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Foreword 

If America is called a “melting pot” of different culture, Japan may be 
the one, too, of sundry currents of religions and philosophy. Even in the 
pre-Nara period, strong influences of Chinese and Indian thoughts are 

quite evident. In the middle age of the warriors’ regime, Zen Buddhism 

comes across the sea over to Japan. Then by the visit of Jesuits in the 16th 

century European Catholic impact led to great religious and political 
discussions and it ended up by the civil war of Kirishitan. Even during 
the closed door policy of the Tokugawa shogunate, Chinese philosophies 
were imported and translated into Japanese philosophy. The tendency 
became more dynamic once the country was open to the Western coun- 
tries in 1868. It reached to a stage that Dr. Reischauer called Japan with 
her westernized modern attire as a part of the Far West, instead of Far 
East. 

It may be an interesting question to ask whether there existed or exists 
any Japanese thought of its own. The question was already raised by such 

scholars or philologists of the Tokugawa period as Kricuu, KaDANO 
Azumamaro, Moroort Norinaga and Hirata Atsutane who created a 
school of Kokugaku or National Study which unfortunately came to be 
one of the guiding principles of nationalistic movement of the late 
Tokugawa and early Meiji thinkers and politicians. 

The author of this book is Professor of Hindu Philosophy and Dean 
of the Literature Department at the University of Tokyo. He opened 
a new horizon of comparative study of Asian thought when he wrote his 
The Ways of Thinking of Eastern Peoples: India-Tibet-Japan (English edi- 

tion, 1964). 
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This book is a compilation of the various articles the author has writ- 
ten in different occasions on Japanese thought. There are some repetitious 
phrases in chapters. But time being limited it was impossible to reedit 
them entirely. Some revision should be undertaken in later days. 

March 1967 

Kokusai Bunka Shinkokai 



Prefa ce 

A number of excellent Western works have already been published 
on the history of Japanese philosophy. One thinks, for example, of the 
late Tsucuipa Kydson’s Contemporary Thought of Japan and China (Lon- 

don: Williams and Norgate Ltd.), which appeared about forty years ago, 

and of Father Gino K. Provesana’s Recent Japanese Philosophical Thought, 

1862-1962: A Survey (Tokyo: Enderle Bookstore), published in 1963. 

Others might also be mentioned. Of all of them, however, it must be 

noted that they understand Japanese philosophy to have started with the 

Meiji Restoration and with the entrance of Western culture into Japan. 

My point of view, however, is fundamentally different, for I am of the 

opinion that even prior to the Meiji Restoration there was a long history 

of philosophy in Japan. 
If compared with Greece, India, or China, Japanese philosophy got a 

late start, but if compared with the various countries of Europe, it was 

not far behind. The present book is an attempt to trace, in historical per- 

spective, the problems considered in the history of philosophy in Japan. 

My particular field of interest is the study of Indian thought, and it is 

only occasionally, as time permits, that I undertake a study of Japanese 

Buddhism. But as I am interested in comparative philosophy, and believe 

that it will become increasingly important in future, I have allowed my- 

self the liberty of writing this brief account of philosophy in pre-modern 

Japan. Readers of this account will discover, I believe, that Japanese 

philosophers grappled with the same kinds of problems as did philos- 

ophers in the West, in India, and in China, and that the history of Japa- 
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nese philosophical thought follows much the same course of develop- 
ment as that found elsewhere. 

This book was written at the request of the Kokusai Bunka Shinkokai. 
Due to space limitations and time deadlines, a more detailed description 
could not be given. I hope to write a fuller account at another time. 

The greater part of the book I wrote originally in English. Chapter 
IV, however, on the “Controversy between Buddhism and Christian- 

ity,” and Chapter VI, on “Modern Trends—Specific Problems of the 

Tokugawa Period,” were translated by Mr. ABE Yoshiya and Father 
William JoHNSTON in proportions indicated in the text. 
To all these people I want to take this opportunity to express my pro- 

found gratitude. 
Nakamura Hajime 

March 1967 
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Editorial Notes 

1. Romanization: The Hepburn system with minor modifications has 

been employed in the romanizations of Japanese words. 

2. Personal names: In accordance with the Japanese practice, the fam- 

ily names precede the given names. 
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CHAPIERVYV 

MODERN TRENDS—General Features of the Tokugawa Period 

1. Introductory Remarks 
People often say that Eastern countries had nothing which could 

properly be termed a modern age before the introduction of Western 

civilization. They say that there had not yet appeared what might be 

called “modern” ways of thinking. 

This appears at first glance to be true, but if we investigate the history 

of modern Eastern thought more thoroughly, we come to see the gradual 

indigenous development of modern conceptions of man and ethical 

values, corresponding to, yet different from, those in the modern West. 

In the following, I propose to discuss some features of the thought in 

Japan of the Tokugawa period, of nearly the same period as the modern 

West. 

Generally speaking, it might be said that many religious sects have 

remained as medieval, in their behavior as in their manner of valuation 

in the Tokugawa period also. What then do we mean by medieval ways 

of valuation? They are generally characterized by the following features: 

(x) The absolute authority of traditional religions was admitted by the 

people in general who were under their strict control. Traditional 

symbols were stereotyped for a long period. 

(2) Consequently, religious orders were extremely influential in the 

realm of social relations. 

(3) The absolute sacredness of religious canons was stressed. Scholarship 

was no more than deduction from, and the elucidation of, the funda- 

mental dogmas of religions. Learning was, in the main, scholastic. 
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Free thinking was not permitted; heretics were punished, scepticism 
was abhorred. 

(4) The tendency of thought was, generally speaking, other-worldly. 
Religious life was regarded as noble, secular life as vile and mean. 

(s) As for social structure, a feudalistic hierarchy of status was accepted 
by the common people, and was enforced by authority. 

(6) Cultural life was limited to the upper classes; common people hardly 
participated in it. 

Such ways of thinking and behavior were characteristic of the medieval 
West and Japan. And if we assume that modern ways of thinking in- 
volve the casting off of these, it is necessary that we should investigate 
Japanese thought from the same viewpoint as Western thought, al- 
though we should not overlook the difference which exists between 
them. . 

The literature written in this period is voluminous. However, focus- 

ing our investigation, we want to point out and discuss some conspicu- 

ous features in the change of thought which can be found in the works 
of some Japanese thinkers of the past during the four or five centuries 
before the introduction of Western civilization at the Meiji Restoration. 

These features could be found only in their incipient stage, and were 
not influential enough to change the whole society. But we should not 
overlook them. They are worth notice. 

