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 Series Preface
 
 The person who knows only one religion does not know any religion. This rather startling claim was made in 1873, by Friedrich Max Muller, in his book. Introduction to the Science of Religion. He was applying to religion a saying of the poet Goethe: 'He who knows one language, knows none.' In many ways this series illustrates Max Muller's claim. The diversity among the religious traditions represented in each of the volumes shows how mistaken are those people who assume that the pattern of belief and practice in their own religion is reflected equally in other religions. It is, of course, possible to do a cross-cultural study of the ways in which religions tackle particular issues, such as those which form the titles of the ten books in this series, but it soon becomes obvious that something which is central in one religion may be much less important in another. To take just three examples: the contrast between Islam's and Sikhism's attitudes to pilgrimage, in Sacred Place\ the whole spectrum of positions on the authority of scriptures illustrated in Sacred Writings; and the problem which the titles, Picturing God and Worship, created for the contributor on Buddhism. The series offers an introduction to the ways in which the themes are approached within eight religious traditions. Some of the themes relate particularly to the faith and practice of individuals and religious communities (Picturing God, Worship, Rites of Passage, Sacred Writings, Myth and History, Sacred Place); others have much wider implications, for society in general as well as for the religious communities themselves (Attitudes to Nature, Making Moral Decisions, Human Nature and Destiny, Women in Religion). This distinction, however, is not clear-cut. For instance, the 'sacred places' of Ayodhya and Jerusalem have figured in situations of national and VI
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 international conflict, and some countries have passed laws regulating, or even banning, religious worship. Stereotypes of the beliefs and practices of religions are so widespread that a real effort, of both study and imagination, is needed in order to discover what a religion looks - and feels - like to its adherents. We have to bracket out, temporarily, our own beliefs and presuppositions, and 'listen in5 to a religion's account of what it regards as significant. This is not a straightforward task, and readers of the books in this series will encounter a number of the issues that characterise the study of religions, and that have to be taken into account in any serious attempt to get behind a factual description of a religion to an understanding of the real meaning of the words and actions for its adherents. First, the problem of language. Islam's insistence that the Arabic of the Qur'an cannot be 'translated' reflects the impossibility of finding in another language an exact equivalent of many of the most important terms in a religion. The very word, Islam, means something much more positive to a Muslim than is suggested in English by 'submission'. Similarly, it can be misleading to use 'incarnation' for avatara in Hinduism, or 'suffering' for dukkha in Buddhism, or 'law' for Torah in Judaism, or 'gods' for kami in Shinto, or 'heaven' for T'ien in Taoism, or 'name' for Nam in Sikhism. Next, the problem of defining - drawing a line round - a religion. Religions don't exist in a vacuum; they are influenced by the social and cultural context in which they are set. This can affect what they strenuously reject as well as what they may absorb into their pattern of belief and practice. And such influence is continuous, from a religion's origins (even though we may have no records from that period), through significant historical developments (which sometimes lead to the rise of new movements or sects), to its contemporary situation, especially when a religion is transplanted into a different region. For example, anyone who has studied Hinduism in India will be quite unprepared for the form of Hinduism they will meet in the island of Bali. Even speaking of a 'religion' may be problematic. The term, 'Hinduism', for example, was invented by western scholars, and would not be recognised or understood by most 'Hindus'. A different example is provided by the religious situation in Japan, and the consequent debate among scholars as to whether they should speak of Japanese 'religion' or Japanese 'religions'. vii
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 Finally, it can be misleading to encounter only one aspect of a religion's teaching. The themes in this series are part of a whole interrelated network of beliefs and practices within each religious tradition, and need to be seen in this wider context. The reading lists at the end of each chapter point readers to general studies of the religions as well as to books which are helpful for further reading on the themes themselves. Jean Holm November 1993
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 Introduction: Raising the Issues Douglas Davies
 
 Though worship is the title of this book, it is not always the best word to use when describing the actions of devotees in some religions. Most of the following chapters show that theological and philosophical differences between religions mean that worship may give a false impression of the goal of some religious life. The chapters on Hinduism, Chinese Religions, and Buddhism talk explicitly about the problem of applying worship to the ritual practices of their people, while the Islam, Sikhism and Christianity sections also raise similar problems in terms of people's attitudes. There are perhaps two key issues in the history of worship within religions. One concerns the stress a religion places on particular aspects of its activity, and the other the distinction between external action and the internal motivation of devotees. Throughout this Introduction both these features will be treated alongside each other. Every religion engages in a wide variety of endeavours, including serious study of philosophy and theology, ritual activity in sacred places at special times and charitable acts of service and kindness. Each religion varies in the emphasis it places on these endeavours. For some Buddhists, for example, the idea of a god existing separate from all human thought is philosophically untenable. This means that the idea of worshipping something or someone beyond one's own consciousness makes no sense. Islam, by contrast, places the greatest emphasis on a god who definitely exists and to whom believers must submit their lives as in the communal acts of prayer.
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 Many subtle differences of belief, and strong social differences, help shape people's religious activities, and these may not always be clear to the outsider. Japanese religion provides a good example, where the subtle sense of proximity to the ancestors combines with the strong social fact of the clan group to give Ancestor worship' its distinctive nature. In the bhakti, or devotional, currents of Hinduism the subtle sense of love along with membership in a group of fellow devotees - not, by definition, members of one's own family - gives another basis for worship, one that resembles two lovers rather than an ancestor and descendant. Hinduism is such an immensely broad world of religion that it embraces not only this form of intense devotionalism but also philosophical schools which seem practically atheist and yet maintain meditative practices which, to the observer, might seem to be a form of worship. Within Christianity there are similar variations. One extreme of formal liturgy and doctrine, especially the idea of the sacrifice of Christ as a substitutionary atonement, approaches worship as a kind of homage paid to God viewed as a feudal lord. By contrast, the informal fellowship of some Charismatic meetings places great emphasis on the immediacy of God through the Holy Spirit, and evokes quite different emotional attitudes. While it is important to be aware of these differences, they should not be magnified out of all proportion because that would make religious studies an impossible task. One way of summarising this spectrum of worship is to construct a loose network of terms which bear some relationship, or some sort of family resemblance, as philosophers sometimes describe such similarities, to each other while retaining certain differences. As examples we may speak not only of bhakti (devotionalism) but also of one's duty or dharma in Hinduism; for Sikhs both nam simarany or meditating on the name of God, and seva or service to others, are important. Buddhist devotion, and not worship, is depicted as important for Theravada Buddhists, while Mahayana devotees of the far eastern Pure Land schools can be said to worship heavenly buddhas. Judaism, Christianity and Islam also combine emphases on the devotional worship of God with practical action in the social world in such a way that, for example, some Christians might speak of work as a form of prayer. What then are the basic features underlying the myriad acts which make up the realm of worship in religions? In terms of religious
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 studies, worship helps identify the central concern of a religion, pinpointing its meaning and focusing the significance of people's religious life. So, for example, while it is difficult to know whether or not to speak of Buddhists engaging in worship or in devotion, it is obvious that their acts focus on the Buddha, the one whose teaching and power lie at the heart of his followers' way of life. In the explicitly monotheistic religions of Judaism, Christianity and Islam, worship clearly identifies God as die basis of all things. But each of them possesses an additional perspective, one that underlies the whole structure of each religion. This is where believers speak of revelation as giving a knowledge of God and providing die foundation for particular forms of worship. This mode of revelation deeply influences the path taken in worship. So, in Judaism the Torah is central to the contemporary worship of the synagogue just as it also plays an important part in the life of faith, involving daily study of the sacred scriptures and tradition. In Islam, prayerfulness is singled out as the foundation of the religious life, prayer moulded by the teaching of the Qur'an given through the Prophet Muhammad. Christianity, as its very name shows, has Jesus Christ as its determining foundation, as is clear through the forms of prayer and the whole sacramental life of Christian churches. Figures like the Buddha, Jesus, Muhammad and Guru Nanak, all set the tone for worship and show the direction in which it flows. Judaism, Hinduism, Chinese and Japanese religions are not quite the same. Emerging, as they did, over thousands of years within a mixture of social contexts, their origin is not dependent upon any single founder, even though particular individuals and reformers have permanently significant places in those religions. From the perspective of the history of religions, worship describes patterns of human behaviour, expressing what people believe to be the most important aspects of life. In worship the meaning of life, death and the universe crystallises out in prayers and other devotional activity. Worship-behaviour takes place at the point where, in the terms of Wilfred Cantwell Smith, 'cumulative tradition' meets 'faith' (1963). Smith defines cumulative tradition as including doctrine, custom, ritual acts and contexts which grow throughout the history of a religion. Faith, by contrast, refers to the individual and personal awareness of the truths of that religious tradition.
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 The cumulative traditions of different religions, though often complex within themselves, tend to display broadly similar features across religions, and include repetitive and repeated actions located within specific places at recognised times, employing special use of language, music and silence. Repeated and repetitive actions are clearly visible in formal postures in prayer, as in the case of prostration before the symbolic expression either of an ultimate deity or of an abstract ideal. Though the acts of prostration, bowing, or genuflexion may be interpreted with various shades of difference to mean submission, self-surrender or adoration, they nevertheless involve a physical action through which something is believed to have been achieved. The use of the sign of the cross is as well known in the Eastern Orthodox and Catholic Christian traditions as it is absent in Protestant traditions. The rosary, a set of beads which recalls religious beliefs as an aid to prayer, is well known within Christianity but is also present throughout Buddhist traditions and in Islam. This is a good example of a physical act triggering memory and bringing to mind central ideas of the religion. Special places for worship express one of the oldest patterns of human cultural activity as fully studied in another volume, Sacred Place, in this series. Purpose-built temples furnish the environment for worship, both for collective and private prayer. But sacred places may also be found in homes, as in Hindu families where they may have a special shelf, or even a room, devoted to images of the deities. One theme which recurs in some religious traditions as, for example, in the great prophets of Judaism, in the Christian Reformation and in early Sikhism, is an opposition to formal rites at sacred places. Reforming and prophetic figures often stress the inner dimension of faith with its clarity of purpose and sincerity of worship as opposed to institutionalised and formal religiosity devoid of personal devotion. This is a similar strain to that of the Buddhist goal of individuals applying themselves to a genuine quest for enlightenment and not simply following conventional religion. Sometimes the idea of religious conversion or of a deepening grasp of religious truth is associated with a shift from what devotees might call a merely external form of prayer to an internal sincerity of purpose. 4
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 Sacred times are also important for worship, whether it is the Friday prayers of Islam, the Sabbath worship of Judaism, the Christian Sunday, or the many other festivals of these religions spread throughout the year, as is also true for the innumerable festivals of Hinduism, Sikhism and Buddhism. Basic to all these sacred times is the fact that the duration of human life is thrown into context as men and women are reminded of their mortality and brought into relationship with the transcendent, or eternal dimension, either of their god or else of the ultimate nature of their own true being. Music is one of the most important aspects of worship in practically every religious tradition. In Hinduism the very idea of the sound of a mantra or sacred verse is of fundamental importance, in the belief that it reflects something of the sound which lies at the centre of all reality. The mantra is, in a sense, a meaning in sound. To repeat it is to engage in an activity that brings benefit to the devotee. In a similar way the use of chanting in Buddhism, as a means of meditating on sacred scriptures, achieves a similar end. It is through chanting or rhythmic recitation that many sacred scriptures are learned, and become an immeasurably important resource for the worship both of communities and individuals. This is also true in Judaism, in Islam and in Sikhism. Within the Christian tradition, worship very largely takes place through the medium of music. Liturgies are usually sung or chanted and the hymns of Christendom have become one of its major developments over the last two hundred years. Music is a complex phenomenon and certainly should not be ignored in the study of worship. Modern psychology has much to say about the relationship between spoken language and music in terms of the integration of rational and symbolic forms of knowledge. It may well be that encasing doctrinal ideas in music is an excellent way of helping to give people a sense of being integrated and whole. Not only this, but song and chant are acts that many people can engage in together, to produce a further sense of unity in worship. Even so, language is a vitally important part of worship and cannot be fully separated from music. In worship, language is often used in quite different ways from those of everyday life. The repetition of an idea, as in Ram, Ram, when Hindus repeat a name of God, or when Christians repeat a phrase such as 'Lord have
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 mercy', brings a strength and emphasis to it. Sometimes worship is thought to benefit from the language used being a sacred language, not used in everyday life. This has been true for example in Islam's Arabic, Hinduism's Sanskrit, Buddhism's Pali, Sikhism's Gurmukhl, and, until the 1960s, in the Roman Catholic Church's use of Latin for the Mass. Some people have seen a benefit in this, arguing that worship involves a sense of mystery and transcendence over everyday existence. Language is one of the best symbolic expressions of this transcendence, especially if it is not fully understood and is supported by chant or song. An apparently similar case comes from the Charismatic Movement in Christianity, in which some people speak or sing 'in tongues'. Such glossolalia is a form of what might be called shadow-language, a pattern of sounds resembling the ordinary language-sounds of the person but put together in a different way and without any apparent meaning. Some people believe it is a real language or the language of heaven which can be interpreted by other believers under divine guidance. Because worship is so easily taken for granted as a basic element within religions, it is important to emphasise its radical importance within humanity's history and culture. In particular it needs to be understood in relation to the human imagination and to the meaning and purpose of life. The human animal is characterised by its large brain, possessing an ability for rational and symbolic thought. This tremendous capacity to engage with the environment seems to be the expression of one of the drives of human nature. The urge to understand and comprehend the world and the universe as our species' environment results not only in science but also in religion. Though science and religion may deal with different aspects of life they are both attempts at explaining the world around us. Religion has been one of humanity's longest-standing processes of encountering the environment in an attempt to understand it While this pressure to understand is very likely to have had the purpose of aiding survival and safety in the world, it also seems to reflect a curiosity and wonder basic to human nature. Some psychologists have compared problem-solving activities with the rise of faith, and see religious experience as a kind of process of discovery (Batson and Ventis 1982). Here faith and imagination have much in common.
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 Human beings not only want to understand the world around them, but also seek a knowledge of their own identity. The sociologist, Hans Mol, has argued (Mol 1976) that once people have a focus for their identity they often tend to invest it with great respect, so much so that it can even be sacralised. Worship is a complex phenomenon embracing several of these processes, and in different religious traditions it appears with various emphases. In the most general terms, from a nontheological perspective within religious studies, worship may be seen as one way of encountering the mystery of life and the universe. Instead of being dumbfounded by the universe, people worship what they believe to be its source. In this sense worship is a form of sacred bafflement, it is a response to mystery and a means of relating to it. It is positive rather than negative and can lead individuals forward in their quest for understanding. A fundamental aspect of worship is that it engages not only, and often not primarily, the rational mind but also the symbolic and emotional dimensions of existence. For other people, especially those in religious traditions where absolute certainty is prized, worship is a way of giving thanks for knowing the truth, or for having had the truth revealed^to them. In this context, worship expresses something of the process of reciprocity which underlies much social life: worshippers give thanks for what they have been given. In theistic traditions, worship often embraces some such reciprocal relationship between deity and devotee; people make offerings to gain benefits like success in exams, healing from illness or many other things. Some might regard this attitude to worship as ignoble and far too materialistic, preferring to see worship as a kind of self-sacrifice to the deity with no demands involved. Each of the following chapters reflects these shades of significance implicit in the way religious believers approach their deities and organise their religious life. What is obvious is that in the spectrum of behaviour, respect, piety, devotion and submission all shed their particular light on worship as a fundamental characteristic of humanity.
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 1. Buddhism Peter Harvey
 
 For most religions, the key type of practice is usually worship of the divine. This is not the case with Buddhism, for two reasons. First, Theravada Buddhists hold that the nature of a buddba after his death cannot be specified, that he has passed beyond existence as a limited individual being (Harvey 1990: 65-8). This being so, he cannot any longer be thought of as a 'person' who might respond to human actions (though he is seen as having left a store of power for others to draw on). It thus seems inappropriate to say that Theravadins 'worship' the Buddha. A more neutral description is to say that they show devotion to the Buddha and what he represents. Mahayanists, though, can be said to 'worship' the heavenly buddhas and bodbisattvas1. Secondly, and more importantly, most classical Buddhist descriptions of the path to liberation are based on the triad of 'morality, meditation and wisdom', with meditation being the key practice (Harvey 1990: ch. 11). Nevertheless, devotion plays a part here, as it can help purify the mind, and thus aid morality and meditation; in its more refined forms, it may also become a form of meditation. While the Buddha was critical of blind faith, he did not deny a role for soundly based 'trustful confidence' (saddhd)^ for to test out his teachings, a person had to have at least some initial trust in them. The early texts envisage a process of listening, which arouses trustful confidence, leading to practice, and thus to partial confirmation of the teachings, and thus to deeper trustful confidence, and deeper practice, until the heart of the teachings is directly experienced. A person then becomes an arahant, a liberated saint who has replaced faith with knowledge. Faith/trustful confidence occurs as one item in the list of the 'five (spiritual) faculties': trustful
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 confidence, energy, mindfulness, meditative concentration, and (reflective and intuitive) wisdom (Conze et al. 1964: 51-65, 185-6). Most Buddhist traditions agree that the faculty of faith should be balanced by, and balance, the faculty of wisdom: trusting, heartbased warmth and commitment must be in equipoise with the cool, analytical, meditative eye of insight. With the faculties strong and in balance, deeper insights can then be developed, which progressively remove the need for faith. Nevertheless, in some of the schools of Eastern Buddhism3 faith and worship came to play a completely central role. In China, Korea and Japan, very popular forms of Mahayana Buddhism are the Pure Land schools, which focus on faith in the salvific power of the heavenly Buddha Amitabha (Japanese, Amida) (Harvey 1990: 12930, 152-3, 163-5). One Japanese Pure Land school, the Jodo-shin, is indeed a religion of faith alone, in which one must rely totally on Amida's grace: even one's faith is seen to come from him! This is a religion of pure 'other-power', i.e., reliance on the power of another being. Alongside this school, though, is another Eastern form of Buddhism, Zen (Chinese Ch'an), which is seen as a way of 'selfpower': attaining liberation by knowing and manifesting one's innate 'buddha-nature*. Even here, though, devotional practices play their part, and one even needs faith in one's innate buddha-natute (Conze et al. 1964: 295-8)! Most forms of Mahayana Buddhism, in fact, are a mix of 'self-power' and 'other-power', combining an emphasis on the cultivation of one's own moral and spiritual qualities, with an emphasis on opening oneself up to the uplifting inspiration and assistance of the heavenly buddhas and bodhisattvas (Conze et al. 1964: 186-90). In Theravada Buddhism, 'self-power' is more emphasised, but not exclusively: the Buddha advised his followers to have themselves as 'island' and 'refuge' (i.e., be mindfully selfcomposed and self-reliant), but also to have the Dhamma (path and teachings) as 'island' and 'refuge'. In this, the inspiring and guiding help of those more advanced on the path is also crucial (Brown and O'Brian 1989: 19-21). Thus, while devotion is not the core of Buddhist practice (except in the Pure Land schools), it plays an important part in the life of most Buddhists. Even in Theravada Buddhism, which often has a rather rational, unemotional image, a very deep faith in the Buddha, Dhamma and Sahgha is common. Ideally, this is based on the fact that some part of the Buddha's path has been found to be uplifting, 10
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 thus inspiring confidence in the rest. Many people, though, simply have pasada: a calm and joyful faith inspired by the example of those who are well established on the path.
 
