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Abstract

Some communities through the Japanese islands conduct some ceremonies,
festivals, or customs, according to the belief that spiritual beings come from a distant
place to bless villagers and go back to their own world. These ritual practices are often
embedded in the basic notion in which life (spirit) exists in all forms and the spirit
continues its journey between this world and the spiritual world by obtaining different
physical forms each time it manifests itself in this world. In this way, an immense
spiritual life force exists throughout the universe; this life force exists even within
each human individual. In other words, all life forms repeat this cycle, births and
deaths; a spiritual self and a physical self are not separated from one another.

This notion is often expressed as faith in the marebito in present day Japan.
Orikuchi Shinobu (1887-1953), a Japanese scholar in the field of Japanese folklore,
introduced this notion through his marebito images presented in his marebito theory in
his work, Kodai kenkyu: Kokubungaku no hassei (Archaic Studies: the Origin of
National Literature).

This thesis does not reflect Orikuchi’s influence on Japanese imperialism
during his time. The aim of this thesis is to illustrate his marebito images in the
context of nature’s law or the rule of the universe that has been introduced in the first
paragraph. In order to capture his marebito images in this context, the author
introduces spiritual worldviews of ancient Japanese, the Ainu people, and the
Okinawan people. Through exploring the commonalities of these native worldviews,
the author shows the intimate relationship between deities and humans as well as a
macrocosm and a microcosm.

By interpreting Orikuchi’s marebito images in relation to these spiritual views
with the utilization of existing scholarly works around Orikuchi’s studies, the author
seeks a way for humans to understand one another beyond the boundaries of cultural

differences.
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Introduction

“Eiya-ho, Eiya-ho, Eiya-ho, Eiya-ho,” singing and dancing by forming a circle,
the Ainu people (indigenous people who today mainly inhabit Hokkaidd'") conduct their
ritual ceremony, Iyomante. Kayano Shigeru, an Ainu elder who was knowledgeable
about folk customs, explained that because this ritual takes three days and participants
are sometimes inexperienced today, people in the ceremony feel a certain pressure to
complete this most prominent ritual (Himeda 1977). They may also experience different
emotions, such as sadness, bravery, and respect. In this ceremony, the Ainu people take
the life of a bear cub, which they have raised, and send the spirit to the divine world with
many gifts and their appreciation. For various reasons, it is difficult to employ this
ceremony today as often as they used to. However, it is worthwhile to note that this
ceremony reflects their spiritual worldview to a great degree.

The source that is used to depict this ceremony is the video produced by Himeda
Tadayoshi in 1977. Throughout this video, Kayano explains the procedure of the
ceremony. Himeda in the video also expresses his view, “the attitude of the Ainu people
in conducting the ceremony is to be one of respect and seriousness™ (1977). He questions
whether or not there are some other people who, like the Ainu people, also carefully raise
and treat a bear in the same manner. Himeda believes that this respectful manner of the

Ainu people toward the bears comes from their perception of bears as one of the highest-

" Northern Island of Japan, Hokkaidd, comprised by various islands, exists at the most northern part of
Japan.



ranking deities (Himeda 1977). His statement certainly illuminates the
relationship that should exist between humans and deities in the Ainu worldview.

The ceremony, [yomante, reflects the holistic Ainu way of life itself. This
ceremony is embedded in the basic ritual belief that life (spirit) exists in all forms and the
spirit continues its journey between this world and the spiritual world by obtaining
different physical forms each time it manifests itself in this world. Based on this belief,
the Ainu people, with their appreciation, often send many spirits to the spiritual world
through certain ritual practices.

People in some cultures conduct ceremonies, festivals, or folk customs based on
this belief or the rule of the universe. In this rule, an immense spiritual life force exists
throughout the universe; this life force exists even within each human individual.
According to this rule, all life forms repeat births and deaths. In other words, a spiritual
self and a physical self are not separated from one another. The aim of this thesis is to
illuminate this concept that helps one to understand oneself as well as other life forms as
a spiritual being that is closely connected to one another; humans will be able to more
easily understand each other by understanding this spiritual perspective.

