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Shintō and the State, 1868–1988 is the second volume in the series “Studies in Church and State” sponsored by the Project on Church and State at Princeton University and funded by the Lilly Endowment. The Project has two goals: to sponsor scholarly publications on the interaction of religion and its political environment, primarily but not exclusively in the United States, and to draw on disciplines beyond those traditionally concerned with church-state issues to investigate that interaction. These goals flow from the conviction that religion and politics interact in many settings other than the institutional and the conventional. In consequence, as earlier scholarly emphasis on the organized life of religious bodies is superseded by inquiry into the broader role of religion in culture, particularly political culture, insights of sociologists and anthropologists are necessarily added to those of historians of religion, law, and society. The present volume was written by a historian of religions who teaches in the Department of Religion at Princeton University.

A number of books have already been published under Project sponsorship. A two-volume bibliographical guide to literature on the church-state question in American history was followed by a casebook on church-state law compiled by John T. Noonan, Jr. The first of the Studies in Church and State was The Restructuring of American Religion: Society and Faith Since World War II, by Robert Wuthnow of Princeton University’s Department of Sociology. Wuthnow analyzes the general forces that have been redefining the role of religion in this country over the past four decades.*

In Shintō and the State, 1868–1988 we have an examination of what is so frequently thought to be a “state” religion. However, as Hardacre points out, Western definitions of religion are of limited relevance to Japan. In addition, local practices have decisively affected Shintō’s role as a “state” religion. Hardacre’s work is important for its investigation of a modernizing nation-state’s relationship with religion and for its exemplification of the general goals of the Project.

The books by Wuthnow and Hardacre inaugurate a series of approximately ten studies that will explore the interrelationship of church and state in America and in India, Latin America, and Europe as well as Japan. The authors of these books, all well known in their fields, share the view that the role of religion in society today is best understood by means of many disciplines and comparative perspectives. Obviously the project cannot publish studies on all the topics that deserve scholarly treatment, but by demonstrating, as this volume does, the potential for new work on the church-state issue, we hope to broaden current discussion and stimulate further scholarship.

Throughout the life of the Project we have been guided and supported by Robert Wood Lynn of the Lilly Endowment. Yoma Ullman has coordinated our work from the start, and her many skills, high standards, and great dedication have left their mark. Further, we are grateful to the Princeton University Press and especially Walter H. Lippincott, its director, and Gail M. Ullman, history editor, for their interest, encouragement, and support.

John F. Wilson
Robert T. Handy
Stanley N. Katz
Albert J. Raboteau



* John F. Wilson, ed., Church and State in America; A Bibliographical Guide, Vol. 1, The Colonial and Early National Periods; Vol. 2, The Civil War to the Present Day (Westport, CT: Greenwood Press, 1986,1987). John T. Noonan, Jr., The Believer and the Powers That Are (New York: Macmillan, 1987). Robert Wuthnow, The Restructuring of American Religion (Princeton: Princeton University Press, 1988).
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One of the most striking changes in modern societies is the increase in the power and authority of the center over its own periphery and in the simultaneous increase in the power and authority of the periphery over the center of its own society. This diminishes die distance between center and periphery. One of the phenomena of this narrowing of the distance between center and periphery is the change in the substance of tradition.

When the center expands in its powers, it dominates the situation of the periphery. . . . The combination of the power of the expanding center and the incapacity of the leaders of the subcenters and peripheries to maintain their autonomy increases the persuasiveness of the tradition associated with the newly ascendant center.—Shils, Tradition

THIS STUDY examines the relation between Shintō and the Japanese state from 1868 to 1988. The interest of this subject for the historian of religions lies in its significance as a case study of modern relations between religion and state. It illustrates the effects upon popular religious life of that relationship, and the complicated motivations of the state, the Shintō priesthood, and the populace as they created, maintained, dismantled, and then, after World War II, attempted to reconstruct it. Nowhere else in modern history do we find so pronounced an example of state sponsorship of a religion—in some respects the state can be said to have created Shintō as its official “tradition,” but in the process Shintō was irrevocably changed, as Shils’s remarks quoted above would lead us to expect.1 In the end, Shintō, as adopted by the modern Japanese state, was largely an invented tradition, as Chapter 2 will show.