 The refuges The key expression of Buddhist devotion and commitment is 'taking the refuges'. The ancient formula for this, in its Pali form, begins: Buddham saranam gaccb&mi, Dhammam saranam gacckami, Sangham saranam gacchdmi. This affirms that 'I go to the Buddha as refuge, I go to the Dhamma as refuge, I go to the Sangha as refuge'. Each affirmation is then repeated 'for the second time . . .' (dutiyam pi . . .) and 'for the third time .. .' (tatiyam pi . . .). The threefold repetition marks off the recitation from ordinary uses of speech, and ensures that the mind dwells on the meaning of each affirmation at least once. The notion of a 'refuge', here, is not that of a place to hide, but of something the thought of which purifies, uplifts and strengthens the heart. Orientation towards these three guides to a better way of living is experienced as a joyful haven of calm, a firm 'island amidst a flood', in contrast to the troubles of life. The 'refuges' remind the Buddhist of calm, wise, spiritual people and states of mind, and so help engender these states. Their value is denoted by the fact that they are also known as the Ti-ratana, or 'three jewels': spiritual treasures of supreme worth. The meaning of each refuge varies somewhat between different traditions. The Theravada understanding is expressed in a frequently used chant drawn from the P§li Canon. On the Buddha, it affirms: 'Thus he is the Lord because he is an arahant, perfectly and completely enlightened, endowed with knowledge and (good) conduct, Well-gone [to nirvana}^ knower of worlds, an incomparable charioteer for the training of persons, teacher of gods and humans, Buddha, Lord'. The 'Buddha' referred to here is primarily the historical Buddha, Gotama. He is regarded with reverence and gratitude as the rediscoverer and exemplifier of Dhamma, and the one who also showed others how to live by and experience it. As the benefits of living by Dhamma are experienced, this reverence and gratitude naturally develop greater depth. In Sri Lanka, one recently popularised liturgy states, 'Thus infinite, possessing measureless qualities, unequalled, equal to the unequalled, god to the gods, to me die Lord, my own Buddha mother, my own Buddha father, the orb 11
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 of dawn to the darkness of delusion . . .'. The Buddha refuge does not refer only to Gotama, but also to previous and future buddhas, and to the principle of enlightenment as supremely worthy of attainment. In this respect, the first refuge can also be taken as a pointer to the faculty of wisdom developing within the practitioner. The Pali chant on Dhamma is: 'Well-expounded by the Lord is Dhamma, visible here and now, timeless, inviting investigation, leading onward [to the stages of sanctity and finally nirvana], to be experienced within by the wise'. This emphasises Dhamma as immediately accessible to all, and as of progressively greater benefit. As refuge, Dhamma is explained as the Holy Eightfold Path. More generally, it refers to: a) pariyatti, or the body of teachings, b) patipattiy or the 'practice' of the way, and c) pativedha, or 'realisation* of the stages of sanctity - in the highest sense, nirvana itself. Dhamma, then, is to be heard/read and understood, practised, and realised. It can also mean the Haw-orderliness' inherent in nature, phenomena always occurring according to the principle of Conditioned Arising, from appropriate conditions. The Pali chant on the Sahgha, or spiritual Community, is: Of good conduct is the Community of the disciples of the Lord; of upright conduct . . .; of wise conduct. . .; of proper conduct. . .; that is to say, the four pairs of persons, the eight kinds of individuals; this Community . . . is worthy of gifts, hospitality, offerings, and reverential salutation, an incomparable field of goodness-power for the world.
 
 Here, the 'four pairs of persons, the eight kinds of individuals' are the arahant and three lesser grades of saints (the Non-returner, Oncereturner and Stream-enterer), and those established on the paths to these spiritual 'fruits' (Harvey 1990: 64-5, 71-2), that is, all who have attained nirvana, glimpsed it, or are on the brink of glimpsing it. This is the precious ariya-Sahgha, the Community of 'Holy' persons, who may be found within the monastic sahgha, its symbolic representative, or among spiritually advanced laypeople or even gods. Being of exemplary conduct, its members are worthy of gifts and respect; the monastic sahgha seeks to emulate them in this. The concept of a 'field of goodness-power' is that, just as a seed planted in better ground yields better fruit, so a gift given to a more virtuous person generates more karmic goodness-power (punna or 'merit'). This idea is partly based on the fact that, if one gives to someone of 12
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 suspect character, one may regret the act somewhat; whereas in giving to a virtuous or holy person, one puts all one's heart into the act and can rejoice at it. Giving also sets up a bond of association. The Holy Sangha therefore benefits the world with the opportunity for generating abundant auspicious, purifying, goodness-power. In the Mahayana, the 'Three body' (Trikaya) doctrine views buddhahood at three levels: earthly Transformation-body* buddhas, heavenly Enjoyment-body buddhas who manifest these on earth, and the Dharma-body, which is the mysterious inner nature of all buddhas and, indeed, of all reality (Harvey 1990:125-8). Thus for a Mahayanist, the Buddha refuge refers not only to Gotama and other Transformation-body buddhas, but also, and more importantly, to the Enjoyment-body buddhas (Brown and O'Brian 1989: 111-12, 134-7; Conze et al. 1964: 139-40, 190-4). In the Pure Land schools, emphasis is primarily or exclusively on Amitabha. In Ch'an/ Zen, the emphasis is on the historical Buddha as a heroic, stirring example, but more particularly on the idea of the buddha-nature within: 'take refuge in the three treasures in your own natures. The Buddha is enlightenment, the Dharma is truth, the Sangha is purity . . . take refuge in the Buddha within yourselves . . . . If you do not rely upon your own natures, there is nothing else on which to rely' (Yampolsky 1967: sec. 23). Transformation-body buddhas are also figuratively seen as good and wise thoughts within one's mind, and refuge is taken in 'the future perfect Enjoyment-body in my own physical body' (Yampolsky 1967: sec. 20). In the Mahayana, the Dharma refuge, in its highest sense, refers to the Dharma-body, ultimate reality (Brown and O'Brian 1989: 283-4, 137-8). Holy bodhisattvas are included in the Sangha refuge, and taking refuge in them is allied to taking vows, often repeated on a daily basis, to become like them. In the Mantrayana4 of Northern Buddhism, extra refuges are taken. Prior to the three usual ones, a person takes refuge in his bLama or Guru (Blofeld 1970: 133-5, 153; Brown and O'Brian 1989: 133-4, 111-17). He or she is seen as the source of the deepening knowledge of the other refuges, and regarded as an embodiment of their virtues. After the usual refuges, individuals may then take refuge in their yi-dam, a holy being which is their tutelary deity. An adept preparing for training in meditative visualisations must also complete preliminary practices of a devotional and purificatory nature. Five or six such practices are generally given, 13
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 each of which must be done a hundred thousand times. One is the 'grand prostration5, which is done while holding wooden blocks, to prevent the hands being blistered by repeatedly sliding along the floor (on a special wooden board) to the fully prostrate position. As this is done, the devotee may say: 'I, so-and-so, on behalf of all sentient beings and freely offering my body, speech and mind, bow to the earth in adoration of the Guru and the Three Precious Ones' (Blofeld 1970: 151). Accompanying this affirmation is the visualisation of a 'refuge tree': a concourse of holy beings whose radiant light suffuses the devotee. After a period of struggle and pain, the practice is said to induce great joy. It also conduces to a balance of self-power and other-power: relying on oneself and on the power of holy beings. Focuses and locations of devotional acts Devotion to buddhas and bodhisattvas is focused or channelled by the use of various artefacts such as images. At home, it can be expressed before a home shrine, which may be as simple as a high shelf and a picture in a quiet corner. In temples, there will always be some kind of shrine-room or image-hall, where large images are housed: in Theravada temples, these are of Gotama Buddha, sometimes flanked by his two chief arahant disciples; in Mahayana ones, there is often a group of three heavenly buddhas, or a buddha and two bodhisattvas, perhaps with images of sixteen or eighteen chief arahant disciples along the walls of the hall. There will always be accommodation for monks and/or nuns, or, as in Japan, married clerics. Thus temples are in fact temple-monasteries, Theravada ones often being known by the Pali term for a monastery, vihdra. There is frequently a stupa (relic-mound5) of some kind, including the multiroofed form, known in the West as a Pagoda, which evolved in China (Harvey 1990: 78-9). Most stupas are such that one cannot enter them, except for the East Asian multi-roofed form. They can be anything from a metre high, with some large ones being the major feature of a temple. The famous Shwe-dagon Stupa in Rangoon, capital of Myanmar (Burma) is a hundred and twelve metres tall. It is said to contain some hairs of Gotama, and belongings of three previous buddhas. Because of the sanctity of these, it has been encased in gold plates and gold leaf, and topped by an orb studded in diamonds. Temples may also have: a meeting/preaching hall; a 14
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 separate meditation hall, as in Zen temples; a bodhi-trte (the type of tree under which the Buddha attained enlightenment, or bodhi), as at many Theravada temples; a library and administrative buildings, and finally shrines for one or more gods or nature spirits. Most temples are free-standing, but throughout the Buddhist world there are also natural and specially excavated caves, whose cool, calm, rather awesome interiors have been used as temples. Devotional artefacts may be paid for by a community or an individual. In either case, the community can share in the embellishment: in Southeast Asia, images are often gradually gilded with individual squares of gold-leaf. As giving generates goodness-power, which can be shared, artefacts may be specially donated, perhaps for the benefit of a new-born child, someone who has recently died, success in a business venture, or an end to a war. In 1961 the Burmese government organised the making of 60,000 temporary sand stupas to avert a world calamity predicted by astrologers throughout Asia. The motive of generating goodness-power means that temples often have more images than are 'needed', and new stupas may be built beside crumbling old ones. This is because there is generally more joy in starting something new than in repairing it. Greater joy leaves a stronger wholesome 'imprint' on the mind, and so is seen as producing better quality karmic fruits. In Myanmar (Burma), 'Stftpa Builder' is a title of respect, and 'goodness-power' stupas are so popular that several can be seen in any landscape. Attitudes to images Images always function as reminders of the spiritual qualities of holy beings, if in no other way. When a Theravadin, for example, expresses devotion before an image of Gotama Buddha, he is reminded of his struggle for enlightenment, his virtues, his teachings, and the ideal represented by him. He joyfully recollects the Buddha, developing a warm heart and a pure mind. The spiritual qualities expressed by the form of a good image also help to stimulate the arising of such qualities in one who contemplates it. In Northern and Eastern Buddhism, except perhaps in Ch'an/Zen, images function as more than reminders. Especially in Mantrayana schools, they are seen as infused with the spirit and power of die being they represent. Moreover, as image and being 'meet', in both being ultimately 'thought-only' or emptiness (as everything is, in 15
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 Mahayana philosophy), the image comes to be seen as an actual form of the being. For this, it must have the traditional form and symbolism and be consecrated. This is done by chanting prayers and mantras over it; by placing in it scriptures or relics, and even internal organs of clay, and by completing and wetting the eyes. This associates it with holy sounds and objects, giving it a power-forgood, and animates it, the wet eyes suggesting the response of a living gaze. Even in Southern Buddhism, a temple image seems to act as more than a reminder, for it is generally thought that it must be consecrated before it can function as a focus for devotion (Gombrich 1971: 101, 138-9). Consecration involves the placing of relics in the image, and a monk reciting some Pali verses over it. In Sri Lanka, these verses are the ones said to have been spoken by the Buddha immediately after his enlightenment. This harmonises with the fact that the eyes are often completed at around Sam, the time at which Gotama became fully enlightened. These two aspects seem to suggest that the consecrated image is seen as a representative of, rather than just a representation of, the Buddha, Other aspects of consecration reinforce this idea. In Sri Lanka, the lay craftsmen completing the eyes act as if this were connecting the image to a source of power which, like electricity, is dangerous if handled carelessly. They ritually prepare themselves for hours, and then only look at the eyes in a mirror while painting them in; till it is completed, their direct gaze is considered harmful. Some westernised monks deny that there is any need to consecrate images. In Southern Buddhism there is a widely held belief in a kind of 'buddha-iotce* which will remain in the world for as long as Buddhism is practised. Indeed, a booklet produced by a Thai temple in London says of the Buddha: 'Although now his physical form no longer exists, his spiritual form, that is his benevolence and great compassion remains in the world'. This attitude is reflected in the way that Southern Buddhists regard relics and bodhi-ttees as having a protective power-for-good. The 'buddba-iorce\ which many believe in, is particularly associated with images, especially ones used in devotion for centuries, suggesting that these are seen as having been thus 'charged up' with the Buddha's power. Less educated Southern Buddhists sometimes go so far as to regard the Buddha as still alive as an individual, and as somehow present in consecrated images of himself (Gombrich 1971: 103-43). 16
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 Bowing, offerings and chanting Most Buddhist devotional acts are not congregational in essence, though they are frequently occasions for coming together in a shared activity and experience. In the home, they are often carried out in the morning and/or evening. Temple-visits can be at any time, though they are most common at festivals, or on special "observance days' (four per lunar month). On visiting a temple, a person performs acts which amount to showing devotion to the 'three refuges'. The Buddha is represented by image, stfipa and bodhi-tref> the Dhamma is represented by a sermon, or informal teachings which the monks may give, and the Sangha is represented by the monks, Devotion at home or temple is expressed by puja: 'reverencing' or 'honouring', which involves bowing, making offerings, and chanting. In Buddhist cultures, people bow on many occasions. Children bow to parents and teachers; adults bow to monks, nuns, bLamas and the elderly; and monks bow to those ordained for longer than themselves. Such lowering of the head acknowledges someone else as having more experience of life or of spiritual practice, and develops respect and humility. It is natural, then, to bow before sacred objects which point towards the highest reality, and also to locate a buddha-image on the highest 'seat' in a room (Khantipalo 1974: 12-17). Within a shrine-room or the compound surrounding a stupa or bodhi-tree, humility is also shown by not wearing shoes, for in ancient times, wearing shoes was a sign of wealth and status. Bowing before sacred objects is generally done three times, so as to show respect to the 'three refuges'. A person stands or kneels with palms joined in a gesture known as namaskdra. They are held at the chest and forehead or, in Northern Buddhism, at the head, lips and chest, symbolising respect offered by mind, speech and body. From a kneeling position, a person then places the elbows, hands and head on the ground. In Northern Buddhism, a fuller form known as a 'grand prostration' involves lying full-length on the ground (Brown and O'Brian 1989: 122-3). Devotion is also shown by circumambulation of stiipas, bodhi-trees and temples, which in Northern Buddhism may be done by repeated prostrations (Ekvall 1964: ch. 8). Clockwise circumambulation respectfully keeps one's right side facing the revered object, and indicates that the object ideally 17
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 symbolises what lies at the centre of one's life and aspiration. In Eastern Buddhism, another important practice is repeated, bowing before an image in a spirit of repentance. Offerings are usually accompanied by appropriate chanted verses. Together, these aim to arouse joyful and devout contemplation of the qualities of a holy being, and aspiration for spiritual progress. Such acts consequently generate goodness-power (Gombrich 1971: 114-27; Khantipalo 1974: 8-12). The most common offerings are flowers. One Theravada flower-offering verse says, in Pali: This mass of flowers, fresh-hued, odorous and choice, I offer at the blessed lotus-like feet of the Lord of sages. With diverse flowers, the ftuddha/Dhamma/Sangba I revere; And through this goodness-power may there be release. Just as this flower fades, so my body goes towards destruction.
 
