LAURENCE CAILLET

TIME IN THE JAPANESE RITUAL YEAR

Introduction

ANNUAL festivals are perhaps the most popular topic in Japanese ethnography.
Most studies consist of monographs describing some annual festival in one village
or throughout the country; but we must also note historical analyses that attempt
to recover the original, ancient form of a rite, and other kinds of essays that
explain the structure of the festive year. The latter type of study is, of course,
particularly conducive to the understanding of conceptions of time.

Yet such research, which attempts to expound the structure of a ritual year,
involves nearly insurmountable difficulties in a country like Japan, which never
elaborated its own astronomical calendar and contented itself with the
importation of foreign ones. Through the course of history, this has resulted in the
superimposition of three different calendar systems: the primitive agrarian
calendar, the old lunar-solar Chinese calendar, and the modern Gregorian solar
calendar.! As a matter of fact, the Japanese have continuously shown a marked
lack of interest in the computation of time and, generally speaking, in astronomy:
they seem preoccupied only by the astrological use of calendars.? Consequently,
the calendars themselves (two of which—the Chinese and the Gregorian—have
been elaborated abroad) cannot provide us with any information about the
- Japanese rhythm of annual time. Therefore, I shall be discussing in this paper
~ only the ritual calendar and not the ordinary, astronomical calendars—in the
- attempt to identify the differences between these two sorts of calendars. These

‘1. On the history of calendars see, for instance, Wakamori 1973.

2. Whereasin China there were both an Astronomy Office and an Astrology Office, in Japan the
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differences will play a revealing role in the understanding of Japanese
conceptions of time; I shall try not only to discover ‘le rythme de l’activité
collective’, which is the basis of calendars (Durkheim 1968: 15), but also to
describe the characteristics of the calendar considered as a collective
representation of time.
In fact, the superimposition of these different calendars gave rise to a complex
ritual year. Its intrinsic complexity has indeed inevitably led to difficulties in
interpretation, a situation which goes some way to explain the sometimes
strained efforts of Japanese scholars to elucidate simple principles. Roughly
speaking, their attempts can be classified into two major tendencies, functional
and structural. For Yanagita Kunio, a much-needed simplification is brought
out by the distinction between calendar rites and agrarian rites;® for Origuchi
Shinobu (1973: 54), the apparent complexity of the calendar disappears when
one considers the extreme monotony of the practices which, put in reductionist
terms, seem to consist of nothing more than the multiple repetition of very few
ritual elements. For Miyamoto Joichi (1972: 128-34) as well, the rites are
fundamentally repetitive, and the only difference which can be found between
them does not concern the carrying out of the rites, but rather the nature of the
spirits that are being worshipped—ancestors, or gods of nature. A similar
hypothesis is developed, even more radically, by Oshima Takehiko (1959:
82—98), who considers the establishment of two ritual categories: rituals
dedicated to ancestors and rituals dedicated to unsatisfied spirits of the dead that
cannot gain access to the status of ancestors.

Notwithstanding these rather functional points of view, which implicitly avoid
the problem of the ritual calendar itself, the same authors apply themselves to the
definition of an annual structure. They point out three essential structural
principles: (1) the year is composed of two symmetrical segments; (2) its thythm
is sustained by the comings and goings of a ricefield god from mountain to fields,
and from fields to mountain, where he takes the name of ‘Mountain God’; (3) the
interchange of temporal segments is metaphorically assimilated with the
succession of human generations (see the discussion on the structure of the ritual
year below).

All these theories are based upon a sort of historical analysis aimed at
reconstructing an original simplicity which is supposed to be ‘Japanese’, and
which contrasts with the degraded form of the rites at the present time. These
theories are much too complicated to treat in detail here, but I shall try to
consider their principal features in the light of contemporary ethnographic
reality. Asa matter of fact, the functional theories seem too empirical to make this

that some agrarian rites—such as the ceremonial rice transplantation of the
new year, la-uchi shogatsu, or the harvest rites of the day of the sign of the young wild boar, i no kami
matsuri, which are both performed at fixed dates—can be found in Yanagita’s Vocabulary of Usages

Concerning Annual Ceremonies (1939). Nevertheless, rites at the beginning of rice transplantation, hatsu-
{a-ue, or first-fruits rites, o-kake matsuri, cannot be found in this first Vocabulary, but appear in a later
one of 1947 (Classified Vocabulary Concerning Rural Villages, also edited by Yanagita), in the chapter

entitled ‘Agrarian Ceremonies’, nokd girei.

