlets published by the shrine typically described or depicted not 
only Jinmu's original Kashihara Palace, but also other ancient palaces (������� ") as having the 
raised floors and prominent crossbeams (
���� ¼ ) now distinctive of shrine architecture (Ill. 2.7) 
(Uta 1981a, 802). Likewise, the surrounding forest of the shrine was referred to as the ����'��  �®
or �����. 2�����originally refers to the outer garden of the imperial residence. But it also came to be
used for the outer forest surrounding large shrines dedicated to imperial ancestors (�����) 
(Yamaguchi 2005, 84). Thus Kashihara Jingū was explained as a sort of palace (����) surrounded 
by a palace garden (�����).

The type of visitors the shrine received also connected Kashihara Jingū to the imperial house. The 
Meiji emperor lauded Kashihara Jingū in his poetry, and the shrine had ���	�� dances (Ōgi no mai 

 !;
 and Sakaki no mai ";
) composed to his and the empress' poems. Members of the 
imperial house, including the Emperor, frequently paid official visits to Kashihara Jingū. The shrine
directly stated in pamphlets how the visits of the Emperor or his representative (
���	��� +�) to 

73 Confer Shimizu (2019, 14) for a table of overlapping national holidays and palace rites.
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Kashihara Jingū on public occasions unite the ruler and people (�	����������) (Uta 1981b, 33). 
These shrine visits (������ f�) generally included not only a financial donation to the shrine, but 
active physical participation in the form of clapping and offering an evergreen branch, and then 
recording the visit with the visitors' government title (Uta 1981a, 862; 1891b, 943). They were often
publicized in news reports, making visible to the public the connection between Kashihara Jingū 
and the imperial house. Thus Kashihara Jingū and the imperial rites whence Japanese secularity 
drew its legitimacy were aligned and visibly linked together.

�����*�8�������
���91������#���������:�������4� (Uta 1981a, 802): Note the raised floor and 
���� 
(Courtesy of Kashihara Jingū).

-���������!�
�.��
�����#���"����
Imperial shrines (���������) such as Kashihara Jingū were positioned as relevant to all Japanese 
subjects. Due to this, these shrines had influence on even the distant reaches of the empire. Chapters
Three, Four, and Five discuss the role of shrines outside of the Home Islands, but let us examine 
here how Kashihara Jingū, as a shrine located geographically and ideologically in the centre, helped
promote a Japanese secularity in the peripheries of the Japanese sphere. 

The typical shrine in Meiji Japan, despite various possible historical origins, was limited to its 
protector (
����	) domain, the geographic area over which it watched. Higher ranked shrines 
watched over larger areas that generally included lower ranked shrines watching over 
correspondingly smaller geographic areas. While Kashihara was connected to its local community, 
its domain was limited less by space and more by an imagined community, similar to what is called 
a ��������  de� today. This ranked organization of shrines was linked to government offerings, 
and loosely followed the government's administrative organization of the territory. Visits to 
Kashihara Jingū by members of the imperial house, government officials, and overseas dignitaries 
attracted the attention of national news, and the shrine directly encouraged government officials to 
consider visiting Kashihara Jingū as a regular part of their duty as a government official (Uta 
1981b, 34-5). As the visitor statistics to Kashihara Jingū in 1940 show, a large portion of the 
ordinary Japanese subjects visited the shrine. This included not just pilgrims from within the Home 
Islands, but thousands from Korea, Taiwan, Karafuto, and Manchuria.74 In addition, the shrine was 
featured in film and radio broadcasts, and also appeared in commercial goods including picture 
scrolls, children's books, and dioramas. This broad network of media and consumerism allowed 

74 Ruoff (2010, 98) gives statistics for visitors to Nara prefecture the year of the 2600th anniversary, which included 
eighteen thousand from Korea, seven thousand from Manchuria, and one thousand from Taiwan.
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Japanese subjects who were unable to visit the shrine in person to experience the site and sound of 
Kashihara.