As the motivating power we shall first mention and discuss the critical 
attitude, 

2. Critical Attitude 

Consciousness of Ego 
It is said that modern thought began with the consciousness of the 

self (cogito ergo sum). The attitude of esteeming man as such makes one 
aware of the problem of ego. 
In Japanese Buddhism the process of the appearance of ego-conscious- 

ness can be noticed. Master T‘ien-t‘ai (538-597), the founder of the Chi- 
nese T“ien-t‘ai school, declared that one should not entertain doubt to- 
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wards one’s own master. This way ‘of thinking was most conspicuous in 
later Zen Buddhism, which esteems transmission from master to disciple. 
But in modern Japan the opposite attitude was expressed. ““To be honest 
one must declare one’s own doubts, if he has any, as I do.” 2 

Even in Zen Buddhism a critical attitude was expressed towards the 
founder. To illustrate: Ddgen (1200-1253) denounced the theory of 

‘perceiving one’s own nature intuitively’ set forth in the Siitra of the 
Sixth Patriarch. But Tenkei (1648-1735), his spiritual descendant, re- 
jected Dogen’s opinion as ‘absurd sheer nonsense.’* According to the 

traditional attitude, “‘one’s own enlightenment should be conveyed face 

to face, from master to disciple, and it should be approved by a single 

master.” It is likely that this attitude reflected the feudalistic tendency of 

the Tokugawa period. But Tenkei gave a different interpretation. In 

this phrase “master” means ‘one’s own self”; “disciple” also means ‘one’s 

self’ ; “a single master” means ‘one’s self.’ So, the whole phrase means ‘the 

attainment of one’s own or true self by oneself.’ We need not practice 

under the guidance of a single teacher. Even by looking at peach blos- 

soms one can make one’s own self clear.’ 

But the Japanese ego-consciousness was greatly different from the 

Western one of the same period. In Zen Buddhism it was supposed that 

the true spirit of religion should be handed down from master to dis- 

ciple. According to the Western way of understanding, the self of the 

master must be something different from that of the disciple. But Tenkei 

asserts that both are one; i.e., essentially the transmission of the spirit 

of religion is done from the Great Self to the Great Self. “The trans- 

mission of the Self cannot be caused by others. It is the transmission from 

one’s self to one’s self.”5 Master Dégen taught ‘learning one’s self,’ and 

Tenkei explained that it was nothing but the way of following ‘the Great 

Self’ ‘To learn (know) one’s self’ was interpreted as meaning ‘to know 

one’s Mind.’ ‘To know one’s Mind’ was emphasized by such Zen priests 

as Munan (1603-1676), Bankei, etc. IsHipa Baigan (1685-1748) also said: 

“To know Mind is said to be the beginning of learning (science). It 

was said that it should be found out by oneself: 

As the Japanese concept of the self differs from the Western one, its 
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ethical implication became different. In the West individualism was re- 

garded as the basis of ethics. But in Japan the removal of conflict be- 

tween different individuals was regarded as the ethical ideal. This was 

probably due to Buddhist influence, but even among non-Buddhists 

this thought is noticed. Isu1pa Baigan, the founder of the Shingaku 

school, said as follows: “Real learning consists in attaining complete 
freedom from the personal Mind.” ““You must conceive this selflessness as 
a Law.”? Among the thinkers of the modern West egoism and individual- 
ism were clearly distinguished; but among the Japanese thinkers of the 
same period this distinction was not so clearly made. Instead, another 
way of approach to the self was displayed. Hakuin’s (1636-1769) Intro- 
spection was a kind of autosuggestion based on the idea that man’s body 
and spirit form a close unity. This method of Introspection through 
which man, in a certain sense, finds his true self, liberates spiritual forces 

which greatly influence also man’s bodily well-being.’ However, the 
thinkers who advocated the significance of the individual were not en- 
tirely lacking. For example, Ninomiya Sontoku (1787-1856) valued the 

individual in a way that was unusual for his time. Once, pointing to the 

statue of the Buddha that represents him as saying when he was born, 
“Between heaven and earth only I am holy,” Sontoku said to his dis- 
ciples: “The Buddha did not use those words out of false pride, nor must 
they be applied exclusively to him. The teaching ought to be that every 
man thinking of himself should feel, that between heaven and earth 

there is no more noble man than he, for were he not existent there would 

be nothing.’’® Originally this legend came into existence in order to 
glorify the superhuman quality of the Buddha among later devout Bud- 
dhists.1° Sontoku’s interpretation seems to have been a slightly modern- 
ized one. But here we find the assertion of the dignity and significance 
of the individual in its incipient stage. 

The consciousness of ego and the critical spirit finally led to the appear- 
ance of some materialists. In the modern West materialism occurred: 
Bacon and Hossgs, in England, and La Merret, D’Oxsacu, DrperoT, 

etc., were its advocates before Marx and Encets. With regard to the 
Japanese counterparts, as those who prepared the way for materialism 
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we can mention Kamara Ekken (1630-1714), OGyt Sorai (1666-1728), 

Dazat Shuntai (1680-1747), Tominaca Nakamoto (1715-1746), Mrura 

Baien (1723-1789), Minakawa Kien (1731-1804), and those who ap- 

proached materialism KaMaDA Rywk6 (1733-1821), YAMAGATA Bant6 

(1746-1821) and ANDO Shécki (1707-c. 1760), although Japan prior to 

the Meiji Restoration may be said to have had no materialists in the 

strict sense of the word." They were anti-religious, but their thoughts 

were limited to a small circle, and they left little influence. It was only 

due to the efforts of some foreign scholars such as the late E. H. NoRMAN”” 

and a Russian communist scholar that Japanese intellectuals in general 

came to notice the existence of materialists in the late feudal days. 

Empirical Inquiry 
In the West the modern age began with critical inquiry by means of 

doubt. Doubt was encouraged in China as in the West. 

In the West doubts were first directed towards miracles which were 

essential to the faith of the Medieval Ages. In Japan also we can trace a 

similar movement. Miracles were already repudiated in the Medieval 

Ages by Master Dogen who said: “People commonly believe that occult 

powers of Buddhas are such as exhaling water and fire from the body of 

inhaling water from the ocean into the pores of body.” These may be 

called “‘small occult powers,” but they are not worthy of the name of 

the true occult powers. The true occult powers, that is to say, “great 

occult powers,” exist within and only within the simple everyday oc- 

currences of “drinking tea, eating rice, drawing water, and carrying 

faggots.” This is the “occult power of Buddha” or “the occult power of 

one who aspires to be a Buddha.” One who practices this power will 

eventually become “‘an occult-power Buddha.” It means that the true 

miracle is the fact that one lives righteously one’s own daily life.’® Su- 

ZUKI Shdsan (1579-1655) repudiated miracles set forth by Catholicism. 