3. Notice, for instance,
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old lunar-solar calendar; the seventh or the (?lght:.,
and the twenty-third or the twenty-fourth, 1.le.dt e
i ining ritual days
day of the last quarter. This supposedly ancient mode ?f 'deti:/m::;iri s 8);’
:Y 1d permit the identification of rites of Japanese origin ( 1a s
Shou hI;t should be noted that the date of the ful.l moon wasa s}? 3;15’ portar
: oé%x'na and India. Examples that can be cited include t e 50 e fuﬁ
m1f:br1ated about the first full moon of autumn (bon), and the viewing
ce :
i Z E a). . ., .
.1 the middle of autumn (jigo-y . . .
m(}cr)xnf:clt for a date to have been chosen according to th?f('}h;ni;e o :)bom e
, ini infor
lendar does not 1n 1tse
s supposedly Japanese) ca not ! e
(afldintlz:' thcl?i)tc. All that can be said for certain 15 that the 1mp:ix;tsaofdiﬂ‘erem
Orlgh month have exerted an attraction upon each other. C.«frerln?n e intls
e?ic in tend to be grouped around one important day, wdhl ee t_zmate e
:itf are usually dispersed among various 1mpo?a}1:t a:n {);(:;15 T iuiis
ion i ua ;
i tuation in the dates of the r1
has resulted in a great fluc : e s sy,
i sition of three diiie
iously mentioned superimpo . B
thekpre'\; exterely difficult to restore a coherent ritual calzndar, ev
makes 1 ' . calen
archaeological analysis of rites and practices has been

the day of the full moon in the
i.e. the day of the first quarter;

(ii) Definition of ritual days

i (or
annual rites are usually referred to as the nenchi (0

i ing the year’. However, this
i7) gyaji, which literz ‘rites performed during t veve
7) gyo7i, which literally means ‘11 : : e e
. gsJ;c{n’ which originated at the Court of Helan,. did not at ﬁr;:1 fagct :’here
expresl rit;.s as such but designated a sort of table of rites (11_)1d.. 1). " ;aﬁng
anm;a:) generic term for annual rite; there existed only specific te.rrxrlxsw . E "
‘the ] ‘joint day’, an expressio
ite’ setsu-bi ( HiB ), Jjointday,
‘the day of the rite’, such as s an e
i a bamboo joint. . ‘
between a day of ritual and ; _ . oo
an: e t, many words meaning ‘annual rites’ still convey the ;dea of glois Lo
resen : . o
‘bantlgoo joi;lt" the precise meaning of sekku ( &%) in standard sp

king of an offering [for the day of] joint’; and the dialect terms shichi or suisu
makin

' i i ds, are none
(Yanagita 1939: 1; Beillevaire 1982: 220), found in the southern islands,
S '
other than the local pronunciatlon of the word setsu.

. s —_—
Dialects provide us, in fact, with a great variety of ;erms .:vhlc;l;(;lis(;ig:)a Z
- i — ita 1946: ;
i ; (in Ehime prefecture—see Yanagl .
S monob zlgn the ‘seclz)lusion day’; hata-bi (in Kyusiu—-se:
’ E) . . . ___.Se
Sakurada 1959: 1), the ‘day for raising banners’; slnba-.bz (in Kty,usk al;l o
¢ 1) : : -
Yal u: ita 1970a: 199), the ‘day [for settling a sacred ar:za] with dfagg((;:s ’o,ime o
(izn p;gkita prefecture—see Yanagitz) 1 ‘%4.16d 4?'32;5 to};:. (iioNax:a p,r oo 5
i fecture—see ibid.: 306), ‘folding’; (0AL- \ra "
Ka%')Shlmia;ap:eggg' 2; 1946: 1030), ‘time folding’; and,. lastly, tok'z (in Yamafl::n;
an Iznag hima ref;:ctures—sce ibid.), which accord%ng to af)cmnt usage'd ans
e agtc’) Sor ‘opI;)ortunity’ Putting the matter succinctly, it can be sal
‘momen A