Josef Kreiner (1994:39) describes how Japanese people in the present day
recognize this belief, a spirit going back and forth between this world and the spiritual
world, as faith in the marebito, a word first used by Orikuchi Shinobu (1887-1953).
Orikuchi was one of the prominent scholars in the field of Japanese folklore, the
minzokugaku, and illustrates this basic principle through his marebito images presented

in his marebito theory. Orikuchi presents this theory in the third manuscript of his work,



Kodai kenkyii: Kokubungaku no hassei (Archaic Studies: The Origin of National
Literature).

Orikuchi was someone who, throughout his life, looked for “deities.” What he
found as some answers of his “deity quest” was symbolized by his marebito images. In
his marebito theory, Orikuchi presents that the marebito were originally spiritual beings
or deities who visited ancient Japanese folk villages to bless people only on specific
occasions. After they blessed villagers, they went back to the spiritual world; hence, they
were always visitors who sooner or later had to leave the villages. As time went on,
original marebito images as spiritual beings have faded out of view. People pergeive only
human performers, who come to their festivals to perform the characters of deities, to be
the marebito. However, throughout his theory, Orikuchi reminds his readers that his
marebito images are comprised of spiritual beings and human performers; his marebito
images are compiled images of spiritual and physical selves.

It has been generally said that the work of Orikuchi is difficult to understand due
to a lack of enough explanation or empirical evidence, a logical leap, a complex content,
or a co-existence of contradicting ideas. These characteristics of his work create a
tendency for people to recognize him as a poet or novelist rather than a scholar.
Contradicting ideas on his images of deities also encompass a danger that leads his
readers to see his deities only as human-form deities and that justifies the Japanese
government in imperial structure participating in world wars by worshipping the
Emperor of Japan as a deity. Some scholars criticize Orikuchi for acting as a public

speaker who encouraged this imperial Japanese government participating in these wars.
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It can be said that his view of the Emperor shifted after the Second World War.

Readers of his work, especially before the war, are able to recognize that he differentiates
the Emperor from people in general. This is probably because he greatly utilizes and
relies on classic court literature in order to form his studies. As a result, the information
about ancient spiritual worldview that he shows in his work often focuses on the Court
and the Emperor.

At the same time, it is also true that readers of his work are able to find some
elements that illustrate ancient concepts or spiritual worldviews of Japan that are
associated with nature’s law or the rule of the universe. In his work, Orikuchi often
discusses spiritual life forces and inner existences within human individuals. From the
spiritual perspective based on nature’s law, the Emperor, people in general, as well as all
life are the same: all are manifestations of spiritual life forces. Orikuchi could have
illustrated his ancient world by using this type of wisdom that exits within Shintoism. He
should not express his ancient world by differentiating certain types of people, such as
the Emperor, from people in general by treating them special. This tendency not only
causes his readers to see contradicting ideas of deities (human-form deities and spiritual
life forces), but also causes his readers to miss his point of view and not to see the great
potential that his work could have more directly expressed.

It can be considered that the source that he heavily relied on, a traditional
framework of the field of national literature in which he might have been trapped, and
social and political background in his time did not allow him to express spirituality and

philosophy that more directly depicted nature’s law that should be a primary teaching in



Shintoism. Orikuchi should have illustrated the law of nature by fully utilizing these
elements.

This thesis does not cover this political part of his position, the field of Japanese
folklore, and the marebito festivals in villages. This thesis captures his marebito images
as a symbol that represents the notion of cycle or nature’s law. Despite many criticisms
on Orikuchi’s studies, it is true that many scholars still discuss the marebito theory as
well as his studies even after his passing many years ago. They have presented many of
their opinions about how they perceive or capture Ofikuchi’s marebito images. These
scholars continue to search for the significance of the marebito images by discussing
why Orikuchi was strongly attached to these images throughout his life. Understanding
his marebito images creates clear understanding of Orikuchi himself, the purpose of his
life, and his philosophy and spirituality that supported his entire scholarly work. In short,
the marebito images represent many important aspects that constituted his life. Searching
for the meaning of “deity” or the marebito images served as a crucial element for
Orikuchi to pursue his personal journey.