He said: “There should be no miracle in the true religion. In Japan the 

chief miracle workers are foxes and badgers.’””"* YOSHIDA Shdin (1830- 

1859), the nationalist, leader, strongly criticized the miracle stories men- 

tioned in the Kannon Sitra.!° But in Japan the problem of miracles did 
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not cause much trouble, because miracles were not regarded as essential 

to Buddhism. 

Ninomiya Sontoku said that the true teaching should be read from 

the unwritten sacred book of nature. He had a poem: “Without sound, 

without odor, heaven and earth repeat over and over again the unwritten 

sacred book.” If you wish to read this book you must close your physical 

eyes and open your spiritual eyes. He says there are mistakes in the writ- 

ten books and therefore he compares them with the unwritten book of 

nature and unless they are in harmony with the universe-book he rejects 
them.1® 

His sole reliance upon experience led him to practical attitude. NiNo- 
Mrya said: “True learning does not consist in knowledge of books; it must 
be practical and capable of practical application.”!” The idea of “prac- 
tical learning (jitsugaku)” was espoused not only by Sato Nobuhiro 
(1769-1850) and others, but also by sucha novelist as TAkIZAWA Bakin 
(1767-1848).}8 

In Japan some ingenious intellectuals engaged in scientific researches 
and inventions. For example, the activities of Hiraca Gennai (1728-1779) 

have many similarities to those of Benjamin FRANKLIN in his experiments 
with electricity, etc. But their attempts did not develop. 

Nature and Natural Law 
The concept of a “natural order” had become widespread in seven- 

teenth and eighteenth century Europe. Corresponding to it in Japan of 
nearly the same period the concept of natural law was advocated by 
many thinkers. 

Universality of truth came to be stressed. Master Munan said: “Con- 
FUCIUS said: “My doctrine is that ofan all-pervading unity.’ The purport 
of this saying is (the Way’s) pervading Heaven and Earth. It is tantamount 
to the Buddhist Great Wisdom (Maha-prajfia).’2° Whether such an inter- 
pretation of the Great Wisdom is right or not is in need of further ex- 
amining. But Munan took it for asserting universality of truth. Such an 
opinion was conspicuous among liberal Zen priests and Shingaku teachers 
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and scholars of a new tendency, such as Jiun Sonja (1718-1804) in the 
Tokugawa period, etc. . 

St. Jiun, the pioneer of Sanskrit scholarship in Japan, stressed the idea 
with a rationalistic attitude. “In this world there are the true Laws which 
benefits it always. Those who have open eyes can see these Laws as 
clearly as they see the sun and the moon. Whether a Buddha appears or 
whether a Buddha does not appear, (regardless of it) this world exists, 
and human beings exist. These Ten Virtues will always be manifest along 
them (i.e., so long as they exist).”2! 

Here we are surprised by the striking similarity of the concepts of 
natural law between Grotius and Jiun. However, Grotius was a West- 

erner. He says: “And yet God may be called the author of natural law, 
since He is the author of Nature, and therefore wills this law to be valid.” 

Jiun’s opinion is quite different. According to him, nature and law are 
nothing but Buddha himself. 

Jiun found the essence of Buddhism in observing natural law, which 
could be termed as the observance of the Ten Virtues. “It is true of only 
the teachings of the Ten Virtues that they never change. Throughout all 
the ages, both ancient and modern, and throughout all lands they con- 

stitute the suitable and true Path for both the wise and the ignorant, the 
superior man and the inferior man, and for both men and women.” 

Formerly, and even after the introduction of Western civilization in 

the Meiji era, Shintoism was regarded as the principle or rallying point 
of jingoistic nationalism. However, St. Jiun explained away Shintoism 
as the universal way of all mankind. What he called Shinto may be 
summed up in a word by the following two points: one’s own pure con- 
science;?° and the great justice** by which the sovereigns and subjects 
are ethically bound to each other.”> This one single pure conscience is the 
common fundamental property of the ruling monarch above and of the 
common people under him, existing from the earliest age of the gods till 

the present day and from the present day to the most distant future, co- 
eternal with the heavens and the earth.” 

St. Jiun, in his interpretation of the classics, gives rational and sym- 
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bolical explanations and tries to make the people of the Tokugawa period 

understand advanced philosophical and ethical ideas in them.?” 

Natural law should be the basis for ethical conduct throughout all 

countries. “Just as heaven and earth exist, so also are there various coun- 

tries in existence. Sun, moon, and stars move according to the laws of 

heaven, while mountains, seas and rivers are governed by the laws of 

earth. As there are various countries, so there exist men to inhabit them. 

The human nexus is constituted by the relationships between lord and 

subject, parents and children, husband and wife, between brothers, and 

between friends.’ 

However, Jiun was not a law scholar. Whereas GroTIus made a quite 

extraordinary impression on the statesmen of the seventeenth and 

eighteenth centuries, and influenced later legal thought, Jiun was an in- 

dividual thinker and his thought was forgotten. 

Isurpa Baigan, the founder of the Shingaku school, admitted Nature, 

which is good. “A healthy person can taste food and enjoy it, but a man 

sick with fever even if he does eat, cannot taste good food and so does not 

enjoy it. The people who do not understand Good Nature are like that.”?® 

Using the technical terms of the Neo-Confucianists of the Sung 

period, he explains Nature: “The movement of the Forms is the ever 

spreading Ether of Heaven and Farth. As it can be clearly seen that Heav- 

en and Earth and myself are single, harmonious thing, we can deduce 

that the theory of Good Nature is evident and in agreement with the 

Doctrine of Changes.’’° 

Our human individual is a microcosm, and in this sense it partakes of 

Nature. “Inspiration and Expiration are negative and positive. Those 

who follow this are good. The Internal Substance which rules the deeds 

of our External Functioning is Nature. From this you can see that, man, 
as a whole, is a small Heaven and Earth. If you fully conceive your being 
as a small Heaven and Earth, you will never complain for lack of any- 

thing.’ 
In the behavioral context it can be called Human-Heartedness. “The 

peace of one’s mind is Human-Heartedness. Human-Heartedness is Heav- 

en’s original Ether. This Ether from Heaven generates and keeps alive 
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all these Thousand Things. The aim and the reason for learning is to get 
to know one’s mind. Our duty is to feed nature through our mind while 
we breathe. If we follow the Way of Human-Heartedness and Love and 
Propriety even a little, we may live in peace.” 