 This combines joyous reverence, aspiration, and reflection on the impermanence of human life. A Zen flower-offering verse aspires that the 'flowers of the mind' should 'bloom in the springtime of enlightenment'. The pleasant odour of smouldering incense-sticks frequently greets a person entering a Buddhist temple. A Pali incense-offering verse refers to the Buddha as 'He of fragrant body and fragrant face, fragrant with infinite virtues'. This reflects the idea that the Buddha had an 'odour of sanctity', a certain 'air' about him suggestive of his glorious character and virtues. Incense both reminds a person of this and also creates a sense of delight, which can then be focused on the Buddha. Another common offering is the light of small lamps or candles, a reminder of buddhas as 'enlightened' or 'awakened' beings who give light to the world through their teachings. A Theravada offering verse thus describes the Buddha as 'the lamp of the three worlds, dispeller of darkness'. In Northern Buddhism (Ekvall 1964: ch. 6), butter-lamps of finely wrought silver often burn perpetually before images. It is also common for seven kinds of offerings to be set before an image. Water 'for the face' and 'for the feet' symbolises hospitality, while flowers, incense, lamps, perfume and food represent the five senses, ideally expressing devotees' dedication of their whole being to spiritual development. The offerings are placed in seven bowls, or 18
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 water and grain in these are visualised as being the offerings. Devotees also use mudrds, ritual gestures representing offerings such as flowers, a lamp, or the whole world, all of this being co-ordinated with complex mantras (Beyer 1978: 143-226). They may additionally offer a white cotton or silk 'scarf of felicity' (Tib. kha btags; pron. kuttha) to an image. These are normally used as a friendshipoffering to put a relationship on a good footing. Here they are used to form a bond of friendship with a holy being. In all schools of Buddhism, chanting is very common as a vehicle for devotion or other ceremonial acts. Its use derives from early Buddhism, when Indian society made little use of writing, and a learned person was 'much-heard' rather than 'well-read'. Chanting aided accurate memory of the Buddha's teachings, as it has a rhythm which encourages the mind to flow on from word to word, and lacks melody, which might demand that the sound of some words be distorted. It is also a public medium, so that errors of memory could be known and corrected. After the teachings were written down, it was still thought better that they be well memorised, and chanting had also become part of devotional life. Buddhist chanting is neither singing nor a monotonous dirge. While being deep-toned and slightly solemn, it holds the interest with its small variations of pitch and rhythm. It is particularly impressive when a group of monks chant, for they may use different keys, all blending into a harmonious whole. The chants are usually in ancient languages, such as Pali or old Tibetan, thus giving them an added air of sanctity. This, plus their soundquality and accompanying thoughts, generates a mixture of uplifting joy, often felt as a glow of warmth in the chest, and contemplative calm. Such states tend to arise even in those listening to a chant, if they do so with a relaxed but attentive mind. Thus monks and nuns can transmit something of the tranquillity of their way of life when chanting for the laity. Many monks know the full meaning of the chants, as they know the relevant language to some extent, and can explain them to the laity. Vernacular chants also exist In all traditions, the most common chants are short verbal formulae, which may be strung together or repeated to form longer continuous chants. A very common Southern Buddhist chant, honouring Gotama Buddha, is: Namo tassa bhagavato, arabato, samma-sambuddhassa, 'Honour to the Lord, arahant, perfectly and 19
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 completely Enlightened One!'. This is repeated three times, and is usually followed by the chanted avowal of commitment to the 'three refuges' and the five moral precepts. In all traditions, rosaries can be used to count off repeated chants. In Southern Buddhism, a mantra may be used such as 'du sa ni ma; sa ni ma du; ni ma du sa; ma du sa n f . This is based on the initial letters of the words for the Four Holy Truths: dukkha (suffering), samudaya (origin of it), nirodha (cessation of it), magga (path (to cessation)). It concentrates the mind, keeps it alert, and opens it to understanding. A devotional rosary-chant used in Southern Buddhism is 'Buddha, Dhamma, Sahgha'.
 
 Protective chanting In all schools of Buddhism, chanting, or listening to it, is often used as a form of protection. In Southern Buddhism, chanted passages called parittas, or 'safety-runes' are used (Harvey 1993). Most are excerpts from the Pali scriptures, the most common one being that on the qualities of the three refuges, as translated above. Other popular ones include: the Karantya-metta Sutta, which radiates feelings of lovingkindness to all living beings (Brown and O'Brian 1989: 88-9); the Mangala Sutta, which describes such 'blessings' as a good education, generosity, hearing the Dhamma^ and attaining nirvana (Brown and O'Brian 1989: 87-8); and the Ratana Sutta, which calls down the protection of the gods and praises the 'three jewels' (Nanamoli 1960: 4-6). While most parittas are used as a general protection, some are used against particular dangers, such as one against death from snake-bite, said in the suttas to have been given by the Buddha specifically as a ^partita* (Kbandha paritta). Partitas are used, for example, for warding off wild animals, human attackers or ghosts, exorcising people, curing illnesses, and averting dangers from accidents or natural disasters. They are also used to gain a good harvest, to help pass an examination, to bless a new building, or simply to generate goodness-power. There are limits to their power, though. They are said to work only for a virtuous person with confidence in the 'three refuges', and cannot, for example, cure a person of an illness if it is due to his past karma (Horner 1969: I 211-17). Within these limits, the working of parittas is seen as involving a number of factors. 20
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 First, to chant or listen to a paritta is soothing and leads to selfconfidence and a calm, pure mind, due to both its sound-quality and its meaning. As the mind is in a healthier state, this may cure psychosomatic illnesses, or make a person more alert and better at avoiding the dangers of life. Secondly, chanting a partita, especially one which expresses lovingkindness to all beings, is thought to calm down a hostile person, animal or ghost, making them more welldisposed towards the chanter and listeners. Thirdly, as well as making new goodness-power, paritta-chanting is thought to stimulate past goodness-power into bringing some of its good results immediately. Fourthly, chanting or listening to a paritta is thought to please those gods who are devotees of the Buddha, so that they offer what protection and assistance it is in their power to give. Finally, the spiritual power of the Buddha, the 'greatly compassionate protector' (Maha-jayamangala Gfithd paritta), and of the truth he expressed, seems to be seen as continuing in his words, with its beneficial influence being liberated when these are devoutly chanted. This partly relates to the concept, found in the early texts, of an 'asseveration of truth'. By affirming some genuine virtue of oneself or someone else, or publicly admitting an embarrassing fault, a wonder-working power-for-good is liberated, to the benefit of oneself and others. Accordingly, a Ratana Sutta refrain, 'by this truth, may there be well being!', is repeated after various excellences of the 'three jewels' have been enumerated. While an ordinary layperson or specialist chanter can activate the power of the Buddha's words by chanting, it is more efficacious for monks to do so. This is because they try to live fully the way of life taught by the Buddha. When members of the monastic sahgha chant the Dhamma, as taught by the Buddha, there is a powerful combination, of benefit to listening laypeople. To symbolise the protective power passing from the monks, they hold a cord while chanting paritta. This is also tied to a buddha-im≥, suggesting that the image is being impregnated with the paritta's power, or, equally, that it is discharging some of its previously accumulated power to add to that of the paritta. Afterwards, pieces of the 'paritta-cord9 are tied to the laypeople's wrists as a reminder of, and a 'store' of, the paritta's protective power. When the cord is tied on, a Pali verse is uttered which means: 'By the majesty of the power attained by all buddhas, solitary buddhas and arahants, I tie on a complete protection'. 21
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 In Eastern and Northern traditions, including Ch'an/Zen, chanted formulae used in a similar way to parittas are dhdranfe, utterances 'preserving' Buddhism and its followers (Kato et al. 1975: 328-32). These are strings of Sanskrit words and syllables, originating as mnemonic formulae summarising a sutra or teaching, which may be unintelligible without explanation. The Southern 'du, sa, ni,ma.. .' rosary chant quoted above is akin to these. Likewise, in Northern Buddhism, the use of mantras is common, both in devotion and meditation. Devotion to Avalokitesvara Devotion to Avalokitesvara pervades Eastern and Northern Buddhism. A text much used in liturgies is the verse section of the Avalokitesvara S&tra, an extract from the Lotus Sutra (Kato et al. 1975: 319-27; Conze et al. 1964: 194-6). Expressing profound devotion, this speaks of: True regard, serene regard, far-reaching wise regard, regard of pity, compassionate regard, ever longed for, ever longed for! Pure and serene in radiance, wisdom's sun destroying darkness. . . . Law of pity, thunder quivering, compassion wondrous as a great cloud, pouring spiritual rain like nectar, quenching the flames of distress!'. Statues and paintings of Avalokitesvara are found in abundance, depicting him in around a hundred and thirty different ways, each aiming to express some aspect of his nature. In China, as Kuan Yin, 'he' gradually came to be portrayed as female. This may have been because the Chinese saw his compassion as a female quality; it may also have been partly due to the female reference in his mantra (see below). Moreover, from the fifth century, some of 'his' popular incarnations were female, and 'he' may also have merged with a preBuddhist goddess thought to care for mariners. Kuan Yin thus became an all-compassionate 'mother-goddess', the most popular deity in all of China, being portrayed as a graceful, lotus-holding figure in a white robe. An artistic form common in Tibet and Japan shows Avalokitesvara with 'a thousand' arms (fewer, for practical reasons, in statues) and eleven heads. Seven hands hold various emblems, while the rest represent his boundless skilful means (ability to help in the most appropriate way). Each makes a mudrd, or 'gesture', denoting 'be fearless', and on its palm is an eye, representing his ever-watchful nature, ready to rush to the aid of 22
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 beings. His eleven heads are explained by a story that, on seeing so many beings suffering in the hells, his horror and tears caused him momentarily to despair of fulfilling his vow to save all beings. His head then split into ten pieces, as he had said it would if he ever abandoned his resolve. Amitabha Buddha then brought him back to life to renew his vow. Making each of the head-fragments into a new head, he assembled them on Avalokitesvara's shoulders, and surmounted them with a replica of his own head, symbolising that he would continue to inspire the bodhisattva in his work. With eleven heads, Avalokitesvara was now even better equipped to look for beings in need! From Avalokitesvara's tears, moreover, two forms of Tara, the 'Saviouress' Bodhisattva had been born: themselves the focus of much devotion in Tibet (Conze et al. 1964: 196-202). The Avalokitesvara Stitra says that AvalokiteSvara will instantly respond to those who 'with all their mind call upon his name'. 'By virtue of the power of that bodhisattva's majesty', they will be unburnt by a fire; saved at sea in a storm; the hearts of murdering foes will turn to kindness; as prisoners, guilty or innocent, they will be set free from their chains; merchants will be freed from the dangers of robbers; threatening wild beasts will flee; success will be attained in a court of law or battle, and a woman will have a virtuous child, of the sex of her choice. Devotees will also be freed from attachment, hatred and delusion by 'keeping in mind and remembering' Avalokitesvara. Much of this is comparable to the power attributed to panto-chanting. The wondrous help of Avalokitesvara is understood both as a literal intervention in the world, perhaps through the aid of a mysterious stranger, or a vision guiding someone through mists on a dangerous mountain, and as coming from the power of a devotee's faith. In the Surangama Sutra, it is said that Avalokitesvara aids beings by awakening them to their compassionate buddha-natute, and in accordance with this, any act of great kindness may be seen as the 'help' of Avalokitesvara. Ch'an/Zen, for which 'To be compassionate is Kuan Yin' (Yampolsky 1967: sec. 35), generally understands his/her aid in purely internal, spiritual terms: for a 'storm' is anger, 'fire' is desire, 'chains' are simply those of fear, a sense of oppression comes from lack of patience, and animals only threaten one who has ill-will. Accordingly, Ch'an/Zen devotion to Kuan Yin is thought of 23
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 primarily in terms of 'developing the heart of Kuan Yin': growing the seed of great compassion so that one becomes ever-ready to help others. In Northern Buddhism, the mantra (Om mani padme hum9 is very popular in invoking the help of Avalokitesvara and in developing compassion (Ekvall 1964: 115-23). Om and ham are ancient Indian sacred sounds, the first being seen as the basic sound of the universe. Mani padme literally means 'O jewelled-lotus lady', but in developed exegesis, mani is seen as referring to the jewel that this bodhisattva holds, while padme refers to the lotus as his symbol. The jewel symbolises both his willingness to grant righteous wishes, and the pure clarity in the depths of the minds of beings. The lotus symbolises both the pure beauty of Avalokitesvara's compassion, and the worldly minds of beings which he encourages to 'bloom' into enlightenment. Accompanied by the click of rosaries, the 'Mani' mantra is frequently heard on the lips of all who have any degree of devotion to Buddhism. It may be uttered as a person goes about his or her business, either under the breath or as an audible rhythmic murmur called 'purring' by the Tibetans. The Tibetans also activate the power of this mantra, and generate goodness-power, by use of the 'Mani religion wheel', known in the West as a 'prayer wheel'. The formula is carved or painted on the outside of a short cylinder, and is written many times on a tightly rolled piece of paper inside. Each revolution of the cylinder is held to be equivalent to the repetition of all the formulae written on and in it, an idea related to that of the Buddha's first sermon as the 'setting in motion of the Dfeawwtf-wheel'. 'Mani religion wheels' are of various types. Hand-held ones have cylinders about seven centimetres long, mounted on handles about twelve centimetres long; a small weight attached to the cylinder on a chain enables it to be spun on a spindle fixed in the handle. Wheels around twenty five centimetres high are also fixed in rows along the sides of stupas or monasteries, so that people can turn them as they circumambulate these. The largest wheels, found at the entrance to temples, may be four metres high and two metres in diameter, and contain thousands of Mani formulae, along with scriptures and images. There are also wheels driven by streams or chimney smoke. The Mani mantra is also carved on stones deposited on hill-top cairns, on rock-faces by the side of paths, on long walls specially built at the approaches to towns, and is printed on 'prayer flags'. 24
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 Goodness-power accrues to those who pay for any of these or produce them, to all who glance at them, thinking of Avalokitesvara and his compassion, and even to insects who come into contact with them. Devotion to Amitabha Devotion to Amitabha Buddha is found within most schools of the Mahayana, but is the essence of the Pure Land schools (Conze et al. 1964: 202-6; Brown and O'Brian 1989: 99-100, 218-19, 251-8). Here, practice centres on the 'Buddha invocation* (Ch. nien-fo, Jap. nembutsu): repetition of 'Nan-mo A-mi-t'o Fo' (Ch.) or 'Nama Amida Butsu9 (Jap.), translations of the Sanskrit 'Name Amitdbhdya BuddbZya\ meaning 'Hail to Amitabha Buddha' (Pallis 1980: 84101). In China, recitation is done in tune with the steady and natural breath, and may be repeated many times a day, as the practitioner never knows when he has done it the minimum necessary 'ten times' with 'unwavering concentration*. A by-product of concentration, focused on Amitabha and the enlightenment attainable in Sukhavati, his Pure Land, is that the mind is purified of distracting passions. The nembutsu also has a certain mantra-like quality, in that it is seen as opening up a channel between a holy being and a devotee: in this case, the channel of grace. Furthermore, when the practice is done wholeheartedly, it becomes spontaneous, and can be seen as reciting itself in a mental space in which the ego has temporarily dissolved. Through association with nembutsu-pr&ctice, a person's rosary often comes to be a revered object; touching it may immediately start the recitation revolving in the mind, and bring on the associated mental states. In China, Shan-tao (613-681) came to emphasise the invocation as the 'primary' Pure Land practice. 'Secondary' ones included: chanting the Pure Land sfitras; visualisation of Amitabha and his Pure Land; worship of various buddhas; singing hymns of praise to Amitabha; resolving to be reborn in his land; and developing generosity and compassion by helping the needy, and through vegetarianism. In Japan, the Jodo-shin school came to put singleminded emphasis on Amitabha Buddha, and on the nembutsu as including all other practices, though the secondary practices could be done as expressions of gratitude for salvation. The sole aim of the nembutsu is to facilitate the awakening of faith; the moment when 25
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 this truly occurs is seen as a transcendental, atemporal experience in which the devotee is at one with Amitabha in the form of the numinous nembutsu. After faith has arisen, any recitation is done solely as an expression of gratitude, often shown by merely wearing a rosary wrapped around the hand. This is also a reminder that 'sinful humans' are but a bundle of passions compared to Amitabha. Devotees express joyful adoration of Amitabha, and liken him to father and mother, so that he is commonly called Oyasama, 'The Parent'. Amitabha is often depicted seated in meditation with the meeting of his index fingers and thumbs indicating that devotees should give up 'self-power' and rely on 'other-power' for salvation. One famous gilded wooden statue of him is in the Phoenix Hall, near Kyoto, Japan. Made in 1053 CE, it became the model for many later Japanese images of Amitabha. It shows him as a noble, gentle and compassionate being whose light and graceful form seems to float on its lotus-base above a small lake, as if in a vision. In the halo of the image are figures which represent beings newly born in Sukhavatl, the 'Happy Land', which is depicted in paintings and statues on the walls of the image-hall. The aim of the whole is to re-create Sukhdvatl on earth, so as to stimulate an uplifting spiritual experience and deepen the aspiration to be reborn, by Amitabha's power, in this Pure Land. Indeed, much Mahayana art has been inspired by visionary experiences and has helped to inspire further experiences of a similar kind. Devotion to Bhai§ajya-guru Devotion to the heavenly Buddha Bhaisajya-guru, the 'Master of Healing', is important in both Northern and Eastern Buddhism (Birnbaum 1979). In Chinese temples, image-halls most commonly have images of him and Amitabha flanking one of Sakyamuni (the Mahayana term for the historical Buddha, and the heavenly Buddha who manifested him on earth). He generally holds a bowl said to be made of lapis lazuli, an intensely blue gem-stone thought to have healing properties. His body is also said to be like lapis lazuli, and to blaze with light. In one Chinese healing rite, a person keeps eight vows for seven days, makes offerings to monks, worships Bhaisajyaguru, recites his stitra seventy-nine times, makes seven images of him, and then contemplates his image so that it comes alive with his 26
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 spiritual force and healing energy. Tuning into this, the devotee then mentally merges with him. Devotion to the Lotus Sutra Within the Japanese Nichiren school, the symbolically rich title of the 'Lotus Sutra of the True Dharma\ My6h6-renge-ky69 is a revered focus of devotion. This is known as the daimoku, and is seen to represent ultimate reality in its intrinsic purity. Prefaced by Namu, 'honour to', it forms the seven-syllable invocatory formula, Na-mu myd'hd ren-ge-kyo, whose repetition, accompanied by drums, is the central practice. Chanting this with sincere faith in the power of the truths of the stitra is held to purify the mind, protect and benefit the chanter, lead to the moral uplift of the individual and society, develop the bodhisattva perfections, and activate the buddha-natute within. The title is also written or carved on a scroll or plaque known as the gohonzon, or <main object of worship'. Down the centre of this is the invocation in bold Japanese characters; above, left and right, are the names of Prabhutaratna Buddha, a past buddba who re-manifests himself in an incident in the Lotus Sutra, and Sakyamuni; at its sides are the names of the 'four great kings', guardian deities who live in the lowest heaven described in ancient Buddhist cosmology; in the remaining space are names of various holy beings mentioned in the sutra - including the bodhisattva that Nichiren said he was an incarnation of - and of certain Shinto deities. The gohonzon is seen as representing the final truth, as revealed in the sutra, emphasising Sakyamuni Buddha as allpervading reality and universal power. The gohonzon is thus the primary focus of worship and object of contemplation, prominently displayed in Nichiren temples between images of Sakyamuni and Prabhutaratna. The sub-sect known as the Nichiren Sho-shu, however, has an image of the founder of the Nichiren school, Nichiren (1222-82), in a central position. A secondary Nichiren practice is to chant the sections of die Lotus Sutra on skilful means and the 'eternal' life-span of Sakyamuni. In the twentieth century, a number of 'New Religions' have arisen in Japan, several based on Nichiren Buddhism. The most well known is the Soka-gakkai, the lay arm of Nichiren Sho-shu, which is a very successful movement which actively seeks converts overseas. 27
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 Pilgrimage Pilgrimage is a fairly common practice in Buddhism, and may be done for a variety of reasons: to bring alive events from the life of holy beings and so strengthen spiritual aspirations; to generate goodness-power; to be suffused by the power-for-good of relics and bodhi-treesi to receive protection from deities at the sites; or to fulfil a vow that pilgrimage would be made if aid was received from a certain bodhisattva. The most ancient sites are those of the Buddha's birth, first sermon, enlightenment and passing into final nirvana at death. The Buddha said these should be visited with thoughts of reverence, such that anyone dying on the journey would be reborn in a heaven. The most important is Bodh-Gaya, whose focus is an ancient bodhi-ttee directly descended from the one under which Gotama attained enlightenment. Its sagging bows are reverently propped up, prayer flags flutter from its branches, and pilgrims treasure any leaves which fall from it. As Buddhism spread beyond India, new focuses of pilgrimage developed. For details, see the volume Sacred Place in this series.
 