Orikuchi’s marebito images in the context of the notion of cycle are the core of
this thesis: he was the first scholar who introduced the marebito images that inspired his
readers to see a spiritual existence within a physical body as well as a personal journey of
each individual. Some people call Orikuchi a traveler. He seemed to search for the
meaning of his life by questioning forms of “deities.” Some scholars believe that
Orikuchi compared himself and his personal journey to the marebito images that kept
traveling throughout human villages. In order to achieve his spiritual personal goal, he

also kept traveling by searching for pieces that could make some sense to his life.
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Through his marebito images that illustrate the unification between spiritual and

physical beings, one is able to visualize one’s spiritual journey between two different
worlds. This concept, spirit’s ongoing journey, helps one to perceive a chain of life in the
spiritual context. This perception allows one to perceive spirituality that can surpass
cultural differences. Unless humans are able to perceive this physical world from the
spiritual perspective, it is difficult to create a real peace amongst different cultures. As
this spirituality can be symbolized “cycle of life,” or “spirit’s migration,” Orikuchi’s
personal journey as well as his marebito images are special to the author; for this reason,
his marebito images are used as the thread that connects spiritual worldviews of native
cultures throughout the Japanese islands.

This thesis encompasses illustrations of spiritual worldviews of the ancient
Japanese, the Ainu people, and the Okinawan people in order to deepen our
understanding of the word “deity” for Orikuchi; an attempt to understand or interpret the
word “deity” for Orikuchi leads one to understand his marebito images in a broader or
deeper sense. This understanding of his marebito images in a broader perspective is vital
to come to a resolution to create a society in which humans have a close relationship to
deities that exist within themselves and are deeply connected to the universe. This
intimate relationship between humans and deities will be fully illustrated through the
native spiritual worldviews held by the cultures mentioned above in relation to the notion
of spiritual migration or Orikuchi’s marebito images.

In ancient Japan, people believed that an immense life force existed within all life

forms, and they respected this life force as deities. There was no term that indicated



nature in ancient Japan; rather, people used the word “life™ in order to express nature. In
this view, deities are expressed as life and these deities existed very close to humans.

Likewise, in the Ainu cultures, spiritual life forces, the kamuy, manifest
themselves in many life forms. These kamuy, as life forces, exist even within human
individuals. In the Ainu cultures, people often conduct the marebito rituals by simply
sending spirits off to the spiritual world. The Ainu people believe that the kamuy deities
visit the Ainu villages by disguising themselves as various life forms that the Ainu
people can consume. The kamuy are the marebito who bring their villages gifts or
provisions. This Ainu spiritual worldview allows them to recognize a cycle of life that
exists close to them in their everyday lives.

Similar to this Ainu worldview, many Okinawan cultures recognize souls within
human individuals. They perceive this soul as a microcosm that is connected to the
eternal universe, a macrocosm, at a deep spiritual level. In their rituals and festivals,
female practitioners go within themselves in order to connect themselves to the eternal
universe. This idea shows that a microcosm (an individual life) is inseparable from a
macrocosm (an immense life force) that pervades throughout the universe.

These native spiritual worldviews throughout the Japanese islands show a close
relationship between humans and deities. In these worldviews, the word “deity™ is
replaceable with the word “ life” or one’s “spiritual self,” and this replacement makes
deities and humans have a close relationship. Deities then can be found within oneself
whenever one looks inward.

Throughout his work, Orikuchi also illustrates spiritual life forces within all

forms, including humans. His spiritual philosophy as well as the marebito images is

7
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embedded in his idea of the gairaikon; souls or spiritual life forces come from outside to
attach to human flesh, and humans die when these life forces leave their flesh. This
spirit’s migration as well as the relationship between spirit and flesh is a backbone that
supports his studies, especially for his marebito theory.

Orikuchi’s definition of deity is represented in the marebito images that connect
two different worlds or two different elements. These marebito images can be compared
to the musubi deities that Orikuchi in the latter part of his life often points out. He
expresses that the pair of the musubi deities represents a skill or force that ties spiritual
life forces to physical objects; this skill makes physical objects come into life. Orikuchi’s
marebito images represent this unity between spiritual and physical elements or energy
and mass.