Commercial media may have been a way for Japanese in the peripheries to experience Kashihara 
Jingū, but ����� was a way for them to actively participate in that experience. Despite Kashihara 
Jingū's lack of branch shrines, the celebration of Foundation Day and Emperor Jinmu's Anniversary 
was required in Shrine Shinto. Citizens could visit their local shrines to participate directly in this 
ritual, or perhaps take comfort vicariously through the understanding that their locality's protector 
shrine was properly connected to the birthplace of Japan. Kashihara Jingū was also just one (if 
possibly the most important) of the many historical/sacred sites or monuments related to Jinmu. 
Considered from this angle, monuments, historical sites, or shrines related to Jinmu in one's own 
locale connected the local town to a larger network of Jinmu-related sites in what Ruoff called a 
“national topography” (Ruoff 2010, 86).75 Kashihara Jingū, especially in this case, is just one of the 
many sites which support the ideology surrounding Jinmu that helped formed a basis for a Japanese 
secularity.

When a modern Shinto shrine was constructed, Japanese subjects had the opportunity to leave their 
physical mark upon the shrine grounds through volunteer labour. Subsequent chapters will discuss 
how this occurred at shrines both large and small overseas, but the effort at Kashihara Jingū, like 
the efforts at Meiji Jingū and Miyazaki Jingū "#�", particularly stands out due to the national 
scale on which it occurred. During the second expansion of the shrine from June 1938 to November 
1939, about 1.2 million volunteers organized into labour brigades (������	��������� °�$%&) 
helped construct the outer garden (including the Kashihara Arena) of the shrine. While the nearest 
prefectures sent the most volunteers,76 over four and a half thousand volunteers came from Korea, 
over a thousand each from Taiwan and Manchuria, as well as double digits from Germany, China, 
and the South Pacific (Uta 1981b, 523). Their work included the planting of 76 thousand trees with 
the aim of restoring the area to its ancient appearance (Kashihara Jingū-chō 1989). Thousands of 
these trees were donations, including from overseas areas such as Taiwan and Manchuria (Uta 
1982, 687). In the form of trees, living parts of the periphery were incorporated into Kashihara 
Jingū.77 Thus Kashihara Jingū, by allowing not only local residents but all Japanese subjects a 
connection to the shrine, helped promote a Japanese secularity as relevant to Japanese subjects in 
both the Home Islands and overseas.

	�
������

This chapter's examination of Kashihara Jingū has focused on two important aspects of modern 
Shinto shrines. First, Kashihara Jingū was conceived and treated largely as a secular institution. 
Although some of the antecedents to the Kashihara shrine had embraced the doctrine of the Great 
Promulgation Campaign, the government and public saw Kashihara Jingū as a historical site of 
factual History and treated it as a public institution much like a public park or museum. Second, 
Kashihara Jingū had a significant role in communicating the changed sense of reality required for a 
modern Japanese secularity. Seen as the birthplace of History, it served as a centre towards which 
the entire Japanese sphere paid reverence, affirming a new metageography with the Japanese Home 
Islands at the centre. It also affirmed a new sense of modern time, becoming the fount from which 
linear time on the imperial calendar began and celebrating the new cycle of time based around the 
national holidays. Finally, the shrine served as a training ground for Japanese subjects, where they 
could practise a national morality.