Considered in terms of the Forms, another term of the Neo-Confu- 

cianists, Nature is called the Mind. “‘It is the Mind which identifies itself 

in the Forms. See how the Mind exists even in birds and animals! Frogs 

are naturally afraid of snakes. It is not surely a mother who teaches her 
offspring that snakes are dangerous and will gobble them up and, of 
course, tadpoles do not study and do not gradually learn all this. The 
fact is that if you are born under the Form of a frog, the fear for snakes 
comes straight in the Mind from the Form. Let us consider something 
analogous: when summer comes a flea clings to man’s body. Here again, 

do a flea’s parents teach it to live by sucking men’s blood? Is it taught if 
it sees a man’s hand approach, it must jump away immediately lest it lose 
its life? The reason is that when a flea jumps away it acts in accordance 
with the Forms and not because it has learnt to do so.’’* “Birds and 
beasts have no Personal Mind and therefore comply perfectly with the 
dictates of the Forms.’’** The explanation of nature with these illustra- 
tions is not so different from that of the West. But it seems that Nature 

was equated with the Mind by him. “What is called Nature is the Internal 
Substance of Heaven, of Earth and Man.’ 

The final goal of ethical conduct was, according to him, to recover 

one’s own original Mind. “To attain something by following the Law 
means to attain the Mind,”* “If you just let yourself go, and become 

receptive, everything is natural, easy, evident.””*” One might be surprised, 

when he knows that he wants to apply his theory even to politics. “By 
ruling without acknowledging this Order (Principle) a ruler will not be 
able to govern his country.’”** His thought may sound too idealistic, but 
when we find a highly idealistic Western counterpart in FICHTE, we need 
not be surprised. 

The same inclination can be noticed in aesthetics also. Discussing San- 

skrit and Dutch poetry together, MruRA Baien was led to a conviction 

that there exists some universal aesthetical principles valid for poetry 
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Eastern and Western. He concludes: “From this it may be seen that all 

that is in accordance with the essence of things never deviates from the 

one path.’ 

Ninomrva Sontoku, the “Peasant Sage,” emphasized the indebtedness 

of mankind to nature and to fellowship, Man’s true nature, Sontoku 

taught, consists in pious devotion to the order of nature, which manifests 

itself in the moral order of human life, especially in the relation between 

the lord and his subjects, parents and children, benefactor and recipient 

in general, expressed in grace and gratitude, Nature evolves and changes 

by itself, but man has to conquer his instinctive selfishness and endeavor 

to conform to the moral order of life. Contrary to the general trend of 

naturalism, Ninomiya Sontoku emphasized frugality, which is an out- 

come of the sense of indebtedness, and gratitude for the benefit bestowed.
 

The most radical conception of Nature was held by ANDO Shoeki, who 

said: “It is erroneous to designate as ‘the Way’ various teachings such as 

Confucianism, Buddhism, Shintoism, Taoism, and medicine. By the 

Way ought to be implied the single motivating power of Nature, that 

is the unique principle of practical virtue.”*" He severely criticized tra- 

ditional religions. “Saints (or sages) of all ages stole Heaven’s way, made 

arbitrary institutions out of it, sold benevolence and righteousness, 

bought (i.e., received) taxes, and ate and dressed by so doing. The saints’ 

followers sold the laws of the saints and bought the world of avarice to 

eat and dress without labor.’’* 

The terms ‘law’ and ‘natural law’ had been used from antiquity on, 

and we find it rather difficult to discern the difference between the an- 

cient and the modern usage of these terms. This point should be sub- 

jected to further study. 

The Idea of Evolution 
The idea of nature or natural law was common to both East and West. 

But what was lacking in Eastern countries was the idea of evolution. 

There were the ideas of change, manifestation and development there. 

But people there did not think of evolution clearly. The idea of evolu- 

tion appeared first in the modern West. It seems that this idea did not 



MODERN TRENDS—GENERAL FEATURES DE 

occur in Eastern countries prior to the introduction of Western civiliza- 

tion, although its influence has been very strong since then. 

In correspondence with this feature, dialectical thinking was not clear 

in Eastern countries before the introduction of Western civilization. The 

T‘ien-t‘ai and San-lun philosophies of ancient China and Japan had some 

dialectical thinking, but it did not develop in the line of dialectics. In 

modern Japan there were some individual thinkers who held some dia- 

lectical ideas. Isumpa Baigan set forth the thought that Negative and 

Positive are two things and yet they cannot be separated. But even if it 

seems one, it has the two aspects of Motion and Quiescence.™ 

Miura Baien (1723-1789) expressed a theory of dialectic of his own. 

The way to understand nature (or the universe) is dialectics (jori). The 

secret (ketsu) of dialectics is to see synthesis ( goitsu) in antithesis (han). It 

is to give up one-sided preoccupation and to correct marks (chohyo). Yin 

and Yang are antithetical to each other, and constitute a battle. As they 

are antithetic to each other they can be brought to synthesis. He said: 

“The way to see things thoroughly (takkan) is logic (jéri) and the essence 

of logic is nothing else but the dialectic of antithesis and synthesis 

(hankan géitsu), setting aside all attachments of mind and following the 

correct signs. 4 The three elements, then, that go into the full structure 

of Mrura’s jori are the dialectic of things, the prerequisite eliminations 

of bias and preoccupation, and finally, the empirical test.*° 

Here we find the thought of dialectics in its incipient stage. But his 

opinion was not set forth so systematically as the system of HEGEL. 

3. Changes in the Valuation of Traditional Symbols 

The Problems 

Modern valuation of man begins with the discarding of charismatic 

authorities in general. Moderns generally do not adinit the significance 

of particular men who are qualified with higher magical or spiritual 

power by birth or by esoteric practice. 

To this fundamental attitude there are three corollaries: 

(1) Denunciation of esoteric religious practices which are regarded as 
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endowing the practitioner with charismatic authority. Here “esoteric” 

means “to be intended for only a secluded group of disciples or inmates 

who are qualified by a religious authority.” 

(2) Denunciation of the charisma of a particular person who has been 

given prestige by peculiar practices authorized by something above men. 

“Charisma” means possessing certain extraordinary, divine power 

which inspire people to follow a specific pattern of behavior laid down 

by an authority. 
(3) Denunciation of systems of esoteric religious practices, which have 

tended to be formalistic. Denunciation of esoteric religious austerities 

was the starting-point for the development of modern thought. 