 Festivals Buddhists enjoy and appreciate festivals as times for re-affirming devotion and commitment, generating goodness-power for the individual and community, strengthening community ties and values, and merry-making (Brown 1986: chs 3, 4 and 8). The Southern, Northern and Eastern traditions each have their major festivals, and there are also national variations on these, as well as local festivals on, for example, the anniversary of the founding of a temple. Some festivals which Buddhists celebrate are not Buddhist as such, but pertain to the agricultural cycle, national deities, or traditions such as Confucianism. In Southern Buddhism, most major festivals occur at the time of a full moon (Spiro 1971: 219-31; Terweil 1979: 223-37). As in Northern Buddhism, the lunar cycle also marks off the sabbath-like uposathas, or Observance days', at the full-moon, new-moon and, less importantly, two half-moon days. Except at times of major festivals, observance days are attended only by the more devout, who spend a day and night at their local monastery. The monks are 28
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 solemnly offered food, commitment to certain ethical precepts is made, the monks chant for the laity, and sometimes a sermon is given; these features also occur at all Southern Buddhist festivals. The rest of the time is spent in expressing devotion, reading, talking to the monks, and perhaps in some meditation. In the lands of Southern Buddhism, the festival year starts at the traditional New Years, celebrated at various times, for up to four days, in mid-April. On the first day, houses are thoroughly cleaned of the dirt of the old year. Water, sometimes scented, is ceremonially poured over Buddha-images and the hands of monks and elderly relatives, as a mark of respect. In Southeast Asia, this is frequently followed by a good-humoured period when the laity throw water at all and sundry. On the second day, in Thailand, Cambodia and Laos, sand stftpas are built in temple-compounds or on river banks. When the new year starts on the next day, the sand is spread out to form a new compound floor, or is washed away by the river. Its dispersal is seen as symbolically Cleansing' a person of the past year's bad deeds, represented by the grains of sand. Reflecting on past misdeeds, people thus re-dedicate themselves to Buddhist values. Accordingly, the New Year is also a time for aiding living beings by releasing caged birds and rescuing fish from drying-out ponds and streams. Accompanying festivities may include boat races, kite fights, music, traditional dancing and plays. At the full-moon of the lunar month of Vesakha, usually in May, comes Vesdkha Pujd, celebrating the Buddha's birth, enlightenment and final nirvana at death. In Sri Lanka, this is the most important festival, when houses are decorated with garlands and paper lanterns, and driveways and temple-courtyards are illuminated. People wander between pavement pantomimes and pavilions displaying paintings of the Buddha's life, with food being given out from roadside alms-stalls. In Myanmar (Burma), bodhi-trtes are watered with scented water, while in Thailand, Cambodia and Laos, the monks lead the laity in a three-fold circumambulation of a temple, stupa or buddha-image. The sermon which follows, on the Buddha's life, sometimes lasts all night. In Sri Lanka, the next full-moon day marks the Poson festival, celebrating the spreading of Buddhism to the island by Mahinda. Paintings of him are paraded through the streets to the sound of drumming, and pilgrimages are made to Anuradhapura and nearby Mihintale, where he met and converted the king. 29
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 The next full-moon marks Asdlha Piijd, celebrating the Buddha's renunciation and first sermon, and marking the start of the threemonth period of Vassa (the 'Rains'). During this, monks stay at their home monasteries, except for short absences, for concentration on study and meditation, and many young men in Southeast Asia take temporary ordination. The laity also deepen their religious commitment. They tend to avoid festivities, especially secular ones such as marriages, and more people than usual observe uposathas at their local monasteries. Most ordinations take place in the time leading up to Asdlha Pufd9 with their goodness-power-potential seen as contributing to the timely start of the rains. At the full-moon marking the end of Vassa, the monks hold the ceremony of Pavdrand. When they chant and meditate, wax drips into a bowl of water from a burning candle, and it is thought that something of the monks' goodness-power, built up during Vassa> suffuses and sacralises the water. This is then sprinkled on the laity as a blessing. In Southeast Asia, especially Myanmar (Burma), the following day is the Tdvatimsa festival, celebrating the time when the Buddha, after spending Vassa in the Tdvatimsa heaven teaching his mother, descended to earth. As the 'light' of the world was then accessible again, this is a festival of lights, which illuminate houses, monasteries and stupas and may be floated on rivers in small leafboats. A special food-offering is also made to a procession of monks, headed by a layman holding a buddha-image and alms-bowl, symbolising the returning Buddha. The following month is the season for Katbina celebrations, at which new robes, useful goods and money are given to the monasteries. The focal act is the donation of patches of cloth which the monks dye and make into a special robe, during the same day, commemorating the robes made from sown-together rags in early Buddhism. These highly auspicious ceremonies, held at most local vihdras complete the annual round of the more important festivals in Southern Buddhism. Other than in Nepal, several festivals in Northern Buddhism more or less coincide with corresponding Southern ones: the celebration of the enlightenment and final nirvana of the Buddha (his birth being celebrated eight days earlier), the first sermon and the descent from a heaven (here seen as the Tusita heaven). The different schools also have festivals relating to their founders, with the death of Tsongkha-pa (in November) being of general importance; monasteries also 30
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 have festivals relating to their specific tutelary deity. An important and characteristic festival centres on the Tibetan New Year, in February. In the preceding two weeks, monks dressed in masks and brightly coloured robes perform impressive ritual dances before a large lay audience. Accompanied by booming alpine horns, drums, shrilling oboes and clashing cymbals, they act out a series of solemn but impressive movements, lasting several hours. These are seen as driving away evil powers, while other rituals seek to help beings to progress towards enlightenment. From the fourth to the twenty-fifth day of the first month, monks perform the ceremonies of sMon lam (Tib., pron. Monlam), the 'Great Vow', centred on a five-day celebration of the Buddha's 'marvel of the pairs' at Sravasti (which is said to have involved the Buddha levitating and issuing fire and water from his body). As an event in which rival teachers were confounded, this became an appropriate symbol for the overcoming of evil forces, and of Buddhism's past victory over Bon, the preBuddhist religion of Tibet. On the thirteenth day, dances portray Tibetan Buddhism's fierce protector-deities in their struggle against demons and spiritual ignorance. These are represented by a small human effigy which is ritually killed, symbolising victory over evil and the securing of a safe and prosperous new year. To raise people's energy levels for the new year, horse races and archery competitions are held around this period. In the lands of Eastern Buddhism, the annual round of festivals has fewer Buddhist elements, and more from Confucianism, Shinto and folk traditions. In Communist China, festivals are now largely secularised and politicised, though they continue much as before in Taiwan and Hong Kong and among expatriate Chinese. Among the Chinese, who determine festivals by a lunar calendar, the birth of the Buddha is celebrated in May, as in Korea, while in Japan it is celebrated on 8 April. The principal rite recalls the story that the new-born Sakyamuni stood and was bathed by water sent down by gods: small standing images of the child are placed in bowls, and scented water or tea is ladled over them. For Chinese Buddhists, the festival is also a popular time for the release of living beings into the water or air. In Korea, it is a time for illuminating temples with paper lanterns. In Japan the festival is known as Hana matsuri, the 'Flower Festival', and retains elements of a pre-Buddhist festival involving the gathering of wild mountain flowers so as to bring home deities to protect the rice-fields. The Buddhist connection is 31
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 that Sakyamuni was born in a flower-laden grove, so that the infantBuddha images are housed in floral shrines. The other important Chinese Buddhist festivals are those of the 'birth', 'enlightenment' and 'death* of Kuan Yin, and especially Ullambana, which is also celebrated by non-Buddhists. This 'Festival of Hungry Ghosts', in August/September, is when ancestors reborn as ghosts are said to wander in the human world, as a potential source of danger. At the full-moon, which ends the three-months 'Summer Retreat', monks transfer goodness-power, put out food and chant sfttras for them, so as to help them to a better rebirth. The laity sponsor the rites and participate by burning large paper boats which will help 'ferry across' hungry ghosts to a better world, thus showing filial regard for ancestors. A favourite story told at this time is that of Mu-lien (Pali Moggallana), a key arahant disciple of the Buddha, who discovered that his mother was reborn as a hungry ghost or in a hell (there are two versions of the story). On the advice of the Buddha, he then helped her attain a better rebirth by transferring goodness-power to her. In Japan, Ullambana became Obony the 'Feast for the Dead', celebrated from 13 to 15 July. Graves are washed and tended, and an altar is set up in or near the home for offerings of fresh herbs and flowers. A fire and candles are lit to welcome ancestral spirits to partake of the offerings and a Buddhist priest is invited to chant a sutra in each home in his parish. It can thus be seen that Buddhism has a full and rich spectrum of devotional life. It may have a greater range of objects of devotion than some religions, and may contain traditions which warn against an excess of devotion, yet devotion runs deep within its blood, in ways paralleling many other religions. Devotion is a good way to open the heart to calm and the development of liberating wisdom. For the Pure Land tradition, complete faith and devotion are themselves the gateway to liberation.
 
 NOTES
 
 1. Beings-for-enUghtenment, dedicated to attaining buddhahood. 2. The language of foreign terms, except where indicated, is Pali, the scriptural and liturgical language of Theravada Buddhism, or Sanskrit, an early scriptural language of Mahayana Buddhism. Terms are given in 32
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 their Pali or Sanskrit forms according to context. Exceptions to this are: nirvana (Pali nibfana), bodhisattva (Pali bodhisatta) and stupa (Pali thtipa), which are always given in their more well-known, Sanskrit, forms; and arahant (Sanskrit arhat), the more well-known, Pali, form. Dhamma/dharma (Pali/Sanskrit) occurs as is appropriate to context. The terms saddhd, pasada, paritta, Tiratana, punna, uposatha and sutta are P§li, and mantra, sutra, Trik&ya and dhdram are Sanskrit. Bodki, puja and vihdra are the same in Pali and Sanskrit. A pronunciation guide for Pali and Sanskrit words is found in Harvey (1990: xxi). As an initial guide, note that a, i and u are pronounced short unless they have a bar over them (§, I, fl), in which case they are pronounced long (as are e and o). C is pronounced ch, th as an aspirated t, ph as an aspirated p, s and I as sh, n as ny, and m as a nasal ng. 3. 'Eastern' Buddhism refers to the Buddhism of China, Korea, Japan and Vietnam. 'Northern* Buddhism refers to the Buddhism of Tibet, Mongolia, parts of NW China, Bhutan, parts of Nepal and of Ladakh and Sikkim in India. 'Southern' Buddhism refers to the Buddhism of Sri Lanka, Thailand, Myanmar (Burma), Laos and Cambodia. Southern Buddhism is of the Theravada variety (though incorporating some past Mahayana influence), while Northern and Eastern are Mahayana (though the ordination-lines are close cousins of the Theravadin one). For Northern Buddhism, Tibet has been the dominant cultural influence, while for Eastern Buddhism, China has. 4. 'Mantrayana' refers to those forms of Buddhism in which mantras or sacred words of power play an important part: Northern Buddhism, the Japanese Shingon school and the Korean Milgyo school. Mantras are mostly meaningless syllables or strings of syllables, which give an arrangement of sound of great potency. When pronounced in the right way, with the right attitude of mind, the sound-arrangement of the mantra is seen as 'tuning-in' the practitioner's mind to the being he wishes devoutly to invoke or meditatively to visualise (Conze et al. 1964: 246-55). 5. The 'relics' contained in these are reputed remains from the funeral pyres of the Buddha or any Buddhist saint. Having been part of the body of such a pure being, they are seen as having been infused with an uplifting power-for-good which can benefit those who show devotion in their vicinity.
 
 FURTHER READING Beyer, S. (1978) The Cult of Tdra - Magic and Ritual in Tibet, London, University of California Press, pp. 1-226.
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 2. Christianity Douglas Davies
 
 In Christianity worship is the human response to God's greatness, both in creating the universe and in providing salvation for humanity. In worship, men and women become aware of themselves as finite creatures on the one hand and as morally limited beings on the other. In the Christian tradition, growing as it did out of Jewish backgrounds, this moral element is as vitally important as the sense of wonder before the Creator. Creation and salvation stand side by side as the Jewish-Christian foundation for worship, so that worship integrates and echoes a dual framework of the moral perfection of God and imperfection of humanity as one perspective, and of the greatness of God in creating the universe as the other perspective. This is the major reason why confession followed by absolution from sin is central to Christian worship, and often precedes expressions of God's glory revealed in the created order. But the distinctive feature of Christian worship is the focus on Jesus Christ, as shown in so many prayers which end with the formula 'through Jesus Christ our Lord, Amen'. Christians believe that through Jesus, God became part and parcel of humanity. The Christmas carol, 'Behold the great Creator makes himself a house of clay', expresses this fundamental Christian conviction that the creator has become part of the creation to bring salvation to humanity. When Christians say 'Amen', they use a Hebrew word meaning 'truly', to emphasise that it is through Jesus as the Jewish Messiah or anointed one - 'Christ' being derived from the Greek word for 'anointed* - that their worship takes place. In theological terms, worship is based on the idea of God as a Holy Trinity, comprising Father, Son and Holy Spirit. With this 35
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 pattern in mind, it is often said that worship is offered to the Father, through the Son, by the power of the Holy Spirit. Even so, in different churches and at different times the emphasis placed upon the Father, the Son, and the Spirit, can differ to quite a degree. From its first days as a new religion, Christianity has been a community of worshipping people. In very many respects worship came before theology, prayer before doctrine. An old Latin phrase, lex orandi lex credendi, refers directly to this fact of Christian history that the law of prayer establishes the law of belief, or, in other words, that what is to be believed emerges from prayerful worship. The priority of worship is perfectly understandable, given the fact that the earliest followers of Jesus were Jews whose established religious practice was grounded in local synagogues and also, to a more limited extent, the Temple at Jerusalem. For centuries Jews had regularly come together to worship God and to hear the words of their sacred scriptures. Jesus was, himself, thoroughly grounded in this practice, and it is perfectly natural to read in the Bible of him being taken to the Temple as a boy (Luke 2: 41-50), of reading the scriptures at the synagogue (Luke 4: 16), and of teaching in synagogues (Mark 1: 21). Early in the Acts of the Apostles we read of Peter and John going to the Temple to pray, and of Paul, arguing his Christian cause in the synagogue at Corinth during one of his visits there lasting some eighteen months (Acts 18: 4-17). One of the profound issues that arose in the development of Christianity during the century after the death of Jesus was the break-away of Jewish Christians from their Jewish synagogue base as they established their own gatherings for worship, where they were joined by Greeks or others who had become Christians. Temple and Jesus There are several points in the New Testament where the status and significance of Jewish places of worship, especially the Temple at Jerusalem, are called into question. There is a well-known story in the gospels where Jesus visits the Temple at Jerusalem and drives from it merchants and stall-holders (Mark 11: 15-17). In the version written in John's Gospel (and it comes very early in that Gospel as though to emphasise the significance of the point being made) Jesus 36
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 is asked on what authority he drives out these sales-people, or what sign he can give to justify doing it? The text then runs: Jesus answered them, "Destroy this temple and in three days I will raise it up'. The Jews then said, 'It has taken forty-six years to build this temple, and will you raise it up in three days?' But he spoke of the temple of his body. When, therefore he was raised from the dead, his disciples remembered that he had said this; and they believed the scripture and the word which Jesus had spoken. (John 2: 19-22)
 