75 Also confer Saaler (2016) on Jinmu monuments. 
76 The top prefectures were Osaka (498,907 volunteers), Nara (410,671 volunteers), and Hyogo (126,036 volunteers).
77 Kashihara Jingū also incorporated distant places into itself as a centre by using their materials. Massive cypress logs,

harvested from the mountains of Taiwan by the island's indigenous people, made up the numerous pillars of the 
shrine's ������ buildings.
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Kashihara Jingū was unique in its position as the birthplace of History in the Japanese secularity, 
but the conception of Shinto shrines as secular and their role in communicating the changed sense 
of reality required by a new secularity seems to have been common at shrines across the Home 
Islands. While it is impossible to comprehensively overview the many shrines of the Home Islands 
here, Kashihara Jingū has similarities with other modern or modernised shrines. Shrine grounds at 
most major shrines were treated as public sites in this period and the construction of public 
museums, gardens, and monuments at them was not uncommon. Kashihara Jingū was also not alone
among major shrines in the construction of a vast garden (����'��), with Ise Jingū, Meiji Jingū, 
Heian Jingū '��", and Miyazaki Jingū all landscaping their shrine grounds to evoke majestic 
tree groves reminiscent of ancient days. Furthermore, while some shrines embraced the semi-
religious project of the Great Promulgation Campaign, they moved away from it after 1890 when 
the Meiji Constitution established Japan as a secular state.78 Thus Kashihara Jingū was typical 
among Shinto shrines in its location in the secular sphere.

Other shrines in the Home Islands also played a role in communicating and affirming a changed 
sense of space, time, and ethics similar to Kashihara Jingū. Like Kashihara Jingū, other major 
shrines that became centres by receiving ����� include Ise Jingū, Yasukuni Jinja, Meiji Jingū, as 
well as the imperial palace, which contained the Three Imperial Palace Sanctuaries. Furthermore, 
the shrine ranking system included all shrines within Japanese governed territory and located each 
shrine and its community vertically and horizontally as a small but integral part of the Japanese 
empire. Shrine lineages—the connection between lesser shrines and parent shrines who venerate the
same kami—supplemented this spatial orientation.79 All shrines celebrated national holidays, 
affirming the new sense of cyclical time adopted by the Japanese government. Ise Jingū published 
the imperial calendar which used the imperial calendar and regnal year: the Jingū calendar (Jingū 
������"(), which is discussed in subsequent chapters. Finally, all shrines to some extent served 
as sites for the practise of a Japanese morality. Large or small, participation in modern shrine ritual 
bound subject and emperor together and attendance at major shrine festivals became standard for 
government and village elites. The village shrine's rank became connected to the status of the 
village as a whole and, as examined in the next chapter, communities often vied with each other for 
the higher shrine rank. The Japanese secularity promoted by the Japanese government was not 
invented by nor entirely based on shrines. But Shinto shrines in the Home Islands played an 
important role in communicating and affirming the secularity that the Japanese government 
constructed as a part of the project of modernisation.

Now we leave Kashihara at the centre of Japan and make our way north nearly fifteen hundred 
kilometres to Sapporo, the snowy capital of the island of Hokkaido. There it shall be seen how the 
Japanese secularity embraced by many shrines in the Home Islands also served as the founding 
ideal for shrines large and small in the near periphery. In addition, Hokkaido's position as a frontier 
land guarding against the threat of Russia provides an ideal opportunity to look at a new and 
unusual type of Shinto shrine—shrines venerating the war dead—and how they served to sustain a 
secularity supportive of a modern nation-state.

78 Thal (2005, 203-219) provides an example of this at Kotohiragū. 
79 For example, �������� shrines all look to Ise as their parent shrine, �����	 shrines look to Yasukuni shrine, Izumo 