Strong awareness of this basic principle enables one to achieve a spiritual or
internal growth that facilitates a personal journey. With this principle, one tends to more
focus on finding out the reason why one continues one’s spiritual journey. It is difficult
for one to spiritually grow if one does not recognize that a spiritual self as a deity that is
connected to the universe exists within self. The more one internally grows and
establishes an intimate relationship with one’s spiritual self or inner existence, the easier
one recognizes spiritual life forces and personal journeys of other people. Strong
recognition or awareness of this spiritual life force that is connected to one another at a
very deep spiritual level helps us to understand each other by crossing over superficial
differences, such as ethnicity, culture, or gender.

The aim of this work is to re-interpret Orikuchi’s marebito images in order to

facilitate this understanding at a deep level. For this goal, Orikuchi’s marebito images



will be illustrated with spiritual worldviews of ancient Japan, the Ainu people, and the
Okinawan people. Through this evaluation, the commonality between spiritual
worldviews of these cultures is pointed out; that is, the unity between spiritual and
physical aspects or the relationship between a microcosm and a macrocosm.

This evaluation will utilize existing scholarly works on Orikuchi’s studies. My
method here is probably controversial because I emphasize how Orikuchi and his studies
have been understood, as there are many good works that interpret and understand his
studies and his life well. Many of these scholars, who lived at the same time as Orikuchi,
can more holistically comprehend his work by incorporating how he lived and how he
shared his ideas through personal conversations and his lectures. As his studies cannot be
separated from his entire life and who he was, these existing scholarly works are helpful
for those who know Orikuchi only through his work. These existing scholarly works also
helped Orikuchi to reflect on himself and his work.

The purpose here is to show how Orikuchi’s marebito images can help one to be
more strongly aware of one’s inner existence and its ongoing personal journey. In order
to understand each other by going over superficial differences, one has to be more aware
of the fundamental place that all life forms originate or share. There is no superiority or
inferiority when one focuses on one’s spirit or a spiritual life force that is one’s primary
self. In order to understand others or other spirits, one needs to understand one’s spirit
and meaning of one’s personal journey by establishing an intimate relationship with
one’s spiritual self. Orikuchi’s marebito images provide one with an opportunity to

realize that such a solution to create a better society exists within self.
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The exploration of the significance of his marebito images and the importance of

spirituality in this modern age by examining Orikuchi’s studies through existing
scholarly works is the goal of this work. After all, the marebito are messengers who
bring people important messages; a life or a deity that is connected to the universe exists
within self and a strong recognition of this inner existence is crucial in order to
understand each other and in order to understand the reason why one continues one’s
personal journey in this lifetime.

Translations from Japanese texts here are my own, unless otherwise noted.

Japanese names are given in the usual order: family name first, given name last.
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Chapter 1

Faith in the Marebito

One wishes to know more about faith in visiting deities. People in some cultures
have held festivals and ritual ceremonies based on this notion or faith. In such festivals
and ceremonies, people metaphorically experience migrations of spiritual beings based
on the idea that sacred visiting deities come to their villages in order to bless them, but
these deities leave the villages sooner or later. Orikuchi was able to form his marebito
theory when he witnessed these types of folk beliefs and associated ritual practices on his
field trip; his marebito theory is rooted in numerous Japanese local folk data and classic
Japanese literature.

Throughout this chapter, the general notion of the marebito from the
ethnographical perspective as well as Orikuchi’s marebito theory will be introduced.
Also, how other scholars, including his detractors, perceive his studies and his marebito
theory will be presented in order to understand his scholarly work. The marebito theory
and the marebito images were important for Orikuchi throughout his life. The meaning
of his marebito images, his definition of “deity,” as well as his personal journey will be
more clearly understood when a set of difficulties that his marebito theory faced was
introduced.

Yamaori Tetsuo (1986:20) introduces faith in the marebito in some ancient folk
villages of Japan. He suggests that preaching and roaming in this modern age are

generally considered human behaviours; nonetheless, there was a belief that especially at
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each seasonal change, spiritual beings, deities, and ancestral spirits roamed from one

place to another. People perceived these invisible beings as the causes of diseases and
misfortunes in some circumstances. In some other cases, people perceived these spiritual
beings as their guardians who protected them from diseases and misfortunes ( 1986:20).
These deities or ancestral spirits roamed around on the earth and between the two
different worlds.