Denunciation of Religious Formalism and Stress on Inner Devotion 

The esteem of religious rites is based upon the attention paid to the 

outer symbolical expression of our religious feeling. Stereotyped symbols 

do not necessarily express human values. The effort then to recover one- 

self as man implies the devaluation of esoteric or formalistic religious 

rites and symbol, and stress on inner devotion. 

However, it was only independent individuals who expressed the 
attitude of iconoclasm. For example, Mokujiki (1718-1810), the itiner- 
ant, said: 

“My voice has become hoarse 
Due to repetition of Nembutsu prayers 
But, alas, no reply! 
Amida and Shakya Buddha are taking a siesta!’’*” 

Therefore, iconoclasm did not occur as a nation-wide movement 

among Japanese Buddhists. A work entitled Daijingi Sankeiki (The 
Diary of a Pilgrim to Ise Shrine) by Saxa Shibutsu, father of Jubutsu, 
runs as follows: 

“Tt is quite usual with us and it is of great significance, that we do not 
carry with us any rosaries like Buddhists and we do not present any 

material offerings to the Sun Goddess at Ise; in other words, there is 

no selfish desire or petition on our part. This is called inner purity or 
heart-purity. We worshippers cleanse ourselves with lustral water 
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ceremonially; we call this outer purity or bodily purity. So purified, 
without and within, we are all-purity itself like the Divinity. The 

deity is immanent in man and man is inherent in the deity; there is 

neither the divine nor the human; there is no difference in essence at 

all between them. When I the author was so told by the Shinto priest 
at the Shrine of the Sun Goddess, I was overwhelmed with tears of 

pious gratitude.” 
Wararat Nobuyoshi (died in 1690) said: “Complete sincerity is the 

absolute principle of Shintoism.’’4° The new Shinto sects which appeared 
at the end of the Tokugawa period showed a strong tendency to discard 
all doctrinal subtleties and complicated ritualism, and to establish a relig- 

ion of the simple pure heart. On the occasion of the Meiji Restoration 
fanatic nationalists took images of Buddhas and Bodhisattvas and copies 
of scriptures out of Buddhist temples, and burnt them. But this was not 
a movement which occurred from within Japanese Buddhism itself, but 
which was instigated by aggressive Shinto revivalists. Shinto iconoclasm 
was carried out within its own tradition without any religious influence 
from abroad. 

Religious rites can be regarded as symbols, in essential respects, ex- 

pressing and communicating one’s own religious feelings and will to 

act in accordance with religious values. But they themselves should 

not be regarded as absolute, however long they may have been tradi- 

tionally observed. If they come to bind and hamper men, they cease to 

be such. Some modern thinkers of Japan took this view, and tried to 

restore the basis upon which religious symbols exist. 

Denunciation of the Charismatic Authority of an Individual 

In the Medieval Ages, both in the East and West, spiritual teachers 

claimed special authority over their diciples and followers. They as- 

sumed the role of superior men and were regarded as higher than com- 

mon people. Very often they served as living gods or deputies of God or 

gods. 
Such an attitude was criticized very often by Zen masters, but not 

necessarily in modern times. One of the religious leaders of modern 
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Japan who is noteworthy in this connexion is SuzuKr Shosan who denied 

the authority of the founders and previous masters of various sects. He 

said: “Looking into written sayings of previous masters, it does not seem 

that there have been persons who have practiced with zeal.’ 
Master Munan, explaining the phrase: “Transmission outside the 

doctrines,” said 

“As the essence of religion lies originally outside of the doctrines, we 
cannot help. It was a big blunder that Lord Shakya taught the ex- 
cellent teaching !’’>! 
Here a Zen master actually admonishes the founder of Buddha! 
Anv6 Shoeki judged Confucian scholars and Buddhist clergy as the 

spiritual oppressors of his age, in the same way as WINSTANLEY decried the 

clergy and lawyers as the chief deceivers of the people. Yet neither Sho- 
eki nor WInSTANLEY can be properly termed atheists. The one preserved a 
veneration for the genial gods of old Japan and, like a pantheist, he seems 
to have equated them with the forces of Nature; the other, puritan and 

protestant, looked to the Scriptures as his sole guide to morality and polit- 
ical practice.” 

In order to ridicule the secluded life of recluses, Munan tested recluses, 

saying: “One who will become a recluse in mountains without attain- 
ing enlightenment is due to become a beast !’"® 

Denunciation of Religious Differences 
The attitude of denouncing charismatic and scriptural authority, on 

the one hand, and that of denouncing religious rites, on the other hand, 

led thinkers to reject differences between religions. 
This tendency occurred among reformative religious leaders of Japan 

at nearly the same period as in the West. Tenkei, the liberal Sotd Zen 
teacher, did not deny the distinction between various sects,®4 but he de- 

nied distinctions such as Rinzai, Sdtd, etc. in Zen Buddhism. Tenkei, 

being a monk of Sét6 Zen, eliminated or criticized the passages in 
Dégen’s works in which Master Dégen, the founder of Japanese S6td 
Zen, praised the lineage of S6td, and rejected the lineage of Rinzai. It 
would be difficult to think of his liberal attitude apart from his social 
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background that he preached in the city of Osaka, the most prosperous 
commercial center of Japan. Most Shingaku teachers taught Buddhism in 
general, Kyi (1783-1839) said: 

‘Different sects look up to the same moon shining on the summit. . . . 
Each one should keep the teaching of one’s own sect carefully, and 

endeavor not to compute with others.’”® 
When the above-mentioned standpoint is theoretically pushed to the 

extreme, the distinction between various religions should be abolished. 

Master Munan said: “Mind is called Gods, Heaven or Buddha in three 

countries (i.e., Japan, China and India). Their terms are different, but the 

same in essence.” 
We find the same echo in the campaign of Confucianists also. IT6 

Jinsai (1627-1705) said: “From the viewpoint of scholars there is in fact 

Confucianism and Buddhism; from the viewpoint of the Universe there 

is properly neither Confucianism nor Buddhism; there is but One Way 

and that is all!’ 

When we come to think further theoretically, what is called a religion 

itself comes to be useless. Mokujiki, the itinerant priest, blamed the nar- 

row attitude of sectarianism. 

“Tt would be useless to be staunchly devout to Buddhism; When 

L asked Dear Amida (about what Buddhism is), he replied: O! Con- 

glomeration of falsehood !’’ . 

Isumpa Baigan asserted that one should foresake the specific appellation 

of each religion. “When you have attained the Mind, you are free from 

either the names of Buddhism or of Confucianism.”®* “There are no 

different Minds and whoever believes that thanks to Buddhism he can 

attain a different Mind, is foolish, and will never come to any good.” 