The term State Shintō, as used here, designates the relationship of state patronage and advocacy existing between the Japanese state and the religious practice known as Shintō between 1868 and 1945. The present study limits the term to the period 1868 to 1945 because active state patronage, as opposed to covert sponsorship concealed from the populace, was confined to those years. This was a period in which the power, authority, and prestige of the Japanese state greatly expanded, and in which its direct influence over many aspects of the lives of the populace increased markedly . Through both ritual and influence within the educational system and local civil administrations, the Shintō priesthood contributed to this expansion of the power of the center over the periphery, and, although since 1945 Shintō’s sphere of influence has greatly contracted, nevertheless, the state has sought to reestablish elements of its former patronage. The populace now demonstrates a range of views on this attempt that reflect varied religious and secular interests. Thus, the legacy of State Shintō has persisted to the present, and church-state relations of interest to this study remain important in Japan. This introduction discusses the nature of Shintō before 1868 as a means of setting the stage for a history of the relation between Shintō and the state in the modern period (an overview of which is presented in Chapter 1), and in order to demonstrate how radically State Shintō departed from anything in the country’s previous religious history.

The study of Shintō’s relations with the state provides many examples of the invention of tradition to unite disparate elements into a modern nation.2 Japan before 1868 represented a collectivity of persons whose sense of identity was focused not upon the state but upon local communities. In the process of unification, many of the rites and symbols of Shintō were appropriated, assembled in new forms, and given new meanings. Like European nations, Japan in the period of State Shintō created its first national ceremonial calendar, flag, national anthem, and rites of state accessible to all subjects. The emperor acquired, quite literally, new clothes and began to appear publicly in military uniform rather than the flowing robes of the ancient court; in the twentieth century his new image was circulated for public veneration to all public schools. While none of these state-sponsored symbolic innovations was specifically Shintō in the sense of being created by the priesthood, all were supported consistently by priests and have been associated in popular consciousness with Shintō. Furthermore, while all these innovations were the creations of the late nineteenth and early twentieth centuries, many were presented as emerging from hoary tradition, supposedly preserved intact from remotest antiquity, and the association with Shintō lent credibility to this claim.3

Shintō is a word with a long academic history and a remarkable variety of meanings. Kuroda Toshio has reviewed the range of meanings that have, at one time or another in Japanese history, been attached to the word, and he has shown, as this introduction will, though in a different way, that for much of its history Shintō has had no independent, autonomous existence. Instead, the practice of Shintō has existed as a mere appendage to Buddhist institutions or as the localized cults of community tutelary deities, with no comprehensive organizational structure to unite the whole.4 This information comes as something of a surprise precisely because of the successful efforts of the state and the Shintō priesthood during the late nineteenth and early twentieth centuries to rewrite the past in order to provide a continuous history for Shintō from antiquity, one that included a particularly close relation to the state.

The meanings attached to Shintō have proved both maddeningly vague to the scholar and conveniently vague to the politician seeking to appeal to tradition, however recently invented.5 Shintō has been said to be “the way of the gods,” and “the indigenous religion of the Japanese people.” At the same time it has been said to be nonreligious in character, or a suprareligious entity expressing the essence of the cultural identity of the Japanese people. The idea that a nation of 120 million persons has a single spiritual essence uniting them and wiping out all divisions of gender, class, and ethnicity is of course a convenient fiction that itself constitutes a political appeal or tool.

The creation of even the semblance of a comprehensive, national organization for Shintō dates to 1900. Before that the worship of its deities, the kami, was carried out on a localized basis, and its priests were organized not in a national priesthood with unified ranks conferred by agreed-upon criteria of ordination, but in independent sacerdotal lineages managed by a small number of the largest shrines (described below as Shintō’s second layer), or by purely local arrangement and on a rotating basis among male members of a community. Thus in an institutional sense, Shintō has no legitimate claim to antiquity as Japan’s “indigenous religion,” however frequently the claim is made.

Shintō’s ties with the state before 1868 were obscure and limited for the most part to the rites of the imperial or shogunal courts, always coordinated with, and usually subordinated to, Buddhist ritual. After 1868 Buddhism lost its former state patronage, and Shintō was elevated and patronized by the state. This patronage did not come about immediately or without misgivings and negotiations in government and among Shintō priests. Nevertheless, by the early decades of the twentieth century, Shintō was providing the rites of empire and claiming (falsely) always to have done so, from time immemorial.