Yamaori (1986:20) points out that the more people established solid agricultural
societies, the less these spiritual beings migrated. Therefore, the spiritual beings that
descended from the sky left their traces on more specific places, which became the places
where people held their festivals to connect their communities to the universe (1986:20).
Throughout time, the villagers welcomed numerous deities from the universe to their
festivals. In this way, tﬁe paths on which deities travel to visit humans have been
established in history. Yamaori writes that these sacred spots, to which deities descended,
possibly created the images of migrating deities as an element of the Japanese psyche
(1986:20).

It is essential to discuss this Japanese psyche in relation to its history. As Yamaori
points out, the gradual change of their way of life also changed the way people formed
the images of their deities. For instance, their deities tended to migrate less as they
established a more settled lifestyle. Yamaori adds that ancient Japanese people believed
that invisible deities migrated in order to find places where they could permanently stay
(1986:22). This statement can be interpreted as that the images of the deities were

reflections of ancient Japanese peoples’ own way of life or wishes.
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Tanigawa Kenichi (1991:338) introduces an example of a settled deity who

appears in the myth of the Miyako Island in Okinawa, one of the provinces today that
exists at the southern end of Japan. According to Tanigawa, people sing a song of the
deity who decided to stay at Karimata in the Miyako Island after he or she went many
places searching for good water (1991:338). This deity became a native deity, or the
progenitor of the land, after he or she settled in Karimata. Tanigawa (1991:339) notes
that it has been believed that this deity first descended to the land of Oura near Karimata;
yet, where this deity originally came from is not known. Because this deity has settled in
the forest near Karimata, Tanigawa concludes that the deity of Karimata cannotbe
considered a visiting deity, who is considered to visit humans from a distance and go
back to their spiritual world (1991:339). Similar to this deity, there are numerous stories
of deities who have settled in particular places. However, it should be noted that the
progenitor of the Karimata deity came from elsewhere at the beginning and descended at
Oura, which shows that this deity was a visitor in the past before the settlement.
Tanigawa does not consider this deity at Karimata a visiting deity; nevertheless,
throughout the Japanese islands, folk customs and ritual ceremonies that show unique
characteristics of deities who keep migrating between different places, including two
different worlds, can be found. This notion of migration of the marebito inspired
Orikuchi to form his theory.

According to Orikuchi (2003:3), the original meaning of the word marebito is
guests who infrequently visit. Orikuchi (2003:5) further explains his images of the

marebito.

The original marebito that I hold in my mind were deities. The basic
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understanding of the marebito were spiritual beings that occasionally
visited ancient Japanese folk villages from a distant sea in order to provide
the villagers with happiness and then went back to their spiritual worlds
(Orikuchi 2003:4-5).

Orikuchi believes that these visiting deities came from a distant sea, or the spiritual
world, to bring people abundant provisions on specific occasions. Orikuchi (2003:20)
goes on to explain that villagers held festivals in order to welcome these deities. In these
festivals, the deities, that are actually humans who impersonate the characters of gods,
gave sacred advice and prayers with certain performances to restrain natural spirits who
might harm villagers (Orikuchi 2003:32). After the marebito ascertained that the natural
spirits would not harm humans, they left the village.

One captures various marebito images, which possess similar characteristics to
the one described above, in Japanese folk festivals and ritual customs. Alexander Slawik
believes that the spirit-sending ceremony, Iyomante, in the Ainu culture is also one of
their expressions of these marebito images. Slawik (1980:96) explains these customs and
festivals of the marebito in Japan from the ethnographical perspective. Deities,
individually or in a group, occasionally visit human villages from another world when a
season changes, especially from winter to spring. For local festivals, villagers welcome
these marebito, who bless humans by performing various actions. These marebito leave
each village with many gifts that the villagers provided in return for blessings that the
villagers have received during the performances. Slawik adds that villagers consider
gods, spirits, demons, ancestral spirits, the dead, people who are feared or respected,

travelers from a distance, and animals to be the marebito (1980:96). Visits of the

marebito certainly result in much energy that creates a seasonal transition (1980:97).
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Compared to faith in the marebito, which Slawik illustrates, the unique part of

Orikuchi’s marebito theory is that he connects sacred messages that the marebito spoke
to the origin of Japanese literature. The way Orikuchi connects numerous objects,
including the marebito images, sacred messages, and local performers, represents a
unique characteristic of his studies. By placing the marebito theory, which is actually the
third manuscript, at the beginning of his work Kodai kenkyii: Kokubungaku no hassei
(Archaic Studies: The Origin of Japanese Literature),”’ Orikuchi is effective in making
his studies distinct. The marebito images, which are thoroughly depicted in this third
manuscript, symbolize the fundamental principle of life on earth as well as the universe;
all living creatures are comprised of spiritual and physical aspects.