1||ue are two main WayS Of dCSlguatlng lltual days- Ille filst IC{CIS to CUIt

In contemporary Japan,

contraction of mono-1m1 n

A vireu LIv LIl RLLLUUL L €W

‘Jjoint’ or ‘folding’ in the everyday course of time. This form of conception of
sacred times appears very clearly in Nara prefecture, where ritual days are called
toki-ori or loki-yori, ‘time folding’, while ordinary days are known as aida,
‘intervals’ (ibid.). It should be noted here that nearly all these expressions do not
literally designate the rites themselves, but rather the ritual days. They seem to
signify that the ritual momcnt is more i‘mportant than the ritual content. A rite

seems to be a temporal link—rather than a festival dedicated to a particular
deity.

(iii) The multiplicity of meanings conferred on a single rite

A ritual day does not seem to have a finite, limited meaning in itself. It is just a
moment where human and divine worlds come into contact, a moment the
significance of which is not clearly stated. We shall consider here only one
instance: the equinox festival known under the name of kigan, the ‘other shore’,
an expression which designates two weeks, one centred on the day of the spring
equinox, the other on the autumn equinox.

The higan is considered everywhere in Japan as a Buddhist festival celebrating
the arrival of the spirits of the dead on the other shore, i.e. in paradise. The choice
of the equinox to celebrate this is founded on the fact that the equinox is the
moment of the year when the sun sets the furthest to the west, in the direction of
the very popular Amida paradise.* However, in many places the Aigan is, on the
contrary, a festival welcoming ancestors returning to the village, exactly like the
bon festival. For instance, in the Akita district of Akita prefecture people choose a
day of the higan period to climb a hill. On the top of the hill, they make a great
fire, the light of which guides the ancestors on their way back to this world. The
rite is exactly the same as the one performed in other villages on the day of the
famous tanabata (€% ) festival, on the seventh day of the seventh month, justa
week before the souls’ festival of the full moon, when the spirits of the dead begin

to arrive in the village.

This walk in the mountain may also, at the same time, be the opportunity for
solar rites. At sunrise people go to the east to make offerings to the rising sun; at
noon they go to the south; and in the evening they go to the west. This rite, called
ki no tomo, ‘companion of the sun’, may also be performed on the day of'the village
‘sanctuary festival’, or shanichi.® This day is fixed, following Chinese custom, on

 those days of the signs of the elder-of-the-earth and of the rat that are closest to

4. Of'the four paradises described by Buddhism, the Western Paradise, also called the Paradise of
the Pure Land, is the only one which became popular. The diffusion of this belief was perhaps helped

by old autochthonous beliefs assigning the world of the dead to the western side (Yoshino 1972:
219 fI.).

5. In China, Shanichi rites were at first dedicated to earth and community gods, but they later
developed in festivals for the ancestors as well as for the Earth God. In Japan, the rites are dedicated to
the Earth God and to ancestors, and to the Ricefield God as well.
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the equinox. Furthermore, most of the celebrati?ns of shanichi may l?e pecll"fo:};rcl)ici
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(iv) The local character of a ritual calendar
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mn. .
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provincial calendars.® Today, nearly every village possesses 1ts proper ritua
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ith local convenience. .
" In concluding the first part of this essay, it c_an.bfe stated thaF the co-g;;xstegcte o:
different ways of fixing ritual dates, the mL‘lltlphCIty of meanings attribute tﬁat
single rite, and the local character of festive calemfla'rs, all .tend to prove °
annual time is not perceived as a universal, bu? that it is considered as emmer;) );
contextual. Time does not seem to be conceived as an abstract category bu
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rather as a concrete thing, which may be articulated and manipulated according
to local ecological, agricultural or social necessities.