 These words hint at one strand of early Christian belief, in which Jesus was believed to be so important in the relationship between God and humanity that his resurrection provided a more significant focus of faith than any sacred building ever could, even the Temple which was initially the resting place of the Ark of the Covenant. A person had replaced a building, just as a new covenant had replaced the old. There is a full-scale discussion of this replacement of the Temple by Christ in the Epistle to the Hebrews, a discussion made all the keener by the fact that Jerusalem's temple was destroyed in 70 CE (a devastating blow as far as Jews were concerned). Jesus is interpreted as both the high priest (Heb. 9: 11) and the sacrificial victim (Heb. 9: 26) who, through his resurrection, has entered into heaven, which is the true sacred place (Heb. 9: 11-12), to serve as both priest and victim. Earthly things are reckoned, in this epistle, to be but shadows of the heavenly reality. The Christians addressed in this letter are called to the kind of life of faith which sets its mind on the ultimate realities of heaven and not upon transient aspects of earthly life. Therefore let us be grateful for receiving a kingdom that cannot be shaken, and thus let us offer to God acceptable worship, with reverence and awe. (Heb. 12: 28)
 
 Body as Temple This emphasis on worship is repeated later in the Epistle to the Hebrews to stress the fact that Christians exist not to participate in
 
 37
 
 WORSHIP
 
 the sacrifice of animals in earthly temples, but to 'continually offer up a sacrifice of praise to God', a sacrifice which is the 'fruit of lips that acknowledge his name' (Heb. 13: 15). Such sacrifices to God are also said to include doing good and sharing what they had (Heb. 13: 16), so that worship embraces the wider meaning of ethical aspects of life as well as narrower practices such as singing or the like. A very similar picture emerges in the Epistle to the Romans where Paul appeals to believers to present their bodies as a living sacrifice to God, for this very thing is their 'spiritual worship' (Rom. 12: 1). Here worship is seen as a way of describing the Christian life as a whole and not simply as one part of it restricted to the congregational activity within a particular building. This is expressed in a slightly different way when Paul writes that Christians should see their own bodies as a 'temple of the Holy Spirit' (I Cor. 6: 19). This brings worship down to a very personal level as the individual believer is seen as the true focus of worship of God since, through the Spirit, God indwells each person. This view of the relation between the Spirit and the individual transforms the idea of sacred space and sacred architecture. In fact, the history of worship within Christianity involves a constant relationship between the inwardness and the outwardness of worship, between those who say true worship of God is an inward attitude of the individual believer, and others who do not deny that inwardness but who also stress the outward acts and context of worship. The period of Jewish history into which Jesus was born involved, in Palestine, strict obedience to the commandment against making 'any graven image, or any likeness of anything that is in heaven above, or that is in the earth beneath, or that is in the water' (Exod. 20: 4). Early followers of Jesus were likely to have held a similar outlook, but with time, and as many non-Jews also became Christians, ideas changed. From the second century on, pictures emerged in Christian contexts, as in the catacombs, and grew in religious significance. One important aspect of this development lay in the Christian belief that God had become part and parcel of humanity in Jesus of Nazareth. This belief came to be enshrined in the doctrine of the Incarnation and changed the way Christian believers looked at the world.
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 Icons The doctrine of the Incarnation meant that, instead of God being beyond the material realm, there was now a sense in which God had entered into material reality. Through the process of salvation in Jesus, the stamp of divine approval had been placed upon created things in a new way. This led to Christ, his disciples and martyred followers, along with many aspects of human life, being portrayed in art forms. In Eastern Orthodox religion this ultimately led to the growth of icons. Icons are paintings of Jesus, of the Virgin Mary, and of various saints. They may be simple paintings or highly decorated with precious metals, but whether simple or elaborate they are believed to be a special medium through which spiritual benefits may be derived. In the most fundamental sense, icons are symbols they participate in that which they represent, they are a vehicle for the power of the person depicted upon them to come through to the pious worshipper. In Greek and Russian Orthodox churches icons play a very significant part in the piety of ordinary believers who often pray before their icons. The iconostasis is a screen found in Orthodox churches which separates the sanctuary, with its altar, from the nave where the people stand. It gets its name from the fact that it is covered with icons. Religious interest in icons grew increasingly in the eastern Mediterranean world until, in the eighth and ninth centuries, there was a flare-up of feeling both for and against their use in the Greek Church. This has been called the Iconoclastic Controversy, from a Greek word for image-breaker. Icons had become increasingly widespread, and some felt that they had become far too significant within popular church life, and it was when some of the Byzantine Emperors adopted this view that the issue reached epidemic proportion. Despite the strength of opposition, the right to use icons was won in 842 CE so that, in practice, icons would continue to be a significant part of eastern Christianity. Western Christianity had its own problems over the use of images at a later date. It was during the period of die Reformation in die sixteenth century that western Christians argued over images in churches and took different views. Roman Catholics retained the use of images in the form of crucifixes, statues and paintings, as did, to a certain extent, the Lutheran Churches. But the increased emphasis, both upon the personal inwardness of religious experience and, 39
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 perhaps even more importantly, on the Bible and preaching as the source of knowledge of God, led to the more Calvinist streams of the Reformation making their places of worship increasingly bare in an artistic sense. The Puritans in England in the early seventeenth century objected to any form of church decoration, ritual and the symbolic vestments worn by clergy in church. Several church denominations, including the Presbyterians, Baptists and Independents, were influenced by this outlook and continued to be simple in their church life as far as artistic representations were concerned. But, though the walls of these churches would be bare of all images, these denominations developed a rich tapestry of images within hymns. The tremendous growth of hymns following on from the Reformation generated a form of pictorial poetry which fed the pious through their congregational singing in a way that pictorial images had done for earlier generations. Eucharist as worship One major focus of worship in the Christian tradition which has long occupied a central place in Christian life is the Eucharist, the ritual in which the faithful gather together to bless, share, eat and drink bread and wine. It is sometimes called the Liturgy, especially in Greek Orthodoxy, where it stands as the uniquely central vehicle for expressing the doctrine and theology of that tradition. In the Roman Catholic Church it is called the Mass, while in Protestant and Reformed Churches it is called by a variety of names including the Lord's Supper and the Holy Communion. The Eucharist is traced back to the Last Supper, held by Jesus for his disciples before his death, as recorded in different ways several times in the Bible (eg., Matt. 26: 17ff; Mark 14: 13ff; Luke 22: 8ff; John 13: Iff; I Cor. 11: 23ff). At first it seems to have been a meal shared by all the faithful, then the action changed in the middle of the second century to focus on the bread and wine over which special prayers were said. The gathering has also switched from an evening to an early morning rite. The great increase in church membership following the Roman Empire becoming nominally Christian led to the Eucharist being increasingly associated with the clergy, as fewer of the total Christian population were involved in it. Its ritual and symbolic meaning were greatly elaborated in different parts of the Christian world. 40
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 One unifying feature in the theology and language of the Eucharist in both the eastern and western Christian traditions lay in the free use of ideas of sacrifice and offering. In the medieval period the western church developed the doctrine of transubstantiation to explain the belief that Christ's body and blood were somehow realised in the sacramental bread and wine. As such, they could be offered to God as a re-presentation of Christ, or as a re-offering of the sacrifice Christ had once made of himself. The technical arguments used to define just how the divine presence came to be in, or associated with, the bread and wine were often quite complex and tied up with the way philosophy at that period explained matter. The important point is that the Eucharist was seen as a kind of sacrifice, and that the worship of God was inextricably bound up with the life and death of Jesus as a sacrifice. DEVOTION TO THE BLESSED SACRAMENT
 
 In the Roman Catholic tradition this belief led to an important form of faith focusing on devotion to Christ as present in the consecrated bread or host. The 'blessed sacrament' was kept after the Mass and placed in a special receptacle called a tabernacle. This was and is a central feature of any Catholic church, representing the constant presence of Christ as a focus for worship and prayer. Often it would be near the high altar as the key focus in a church, or else placed in the Lady Chapel where private prayer and worship could be conducted at any time. From about the thirteenth century on, it became customary at some services to display the reserved sacrament to the people in a container called a monstrance. As time went on, monstrances became increasingly decorated and consisted of a little circular window through which the consecrated host or wafer could be seen, and with precious metal used, for example, to depict radiating rays of the sun coming from the host. Over the centuries a separate service emerged called Benediction, in which the host was displayed in its monstrance, and incense was used along with prayers, hymns and silent adoration. This was especially the case in the nineteenth century as Benediction was used as a special evening service. From the mid-twentieth century Catholics have increasingly 41
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 held major Masses as evening services which has led to a decline in the service of Benediction. This whole process is a good example of how the rise of a doctrine, that of transubstantiation, fostered a rite which later declined as the rite on which it depended, namely the Mass, changed its own place in the weekly flow of worship celebrating Christ's sacrifice. In Eastern Orthodoxy this practice never emerged, partly perhaps because of the emphasis on Christ's resurrection rather than on his death. But the death of Jesus as a sacrifice for sin in saving the world was absolutely central to the theology of the Reformation in the West, although it was interpreted in a different way, leading to intense disagreement between Protestants and Catholics over the meaning of the Eucharist and especially over the idea of the Eucharistic Sacrifice. Once more the debate between the inwardness and outwardness of religion in Christian faith came to the surface. For most Protestants the emphasis was placed on the faith of the believer in relation to Christ, and not upon any change in the bread and wine itself. For Catholics, as for the Lutherans to a certain extent, the sacramental bread and wine remained important as a means of interacting with the presence of Christ. The Anglican Church hotly debated the issue and, as a Reformation movement, went theologically for the stress on the faith in the one receiving the elements, and on the ritual as a memorial of the sacrificial offering made by Christ himself. Most Protestant churches retained the Eucharist in some form, often calling it the Lord's Supper, or the Holy Communion, while stressing the aspect of a memorial of Christ's death. From the later nineteenth century the Eucharist has come increasingly to the centre of worship in Catholic churches on the continent of Europe through the Liturgical Movement, as lay people have been encouraged to use it as a means of fostering their faith. The Second Vatican Council of the mid-1960s further encouraged this by insisting that the Mass should be said in the language of each country and not in Latin. So, too, in the Anglican Church, where the Parish Communion movement from the 1930s strove to establish each parish as a congregation focused on the Eucharist. But other Protestant churches have also increased their emphasis upon the Eucharist in the latter part of the twentieth century. One interesting feature of the Eucharist is the fact that in the Greek Orthodox Church even very young children are allowed to have the sacred bread and wine once they have been baptised; 42
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 Roman Catholics permit them to do so after their first Confession but before the rite of Confirmation, while most Anglicans have resolutely held Confirmation as a necessary qualification for taking Holy Communion. Most Protestant churches also stress the adult, self-conscious awareness of members before they are admitted to Holy Communion. This can be compared with the fact that children, and even the unbaptised, are allowed to sing hymns and otherwise take full part in services in these churches, which shows that even within acts of worship divisions are drawn between who may and may not take full part in them.
 
 Music, Mass and oratorio To talk of hymns is to come to music as one channel of worship which is practically universal in Christianity. Irrespective of their theology, churches have used musical forms to chant portions of scripture, to sing old and new hymns, and to be the medium for all sorts of services from the earliest days of the faith. The liturgies of eastern and western Christendom as well as the hymns and psalms of Protestantism bear witness to the power of music as a vehicle for worship. In the medieval period chant was combined with the Latin text of the Mass to give a form of worship that would influence western culture from Bach to Beethoven and on to Andrew Lloyd Webber in the 1980s. In similar ways, the Mass has been set to music under local cultural influences in Africa, South America and other countries. In addition to the Mass, various biblical passages have been set to music in oratorios such as Handel's 'Messiah' or Haydn's 'Creation' and have taken religious themes into the world of more popular culture. HYMNS AS WORSHIP
 
 But it is in hymns that the greatest number of people encounter music in worship. As general songs for lay people, hymns probably began in about the thirteenth century, though it was from the sixteenth century on, with the birth of the Reformation, that hymnwriting and hymn-singing became a fundamentally more central part of Christian worship and life. The Methodist Revival in Britain in 43
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 the eighteenth century marked an important change as hymns, alongside sermons, came to be the central means of expressing doctrine and faith, as in the first book, Hymns and Sacred Poems, published by John and Charles Wesley in 1739. Developing from metrical psalm-singing, hymns expressed the doctrines of new religious outlooks in language that could be deeply biblical but could also use non-biblical expressions to great effect. The freedom to use ordinary language to mirror and echo biblical turns of phrase was a powerful means of stimulating piety among the faithful, as in Luther's famous hymn, 'A safe stronghold our God is still, a trusty shield and weapon'. Many hymns took biblical ideas and presented them for use in this new form of popular worship. This was especially true in the nineteenth century which was the century when hymns fully entered the life of the great majority of churches in Britain, a shift that was marked by the publication of Hymns Ancient and Modern in 1861. It was in the Protestant tradition that hymn-singing came to be a central and important aspect of worship during the eighteenth and especially the nineteenth century. During this period all the major Protestant churches, including the Church of England, had shifted the centre of gravity of worship away from the Mass or Eucharist to services where the Bible was read, sermons preached, and hymns sung. Because this period was one of astonishing missionary expansion, carried out by members of various European countries establishing Christianity in their numerous empires and dominions, hymns were exported as a fundamental component of Christianity itself. From the earliest period of the Reformation, Martin Luther's hymn, A Safe Stronghold, conveys a clear picture of God as a castle set against the attacking Devil: A safe stronghold our God is still, A trusty shield and weapon; He'll help us clear from all the ill, That hath us now o'ertaken. The ancient prince of hell, Hath risen with purpose fell, Strong mail of craft and power He weareth in this hour; On earth is not his fellow. 44
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 But one of the most prolific and influential hymn-writers was Charles Wesley (1708-88), one of the founders of the Methodist movement, who had over two hundred hymns in the Methodist Hymn Book, a book which symbolises the importance of hymnody in this Protestant church. The following examples have been chosen to illustrate the theme of Christian worship and to show how diverse strands of human experience and life feed into the central nature of worship. In *O for a thousand tongues to sing my Great Redeemer's praise', Wesley takes the theme of salvation as the basis for his praise of God. The triumphs of God's grace have, in Christ, reached into the darkened life of the sinner as into a locked cellHe breaks the power of cancelled sin, He sets the prisoner free; His blood can make the foulest clean, His blood availed for me.
 
 The emphasis on Jesus as the atonement for sin, and as the basis for the life of the forgiven sinner, is a dominant chord in Protestant worship, as this hymn stresses in its final verse: See all your sins on Jesus laid: The Lamb of God was slain, His soul was once an offering made, For every soul of man.
 
 For Wesley there is a certain wonder and a trigger for worship in the mystery of God's goodness in taking on the problem of human wickedness. The hymn, 'And can it be that I should gain an interest in the Saviour's blood?', involves a profound reflection on the dual theological theme of God's love expressed in the death of Jesus on the one hand, and the human transformation brought about by forgiveness on the other, as these few phrases show: 'Amazing love! How can it be that Thou, my God, shouldst die for me!'; Tis mystery all! The immortal dies: Who can explore His strange design?'. Horatius Bonar (1808-89) explored this same experience of forgiveness in this hymn. As he says, 45
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 Not Not Can Not Can
 
 what these hands have done, what I feel or do, give me peace with God; all my prayers, and sighs, and tears, bear the awful load.
 
 This sense of sin as a weight bearing down upon life, or as chains holding people captive, is a powerful one in the spirituality of Protestant religion. It is experienced as part of that total process of conversion or of being 'born again', as someone passes from the oppressive sense of sin to an awareness of forgiveness from God, an awareness often spoken of in terms of light, freedom or peace. Bonar continues his hymn in exactly this way by shifting his attention from himself, first to Christ and then to God: Thy Can Thy Can
 
 work alone, O Christ, ease this weight of sin; blood alone, O Lamb of God, give me peace within.
 
 Thy grace alone, O God, To me can pardon speak; Thy power alone, O son of God Can this sore bondage break.
 
 Wesley's emphasis is thoroughly Christ-focused and rooted in the belief that God's love to humanity is fully revealed in Jesus whose incarnation brings God into the very arena of human life. Human nature itself is perceived as sinful and in need of transforming conversion through God's grace so that men and women may themselves become loving. One of his best known hymns, now widely sung as a Christmas carol, 'Hark the herald-angels sing', uses all these ideas, and uses them as the basis for the worship of Christ, Christ by highest heaven adored, Christ the everlasting Lord, Late in time behold him come, Offspring of a virgin's womb. Veiled in flesh the Godhead see, Hail the incarnate Deity, Pleased as man with man to dwell Jesus our Immanuel. 46
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 Mild He lays his glory by, Born that man no more may die, Born to raise the sons of earth, Born to give them second birth, Hail the heaven-born Prince of Peace, Hail the Sun of Righteousness, Light and life to all He brings, Risen with healing in His wings.
 