The most unique aspect of his studies is how he immerses this basic idea into his
story and depicts lives of specialists who led Japanese literature and performing arts to
gradually evolve into present-day style. The process of gradually forming Japanese
literature and performing arts results from numerous chances of transformation, which
have taken place by peoples’ interactions through migration. It can be considered that
these human dynamisms in human lives are depicted based upon his individual
philosophy, which is symbolized through the marebito images. Orikuchi’s marebito
images are complex; other than spirit’s migration that illustrates the notion of cycle, he
incorporates human-form deities into his marebito images, which will not be deeply
covered in this work. These two different concepts on the marebito images confuse his

readers and remind them of complex conceptions that co-exist in Shintoism.

@ The third manuscript was first published in the journal, Minzoku, in 1931. The work, Kodai kenkyi, is in the
collections of Orikuchi’s work, Orikuchi Shinobu Zenshii vol. 1, which was published in 1966 by the publisher. Chao
Koron. The book that | refer to is Kodai kenkyiu 111: Kokubungaku no hassei published in 2003 by Chuo Koron Shinsha.
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In order to avoid this confusion, Orikuchi should have explained his philosophy

more clearly. Although one can find many elements that indicate nature’s law or the
notion of cycle in his work, Orikuchi sometimes makes use of these elements differently:
as a result, his readers obtain the idea that only certain people are privileged.

It can be said that what Orikuchi truly desired to depict through his work seems to
be indirectly illustrated. It lies as a foundation of his stories; some examples will be
introduced in the latter chapters. Thus, a different interpretation is needed in order to read
the work of Orikuchi in relation to the rule of nature. These complex features make some
scholars question the value of the work of Orikuchi. -

Suwa Haruo (1994:26) is one of the scholars who suggest that the systematic
study of Orikuchi itself cannot be accepted as fact at this present time. Suwa (1994:37)
writes that the severe criticisms of the marebito theory have already been presented. One
of the most severe of many criticisms was made by the teacher of Orikuchi, Yanagida
Kunio (1875-1962), the founder of the field of Japanese folklore. According to Suwa,
Yanagida did not accept Orikuchi’s marebito theory throughout his life because of the
difference between their ideas of Japanese deities. Suwa (1994:38) explains that
Yanagida believes that all visiting deities are ancestral spirits, whereas Orikuchi defines
various beings, including demons and performers, as the visiting deities. This difference
resulted in Yanagida not accepting Orikuchi’s marebito theory (1994:38).

Nishimura Toru (1988:28) writes that the most difficult problem that Orikuchi’s
marebito theory has faced is how one proves the theory with empirical evidence.
Nishimura explains that the detractors of the marebito theory would have been convinced

if Orikuchi was able to prove by empirical means the marebito theory, and include
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reliable examples from classic Japanese literature and solid folk data collected from local

folk societies. Nonetheless, even Orikuchi himself avoided the immediate answer when
Yanagida asked the question of how Orikuchi came up with the idea of the marebito.
Consequently, Yanagida, even after Orikuchi passed away, still writes, “this issue has not
been resolved yet” (Nishimura 1988:28).

Many scholars often call Orikuchi a genius who was hardly understood by people
at large. This comment on Orikuchi, as well as his study, contains both positive and
negative aspects. Suzuki Mitsuo (1974:9) notes that the foundation that forms Orikuchi’s
studies is his unique way of thinking. People at large were not able to create a study as
individualistic as the one presented by Orikuchi. His study, therefore, has been called the
Orikuchigaku, Orikuchi’s studies, or Orikuchism (1974:9).