The Repetitiveness of Rites

In correlation with the multiplicity of meanings attributed to a single rite, and
because of the reiteration of the same date according to different calendars, the
ritual year as a whole seems to be composed of a small number of rites repeated
many times with little variation (Origuchi 1973: 54 fI.). The celebration of New
Year, for instance, clearly shows this tendency towards reiteration. The main
rites are centred on the ‘Great New Year’, celebrated according to the lunar-
solar calendar on the first day of the first month, and on the ‘Agrarian New Year’,
fixed to conform with the primitive natural calendar on the day of the full moon.
Similar rites are also performed on the seventh day of the first month, the day
which Chinese people used to call the ‘Day of Man’, and again on the eve of
spring, the day called setsubun. Specialists usually try to characterize each of these
four celebrations of the new year. They consider the ‘Great New Year’ as the time
of the restoration of the village community, and the ‘Little’ or ‘Agrarian New
Year’ as the time of the restoration of agricultural fertility. The new year
celebration of the seventh day is characterized by numerous propitious rites, and
the setsubun by exorcisms. This sort of differentiation is statistically possible, yet
local analysis of new year celebrations casts doubt on such conclusions (Hashiura
1949: 21; Kurata 1969: 5—42).

Consider, for instance, the ceremony of driving out the devils (suina), which
originated in China. The ancient Chinese believed that demons could provoke
particular trouble at each change of season (Bodde 1975: 75; Wakamori 1966:
72); this belief was introduced to Japan during the Muromachi period. Nobles
and warriors used to expel evil forces at the beginning of spring; later on, the rite
spread in Buddhist circles, and demon expulsions were added to Buddhist
‘Meetings of the First Month’. Finally, the common people also adopted the
belief—by scattering parched beans to drive out evil spirits for the setsubun.
However, all these exorcism rites were mixed with welcoming rites dedicated to
traditional Japanese demons, monstrous beings that regularly come from the
other world to bring prosperity, and whose arrival to the village is celebrated at
‘Great New Year’, at ‘Little New Year’, or at ‘Seventh-Day New Year’. The
interpenetration of these rites has been so intensive in the course of history that it
is impossible to fix a single date for the accomplishment of a rite, or a single
meaning for it.

This phenomenon is of sufficient significance that it seems difficult to consider
it as simply contingent upon history, as have most Japanese ethnographers. On
the contrary, it seems better to propose that this reiteration of the same rite is
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One of the most famous Chinese festivals is celebrated on the ninth day of the
ninth month (a ‘double day’) to ensure longevity. It was adopted at the Heian
Court, where people celebrated the ‘double ninth’ by drinking sake with
chrysanthemums; and it later spread to rural regions, notably in the north-east,
where it fused with harvest festivals. Moreover, in these remote north-east
regions, people usually celebrate not only the ninth day of the month, but the
“Three Ninth Days’—i.e. the ninth, the nineteenth and the twenty-ninth days of
the ninth month, =78 (san-ku-nichi in Tohoku, or mi-ku-nichi in Chiibu)
(Hashiura 1949: 253; Nishitsunoi 1958: 786; Wakamori 1966: 171).

The rites of the inoko, or ‘young wild boar’, celebrated in the south-west for the

harvest, underwent a similar evolution. In China, the propitious rites of inoko
were performed on the first day of the sign of the wild boar of the wild-boar
month (the tenth month). They were celebrated on the same date when adopted
by the Heian Court, but the warriors who began to celebrate inoko during the
Middle Ages chose the second day of the wild boar of the tenth month. Later, asa
result of the re-importation of the warriors’ rite to the Court, nobles came to
celebrate inoko three times a month. It is this triple celebration of inoko that
peasants, in turn, finally adopted. They commemorate successively the first inoko,
or ‘inoko for nobles and warriors’, the second inoko, or “inoko for peasants’, and the
third inoko, or ‘inoko for merchants’—according to a process reflecting the social
classes of the Edo period. It should be noticed, by the way, that the repetition of
harvest rites implies the repetition of Ricefield God departures, as well as the
indigenous creation of a corresponding welcoming rite for the deity in spring
(Yanagita 1972b: 113; Hashiura 1949: 261). Thus the inoko festival, which is
celebrated only cnce in China, is celebrated four times by Japanese peasants:
once in spring, and three times in autumn.