STUDIES OF STATE SHINTŌ

The term State Shintō has been employed in two main ways in previous studies. Shintō scholars apply it only after the establishment of a Shrine Office (Jinja kyoku) within the Home Ministry in 1900, restricting its use to administrative measures regulating Shintō shrines and priests.6 For these scholars, State Shintō came to an end in 1945. Historians and historians of religions have tended to use the term in a broader way, thinking of State Shintō as a systemic phenomenon that encompassed government support of and regulation of shrines, the emperor’s sacerdotal roles, state creation and sponsorship of Shintō rites, construction of Shintō shrines in Japan and in overseas colonies, education for schoolchildren in Shintō mythology plus their compulsory participation in Shintō rituals, and persecution of other religious groups on the grounds of their exhibiting disrespect for some aspect of authorized mythology. These historians also see State Shintō as a pervasive coloration of the thought and beliefs of the people by Shintō ideology.7 They are likely to speak of a resurgence of State Shintō in the postwar era.

Among Western scholars, Daniel C. Holtom was the first to give serious attention to State Shintō, and his work concentrated on the link between State Shintō and Japanese nationalism and imperialism, tending to accept the wartime rhetoric of Shintō as the “engine of war.”8 More recent studies by Ernst Lokowandt have concentrated on aspects of legal history, studying government documents without delving into questions of the manner of their implementation.9

Virtually all Japanese Shintō scholars are Shintō priests, descended by blood or academic lineage from the creators and administrators of State Shintō.10 Their approach is decidedly apologetic, and the aspects of coercion and persecution central to the studies by secular scholars are rarely even mentioned. Discussion of the concrete actions of specific persons is avoided. Japanese historians and historians of religions dealing with Shintō, on the other hand, tend to view State Shintō as a monolithic entity that indoctrinated the people in Shintō ideology, thus stifling the development of free thought and democratic social movements.11

Like studies by secular historians in Japan, this study has sought to identify key personalities in Shintō’s modern history and to document their actions, but the task has proved difficult. Too often scholars—of any ideological persuasion—have written only of the activities of “the state” or certain agencies (“the Department of Divinity then set about. . .”), leaving the impression that nearly a century of religious history passed without any particular person taking any identifiable action. The reasons for this faceless quality of research on State Shintō are not far to seek. The primary texts consist principally of government directives and laws regulating shrines and their rites, or curtailing the activities of other religions. It is seldom possible to determine the author of a given document, or the circumstances to which it was meant as a response. Diaries and other private papers of the principals rarely shed much light on such issues. It is rumored that at the end of the war, before the American occupying forces arrived, Shintō officials realized that their activities would be scrutinized and, in an effort to forestall a purge, hastily destroyed many documents that would have made it possible to assign personal responsibility for acts of religious persecution.

The problem of giving “faces” to State Shintō cannot be fully solved at this stage of research. We may never know as much as we would like about the personalities and motivations of the state in its relations with Shintō. Nevertheless, we may gain fresh insights by asking new questions. Whereas most scholarship on State Shintō focuses upon the state and its activities, one can ask instead how the character of religion in Japan was changed as a result of the state’s involvement with Shintō.



ISSUES, THEMES, AND GOALS

A major aim of this study is to explore the significance for popular religious life of the state’s involvement in Shintō between 1868 and 1945. This inquiry requires a shift of focus from the center to the periphery, looking more to the documents of rural areas than to government directives, more at the manner of implementation of government orders than at the orders themselves and the puzzles of their authorship. It is here that we see the expanding influence of the periphery over the center and the decreasing distance between the two relative to the situation in pre-Meiji Japan.

Whereas previous studies have emphasized actions originating with the state bureaucracy responsible for the administration of Shintō, this study examines the motives that led the priesthood to seek ever-stronger ties to the state, and the populace to become involved in Shintō. The activities of the priesthood throughout the modern period have been dominated by attempts to build, maintain, and strengthen ties to the state as a means of raising its own prestige. We shall see that leaders and adherents of popular religious movements, as well as independent religious entrepreneurs, women seeking to raise the prestige of their households, and men with political ambitions all found an association with Shintō either felicitous in their efforts at self-promotion and self-aggrandizement, or unavoidable as the power of the state extended further into all areas of life. Shintō was useful to them precisely because of its relation to the state. In addition, local-level civil administrations and parish organizations have consistently patronized Shintō as a way to raise the prospects of provincial communities. In these various ways Shintō has served as a conduit for access to the prestige of the state, connecting the periphery to the center, and increasing the ability of the periphery to exert influence over the center.