shrines look to Izumo Taisha shrines, and so on. See Chapter Five on how shrine lineages played an important role 
overseas connecting the periphery to the centre.
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Thus the romanticised story of Hokkaido's foundation as an integral part of the Japanese empire 
(�����	 ,�) evokes the same pioneer ideals found in the legend of Emperor Jinmu. Shima 
Yoshitake, a rehabilitated Shogunate loyalist appointed as the Development Magistrate (������	�
������ �
+ ), seemed to be repeating Emperor Jinmu's legendary journey from Kyushu north 
into not-yet civilised lands to establish a new Capital (������ ×/,). Human habitation in 
Hokkaido extends back into Palaeolithic times, while the exchange of people and goods between 
Jomon peoples in Hokkaido and agriculturalists in north Honshu occurred from the seventh to ninth 
centuries (Segawa 2015, 52-53). However, in 1590, the Kakizaki  -# (Matsumae .­) clan from 
north Honshū was given land on the southern tip of Hokkaido as a fief by the Shogun Hideyoshi. In 
addition to the links Ainu had with Chinese and Russian groups on Karafuto and the Asian 
continent, the Matsumae presence increased the interaction between the Ainu in Hokkaido and 
Japanese in Honshū (Walker 2001). Despite this long past, the History of the island is popularly 
conceived as starting with the renaming of Ezo to Hokkaido in 1869. Thus just as the History of 
Japan did not begin until Jinmu's enthronement rite at Kashihara, the History of Hokkaido did not 
begin until it was incorporated into the empire. 

The Meiji government took control of Hokkaido after the Battle of Hakodate, forming the 
Colonisation Commission (Kaitaku-shi �
�), which was charged with turning Hokkaido into 
productive land for the empire. One of the two most pressing concerns for the new Meiji 
government was the incorporation and defence of Hokkaido against the danger of invasion from 
Russia (Mason 2012, 114). Under Shima, the Colonisation Commission set about establishing the 
city of Sapporo to serve as the headquarters for the development of the entire island. The city was 
laid out on a grid pattern of wide streets aligned with the four cardinal directions, evoking both a 
modern rationality and hearkening back to the grid pattern that had once characterised the classical 
capitals of Japan like Heian-kyō and Fujiwara-kyō.81 Sōsei-gawa  /õpRiver roughly divided the 
city East from West and a long public park, Ōdori Kōen �0ª«, at the centre served as a fire 
break, separating public service buildings in the North from the private enterprises in the South. 

80 Based on Hokkaidō Jingū-shi Hensan Iinkai (1991, 25-31).
81 Heian-kyō, capital from 794 AD to 1868 AD is now Kyoto, although the city's original grid layout has largely been 

obscured. Fujiwara-kyō, in Kashihara, was the capital from 694 AD to 710 AD.
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Sapporo Jinja was established upon a small mountain to the west of the city, overlooking Ōdori 
Park. Sapporo, as the capital of Hokkaido, was not only imagined as the northern capital of Japan, 
but also served as a model modern Japanese city, rationally planned to demonstrate that “that 
modern and western were not coterminous and that the new was in fact the old” (Blaxell 2009, 6).

The people who came to settle Sapporo and the surrounding areas were diverse. Like Shima, many 
of the migrants who came were reformed Shogunate loyalists. The Meiji government's first policy 
was to recruit farmer-soldiers (��������� 1G8) to settle the land. Often drawn from displaced 
samurai who had been loyal to the Shogunate, they were lauded as pioneers, given land to cultivate, 
and were expected to be ready to fight in the event of a Russian invasion. Leftists and other political
idealists persecuted by the government also migrated to Hokkaido (Mason 2012, 113-144). 
Residents of the Home Islands whose villages had been struck by natural disaster, and other citizens
who thought they might have a better chance elsewhere also set out for Hokkaido.

Furthermore, there were already people living in Hokkaido, including not only the Ainu, but also 
Yamato Japanese who had settled there prior to 1868, especially in southern Hokkaido. This meant 
that there were a number Buddhist temples, Shinto shrines, and folk institutions with histories 
extending back at least to the seventeenth century, especially in the area previously encompassed by
the Matsumae domain. Like shrines and temples in the Home Islands and in Taiwan, as seen in 
Chapter Four, these pre-modern institutions had to undergo a process of modernisation that 
suppressed traditions deemed “superstitious” by the Meiji government and reform themselves into 
clearly defined Buddhist temples or Shinto shrines.82 But a majority of shrines in Hokkaido today 
were founded after the Meiji Restoration in 1868, which is the focus of this chapter. These shrines, 
and temples, although drawing on the long traditions of kami and Buddha veneration in Japan, were
established and developed as institutions of modernity.