Both the Shingaku movement originating from Isu1pa Baigan and the 

Hotoku movement originating from NINOMIYA Sontoku, were more or 

less eclectic and attempted to extract from various religions what was 

most essential to religion and beneficial to practical ethics and popular 

«nstruction. This feature can be found in the thought of Master Jiun, the 

pioneer of Sanskrit scholarship also. 

In spite of these new movements, however, denominational bounda- 
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ries were strictly laid down by the Tokugawa Government, and over- 
stepping them was prohibited. 

In the field of religion highly liberal movements such as unitarianism 
or universalism occurred. The Shingaku scholars of Japan advocated that 
Mind alone is the basis of religion and minimized all authorities. 

Every dogmatic religion overlooks the practical significance of sym- 

bols, and worships not only images but also theological opinions. These 
are nothing but the outer symbols of the absolute. These forms are em- 
ployed by religions only to focus their faith. When the worshippers con- 
fuse these outer symbols with the deeper true reality, they get into 
idolatry. 

The current diverse religious groups which are bound within them- 
selves by means of dogmas, rites, and ceremonies, militate against the 

formation of a universal human society. If we realize the true significance 
of symbolism, then we shall not insist on any one route by which men 

reach knowledge of reality or truth. To reject the differences between 
religions, follows logically from a higher valuation of man. 

It seems that such a non-sectarian tendency was easier to appear in 

Eastern countries than in the West. However, all movements of such a 

tendency had a stumbling block. Any new religious movement of this 
kind was based upon, so to speak, the greatest common measure of the 
several existing religions which were prevalent in those days. So any 
non-sectarian movement had to face the ironical danger that the move- 
ment itself tended to be sectarian at the end. 

4. Changes in the Valuation of Man 

Value of Man as the Supreme—Stress on Human Love 

The ethics of esteeming man as such presupposes man as the supreme 

value. Some expect that faith in God leads to the realization of it, while 
others do not assume God and yet try to attain to the same realization. 
In either case love or compassion directed to others was regarded as the 
first principle of human action. 

This attitude was emphasized also by some contemporaneous thinkers 
in Japan, who did not have belief in the Son of God. 
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In Christianity the relationship between Christ and his followers is 
sometimes explained in comparison to that which exists between bride 

and bridegroom. From this point of view, Kabir’s mental attitude to- 
wards faith shares some common features with Western religion rather 
than with ancient Brahmanism and Buddhism. 
Among Chinese and Japanese Buddhists, however, even in the modern 

ages, the idea of lover-sweetheart relationship never came into being, 
while the idea of compassion has been greatly extolled. Such a concept 
would have been deemed rather secular in China and Japan. 

According to modern thinkers, love replaces everything. Their in- 

sistence on the spirit of emphasizing love or compassion is such that it 

becomes the basis of all kinds of moral action and eventually raises the 

valuation of man. 
Some modern thinkers asserted that man’s sinfulness is justified for the 

sake of the glory of God. 
Such an assertion was not entertained by contemporaneous thinkers 

in China, Japan or other Asian countries, for Buddhism does not pre- 

suppose creation by God, and consequently there was no need to justify 

it. 

In China and Japan of the same period, a tendency to set forth the 

esteem of love in the form of esteeming the physical nature of human 

being was in existence. 

In modern Japan Confucianists tried to accept man’s natural disposi- 

tions against the traditions of Chinese Confucianism and Buddhism. 

Ocyt Sorai recognized the intrinsic value latent in Japanese novels, in 

spite of their immoral contents. Dazat Shuntai called man’s natural feel- 

ings the real feelings, which he defined to be “likes and dislikes, sufferings 

and rejoicing, and anxiety and pleasure, etc.” And he went on to main- 

tain. ... There is not a single human being devoid of these feelings. . .. 

Love of one’s parents, wife and children is also the same among the noble 

and the common. Since these feelings are originated in the innate truth- 

fulness of man which is free from any stain of sin or falsity, they are 

called the real feclings.”®® His standpoint was pure naturalism. “There 

are no double-dealings in the deeds motivated by the overflow of the 
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natural dispositions, wherein no discrepancy between intentions and 

deeds is caused; the inside and outside are so transparent that reality and 

appearance are one and the same thing. The natural dispositions are the 

innate and true nature of man.”’® He defiantly declared: “I would rather 

be a master of acrobatic feats, than to be a moralist.’’** Although there 

was no systematic philosophical basis for the existing affirmative attitude, 

the spirit of the Japanese people prior to the entry of Buddhism can be 

characterized as a mode of natural affirmation. And this feature was em- 

phasized by scholars of Japanese classics. 
Moroort Norinaga (1730-1801), refuting Confucianism and Buddh- 

ism, said: 

“The pure mind is the natural mind.” “The Confucian scholars who are 

most highly esteemed as men of wisdom, and the Buddhist priests who 

are revered as saints, admire the beauty of stars and flowers, but they 
pretend never to have taken notice of a beautiful woman. What a decep- 
tion of mind!’ 
“They hate the natural inclinations of man, but are not these same incli- 
nations the devine laws?’’®” 

In such words of Motoort there sounds unmistakably the same feeling 
of joy and love of nature and man as was proclaimed in the European 
Renaissance. Hirata Atsutane (1766-1843), the founder of Jingoistic Shin- 
toism, said: “To comply with the natural dispositions is called the Way 
. .. Man is born provided with the innate true feelings of benevolence, 
justice, propriety and intelligence. Not to falsify or not to distort them 
is the true way of humanity. . . . One should indeed stop acting like a 
sage and abandon the so-called Mind or the way of enlightenment, and 

all that are affected and Buddhaish. 

Onké (Jiun Sonja), a modern Buddhist thinker, preached that moral- 
ity means to follow man’s natural dispositions.** Toxucawa Nariaki, the 

nationalist leader who attempted the revival of Confucian scholarship in 
the late feudal age of Japan, said: “What is spreading the Way (K6d)? 
It is man himself that can spread the Way.’ It is noteworthy that IsHrpa 
Baigan came to point out that saints and ordinary men are not essentially 
different with respect to human nature. “All men are gifted with the 
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immutable mind, but blinded by the Seven Emotions they believe that 
a Saint has some peculiar wisdom of his own which differes from any 
other wisdom of ordinary mortals, and due to their blindness they are 
filled with doubts.””° Miki (1798-1887) of Yamato, the founder of the 
Tenrikyé religion taught that the human being is the abode of devine 
charity. 