 Through hymns like this, more than through any formal teaching, millions of people have come to absorb aspects of theology and have been led into worship. It is quite easy to use Wesley's hymns alone as a means of covering the life of Jesus and the nature of God, as these representative titles show: 0 Love divine what hast thou done? Christ the Lord is risen today. Hail the Day that sees him rise. Entered the Holy Place above. Rejoice the Lord is King. Lo he comes with clouds descending. 1 want the Spirit of power within. Father in whom we live. When quiet in my house I sit. Sinners turn why will ye die?
 
 (Cross) (Resurrection) (Ascension) (Heavenly Priest) (Kingly Rule) (Second Coming) (Holy Spirit) (Holy Trinity) (Bible) (Conversion)
 
 Spirituality and worship Throughout Wesley's hymns there is a sense of inner peace, certainty and assurance which is typical of an important strand of Protestant religion. It is also the hallmark of those described by William James in his important book, The Varieties of Religious Experience (1902), as the 'twice-born' type of religious believer - those who undergo a sense of striving with sin and guilt until they feel born-again through God's power that comes to them. James distinguished these people from the 'once-born' type of individual who accept religious ideas and grow in them without any marked stage of conversion or transformation. 47
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 Though it would be quite wrong to distinguish between Protestant and Catholic forms of religion on the basis of the twice-born and once-born categories, it would also be wrong to ignore these different styles of religious outlook and attitudes. It would, of course, be easy to find once-born people in Protestant churches and twice-born individuals in Catholic and Orthodox communities. But, even so, the style of all these churches is influenced by their theology, and Catholic and Orthodox theology emphasises the pattern of sacraments through which a person enters the faith and passes through life by means of that scheme of sacraments. History, too, influences theology and worship, and this is certainly the case in this Protestant example of Methodism. The early Methodist stress on conversion as the foundation for the life of faith comes out in some of the hymns already mentioned. But hymns, as part of worship, form part of a whole which includes prayers, Bible-reading and sermons. Worship for twice-born individuals offers an opportunity to reflect on God's work as they have experienced it in their own lives. Entry into worship involves a reflection on their own past. This framework for life is an important part of worship because individuals are given a sense of place, an awareness of where they fit into the actual history of the world as understood by their religion. And this is done not simply in a rational and logical way, by some sort of a theory of history, but in a much more personal way through their own experience. Music and songs serve as the vehicles for this process of self-understanding. People sing themselves into Christian history and into the meaning of their own lives. The worship of God and a growth in selfunderstanding furnish two aspects of the total process of the life of faith and the growth of personal identity. One favourite hymn of nineteenth- and early twentieth-century Protestant church groups has the chorus, At the cross, at the cross, where I first saw the light, And the burden of my heart rolled away; It was there by faith I received my sight, And now I am happy all the day.
 
 Many hymns of this sort have been used in worship. When their 48
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 content is scrutinised it is slightly surprising to find that instead of focusing on God and recounting the wonderful nature of the deity, they dwell very largely on human life and the changes that have come about in it. In hymns we see how closely human identity is linked with the worship of God. Worship is also intimately linked to the worshipping community because it is in and through the group that individuals gain this sense of their own identity and have a chance to reflect upon it. This is especially true of twice-born people. The identity they once possessed in everyday life is now overtaken by the new sense of themselves as God's specially chosen people. In some Protestant churches there are special occasions when people can talk about their religious experiences and develop their knowledge of how God works in individual lives. Early Methodism held 'Experience Meetings' for this very purpose, and many Evangelical groups allow people to 'give their testimonies'. At such meetings people talk about their former life as unforgiven sinners, and about their new life following their conversion. Their sense of gratitude for this change of outlook motivates and influences their worship to a considerable extent. This provision of a context for life and for understanding existence is also true for those who are once-born Christians, but the way their churches explain reality is different. Religious life and everyday life The Catholic and Orthodox traditions of Christianity have strong theological explanations for the history of the world and for the place of the church within it. The use of the sacrament of baptism to make people into members, along with the other sacraments - of confirmation, marriage, absolution and last rites - to accompany them throughout life, provides a pattern through which people can gain a view on the world and grow in their appreciation and knowledge of God. These churches also use music in their worship and have done so from the early centuries of Christianity. In the case of Orthodoxy, only vocal music in the form of chants is used, the music of organs or other accompaniment being avoided. It was decided at the Council of Laodicea (367 CE) that the congregation in general should take no part in the singing of services in order to keep the purity of the music and ritual. Only the clergy, a special singer or cantor, and a choir are allowed to sing. And all 49
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 services are sung, an important point since Orthodoxy is quite the opposite of Protestant worship where, apart from hymns which are strongly congregational, no part of worship services would be sung. The Anglican and Lutheran traditions stand out in the sense that parts of their liturgies are sung by priest, choir and people. The growth of chants and hymn-forms of religious poetry from the fourth century into the middle ages was especially important, fostered as it was through Catholic monastic houses, with their set canonical hours, forming a regular pattern of daily worship. Prayers, hymns and readings formed the basis of worship which, in the summer months, started at lam and proceeded through some five services, interspersed with reading and work until bed at about 8pm. This constant round of prayer was an important phase in the history of Christian worship and marks out the belief in the worthwhileness of particular people giving their lives specifically for the service of God through formal religious services of worship, as well as through prayer, study, and sometimes service to the community at large. For practically a thousand years western Christianity gave special emphasis to this form of religious life of monks and nuns, a life-style which exalted celibacy as the ideal way of life for worship. As we have already mentioned, from about the thirteenth century hymns were introduced in the ordinary language of people, a change that was in marked contrast to the traditional church use of Latin. This shift into the vernacular was to become dramatically important with the Reformation, as monasteries were increasingly abandoned and as the ideal form of Christian life moved from celibacy to marriage. This change is deeply important as far as worship is concerned because the holy is no longer seen as separate and isolated from everyday life. One need not be a monk or nun in order to give God true and full worship. Worship can take place in the ordinary flow of life with its duties and obligations. Such a 'this-worldly' orientation of faith and worship is enshrined in Wesley's hymn: Forth in thy name O Lord I go, My daily labour to pursue, Thee, only Thee, resolved to know, In all I think or speak or do.
 
 An even more famous example is given in the hymn by George Herbert (1593-1632): 50
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 Teach me, my God and King, In all things Thee to see; And what I do in anything, To do it as for Thee. Herbert emphasises the spiritual nature of ordinary existence in this verse, arguing that if a believer does something for God's sake, then even, A servant with this clause makes drudgery divine; Who sweeps a room, as for Thy laws, makes that and die action fine. The belief that drudgery may be divine is closely linked with the idea of the Protestant work ethic which reads religious worth into everyday activity and calls people to be good stewards of their daily work because they work to serve God and not to please others. Their very calling as Christians is worked out through everyday work and duties and not only in formal worship of God.
 
 Worship, sacred languages and society It is no accident that the prayer book of the Church of England after the English Reformation came to be called The Book of Common Prayer (1549), for it was the book to be shared in its use by the whole community, minister and people alike. This book, like the service books of the Roman Catholic and Orthodox churches, along with most mainstream Christian denominations, gives a form and pattern for worship. Such books help provide an established pattern of worship over many centuries and over wide geographical areas. In many respects it is just such books that help reinforce the idea that the religious ritual of worship is extremely conservative and changes very little over time. This can be true, but it is also the case that when change comes, as it did in the Roman Catholic Church from the mid-1960s after the important Vatican 2 conferences on religion and the faith, it comes dramatically and rapidly. Instead of the Mass being said in Latin in the great majority of countries of the world it is now said in local languages. In this the Roman Catholic Church was doing what had been done by the Protestant churches at their birth in the Reformation some four hundred years before, namely
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 putting the worship of the congregation into the everyday language of the people. In terms of the history of Christian worship, the issue of language had been vital from the earliest days of the church. The first followers of Jesus probably worshipped at their local Jewish synagogue using the Aramaic language, while at Jerusalem's Temple Hebrew would have been used and understood only by those specially educated in it. In other parts of the Mediterranean world where Jews lived and worked, they used Greek in their synagogue life. As far as new Christian congregations were concerned, worship followed the local language. In Rome, for example, the liturgy was initially in Greek because Greek was so widely used as a common language by those of the lower social class groups who constituted the largest group from which converts were drawn. This changed as time went on and, by the third century, most Christians spoke Latin and so the liturgy shifted to its Latin base. Later, in the seventh century, Greek came into use again as more Greek-speaking merchants and others came to be in Rome. As time went on Latin returned to become the dominant language used. Latin went on to become the language of the Roman Empire and many would have had some knowledge of it as a popular tongue. But, with the passage of time and the rise of the more modern European languages, Latin became increasingly a language for literature and scholars, leaving the mass of people ignorant of it, and of the liturgy of the church. This distance between ordinary believers and the form of worship of their Church was dramatically reversed in the Reformation, as we have already indicated. What is interesting is that the Eastern Orthodox churches had their liturgies in local languages from the outset. But languages are dramatically open to change and what is vernacular in one era can easily come to be less than intelligible in another. Some of the churches that originated in the Reformation have liturgies which are some three to four hundred years old and which are not completely intelligible in the present day. Because most contemporary Christians favour worship that is understandable and direct, some churches have sought to modernise their service books. The Church of England is a good example of this, having published the Alternative Service Book (1980) to be used alongside or instead of the 1662 Book of Common Prayer. To compare and contrast some passages from these books is to see not only how language has changed but, even more important than 52
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 this, how social ideas, conventions, and theological outlooks lying behind the text have changed. The place of social influences upon the texts of worship is easily overlooked but remains radically significant. The 1662 book assumes a form of society with the monarch as its powerful head, followed by layers of people in authority. In the Prayer for the Queen's Majesty in the service of Morning Prayer, God is said to be 'high and mighty, King of kings, Lord of lords, the only Ruler of Princes', who from his throne beholds all the dwellers upon earth. In the service of Holy Communion, there are prayers for the monarch, 'that under her we may be godly and quietly governed', as well as for the monarch's 'whole Council, and all that are put in authority under her, that they may truly and indifferently minister justice to the punishment of wickedness and vice'. The whole service presumes a strongly hierarchical sense of society moving from God through the monarch and those in power down to the humble believer. The theology of the Holy Communion service follows in this line of thought and sees God as the one whose wayward servants have offended against Him. God is the merciful Father who forgives his humble and penitent servants because of the sacrificial death of his dearly beloved Son, Jesus Christ. True worship follows from a restored relationship with the offended God, and from a life of obedient service. The 1980 book views the world differently. Its Holy Communion service begins by saying 'The Lord is here. His Spirit is with us'. The scene set is of a democratic community of friends rather than a hierarchy of master, monarch and servants. God as Spirit takes precedence over God as mighty ruling Lord. Even the prayer involving the monarch asks that every nation may be directed in the ways of peace that 'men may honour one another, and seek the common good'. Once more equality replaces hierarchy, and salvation involves a strong sense of community membership, and not only the forgiveness of sins. These subtle differences between the two books show how changes in society influence changes in theological expression and, through that, the way worship takes place. History does not stand still. There are many modern influences at work and not simply those originating hundreds or thousands of years ago. One major new development in church life and worship belonging to the latter part of the twentieth century that has affected 53
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 Catholic as well as Protestant and Anglican churches, is that of the Charismatic Movement. Its importance demands special consideration. Charismatic worship A major feature of mainstream Orthodox, Catholic, Anglican, and Protestant church worship is a fixed and written liturgy which is followed through in the service conducted by authorised ministers and priests. The sermon and some of the intercessory prayers offer a degree of freedom for leaders to introduce thoughts of their own but, by and large, there is a fixed expectation of what will take place. Worship is organised. We have already spoken about once-born and twice-born styles of worship, and these remain important for charismatic worship since charismatic activity often takes place within the overall framework of a traditional religious service. This is especially true in Catholic and Anglican traditions. The Charismatic Movement gets its name from the charismata, or gifts of the Spirit, mentioned in the Acts of the Apostles and in the First Letter to the Corinthians. At the beginning of the twentieth century some revivalist churches emerged in the United States of America which stood in the Protestant and Evangelical tradition, stressing the importance of conversion. These Pentecostal churches, as they were called, went further than this, to talk of the need for individuals to have an additional experience of the Holy Spirit, which brought them to a new level of Christian awareness. As their name suggests, these churches focused on the story of the early Christians in the Acts of the Apostles, of a wind coming from God and inspiring the apostles to preach the gospel, and also giving them the ability to 'speak in tongues'. This form of inspired utterance, or glossolalia, was regarded as a special sign of the presence and power of the Holy Spirit, and a sure mark that an individual had received an additional blessing or renewal from God. In the 1960s a very similar kind of religious enthusiasm emerged in the United States of America and quickly spread to Britain and across the world. It, too, emphasised the gifts of the Spirit, especially glossolalia or speaking in tongues, seeing that gift as one of a number of signs that an individual had received a renewal of spiritual life. One important feature of this Charismatic or Renewal 54
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 Movement, as it was also called, was that those influenced by it tended to remain within their original denomination or church rather than come out to create new churches. At least this was the case for much of the 1960s and 1970s, with the result that many congregations of the main Christian churches came to have Charismatic members. A relatively small but significant number of clergy, Protestant and Catholic, were also influenced, and experienced a revitalisation of their spiritual lives. This led to some churches having services which included periods of charismatic worship set amidst the traditional liturgy. Some also added new 'Praise' services to their list of ordinary events. The word 'Praise* came into its own as a description of charismatic worship, when individuals might lift their arms up into the air while singing or as an expression of adoration of God. Some would speak in tongues or even sing in tongues as the whole group stood and swayed to the music. As with many periods of religious enthusiasm and creativity, the Charismatic Movement gave birth to hundreds of new hymns, to much new music, and to a distinctive ethos or mood of spirituality. This is typified by a sense of the immediate nearness and power of God through the Holy Spirit. Anything might happen, and God might decide to say something to a group through someone speaking in tongues or, perhaps, through a revelation. The centre of gravity of worship was in the present. The meaning of life was immediately available. A sense of expectation in worship was connected with gifts of healing that many believed to be given to the church by God. Many of the new hymns expressed these thoughts. One called, Tor Pm building a people of power', is interesting in that it begins in the first person singular, as though Jesus was giving a direct message through a prophetic utterance: For I'm building a people of power, And Pm making a people of praise, That will move through this land by My Spirit, And will glorify My precious Name. (Dave Richards, 1977)
 
 The second verse then gives the response of believers to this message as they say: 'Build Your Church Lord, Make us strong Lord', and 55
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 they go on to ask the Lord to join their hearts in one and give them unity in Christ's Kingdom. Another dimension to this excitement in divine activity was a belief, held by some charismatically inclined Christians, that evil spirits were also active in the world and might even possess people. In some churches, ministers and priests conducted exorcisms to expel spirits from individual lives. Another hymn echoes this aspect of religion: For this purpose Christ was revealed, To destroy all the works of the Evil One.
 
 The hymn then divides with lines for men and women to sing separately before they reunite to say that in the name of Jesus they stand and claim victory because Satan has no authority here, Powers of Darkness must flee, For Christ has the victory. (Graham Kendrick, 1985)
 
 A feature of many charismatic hymns, as in the hymns of the Pentecostal Churches of the earlier twentieth century, is a repetitive chorus sung after each main verse. This is characteristic of songs in religious groups where the democratic unity of all members is stressed. So it was that worship of God came to embrace a wide variety of intense experiences and beliefs. While many Charismatics remained in the mainstream churches, others left to found House Churches, making the House Church Movement a significant point of religious growth in later twentiethcentury Britain. These also developed patterns of emotional worship of a charismatic type, and often used buildings of a nontraditional church-style for their meetings. By using, for example, a redundant cinema as a church, such a group expresses its belief that true worship of God does not require architecture or symbolism of a traditional Christian kind. Sincerity of faith is what matters for true worship to be given to God, and not any particular sacred place. 56
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 Adaptability of hymns in worship Hymns are very often taken for granted in most branches of contemporary Christianity, a familiarity which ignores the incredible power hymns have wielded in fostering new and distinctive forms of Christianity. Once hymns became established in eighteenth-century Protestant religion as a means of expressing doctrine and religious experience, they opened up new possibilities for new religious movements. New content could easily be put into the traditional form of a hymn, or new words could be sung to a familiar tune. The Salvation Army (initially founded in 1865 on the model of an army whose task was actively to convert people to Christianity) established brass bands, rather like military bands, to accompany singing in public places. The founder, 'General' William Booth, encouraged hymn-singing to well-known and popular music on the basis that 'the Devil should not have all the best tunes'. In terms of Christian worship, the Salvation Army is one of the best examples of Christians expanding the meaning of worship to include service to the community. Uniform-wearing members put their faith into action by helping the poor, deprived and distressed in society through active social welfare programmes. In their Citadels, services are held on different occasions for those who are actively committed members of the Army and for members of the general public. Unlike practically all other churches within the Christian tradition, the Salvation Army do not hold services of Holy Communion. Singing, Bible-reading, prayers, sermons and the giving of personal testimony to the work of God in their personal lives, form the basis for services of worship. If popular tunes helped people think about the Christian message, as with the Salvation Army, so it is very likely that patterns of worship based on hymn-singing, Bible-reading and prayers helped others already familiar with one church to move to others. Familiar patterns of behaviour ease the passage of converts as they leave their former religious base and become members in new churches. Many groups, including Christian Science, Jehovah's Witnesses, Seventh Day Adventists and Mormons, all used hymns as part of their own religious worship.
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 Sacred places and religious habit We have already mentioned the tension in Christianity between those who value special places for worship and those who do not. The weight of emphasis has, historically, always fallen on the need for religious buildings, precisely because Christianity is a groupfocused and congregationally based religion. Sooner or later a group of Christians requires somewhere to meet. Many new groupings of believers would like to keep their faith free from the impediments of buildings and materialistic concerns. It is often argued that people become too attached to particular places of worship and value the place more than the purpose for which it exists. In practice, worship is a habit-forming activity. From its earliest days Christianity has been organised for frequent worship, often of groups of people meeting together. Such regukrity fosters commitment to a particular place. When people have particular experiences in particular places they associate the one with the other, and over time they can come to be firmly wedded together. Someone may worship in the same church building for many years and may even sit in the same seat. In many traditional societies, where relatively few left their home village or town to live and work elsewhere, many of their memories would be associated with the church building. Moments of joy and moments of sorrow would be connected with that one building. From the theological stand-point of ministers or priests, this situation can easily be interpreted as unfortunate or childish, especially if they have had the wider experience of worshipping in many different places and living in many towns. But the fixed residence of long-term inhabitants gives them their own sense of continuity and habit. Some sacred places, whether actual buildings like cathedrals, or places of pilgrimage such as Rome or Jerusalem, develop their significance over thousands of years. The habit of many generations is the framework for each new pilgrim or visitor. Some people speak of the 'atmosphere' of some sacred places as positive and beneficial to their own prayers and worship. While it is difficult to describe exactly what is meant by an atmosphere of worship, it marks the readiness of people to pray and worship within a particular church or place. Readiness for worship is probably associated with the traditional triggers for prayer in a culture, not least a certain organisation of space, light, smell and sound. 58
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 Cues for worship Human beings have probably engaged in worship for as long as archaeological evidence is available, and it is certainly the case that all known religions (including folk-Buddhism) contain some aspect of worship directed to their supreme focus. In terms of Christian theology, this is explained as the human awareness of creatureliness. In broader terms, it probably involves the human drive for meaning in the face of a universe and a life that is both beautiful and terrifying. Reason takes us into the world of theology, philosophy and science where arguments help explain the universe and the place of people within it, but such rational explanations often seem to leave the emotional depths of life untouched. In Christianity these two dimensions of reason and emotion come together in the worshipping life of the church. In worship, Christians do not simply think about the meaning of life, they also respond to the meaning of life. Through theology they learn that God is both the creator of all things and also the one who undertakes to love humankind and to bring meaning to the relationships in which people live. Through worship these ideas are not merely entertained as thoughts but are expressed as worship.
 