A topic bearing directly upon the changes wrought in popular religious life by the state’s appropriation of Shintō symbolism and ritual is the Great Promulgation Campaign of 1870 to 1884. For the first time in history, the state attempted to author a religious doctrine and undertook to promulgate it systematically by enlisting as National Evangelists members of every religious organization except those refusing to be so co-opted. The priesthood became involved for the first time in the systematic inculcation of state-sponsored values, a role it has tried to preserve down to the present. The campaign offered the first of many opportunities for the leaders of popular religious movements to enhance their prestige in the eyes of their adherents by forging a relation to the state, though the price paid was frequently the falsification of their founders’ original messages. Meanwhile, the populace did not receive this new state-authored message passively but instead appropriated it selectively and in line with local interests. The campaign is the subject of Chapter 2.

The Shintō priesthood, the subject of Chapter 3, evolved slowly from the highly localized situation existing before 1868. Its members were often deeply immersed in other religious traditions and highly resistant to state efforts to systematize kami-worship. Priests varied greatly, and this accounted for much of the diversity, at the local level, in the way state policy on Shintō was understood and implemented (or, equally frequently, not understood and not implemented). When seen from the perspective of the local level, the story of the Shintō priesthood demonstrates the need for serious qualification of the view, so prominent in Western and secular Japanese scholarship on State Shintō, of its supposedly monolithic character.

Chapters 4 and 5 discuss the creation of a nationally ranked hierarchy of shrines of several types and the performance of ritual that affected the religious life of virtually the entire nation by the early decades of the twentieth century. In particular, the creation of a cult of fallen military combatants—apotheosized as “glorious war dead”—its center in the Yasukuni Shrine, has, of all the invented traditions of State Shintō, most profoundly colored the character of popular religious life and remains an issue at the end of the twentieth century. The maintenance of such a cult could only have occurred in an increasingly closed political culture marked by the stifling of opposition. Creation of this culture was greatly assisted by Shintō ritual. As ritual, it had no contrary and hence could not be contradicted. It could thus prevail in popular consciousness as long as alternative views of the nation, its proper symbolization, and its proper relation to religion were suppressed.12

The decade of the 1930s and wartime Japan have been extensively treated in Western scholarship as the era of thought manipulation and maximized control of the state over individual liberties. Partly because this era has been so thoroughly debated in recent scholarship, the present study has not given it sustained attention. That decision was made not because the period 1930 to 1945 is unimportant in the history of Shintō—it certainly was significant—but to allow more extensive coverage of topics that have received virtually no discussion in either Japanese or Western scholarship, such as the priesthood, shrines as religious institutions, and shrine rites as appropriated by the state.13

A theme that runs throughout the modern history of Shintō concerns its clashes with Western, especially Protestant, ideas of religion. Much modern Shintō thought is devoted to this subject, and upon it hinges a century of Japanese jurisprudence and constitutional philosophy treating religious freedom and religion’s relation to the state. The issue of Shintō’s religiosity remains a vital issue in contemporary Japanese politics. Important challenges to the postwar constitution’s provisions for religious freedom and the separation of religion and state have repeatedly illustrated the incompatibility between indigenous constructions of religious life and Western definitions of religion. The modern history of Shintō’s relation to the state demonstrates the difficulty in Japan, as elsewhere, of resolving the conflicting claims of individual liberties and a political regime’s drive for symbolic legitimation. Chapter 6 discusses the issue of religious freedom under the Meiji Constitution.