At the same time, many people, who are not familiar with classic Japanese
literature, are possibly puzzled by much of this classic information, which Orikuchi
presents in his work by using his special talent of interpreting the classic Japanese
literature. Without having an appropriate ability or opportunity to examine the classic
literature, it is easy to simply accept his theories as fact. According to Suzuki, there are
many students who have considered Orikuchi as the founder of a religion and have
inherited and protected his study (1974:9). Without a knowledge that can comprehend
vast classic literature and folk data, it is difficult to criticize the contents of his theories.

Suzuki adds that on the contrary, there are many people who cannot accept and
evaluate Orikuchi’s studies seriously because of his unique expressions that are
conclusive as well as gloomy (1974:10). As Suzuki indicates, many scholars only discuss

Orikuchi’s studies in relation to his personal history and life. Darkness, loneliness, as
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well as charisma, are embodied in Orikuchi and in his work. The criticism of Orikuchi’s

studies, however, is not only about his dark expression.

Nishimura (1988:28) notes that Orikuchi often presents his conclusion first
without enough explanation for his readers to understand his conclusions. Some people,
therefore, think that Orikuchi formed his theory by solely relying on his intuition because
of the logical leaps, or the lack of explanation. Nishimura argues that the complex, long
procedure to form the marebito theory made it difficult even for Orikuchi himself to
understand where exactly he obtained the idea. In this sense, Orikuchi did not simply rely
on his intuition to form the marebito theory; rather, he relied on a great amount of
deliberation that complicated his work (Nishimura 1988:28).

On the other hand, Murai Osamu (2004:138) discusses one of Orikuchi’s
characteristics: flexibility. Murai suggests that Orikuchi changed his opinions if it was
convenient for him; as a result, what Orikuchi says keeps changing throughout his work.
Murai compares this talent to that of a good storyteller who tells a long, complex story
with many differing elements in order to make it sound plausible (2004:138).

Nonetheless, it can be said that the marebito images reflect the fundamental
principle of nature. Throughout Orikuchi’s theories, readers can witness this basic law in
many parts of his theories by being exposed to human natures. It was difficult for even
Orikuchi to answer Yanagida's question of where the marebito images originated
because the images could often be witnessed in everyday lives; in this sense, the
marebito images could be considered a theme for his entire life. Hence, the basic

characteristics of the rule of nature, symbolized as the marebito images, are immersed in
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his theories. This broad, personal meaning of his marebito images made Orikuchi

confused as to where to begin his long story.

If Orikuchi himself could not prove his marebito theory, neither could his
students. Ogasawara Kydko (1993:89) states that the word gaku, such as Orikuchi-gaku,
which means study, is generally attached after a person’s name when people recognize
that the study will cease after the person dies. She believes that in this sense, students
who learn Orikuchi’s studies should not carry further (1993:90). If this were to occur, it
would be hard to expand Orikuchi’s studies.

Ogasawara (1993:92) further explains that Orikuchi’s theory is undermiped by
the fact that subsequent researchers could not empirically prove some parts of his theory
despite the amount of research that they used. In spite of this fact, Ogasawara argues that
many people simply accept Orikuchi’s theory as fact rather than his individual truth. This
is because people accept Orikuchi’s theory from the perspective of the study of
inspiration, which should be different from the study of empirical proof. She addresses
the possibility that even a great inspiration presented by a genius can be destroyed easily
by a simple empirical fact (1993:92). Ogasawara (1993:99-100) considers Orikuchi’s
studies nebulous; that is, his theory can be correct or incorrect, depending on how a
person perceives it. For this reason, she anticipates the day we discontinue Orikuchi’s
studies (1993:100).

As Ogasawara discusses, Orikuchi’s work has been labeled by his detractors as
work of non-academic or imaginative thinking because of the lack of empirical evidence,
the lack of appropriate reference citation, and the lack of careful examination of the

reliability of the resources that he used. Some scholars point out that his illogical
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thinking and the use of incorrect historical background as well as the use of his dubious

interpretation of classic Japanese literature in forming his conclusions weakens his
philosophy. It is true that there are some scholars who have identified numerous incorrect
elements existing in Orikuchi’s theory.