The ‘day of the sign of the bull’, ushi no hi matsuri, which is commemorated in
Kyushu at harvest time, attests to the same principle of repetition: one
celebration in spring and three in autumn (Yanagita 1972C: 4175 Nishitsunoi
1958: 78).

Ethnographers usually consider these repetitions to be the expression of the
three great stages of the harvest process: the first-fruits offering, the harvest itself
and the thanksgiving ritual (Inokuchi 1959: I 51-60). Yet in most cases, the first-
fruits offerings and the thanksgiving ritual are celebrated separately from the
triple celebration of the ninth day, inoko, or the day of the sign of the bull.
Furthermore, peasants insist on the auspicious character of these repetitions and
on the pernicious influence of ‘unique’ celebrations, which are often said tc be
kata, or ‘one-sided’ (Yanagita 1939: 5, 129). In Shimoina district in Nagano
prefecture, celebrating ‘Great New Year’ and not ‘Seventh-Day New Year’ is
thought to be dangerous. In the Mino district of Gifu prefecture, people say the
same thing about ‘Great New Year’ and setsubun, while in the district of Hiraka in
Akita prefecture, celebrating the ‘Great New Year’ without celebrating the
‘Little New Year’ leads to the death of a mother or father.

The numerous moon-viewing rites of autumn are submitted to the same belief.
linaes rictam calls for the contemplation of the full moon of mid-autumn, but
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The Structure of the Ritual Year

It should now be clear that such complexity has led scholars to propose simple
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China (Granet 1959: 42)-

- God with the Mountain Goddess. Lastly,
 the aquatic genii, or kappa, are substituted for the Ricefield/Mountain God, and

trees, since this is where they do so. Everyone makes offerings to water deities
(these deities are often represented by snakes) in order to avoid drowning. On the
first day of the twelfth month, one must not go near rivers or the sea so as to avoid
similar perils. As Wakamori Tard points out (1966: 142), the cause of the
symmetry of these two ritual events is the ancient performance of purification
rites before the beginning ol the New Year and 6on festival periods.

In fact, it can be suggested that the annual rites which are repeated every six
months are all linked to the New Year and bon celebra tions, and to the rites for the
equinox. This corresponds to the four annual returns of the ancestors to this

~ world. The reality of this symmetry raises no doubt, but its primitiveness must be
questioned, since it is dictated by the astronomical calendar, which is of Chinese
origin. It should also be noted that this ‘original’ symmetry can be discovered
only through the difficult archaeology of ritual dates defended by Yanagita and
his disciples. The very existence of this difficulty in itself tends to prove that the
Japanese did not hold much store by such astronomical symmetry, which has
since completely disappeared, owing to the historical evolution of ritual
calendars.
Moreover, there seems to be another symmetry principle that gives structure

to the ritual year, viz. the belief in the comings and goings of the Ricefield
God/Mountain God.

(ii) The comings and goings of the Ricefield God

As Origuchi Shinobu (1973: 55) justly remarked, all Japanese folk rituals are
repeatedly marked by the welcoming of a god on his arrival and the escorting of
him back on his departure. This welcoming and escorting of gods provides the
opportunity for elaborate processions, which may constitute the core of the
ceremonies. The structural value of this principle (of the comings and goings of
gods) is emphasised so much by folk beliefs that it dominates not merely the
organizaiion of most of the rites and festivals but also the development of the

whole year. The beliefs differ slightly from province to province; it is generally

said that the Mountain God comes down to the plain at the beginning of spring

under the name of Ricefield God, in order to protect rice-growing. When the

harvest is completed in the autumn, he leaves the plain and goes back to the

mountain, where he becomes Mountain God once again. But in other places, the

Ricefield God is said to live in human dwellings in the cold season. Some people

also believe that the Ricefield God and the Mountain God are distinct deities,
and each year they celebrate, at the end of autumn, the marriage of the Ricefield

in the south-west region of the country,

their comings and goings in the seas, rivers and mountains determine the rhythm
of the festive year (Koda 19590: 233).