The final chapter of this study treats the dissolution of State Shintō by the Allied Occupation following World War II and recent attempts by the Japanese government to revive the symbolism of Shintō in the service of several goals. One of these would seem to be to present the history of the prewar political regime in a benign light, to whitewash domestic acts of suppression of individual liberties, the persecution of religious groups outside the umbrella of orthodoxy, and the suppression of dissent at home and in the colonies. Revival of Shintō symbolism is but one part of a broader campaign to rewrite the past; equally important is the censoring of history texts used in public schools. Another goal is the creation of a compelling myth of cultural identity encompassing a formula for the legitimation of the state, one that will again submerge the divisions of gender, class, and ethnicity in the cozy, penumbral illusion of spiritual unity, articulated in the characteristically vague and incontrovertible rites and symbols of Shintō, with special use of the Yasukuni Shrine. The difference in the postwar era is, however, that opposition is no longer stifled, even if it does not speak with a single voice. Contemporary Japanese political culture is now irrevocably pluralistic, and hence the state no longer enjoys hegemony in its manipulation of Shintō rites and symbols, though the priesthood may well wish that it did.14



SHINTŌ IN THE TOKUGAWA ERA (1600–1868)

The extent to which State Shintō represented a departure from previous religious history cannot be fully appreciated without discussing the character of Shintō in relation to Japanese understandings of religion before its creation. Throughout its modern history, there has been much discussion of whether it is appropriate to consider Shintō a religion. In fact, this sort of question has often been raised about Taoism, Confucianism, and the sacred traditions of nonliterate peoples as well. The question becomes one of “religion by whose definition?” The sociologist of religions Joachim Wach divided religion into three components: doctrine, rites, and communal observances.15 Western scholarship’s Christian, especially Protestant, heritage entails a predisposition to give most weight to doctrine (and the related attitudes of faith and belief), so much so that doctrine is commonly assumed to constitute the universal essence of religion. By comparison, rites and communal observances seem to be gratuitous appendages to the core of religious life. These complex assumptions about religion do not accord well, however, with indigenous constructions of religious life found outside the purview of Judaism, Christianity, and Islam. Certainly they do not accurately describe the traditional religious life of Japan, and they are especially unhelpful in attempting to understand Shintō.

As noted earlier, Shintō has often been called the “indigenous religion of Japan.” It is an ancient cult directed to native deities called kami, and included among these are deified emperors and heroes, spirits of nature, and deities of Japanese mythology. For the greater part of its history, Shintō has been highly localized—as in the cults of clan or territorial tutelary deities. Functioning for the most part as the communal cult of small-scale social groupings, it assumes the values of society but does not (except in the case of its sectarian varieties, a nineteenth- and twentieth-century phenomenon) promulgate doctrine. It is primarily a liturgical practice.16

Until the end of the nineteenth century, Shintō knew no comprehensive organizational structure. Japanese Buddhism was divided into separate schools, the priests and temples of which were organized hierarchically. Shintō had no comparable organization for its cult centers, called shrines by convention, to distinguish them from Buddhist temples. Shintō had no central figure analogous to a pope, nor were its priests trained in any unified doctrine or practice. Instead, we may think of Shintō during the Tokugawa period, which immediately preceded the creation of State Shintō, as existing in three layers, all of which were crosscut by Shintō’s relation to Buddhism.17

Known in some way to the greatest number of people, Shintō’s first layer was constituted by the ritual practice of the imperial court, which maintained a formal schedule of elaborate ritual for both Buddhas and kami. The emperor presided over rites of the harvest, the equinoxes, worship of the four directions, New Year’s, and a host of other rites.18 One type of imperial enthronement ritual (the daijōe or daijōsai), which consisted of the new emperor offering firstfruits to, and symbolically sharing a meal with, the imperial ancestors, was held in a Shintō style.19 The calendar of imperial court rites was inherited from the ritsuryō system of rites and government (seventh to tenth centuries), when an elaborate ritual calendar was codified in the Engishiki (927), an important Shintō liturgical text.20

During the Tokugawa era, emperors were assisted in carrying out a much reduced version of ritsuryō rites by members of the court (nobility itself constituting their qualification), especially by priests of the Yoshida and Shirakawa houses, who filled the office of Jingihaku, Councillor of Divinities. By an edict of 1665,21 the Yoshida and Shirakawa were granted the authority to rank all shrines and priests (mainly on the basis of antiquity, lineage, and payments made to the two houses by the shrine or priest desiring an increase in rank). The Shirakawa had charge of those shrines linked directly to the imperial house, while the Yoshida supervised the remainder, the great majority. Both maintained separate cults of the eight tutelary deities of the imperial house,22 and this gave them special priestly authority in the conduct of imperial rites.23