 Worship: its nature and dynamics So, theologically speaking, worship is a response. People worship because they are aware of something. In Christianity this is an awareness of God's self-revelation in creation, in redemption through Jesus, in the life of the Church, and in personal experience. Worship is the grateful response for these loving acts of God, the response of the creature and of the redeemed servant. The important nineteenth-century Danish theologian, Soren Kierkegaard, spoke about the 'first wonder' that humans encountered through nature, a wonder that was lost in despair, and that can come to be replaced by a 'second wonder', or consciousness of God, as the individual is confronted by God in realising the nature of sin and of faith. This is a clear example in the Christian tradition of the double knowledge of God in creation and salvation, and of the two sources of worshipping response. 59
 
 WORSHIP THE MEANING OF WORSHIP
 
 A further understanding of worship as a human activity can be gained by shifting from a theological to a more sociological outlook, focusing on questions of meaning and identity already hinted at. In terms of meaning, worship is an expression of satisfaction at having discovered truth; it involves commitment to the explanation of life furnished by a particular religion. Knowledge of a religion does not simply involve philosophical, historical and textual study gained in an academic way; there is also a kind of knowing that comes from active participation in the life of a worshipping church community. Such worship can provide a context where other forms of reflection gain a greater significance. IDENTITY AND WORSHIP
 
 Closely aligned with the meaning gained in worship is the sense of identity that worship helps individuals to gain for themselves. Identity is a complex idea but it refers to those things that give individuals a sense of their past, of who they are and of where they belong in life. It includes the language people speak, the history they share with others, the land where they belong, the kind of music, dance and social occasions that they enjoy. But identity also comes from a particular way of understanding and responding to God. At the community level of particular regions or countries, shared worship can help bind people together into a unified group, but it can also help keep people apart from others whose way of worship, even within the overall world of Christianity, is different from their own. So at the human level of relationships, worship can serve as the focus for wider religious differences that divide people. One of the sharpest examples of this is the Eucharist itself, since it is a major division between Roman Catholics, Greek Orthodox, Anglicans and other Protestants. This service and its theology, along with those authorised to conduct it, enshrines the history of debate between these churches and ensures that historical differences are perpetuated. Many Christians see this as shameful, since worship should unite believers and not divide them, and since worship is a form of relationship between the human and the divine which belongs to the essential nature of life. This relationship can be 60
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 perverted if something or someone replaces God as the very centre of adoration, for then worship becomes idolatry. But in the proper ordering of human life, the setting of worship is a powerful context for learning about God, both through acts of worship and also through sermons or other forms of instruction. Channels of worship Worship flows through several channels. Traditionally the emphasis is placed upon the church or sacred building, but many Christians engage in private prayer in any setting. When praying, individuals explicitly set themselves in relationship to God in several ways. Very often human language is used as the basic means of addressing God. This can be a formal or a less formal style of language, it may be spoken, intoned, or sung, conducted jointly with others in common prayer or else be private. The substance of prayer may be adoration of God, but may also involve confession of sin, or petition for something that is desired by the worshipper. In terms of posture, there is great variation both among and within traditions. Some stand to pray, others kneel or sit, while at the Catholic Ordination service the new priests lie full length upon the ground in prostration before God. Eyes may be closed, when there is an inner focus on God's presence, while eyes may be left open if an icon or statue or other form of religious art is part of the total process. Human hands also play a vital part in worship since they may be placed together, niaking the body symmetrical and balanced, or one hand may be used to make the sign of the cross as believers identify themselves with the cross of Christ, and increasingly, the return of the dance to Christian worship involves the whole body. The history of western culture is full of sacred music, largely as the vehicle of the Eucharist and its worship, but also in oratorios such as Handel's 'Messiah', where biblical words have been set to music to tell the story of salvation or of some detailed biblical period. At a more general social level, bells have played an important part in making public 'noises', signalling the worship of God. But worship can take place in silence, and some traditions of Christianity have favoured silence, even for the congregational gathering of believers, as the context in which to wait for God to 61
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 encounter them. The Society of Friends, started by George Fox (1624-91), believed in the 'Inner Light', which involved a prompting of the Holy Spirit in worship. Their alternative name, the Quakers, indicates another aspect of their religious life in which they trembled or shook as a result of divine influence. Movement as a form of worship was characteristic of the Shakers, who developed in Manchester in the mid-eighteenth century under the influence of some French Protestant refugees called Camisards. After some Shakers emigrated to America, their number grew as they formed and lived in communities. In the nineteenth century they developed complex group dancing as a form of worship. In quite a different religious climate some present day Christians in the mainline denominations have explored liturgical dance as one form of worship. This, along with all the other patterns of worship we have sketched, shows how varied worship can be as different sorts of people at varied times and places respond to the mystery and revelation of God and, in some measure, share in it. FURTHER READING
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 3. Hinduism Anuradha Roma Choudhury
 
 The concept of worship in Hinduism is as varied as the many facets of the religion itself. Hinduism cannot even be called a religion in the formal Western sense. It does not have any one founder and does not have any one Holy Book of instructions. It grew gradually over a period of about five thousand years absorbing and assimilating all the religious, philosophical, ethical and cultural movements of India. Consequently, there is no one ideal of worship. Different schools of philosophical thought prescribe different forms of rituals or no rituals at all. People belonging to different strata of society also interpret worship in different ways. There is no one term for worship in Hinduism. It can be yajna, homa, upasana, sadhana, bhajand, archand, drddhand, etc. The closest general term for worship, as understood in the West, would be pujd. Then again, pujd can mean more than just ritual worship. It means adoration, honour, respect, devotion, obeisance and much more. Pftjd actually means honour in expressions like vidvdn sarvatra pujyate (a learned man is worshipped everywhere) (Chdnakyaniti VM, 20). To a Hindu child, his or her parents are pujaniya (to be respected). It can also mean dedication. Artists or musicians in India often say that pursuing art or music is their life-long pujd to achieve the desired goal. However, dealing primarily with ritual worship, one has to go back to the earliest period of vedic worship. The world's earliest surviving literature, the Veda1 (c. 1500 BCE), contain hymns praising the all-powerful gods who, more often than not, are the personified elements of nature. The vedic priests around a sacrificial fire chanted hymns with precise intonations. Offerings of milk, clarified butter (ghrta) and soma-rasa (an intoxicating drink made 63
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 from Soma plant) were offered to the friendly god, Agni (fire). Through Agni, the intermediary, gods received the gifts offered by the humans and bestowed blessings on them in return. The objectives of worship in the vedic period were either to appease the wrath of the fearsome gods, the giant forces of nature generating awe and bewilderment in primitive people (e.g., lightning, thunderstorm), or to please the benevolent gods (e.g., rain, fire) for favours of wealth in the form of crops, cattle and children. The sacrificial worship of the vedic period is known as the yajna2. Of the four Vedas, the Yajur-veda deals specifically with the ritualistic formulae of the yajnas. It describes in prose the procedural details of the actual performance of various yajnas. Both the words yajus(r) and yajna are derived from the same root, *yaj\ which means 'to worship'. The purpose of the Yajur-veda is to give the hymns of the preceding Rg-veda an applied form in ritual worship. The ideology behind the sacrificial worship probably owes its origin to the Purusa Sukta (the Hymn of Man) of the Rg-veda, describing the great sacrifice of the primal man (purusa) at the beginning of time. As the universe emerged from an enormous sacrifice, constant repetitions of that original sacrifice seemed necessary to maintain the universe in good working order. The rituals performed by high caste Aryans in the remote Indo-European past are still performed by some orthodox Brdhmana families. The purpose of the yajnas, however, has changed with time. They began as methods of pleasing gods with offerings of obedience and allegiance to them, but gradually came to be looked upon as ways of practising renunciation and penance. In the course of time the sacrificial worship of the vedic Aryans was replaced by pujd, worship of the deities or gods with images. The scene of worship changed from the sacrificial ground to the places of pilgrimage and ritual bathing. 'Instead of altars there grew up temples with their special deities' (Sen 1973: 58). It is plausible that in a varied country like India, diverse races and tribes with different ways and objects of worship contributed to the evolution of formalised worship. Some Hindus still worship rivers, specific trees and animals. The bhakti (devotion) cult that grew up with image-worship had its roots in southern India, known as Dravidian country, and points to a non-Aryan origin. As the early vedic sacrificial worship gradually blended in with the non-Aryan ways of worship, each of 64
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 these cults found a place in Hinduism and influenced it from within. In the transition, even the all-powerful vedic gods were either diminished in stature in competition with the non-Aryan gods or were amalgamated with some of them. For example, the most powerful vedic god Indra lost his importance in later Hinduism and the vedic storm-god Rudra became identified with the non-Aryan Siva, the god of destruction. Image-worship In vedic worship, though many gods were accepted, there was no reference to idols or images. The fact that the Indus Valley civilisation (c. 2000 BCE) had many images shows that imageworship may have existed in India before the Aryan invasion and thus may be a non-Aryan contribution to present day Hinduism. Image-worship (miMi-pftja) is not idolatry. Hindus do not believe that the image itself is Visnu or Siva, but accept it merely as a symbol of the deity. They pray not to the image, but to the deity personified by the image. Though Hindus believe in one formless Absolute God (Brahman), their prayers are strengthened if there is a tangible object of devotion in front of them. The difficulty of comprehending an abstract Absolute entity as God necessitates a symbolic representation in a concrete form, a mfirti (literally, 'crystallisation'), so that the mind can concentrate upon it. A simple stone may serve the purpose just as well as an elaborately sculptured statue with all the specific features prescribed by the Hindu manuals (s&stras) on sculpture. Symbolism Hindus who worship a simple stone or a particular plant are venerating something greater, beyond that stone or plant. The stone is often kept in a little shrine, washed, smeared with sandal-wood paste and decorated with flowers. Hindus know that the stone itself is not God but is the symbol of God at that moment. It may not be so to others, but to them that does not matter. The logic of Hindu thinking is as follows. If one really has faith in God being omnipresent, one has to believe that God can be found in anything and everything. Then, all one needs to do is to focus God in a thing, be it a stone, a flower or something else. When the 65
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 scriptures say 'God is omnipresent, omnipotent and omniscient', it sounds so vague and abstract that most people dare not even try to comprehend God. It is too general and too impersonal a statement. But when one focuses, say, on a flower, mentally imposing God on to it, it is possible to meditate on a God who is close at hand, at that instant. Neither the colour of the flower, nor the number of its petals is in focus at that moment, but God is. This simple act makes concentration much easier and meditation more intense. Thus, to a Hindu, anything at all can be an object of meditation once it is chosen as a symbol of God. However, mention must be made here of a particular symbolic object of worship that is greatly revered by the Hindus. It is the emblem of Siva in the lihga (phallus) form that symbolises his vast generative energy. A Siva-lihga, often made of stone, is complete with the phallus standing on a platform representing the yoni (vulva) of his consort Sakti. The generative process in nature through the union of male and female, purusa and prakrti, passive and dynamic, and negative and positive forces, is recognised and worshipped by the Hindus in a Siva-lihga form. Though it is often described in the West as a primitive fertility symbol and thereby given a sexual connotation, to the majority of the Siva devotees in India it does not imply any erotic element in his rites. As pointed out by Cavendish (1980: 24), 'the symbol has been a conventional image of the god for so long that most of his devotees do not realise that it has any sexual significance*. In this context one should remember that in Hinduism the conjugal sex-act is venerated as the essential and continuing process of procreation in nature and therefore there is no concept of 'original sin'. Most male deities are balanced by their female counterparts and accordingly worshipped together, and often their offsprings are included as well; for example, Visnu with Laksmi, Siva with Parvati/Durga and their two sons, Kartikeya and Ganesa. Another form of symbolism existing in objects of worship is noticed in the physical features of the images of deities. Multiple limbs of the images and a third eye are often added to signify the multifarious as well as super-human attributes of deities. Individual deities have their own characteristic features. For example, Visnu has four arms with hands holding separate implements, each of which represents an activity or aspect of Visnu's identity. Similarly, the ten arms of Durga, the Mother figure of the Hindu pantheon, and the divine weapons they carry, represent her power of destroying all 66
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 evils and of protecting the creation. Her third eye represents the allseeing aspect of the divinity (divya-drsti). Apart from the objects of worship there are several other spheres of Hindu meditative activities where symbolism plays an important role. MANTRA
 
 A mantra in Hindu worship may be a short phrase, or a word, or even a sound-syllable, that is uttered repeatedly in meditation to make concentration fixed. It is an aid for the human mind (which is incessantly rushing from one thought to another) to cut out superfluous thoughts and concentrate on one preferred thought. What the symbolic object of worship does for one tangibly, the mantra does audibly. Mantras have their specific sound values and sound effects. The correct pronunciation is all-important In the practice of vedic mantras, it is said, the vibration generated by correct intonation is beneficial not only to the reciter but also to the listeners. Therefore mantras are to be chanted audibly. The pitch, the tonal quality and the length of the sounds are of crucial significance. If a mantra were not uttered accurately, it would prove ineffectual and would do more harm than good. That is why it is not considered right to read mantras from the written script (likbitapdthaka). A mantra should be learnt by ear from the oral chanting of a teacher (guru) and then be memorised in the proper manner. To achieve this, one has to have initiation (dtksa) from a guru who is experienced enough to prescribe the appropriate mantra, judging the recipient's temperament and spiritual capabilities. Thus, a mantra is often considered to be so sacred and personalised a code that it is to be cherished or guarded with secrecy, otherwise it may lose its potency. Though there are different mantras prescribed by gurus for individuals of different mental make-up, there is one mantra that all Hindus hold in great reverence. That is 'OM' or CAUM', known as Omkdra or Pranava. The Ofhkara is considered to be the seed or essence of the cosmic sound that pervades the whole universe. In the Upanisads there are expressions like Ndda-Brabma and Sabdam Brahma, which show that sound (ndda/sabda) is elevated to the level of Brahman itself (cf., 'The Word was God' - the Bible, John 1, 1). 67
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 'OM', being the symbolic sacred sound, is always uttered at the beginning and at the end of all Hindu religious readings and rituals. The term mantra literally means 'that which liberates oneself by focusing one's mind on it' (manandt trdyate iti mantrah). In that sense a particular mantra called Gdyatn (Rg-veda HI 62; 10) is considered by the Hindus as the most liberating of all. It is the most renowned prayer of all the Vedas. The Gdyatn is a mantra that glorifies the Sun (Savitrt), symbolising the power of light that illumines the earth, the sky and the heaven, and that seeks illumination of the human mind with higher intelligence (dhf), i.e., spiritual enlightenment. It is recited daily at sunrise and sunset, usually at the time of the ritual bath. In other scriptures Gdyatrt is held in high esteem, as Manu declares (Manu-samhitd II 102) that the chanting of Gdyatrt at dawn dispels the guilt of the previous night, and the evening chant destroys the sins committed during the day, thus emphasising the purifying power of the mantra itself.
 