One of the earliest actions the Meiji government undertook for developing Hokkaido was the 
naming and enshrinement of the Three Pioneer Kami (Kaitaku Sanjin �
:�) to serve as the 
basis for the colonisation efforts. One of the first orders of business for the Colonisation 
Commission was to enshrine these kami, and thereby found Sapporo Jinja. This shrine was not only
significant to Hokkaido, but became the pioneer model upon which other colonial Shinto shrines 
were based (Suga 2014, 134). This chapter first examines Sapporo Jinja as a model overseas Shinto 
shrine. It then turns to Hokkaidō Gokoku Jinja to examine the relationship between war memorials 
and Shinto shrines. Finally, the chapter concludes with a brief look at Furano Jinja, a local shrine in 
Hokkaido, to demonstrate how the secular functions of Shrine Shinto extended to even small 
shrines with relatively little interference from the central government.

��""����!�
;�
The Three Pioneer Kami of Sapporo Jinja first arrived in Hokkaido carried by Count Higashikuze 
Michitomi á2Ý03, who had been appointed chairman of the Colonisation Commission. At 
Hakodate, Shima took charge of the kami's �����������  @�� (“spirit proxy” for the kami), 
arriving in Sapporo in December 1869 (Enomoto 2011, 108). The kami was temporarily enshrined 
in the Sapporo government's office until the next year, when it was transferred to a newly-built but 
still temporary shrine on the banks of the Sōsei-gawa River. A formal shrine system had not yet 
been solidified by the Meiji government at this point and thus Sapporo Jinja became popularly 
known as Hokkaido's first shrine (�
�������� M"), using a popular pre-modern shrine ranking 
system. Shima, with the help of long-time Hokkaido resident Sōyama Seitarō 4Ë567, decided 
upon a hill west of Sapporo as the permanent location for Sapporo Jinja. Shima was dismissed from

82 Confer Sasaki (2009, 177-180) for a case study on the modernisation process of pre-modern shrines in one 
Hokkaido village.
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his post as magistrate on 19 January 1870,83 but his successor, Iwamura Michitoshi  8i09 kept 
the location as the permanent site for Sapporo Jinja, renaming the area Maruyama. While financial 
constraints meant only a temporary shrine building could be constructed there, Sapporo Jinja was 
given the rank of lesser national shrine (���	���������� �n:�) when the shrine ranking system 
was enacted in1871. 

The rising rank of Sapporo Jinja reflected Hokkaido's increasing importance and population. In 
1872, the shrine was raised to a lesser imperial shrine, a significant change removing the shrine 
from the jurisdiction of the prefectural government to that of the national government. In 1889, Ise 
Jingū was rebuilt (�������������� ;.<") and Sapporo Jinja's temporary shrine building was 
replaced with the former shrine building of Ise Jingū's outer shrine (Gekū �"). In 1893, Sapporo 
Jinja was raised to intermediate imperial shrine, and finally in 1899 it was raised the highest shrine 
rank, greater imperial shrine (�������������  n��) (Ill. 3.1).  

�����2���/�44���<�!�
�.������: Sapporo Jinja was renamed Hokkaidō Jingū in 1964 (Author's 
Photograph).

��""����!�
;�������5����
�#����������
Chapter Two demonstrated how Shinto shrines like Kashihara Jingū were largely treated as secular 
institutions and played a role in confirming a new Japanese secularity promoted by the Japanese 
government. However, this function was not limited to major shrines in the Home Islands, but was a
key element in the process of turning new territory like Hokkaido into a part of Japan, into imperial 

83 Shima was executed in 1874 for his participation in the Saga Rebellion. However, he was posthumous pardoned by 
the Meiji government in 1889. 
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