Corresponding to this new trend Buddhist masters came to reject the 
former attitude of asceticism. Master Hakuin (1685-1768) said: “ “To 
cast away oneself’ does not mean ‘ill-treat oneself’ or ‘to disregard diet 

and health.’ ”’?! Moreover, anew trend occurred in Buddhism also. Master 

Jiun said: “What is called man is gifted with the Ten Virtues and at the 

same time the world of humanity is by nature endowed with Ten Vir- 

tues... . One should have cognizance of man in contrast to animals.” 

And then he elaborates on the distinction between the two. In the med- 

iaeval ages Japanese Buddhists were apt to lay more emphasis on the 

virtue of compassion, which should extend to animals, than on the 

superiority of man over animals. But here a reformist Buddhist leader 

accentuates the dignity and significance of man. 

As a corollary from the thought that man is the supreme, cruel pun- 

ishments and customs, such as burning at the stake and duelling, which 

were prevalent in both East and West, became extinct although the date 

of extinction differed from country to country. With the dying of reli- 

gious fantasticism, Buddhist monks no longer burned themselves on 

alters as sacrifices to Buddha, as in the mediaeval ages, in China and 

Japan. The attitude of some Zen masters became more lenient towards 

the sins of their disciples.” 

Humanistic attitude as was mentionend above was given further ac- 

centuation and became an advantageous weapon to refute Christianity. 

Contrasting the Christian idea of the supreme God with Confucianism 

which was his own standpoint in this context, Baien says: “The Way of 

the Sages does indeed revere and venerate Heaven, but it is a doctorine 

of human ethics.”’4 The anti-transcendent and society-centered ethics 

was forcifully stressed by him.” 

But the humanitarian attitude in the modern ages was different from 
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the attitude of mediaeval compassion. In Japan the practical observance 
of this mediaeval ideal had to be circumscribed within narrow bounds. 

For example, Isurpa Baigan said: “If you try to realize the Way of gov- 
ernment only through the fulfillment of the spirit of compassion and love 
and disregard the Saint’s Law, rebellions will be the only result.’”"’® Thus 

the general tendency of humanitarian spirit developed in a rather real- 
istic way.” 

Equality of Man—Anti-discrimination 
The rigidity of the class system (shi-nd-kd-sh6 or samurai-farmer 

manufacturer-trader) already began to show signs of collapse by the end 
of the 18th century, even before the official nullification of it at the time 
of the Meiji Restoration.” 

The attitude of esteeming man as such leads one to discard all dis- 
criminations established upon the traditional authority. Already in med- 
iaeval Japan religious leaders advocated the equality of man in the 
religious sense. Shinran did not admit that women are less capable than 
men of attaining to the state of bliss. Nichiren (1222-1282) found one of 
the justifications for his belief in the Lotus Siitra in its teaching of equality 

of the sexes. The Oral (Esoteric) teachings of the Japanese Tendai Sect 
advocated the equality of all mankind.” But their recognition of man’s 
equality remained in the narrow bounds of the religious interpretation 
and did not develop into a social movement. 

While the Western modern period was in progress, the cry for equality 
in Japan was not so loud as in the West or even in India. Even brilliant 
Buddhist leaders such as Master Jiun who was so progressive in other 
respects acquiesced in the existing hierarchical social system of Japan in 
those days. Master Jiun’s own interpretation of the Buddhist teaching 
of equality is as follows: “Buddhism approves distinctions of grade and 
position. The equality it teaches is not such foolishness as that of break- 
ing down high mountains, filling in deep valleys and making all into a 
dead level. Buddhism teaches us the way between lord and subjects, 
father and son, master and disciple.”’®° But it does not follow that this 
standpoint of this shows his backwardness, for in the modern West also 



MODERN TRENDS—GENERAL FEATURES 21 

the regulations concerning these distinctions were enforced, which look 
quite backward in the eye of people of the present day. 
In Japan before the introduction of the Western civilization there were 

Buddhist thinkers who advocated theories which implied equality of 
men. The author of the Saru-hdgo (Sermon by a monkey) denounced 
the concept of private property in the religious sense. “You should not 
make discrimination between self and others. Riches such as gold, silver, 

fortune and treasures are the common property of the whole world. Even 

if they are in the hands of others, they do not belong to them. Even if I 

keep them, they are not mine. If they are confined in the hands of others 

without being utilized, they are of no use; if I do not utilize them, solely 

keeping grip of them, it is like piling up stones.’’** Munan, a Zen priest, 

discouraged the custom of leaving property to one’s own descendants. 

“You should not bequeath treasures to your children. It is certain that 

they are wasted. To practise the teaching of Buddha is most important. ”** 

They asserted that riches should be used for the benefit of the public. 

But their existence in society was marginal and hardly attracted any 

serious attention. In Eastern countries few attempts were made to bring 

the ideal of equality into practice. It was only with the advent of Western 

forces that the feudal system of Japan collapsed. 

In Japan under the Tokugawa government women were not given 

equal status with men. But towards the end of the Tokugawa feudal 

regime, there appeared prophetesses who founded new religions such 

as Isson-ky6, Tenri-ky6. This reminds us of the fact that a conspicuous 

religious phenomenon after World War II is the rise of new religions. 

Among a total of 120, about 48 were founded by ladies. This phenome- 

non cannot be found in pre-modern Japan. 

This-Worldliness 
The principle of esteeming man as such and loving men as equal beings 

tends to obliterate the attitude that takes it for granted to subject men to 

and sacrifice for any higher being, including God or gods. 

The general tendency of religious thought in the mediaeval age 

throughout many countries can be described as being other-worldly. 
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Happiness people yearned for in those days was the one which was be- 

lieved to exist only in the future world after death, the supposed Heaven. 

In Japan the turning-point from other-worldliness to this-worldliness 

seems to have occurred around the Kambun period (1661-1673). Prior to 

that period, i.e., in the early Tokugawa period, printed books were pub- 
lished at the rate of Buddhist 3 : non-Buddhist 1. But after this period the 

rate was reversed due to the fact that the circulation of printed books on 
Confucianism gradually increased. Buddhism suffered criticism for its 
other-worldliness by Japanese Confucianists and scholars of Japanese 
classics. Some reformist Buddhists changed their traditional attitude. 
The this-worldly character of Zen in the modern times was conspicuous 
in such Zen priests as SuzUKI Shdsan who taught lay believers: “To pray 
for a happy future does not mean to pray for a world after death. It 
means to be delivered here and now and thus to attain a great comfort. 
Then, where do you think the afflictions of this world come from? They 

are originated from your attachment to your own flesh and to the de- 
mands of it. To be delivered from this attachment is the way to become 
a Buddha.”®? But such a doctrine was not generally accepted in the 
Tokugawa period. 