Ikeda Yasaburd (1971:91), one of Orikuchi’s students, also writes that finding
fault in Orikuchi’s work is easy; Ikeda, however, argues that Orikuchi did not mind that
people could easily find superficial, incorrect elements throughout his work. Ikeda
suggests that the unique theories as well as expressions of Orikuchi are what have to be
valued (1971:91). Katé Morio, another student, also notes that the natural gift of
Orikuchi is an ability to expose, or illuminate, the core of a subject without being
distracted by external phenomena (1971:78).

Ikeda (1971:91) explains that after going through agonizing processes, Orikuchi
created these theories as forms of material that he had captured from various, complex
objects that he had examined throughout his life. For this reason, his theories have often
been considered as being on the edge (1971:91). It can be considered that this risky
condition on which his theories manage to depend has made some people feel
uncomfortable or insecure; as a result, these people struggle to perceive or accept the
work of Orikuchi as academic work. Nakamura Ikuo (1995:148) notes that Orikuchi
himself had recognized this problem, and questioned if there was a real student of his
theory who fully understood him. Because of this, Orikuchi prognosticated that his
hypotheses would forever remain as hypotheses (Nakamura 1995:148).

Not being fully understood by the people who surrounded him, Orikuchi was sad

and lonely. This unhappy feeling led him to make this precognition. His loneliness was
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not separated from the images of the marebito that Orikuchi had witnessed in his life,

and his lonely feelings were vital for his study. Simultaneously, because people did not
appropriately understand and interpret the work of Orikuchi, there is still the possibility
for us to expand his study. A question that must be addressed is how or where should his
study be expanded.

In this chapter, I have primarily illustrated the general notion of the marebito and
Orikuchi’s studies in relation to difficulties that the marebito theory has faced. In the
next chapter, more details of Orikuchi’s life and characteristics of his studies will be
illustrated in order to examine how his study can be expanded. This broader view will
explain why only Orikuchi, but not Yanagida, expressed the images of the marebito. As |
mentioned earlier, these images of the marebito deeply interrelate to how he defines

“deity.”



Chapter 2

Orikuchi Shinobu, His Life and Studies

Yanagida and Orikuchi are the most prominent scholars in the field of Japanese
folklore. The Japanese dictionary, Kojien, defines the field of folklore as the study of
traditional cultures of an ethnic group by mainly relying on its oral traditions
(1970:2140). Japan certainly is not a nation of a homogeneous people. Through?ut the
Japanese islands, there are diverse cultures, such the Ainu people, the Okinawa, various
folk villages, and other ethnic peoples. It is generally recognized that Yanagida’s studies
focused on the culture of the settled farmers, known as the jomin, who made up the
majority of the Japanese population, whereas Orikuchi’s studies focused on people who
had different ways of life.

According to Nomura Junichi (1988:33), Yanagida published his most famous
book, Tono Monogatari (The Stories of The Tono Region), in 1911. Hasegawa Masaharu
(1988:686) explains that Orikuchi was attracted to this book, which depicts a Japanese
folk world by describing isolated communities through their timeless folk legends and
oral traditions. Yanagida’s early studies focused more on Japanese people who practiced
different ways of life from the one practiced by the jomin. Hasegawa believes that
throughout his life, Orikuchi had a passion to understand these marginalized people
(1988:686) because he perceived the same characteristics in these people as he possessed

himself (Hasegawa 1979:2-8).



Nomura (1988:33) notes that Orikuchi, being attracted to Yanagida’s Tono
Monogatari, decided to pursue his personal life goal in the new field that Yanagida had
just found. According to Nishimura, Orikuchi, in pursuing this path, succeeded in
creating his own unique world by connecting the fields of national literature, Japanese
folklore, and the history of performing arts (1985:7). Orikuchi’s unique world, which
spreads into many fields, shows different characteristics from those of Yanagida’s folk
studies.

Kajiki Go (1982:34) writes that people call the study of Yanagida, Yanagidagaku,
and the study of Orikuchi, Orikuchigaku. Each word indicates the study of each person as
distinct from the other (1982:34). These two scholars were two vital elements that
constituted the field of Japanese folklore at that time. The different characteristics of their
studies complement each other, establishing a more complete form. In this sense, it
seems that they were destined to live at the same time as a pair of academics, instituting a
new fiel