 YANTRA
 
 A yantra can be described as a symbolic pattern which helps a meditative worshipper to concentrate on the object of worship. Mantra and yantra complement each other and are used in conjunction in an act of worship. Just as mantra is an aid to concentration in sound-form, so is yantra an aid in visual form. 'A yantra is very often referred to as an energy pattern or a power-diagram' (Mookerjee 1977: 54). It is a pure geometric formation without any iconographic representation. Often these geometric patterns are centred on a single point, upon which meditative concentration is to be fixed. During meditation, by visualising a chosen geometric figure, one can overcome all surfacing superfluous thoughts and be in control of the psyche. Like the sound-element of a mantra, the 'patternness' (Rawson 1988: 64) of a yantra is vital for its meditative force. The artistic yantras are often made with coloured powders sprinkled on the floor in front of the image of the deity to be worshipped. However, yantras can be made of many different materials such as stone, rock-crystal, etc. The ground plans of most Hindu temples are themselves yantras. The yantras play a very important role in the Tantra3 tradition. 68
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 As mantra channels one's mind by controlling the psyche, yoga disciplines the body to be in tune with the mind. Body and mind work together to achieve a unified goal by being complementary to each other. The term yoga means 'union', signifying the union of body and mind; and at a higher level it connotes the union of the individual soul with the Universal or Absolute Soul. Yoga can have several meanings, depending upon the context. It has the same connotation as 'yoke' in English, meaning togetherness. In mathematical terms yoga means the sum of addition. Concentration is needed to achieve anything, and to master concentration, a Hindu thinks; physical and mental controls have to work together. The yogic exercises, well known in the West now, are not an end in themselves but a means to an end: the achievement of a healthy, responsive body attuned to a steady determined mind. For a Hindu, yoga is not important merely as a physical technique for body-building, but for the state of consciousness it generates during the exercises. A true yogi is not only a healthier but also a more composed person. In the context of worship, yogic postures play an important role. The most well-known posture, padmasana (the lotus position), sitting cross-legged on a flat floor with erect spine, helps the worshipper to have a steady supportive body to uphold the meditative mind. Indian sculpture is full of figurines of yogis and of the Buddha in meditative padmdsana postures. In tantric worship, yogic postures play a vital role. Specific postures have specific significance and experiences, and one has to follow the steps with the strictest accuracy. According to Tantra, the human body has six psychic centres (chakras) along its spine. Through the correct practice (sadhand) of yoga, the chakras open one by one, leading to the progressive arousal of dormant energy (called kundalinf) from the lowest physical level to the highest psychic plane.
 
 Various modes of worship Hindus in general do not distinguish between religion and philosophy. To diem the two are overlapping, if not synonymous. That is why worship, which is solely a part of religion in other traditions, is a many-faceted feature in Hinduism, where it changes its modes in 69
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 accordance with each individual philosophy. The ultimate goal of each mode of worship (sadhand) is to achieve enlightenment or liberation (mukti/moksa4). Ritual worship is not the only form of worship in Hinduism, and may not suit everybody. As Hinduism does not recognise any single way of reaching God, the concept of religious worship may vary from person to person or sect to sect, and with it vary the details of religious assumptions. 'One may try to reach God through work (karma), or meditation and knowledge (jnana), or simply through devotion (bhakti). All are equally valid5 (Sen 1973: 39). In Bhagavadgitd (one of the most well-known Hindu scriptures) Krsna, the God incarnate, declares: *In whatever way men worship Me, in the same way do I fulfil their desires; it is My path men tread, in all ways' (IV, 11). The different ways people view God, some even apparently conflicting, show the infinite aspects of the same Supreme. One individual's level of understanding may be different from that of another, and Hinduism gives every individual the freedom to choose his or her own way of worship. Swami Vivekananda (1963: 76/78) explains: A religion, to satisfy the largest proportion of mankind, must be able to supply food for all these various types of minds . . . And this religion is attained by what we, in India, call Yoga - union. To the worker, it is union between men and the whole of humanity; to the mystic, between his Lower and Higher Self; to the lover, union between himself and the God of love; and to the philosopher, it is the union of all existence.
 
 A person who follows any of these ways of union (yoga) is called a yogi. A karma-yogi worships through his work, a raja-yogi through power of mind, a bhakti-yogi through love and devotion, and a jndna-yogi through knowledge and intellect.
 
 KARMA-YOGA: THE PATH OF ENLIGHTENMENT THROUGH WORK
 
 In a society, there are always people whose minds do not dwell on thoughts alone but find a way of consolidating their thoughts with tangible work. Karma-yoga explains why such a person should work for work's sake, without attachment or caring for rewards. 70
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 Attachment breeds expectation, expectation brings disappointment and disappointment causes pain. If one works because one likes to work and does not care for anything in return, then one can avoid the chain of disappointment and misery. In Bhagavadgita (E, 47) Krsna advises an undecided Arjuna to follow the path of action (karma): 'Thy right is to work only; but never to the fruits thereof. Be thou not the producer of the fruits of (thy) actions; neither let thy attachment be towards inaction' (Swarupananda 1982: 57). RAJA-YOGA: THE PATH OF ENLIGHTENMENT THROUGH CONTROL OF THE MIND
 
 This is the psychological way of enlightenment. Concentration is the keyword in raja-yoga. But proper concentration is very hard to achieve. As soon as one tries to calm oneself and concentrate upon an object of knowledge, thousands of distracting thoughts rush into one's mind. Raja-yoga teaches one how to overcome the limitations of the mind with a firm and steady concentration. As this is the basic requirement of all branches of yoga, raja-yoga is called the king (raja) among the yogas. BHAKll-YOGA: THE PATH OF UNION WITH A PERSONAL GOD THROUGH DEVOTION OR LOVE
 
 This path of yoga is for people of an emotional nature who find image-worship satisfying. They 'do not care for abstract definitions of the truth. God to them is something tangible, the only thing that is real; . . . Bhakti-Yoga teaches them how to love, without any ulterior motives, loving God and loving the good because it is good to do so.' (Swami Vivekananda 1963: 85). Their love of God at times culminates in exuberance of all kinds such as elaborate rituals, decorations, beautiful buildings and so on. The bhakti-yogts have a very rich tradition of mythology, poetry, songs and ballads. Group singing of devotional songs (kirtanas or bhajanas) is an important part of their worship of the loving God. In a singing session, tears of overwhelming emotion are a common sight in a gathering of the bhaktas (devotees). The saint poets such as Jayadeva, Mira, Ramaprasada, whose devotional songs win the 71
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 hearts of millions of Hindus, have been venerated through the ages as great bhaktas. Ramakrishna Paramahamsa, the unassuming saint of the last century, was a bhakta of Kali. The Hare-Krishna cult, well known in the West, is an offshoot of the bhakti movement, and members of the group are bhaktas of Hari and Krsna. In a gathering of bhaktas it is not uncommon to hear a devotee sing in praise of Siva while celebrating the birth of Krsna or Rama (both are incarnations of Visnu), and devotees of Kali join in with the singing. This is because bhakti overcomes all barriers, whether intellectual or sectarian.
 
 jftANA-YOGAi THE PATH OF ENUGHTENMENT THROUGH KNOWLEDGE OR INTELLECTUAL PURSUIT
 
 This is the path for the philosophers and thinkers, who never accept faith or belief as a substitute for their personal realisation of the highest truth. Daily routine of rituals is not for them, nor is devotional singing. Reasoning and logic are their search-lights. Their intellect wants to unravel the mysteries of existence and experience the Truth and eventually become one with the Universal Being (Brahman). The quest is for the realisation of the inner self (dtman) and for identifying it with the Universal Self (paramatman). The ultimate in this form of worship leads to sannydsa (renunciation of the world). The person, a sannydsi or ascetic, is lost to society at large. Certain sects of ascetics aspire to achieve spiritual height by ignoring physical comfort or even torturing the body in different strenuous ways. None of these four modes of worship (sddhand) is considered less important than the others. Different ways are right for individuals with different propensities and levels of spiritual capability. The variation in spiritual levels in people is taken into consideration when Krsna advises Arjuna, his disciple, on how to worship ideally (Bhagavadgita XH, 8-11): Fix your mind on Me only, place your intellect in Me, [then] you shall no doubt live in Me hereafter. If you are unable to fix your mind steadily on Me, then by abhydsa-
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 yoga [repetitive practice of withdrawing the mind from material objects] do seek to reach Me. If you are unable to practise abhydsa even, be intent on doing actions for Me. Even by doing actions for My sake, you shall attain perfection. If you are unable to do even this, then taking refuge in Me, abandon the fruit of all action.
 
 The above quotation shows that there are gradations in the modes of worship. The discipline of the rituals is very important at the beginning to bring one's mind homeward, as it were, from the rushing world's material affairs. One engaged in mere rituals, even without knowing the significance of it all, will gradually calm down through the sheer regularity of performing the rituals. This will set the scene for religious thoughts. One day this person may not need the aid of rituals any more and may become a jndna-yogL In this way an earlier step lays the foundation for the next step. Each stage or way of worship is valid for the person who finds it worth pursuing. The most important common element in all, however, is sincerity (sraddha). In Bhagavadgftd (W, 21 and XII, 2) Krsna states: Whatsoever form any devotee seeks to worship with Sraddha - that Sraddha of his do I make unwavering. . . . Those who, fixing their mind on Me, worship Me, ever-steadfast, and endowed with supreme Sraddhd, they in My opinion are the best versed in Yoga. (Swarupananda 1982: 174 and 277)
 
 Relationship of the worshipper with the worshipped The concept of an Absolute Creative Source from which the whole creation materialised is the basis of Hindu theology. This Absolute entity, called Brahman, cannot be described, is beyond all attributes (gunattta), does not have shape or form (nirakara) and does not have a gender (lihgdtita). Brahman can be expressed by negation only (i.e., what it is not). The Upanisads, the Bhagavadgftd and other scriptures have tried in various ways to establish a relationship of this unknowable (ajneya) Brahman with the creation at large: it is the Supreme Soul (paramdtma) from which the individual souls of all creatures (jivdtmd) come, and which they are absorbed into. To achieve spiritual liberation (moksa) one has to realise the identity of 73
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 one's individual soul with the Universal Brahman, and so on. Yet the concept of Brahman is too abstract and too impersonal for ordinary people to comprehend. Only a jnana-yogl (see above p. 72) can endeavour to achieve such a height and declare *I am He' (so'ham) or announce 'You are That' (tat tvamasi). For others, a more personal, a more intimate God is needed, a God whom one can pray to and look up to in moments of need or grief, whom one can thank when something good happens, who looks after one's personal well-being. The majority of Hindus are familiar with this concept of a personal God. One's personal God can be male or female: Isvara or Bhagavdn is prayed to as a father figure, and Isvari or Bhagavatt as the mother. Though the father-figure portraiture is quite common, to most Hindus the ideal of a protective mother is very close to their heart. The powerful Mother-cult (worshipping of Sakti/Kall/Durga as a mother) seems to be a non-Aryan contribution to Hinduism as there is no prominent mother-figure in vedic literature. God is worshipped not only as a parent but in all sorts of human relationships. The various deities worshipped by individuals represent various relations. Krsna (a male deity), the God of love, is never worshipped as a father but as a friend (sakhd/bandhu) or a lover (priya) or even as a child (bala). Arjuna addresses him (in the Bhagavadgttd) as a friend, Mira (a sixteenth-century saint), and most female devotees consider him as a lover, and some even choose to worship him as a child (bala-Krsna). Durga, though primarily worshipped as a protective mother inspiring reverence, is also looked upon as a daughter evoking affection in the minds of the devotees. This is particularly true in Bengal, the eastern region where Durgd-pujd is the most important religious festival. The fourday festival is like the long-awaited annual home-coming of a married daughter. Thus, in Hinduism all human feelings, emotions and relations are established with deities, not just reverence and obeisance. Choice of deities Since Hindus believe that the various deities are merely various aspects of the one and only God, individuals have the freedom to choose their own deity to suit their individual need for a personal God. In spite of the fact that there are many distinct deities, at a 74
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 given moment any of them can be worshipped as though he or she were the supreme deity, encompassing the attributes of all the rest. That is why, in a Hindu family, it is possible to find a mother worshipping child-Krsna, a father Siva, a son Kali and a daughter Laksmi, with the images of all these deities placed in the same family shrine side by side without provoking rivalry. However, more often than not, children follow the family tradition and get used to the discipline of worshipping the deity of their parents' choice. In some cases unification of deities is conceived, as in Trimurti5 (i.e., Brahma, Visnu and Siva). (Some families keep pictures of the Buddha and of Christ beside those of their family deities, where photographs of the family guru or priest and of the departed members of the family are also seen.) Traditionally, a Hindu worships three types of deities: a personally chosen deity (ista-devatd)> the family deity (kula-devata), and the local/village deity (grama-devata); each may differ from the other. The chosen deity is worshipped in a private, meditative way. The family deity, placed in a niche or on a table, is worshipped daily with simple rituals. The local deity is regularly worshipped by a priest in the local temple. A pious Hindu may visit the temple daily, periodically or occasionally. The local deity is often a regional choice. Considering the vastness of India, one realises why the choice of deities varies not only among families in a region but also between regions. In eastern India Kali is a popular deity, in the south Siva and Ganesa/Ganapati, in the north Visnu, and so on. In spite of this regionality, sects and sub-sects of Saivas, Vaisnavas and Saktas (devotees of Siva, Visnu and Sakti/Kali/Durga respectively) are distributed all over India. Yet, it can honestly be said that, in a Vai§nava ceremony, a devotional song about Siva can be sung by a Sakta devotee and none of the attendants would find it strange. The Hindus see no contradiction in such complete tolerance because they believe that each group is praying to the same one and only Universal Spirit who is beyond all sectarian claims.
 
 Codes of conduct associated with ritual worship: Vidhi (dos) and Nisedba (don'ts) In popular Hinduism there are a number of observances and avoidances concerning ritual worship. Bathing and fasting before and during worship, breaking fast with only prasdda (consecrated 75
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 food), avoiding shoes (particularly leather ones), are just a few very commonly observed practices. Some of these regulations are possibly dictated by the climate or by sanitary considerations. Hindu pollution laws of not eating from another's plate or drinking from another's cup are examples of such considerations. Personal hygiene is strictly observed, and water plays an indispensable part in it. Bathing is not just for rituals but is a daily necessity. These daily (nitya) and occasional (naimittika) observances evolved into a series of treatises, collectively known as Smrtis or Dharmasdstras, by the early Christian era. The most renowned of these treatises is Manu-$mrti attributed to an ancient sage called Manu. It embodies rules and regulations for civic living. 'These civic rules worked within the religious framework and sometimes even had religious sanction' (Sen 1973: 61). VIDHI (OBSERVANCES)
 
 Sndna (bathing) cleanses the body and pacifies the mind before worship. Upavdsa (fasting), Hindus believe, helps one to control emotions and passion. It strengthens one's willpower against indulging in greed or pleasure and is thus regarded as a penance. Fasting for ritual worship starts at day-break and continues till the worship is over. It has two advantages: the first is purely physical or physiological and the second is psychological but is very much influenced by the first. The chief objective of fasting is to render the system clean which in turn calms the mind. Prasdda (literally, kindness/favour), the food that is offered to the deity during worship and thus consecrated, is taken at the end of worship to break the fast. It consists always of simple natural food which is available to all, e.g., various fruits, raisins and lumps of cane sugar. Even the feast that follows the religious ceremonies is almost always purely vegetarian. Vegetarianism became widespread in Hinduism through the influence of the ahimsd (non-violence) element of Buddhism and Jainism. In the tantric cult, on the other hand, meat of the sacrificial animal offered to the goddess Kali is consumed by the worshippers as consecrated food. 76
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 There seem to be several reasons for the prohibition of wearing shoes in any religious venue or even near the home-shrine. The most obvious one is general cleanliness; shoes collect dust and dirt on a journey. This is why an Indian, on returning home, takes his or her shoes off outside the threshold and then enters the room barefoot. Secondly, taking shoes off is a sign of humility and respect for the shrine of God (cf. Exodus 3: 5). Thirdly, and most significantly, a non-violence (ahimsa) factor may be associated with the custom. The conscience of ahimsa rejects objects made of animal skin, like shoes, in a sacred place. Leather bags or cases are also objectionable. So when they go on pilgrimage, Hindus often choose rubber or canvas shoes for thek long arduous journeys. Prohibition of taking part in rituals during one's 'impure' state is strictly observed in Hinduism. For example, a woman during her menstruating period is not allowed to take part in a ritual Similarly, in the event of a death, or even a birth, the immediate family is prohibited from taking part in religious rituals for a prescribed period. This period is regarded as impure (asaucha). In the case of a death (mrtasaucha), it is the period of mourning, and in that of a birth (janmdsaucha), it is the period of confinement. The length of such periods depends on one's caste: the lower the caste the longer the period. Ritual worship The procedure of a Hindu ritual worship, or pujd, is so elaborate that the majority of Hindus often do not know the significance of the minute details. They are happy to leave it all to the priest who is a Brdhmana by caste, knows the scriptures, and is initiated and trained for the practicalities of all rituals. Despite the multitude of deities, the basic format of Hindu ritual worship is fairly standard, with minor variations for individual deities. The actual ceremony is conducted during the auspicious period prescribed by the Hindu calendar, based on the constellations of stars. As a rule all rituals are governed by precise timings according to Hindu astronomy and astrological calculations. 77
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 The fasting priest and the participating devotees bathe before engaging in any preparation. The floor decorations (rangoli/dlpand) are done in the ceremonial area. Rangoli, made by sprinkling powder colours in various formations and diagrams (see Yantra above, p. 68), has mystic significance. Alpand (or dlimpana), the floor painting of Bengal, is symbolic of good luck, fortune and fertility because it is made with rice-paste. Strings of fresh flowers (e.g., marigold) and mango leaves are hung to highlight the venue. The image of the deity is adorned with patterns of sandal-wood paste, dressed in silk of a specified colour (e.g., Visnu - yellow, SarasvatI - white) and garlanded with fresh flowers. Specific flowers and leaves are used in the worship of particular deities (e.g., red ;'rfi/					    
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