While there were many Shintō ceremonies, the rites of the court were by no means exclusively Shintō in character. The emperor and members of the court also performed many Buddhist rites. The imperial family were officially parishioners of the Shingon school of Buddhism and were cremated according to Buddhist funeral rites. Many members of both the court and the imperial family joined Buddhist monasteries, and Buddhist memorial rites for the spirits of the imperial ancestors were a major part of court rites. In addition to Shintō rites of accession to the throne, the new emperor received “accession ordination” (sokui kanjo), a rite that paralleled the rite of taking the tonsure to become a Buddhist priest. To make matters still more complicated, Masters of Yin and Yang (on’yōshi) were also employed at court to supervise other imperial rites.24

Scarcity of funds prohibited fulfilling the entire ritual schedule because the shogun’s government (the actual ruling body of the country and holder of imperial purse strings) was intent upon establishing the cult of its founder Tokugawa Ieyasu. Accordingly, it was little interested in permitting imperial ritual to be carried out on a comparable scale. The court’s income, a rice stipend received from the shogunate, did not exceed that of a middle-ranking feudal lord.25

While imperial ritual continued to be performed on a diminishing scale at the court in Kyoto, the sacerdotal roles of the emperor were widely known to exist, but probably not understood in any detail by the rest of the populace. Feudal lords, who were frequently related to the court by marriage, were aware of the court and its ritual life. Many artisans and merchants were linked to various aristocratic houses as suppliers of goods used in ritual, and so they also were conscious of court rites. The people as a whole were required to observe mourning for deaths at court and therefore knew of imperial funeral and memorial rites. Ise pilgrimage, discussed below, had an indirect influence on popular awareness of the court and its affairs because a connection between the deities enshrined there and the imperial court was generally known.26

The second layer of Tokugawa Shintō was constituted by the practice of those great shrines of the nation large enough to have their own hereditary priesthoods, branch shrines, and extensive landholdings. In addition, the extensive development of pilgrimages further popularized the cults of transregionally known kami. Such shrines can be discussed as a group for the purposes of this chapter, even though they had no organizational connections and no common rites and doctrine, because they were alike in that their rites and deities were known to people in more than one domain.

The phenomenon of branch shrines first developed in the medieval period in three main ways: (1) when clans or their subgroupings migrated to a new area and established a new shrine of the clan deity; (2) through the dedication of fiefs to shrines; and (3) through the appearance of worshipers of the original shrine’s deities in a distant area. A branch shrine was officially linked to the original shrine through a ceremony in which the new shrine installed as its object of worship the “divided spirit” (bunrei) of the original shrine.27 The result was a main shrine that received tribute and pilgrims from its distant branch shrines. Priests from the branch shrines in some cases were trained at the main shrine and then spread the word of the virtues of the main shrine’s deities, and of pilgrimage to it, among the people living on the shrine’s detached landholdings.

Consider, for example, the case of the Usa Hachiman Shrine in Usa City on the island of Kyushu, which enshrines, inter alia, the spirit of the deified Emperor Ojin as the deity Hachiman. This shrine, long the recipient of imperial patronage, is considered second in prestige only to the Ise Shrines. In 859 a branch of the Usa Shrine was built in Kyoto by a Buddhist monk and named the Iwashimizu Hachiman Shrine. The Minamoto house (of the Kamakura shogunate) regarded Hachiman as their clan deity, and when Minamoto Yoritomo, first of the Kamakura shoguns, moved his government to Kamakura, he founded a branch of the Iwashimizu Shrine, called the Tsurugaoka Hachiman Shrine in 1063, thus linking the new shrine to its immediate parent in Kyoto as well as to the Usa Shrine. Many more shrines dedicated to Hachiman were founded around the nation, and now the Usa Hachiman Shrine serves as the central shrine for some twenty-five thousand Hachiman shrines throughout Japan.28

This phenomenon of branch shrine construction and, thereby, of proliferation of the cult of the main shrine’s deities throughout Japan can be seen also in the case of the Inari, Kasuga, Tenjin, Konpira, Munakata, Suwa, and Izumo shrines. The priesthoods of these shrines were generally organized as a sacerdotal lineage; their teachings were transmitted for the most part in rather esoteric ways, in texts that were closely guarded and not made available outside the priestly lines. Thus we can think of them as developing lineage theologies that were not widely known outside a particular lineage even among priests, to say nothing of the populace as a whole, which probably remained unaware of their existence.
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