Roughly speaking, the visit of the Ricefield God (or the presence of the kappa)

_ determines an agrarian year of approximately ten months (from the second
- month till the tenth or eleventh month)

» consequently leaving a sort of blank
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(iv) Interrelations of temporal segments

Let us go back to the case of the symmetry of the first of the sixth and the twelftt
months. It will be recalled that the discovery of their symmetry is founded upor
the existence, on both sides, of rites whose purpose is the exorcism of aquatic
dangers. But if we decide to take into account the multiple interpretations of the
rites, it appears that the first day of the sixth month is linked not only with the first
day of the twelfth month but also with the first day of the first month. Notice that
the first day of the sixth month is often called rokugatsu tsuitachi, which means the
‘New Year of the Sixth Month’. It is said that beliefs concerning the sloughing of
snakes are the reflection of the renewal of the year, which takes place at about the
time of the summer solstice. At this time of the year, people eat the last rice-paste
cakes prepared for the ‘Great New Year’, and preserved until then, or else they
prepare food similar to that of the New Year festival. People who are in
dangerous years celebrate their personal birthday once more, on the first day of
the sixth month, in order to add one more year at once and so to escape the perils
bound up with their age (Wakamori 1966: 11g).!°

The complete examination of the correspondences between annual rites

results, in fact, not in a symmetrical structure, but in the establishment of an
intricate network. The New Year refers to the bon festival, which in turn refers to
the equinox festivals, which in their turn refer to the complex of the welcoming
and farewell rites dedicated to the Ricefield God (who is also the Mountain God
and shares a common nature with the ancestors). The New Year celebration
refers to the first day of the sixth month, which itself refers to the first day of the
twelfth month. There are no isolated rites, and yet on the other hand there is no
perfect symmetry connecting them all together either. The annual course of time
appears like a cobweb bringing together all the annual rites.

Thus the multiplicity of associations existing between annual rites transforms
the annual course of time into an inextricable network similar to a spider’s web.
The intricacy of this structure blurs the succession of time segments. The portions
of time arising from the ritual calendar are not units with a mathematical
structure, but moments to which rites give different meanings. This sort of
calendar does not measure time—it describes it.

Moreover, the multiplicity of associations between rites performed at different
moments of the year makes it impossible to isolate a given ritual period: one
cannot think of a ritual period without several others coming immediately to
mind, leading in turn to all the other periods of the year, thus following a chain
reaction. The course of continuous time as on an oriented arrow, with each
moment being the cause of the next one and the consequence of the previous one,

issubmerged by those privileged moments which are the times of rites themselves
rising to the surface; and the meaning of these does not depend on their situation
in the course of time—it is, on the contrary, these festive times which give

10. For a detailed discussion of these ‘dangerous years’, see the paper by Lewis in this volume.



meaning to time in-between. Rites propose time, transforming it into a surface
where the mind circulates in all directions.!!

Conclusion

Thus reality seems to be quite different from the idealistic bipartition recognized
by Japanese ethnographers or, at least, is not reducible to this simple structure.
The symmetry principles I have pointed out are the reflection of natural,
temporally-given conditions. They reflect the astronomical and ecological data
which determine the spectrum of different possibilities for calendrical
elaboration, but they do not in themselves provide us with any information about
the choices among these possibilities.

The anthropomorphic hypothesis (which may be elaborated under the
influence of Christian conceptions of annual time) is more interesting. It reveals a
social factor, i.e. the celebration of marriages after the harvest, when people have
alot of food and no more work.! 2 This custom, together with the fact of the actual
germination and gestation of seeds during the cold season, gave rise to the belief
in the marriages of the gods.!?

The Japanese conception of annual time, such as it is, is based upon these
natural and social realities, the harmony of which the calendar expresses. Yet this
harmony does not seem to be realized by a regular mathematical symmetry, but
rather by the constant relations between human and divine worlds. The
bipartition which characterizes the annual Japanese cycle may be the reflection
of the spatial contacts between these two worlds, which are constantly being
actualized by the comings and goings of the gods. It might also be the constant
infusion of the divine world into human activities that originates the cobweb-like
structure of annual time. \

In fact, the main characteristic of the annual ritual calendar seems to be the
multiplicity of associations between rites, and it is this multiplicity, as seen above,
that prevents us from grasping annual time as a simple mathematical structure.

Of course, neither in Japan nor in the West is there a unitary conception of
time. At the two ends of the world, the analysis of the understanding of time
comes up against the insoluble inadequacy of the two series of concepts which
constantly coexist inside time: a subjective series, which takes into account the
past, the present and the future, and an objective series, which takes into account

11. This may be the reason why Gilles Deleuze and Asada Akira, his ‘neo-academic’ emulator, have
enjoyed so much popularity in Japan.

12.  Granet notes a similar custom in China (1g82: 177).

13.  The somewhat enigmatic belicf that the gods travel to the province of Izumo and conduct
negotiations relating to human marriages could well be considered in the context of the beliefs
discussed here.

11me wn the Kitual Iear

simultaneity, duration and succession. Ever since Aristotle c.leﬁned time as p,e"rp.ov
xwijcews, while admitting that only the individual conscience could grasp its
unity, classical Western thought has tried to make time an object, apprehending
it as the milieu of all changes; but it could not escape the tyranny of langl.lagc
which identifies ‘presence’ and ‘being’. So this thought, in spite of its assertions,
favoured the subjective definition of time (Derrida 1979: 33 fI.). The Japanese
attitude, as it expresses itself through the annual conception of time, does not
require that a central subject compose the unity of time; it is, on the cor?trarlyi
quite satisfied with the extreme mobility of the subject on the surface 9f time."
Note the fact that the only purely Japanese word for time is toki. This word is
often used with the same meaning as the term jikan, which is originally Chinese
and literally means ‘intervals between fok:’; but toki is above all a word' closF i.n
meaning to the French quand. Would this not mean that, instead of the hng.ulstlc
tyranny of the present which Derrida stigmatizes, the‘]apar{ese understanémg of
time proposes, as the only reality, the reality of simultaneity or .concomltance,
viz. the reality of time coming above all from the context such as is expressed ‘by
the word foki? Of course, this is a much larger problem than the one I have tried
to tackle in this essay, though it probably has something to do with non-linear
time which the analysis of the annual calendar of rites raises to the surface.

14. This problem can be further considered in relation to the contextuality of the subject, as
discussed by Augustin Berque (in this volume).
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JANE M. BacHNIK

TIME, SPACE AND PERSON
IN JAPANESE RELATIONSHIPS

Introduction

THE Japanese are often characterized by great sensitivity to relationships. As
Lebra writes, “The overwhelming impression from the literature, as well as from
my personal observations, is that the Japanese are extremely sensitive to and
concerned about social interaction and relationships’ (1976: 2). ‘For the
Japanese ningensei (“humanity”, or “human-beingness”) takes precedence over
everything else’ (ibid.: 6).

Such sensitivity is not directed primarily towards marital or family
relationships, but towards “. . .other relationships, even at the expense of the former
(ibid.; emphasis added). This means that relationships are primarily identified
with the broad spectrum of social life outside the primary group, or family. It has

_been well documented that ties are central to many arenas of Japanese social life,

including enterprise productivity, which is increasingly related to a
‘fundamental humaneness about the mode of organizing people’ (Cole 1979:
252). In addition, government ministries, Diet representatives, political parties
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