Humanitarianism bears close reference to the attitude of this-worldli- 
ness, and is one of the conspicuous features that exerted no small influ- 
ence upon the evaluation of man in the modern times. 

In Japanese Buddhism there appeared some reformists who affirmed 
human life on this side of heaven. Master Jiun said: “Some say that, since 
Buddhism urges only the disciplines of the mind by the mind’s own 
capacity, it is of no use to the common people and of no value to those 
who govern them. Confucianism, which is said to teach the regulation 

of conduct by forms, ceremonies and rules of etiquette, is of great service 

in teaching and edifying people. This objection is made by those who do 
not really know what Buddhism is, and have seen only its shortcomings 
which arose after the dynasties of Sung and Yuan. Buddhism is the true 
Law, and the practical observance of its teachings, the Ten Virtues, en- 
ables even ordinary men to regulate themselves and their home, and 
finally walk in the path of righteousness.” 
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However, the life-affirming attitude was more obviously found among 
non-Buddhists. According to Kurozum1 Munetada (1780-1850), the 

founder of the Kurozumi Sect of Shintoism, the significance of human 

life consists in a realization of our intrinsic connection with the cosmic vi- 

tality. This communion he denominated iki-toshi, i.e., “penetrating 

into life” or “pervaded by vitality.” ANDd Shdcki declared: “Direct 
cultivation and happy eating, direct weaving and happy clothing—there 

is no Way but this. Talking of thousands of ways is false.’’*4 But the 
avowal of such an outspoken assertion was not permitted under the 
pressure of the Tokugawa Shogunate government. It was only after the 
Meiji Restoration that freedom to express one’s opinion publicly became 
possible, but sometimes with the probability of harsh censure on the side 
of educators and social leaders. 

The Esteem of Activity in Society and Vocational Ethics 
As earthly life consists in action, the attitude of this-worldliness tends 

to emphasize action in social life. (vita activa versus vita contemplativa.) 
In Japan the spirit of activity was extolled. 
As Dogen criticized and metamorphosed Chinese Zen in the medieval 

age, so IT6 Jinsai (1627-1705), a Japanese Confucianist, amended the form 

of Chinese neo-Confucianism to answer his purpose. To Jinsai the in- 

trinsic nature of both earth and heaven lies in their activeness which we 

would term evolutionary. Eternal development is the only and true ex- 

istence. Jinsai completely denies what is called death. 

The Book of Changes (I Ching) says, “The great virtue of heaven and 

earth is called life.” It means that living without ceasing is th very way 

of heaven and earth. Because the way of heaven and earth is one with 

life, there exist life without death and convergence without divergence. 

Though the bodies of ancestors may perish, their spirits are inherited by 

their children, whose spirits are also handed down to their own children. 

When life thus evolves from generation to generation, without ceasing, 

through all eternity, it may be rightly said that no one dies.*° 

[16 Jinsai believes that the world of reality consists of change and action 

and that action is in itself good. “Between heaven and earth there is only 
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one reason: motion without stillness, good without evil. Stillness is the 

end of motion, while evil is the change of good; and good is a kind of 

life, while evil is a kind of death. It is not that these two opposites are 

generated together, but they are all one with ifexee 

ITO Jinsai’s younger contemporary Ocyt Sorai, though a rival to 

Jinsai, does not grudge his admiration for Jinsai’s activities, calling them 

“the supreme knowledge of a thousand years,” and denounces the static 

character of the Chinese school of Li. In fact it can be said that all of the 

characteristic Japanese scholars believe in phenomena as the fundamental 

mode of existence. They unanimously rejected the quietism of the Con- 

fucianists of Medieaval China (the Sung period).8’ Quiet sitting and 

fostering reverential love in one’s heart used to be the method of mental 

training practised by most Chinese Confucianists of the Middle Ages 

(around the Sung period). Sorai ridiculed those Confucianists and said: 

“As I look at them, even gambling seems to be superior to quiet sitting 

and fostering reverential love in one’s heart.’ 

Meditation was repudiated even by some Zen masters notwithstanding 

that the quintessence of their religion would be in the practice of medita- 

tion. SuzuKI Shdsan discouraged laymen trom practising meditation; 
instead he encouraged them in their faithful performance of daily duties. 

The encouragement of the spirit of activity was conspicuous especially 

among the merchants whose influence was gradually permeating the 
society. Isumpa Baigan, one of their ideological leaders and the founder 
of the Shingaku movement, said: “Once Conructus stood by a river and 

said ;89 ‘It flows on just like this, never ceasing day and night!’ He means 
that a flowing river is the best possible means to penetrate the Internal 
Substance of the Way.” This somewhat twisted interpretation was 
similar to that which was given by IT6 Jinsai.*! Conructus lamented the 

transitoriness of all things under the sun by the saying, but Jinsai took it 

for his extolment of the activeness of generations and development of all 
things. 

This characteristic willingness to accept the phenomenal world as given 
and to live contentedly in it was not confined exclusively to Buddhism 
and Confucianism in Japan. It is found in modern pre-Meiji Shintoism 
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as well. The founder of the Konké Sect teaches: “Whether alive or dead, 

you should regard the heaven and earth as your own habitation.” 
This spirit finally became the motivating power for the moderniza- 

tion of Japan. The new religions whose appearance dates around the 
turning-point leading to the collapse of the feudal regime entertained 
the same notion. Here is a little anecdote of Kurozumt Munetada who 
had been severely ill with consumption for a long time. It was in 1874 

when he was at the age of thirty four. On the morning of the winter 

solstice, while worshipping the rising sun, he was suddenly awakened 
mentally and bodily to complete recovery from his chronic disease. 

Toxucawa Nariaki, one of the instigators for the Meiji Restoration, in- 
sisted upon the importance of the spirit of activity. “How can we Japa- 

nese subjects of the Emperor remain inactive without undertaking the 

propaganda of this Way and without revealing to the world the virtuous 

merits of our ancestors? It is with this aim in view that this Institute has 

been founded.” It may be said that there is little disparity in substance 
between this attitude and the national consciousness in other countries 
in the modern ages, save that the aim of Nariaki’s action lay in “revering 

the Emperor and expelling the barbarians.” In this case he meant by 
‘barbarians’ Westerners. 
On the other hand, there was a thinker isolated from the current of 

the time. ANDO Shdeki advocated The Way of Nature and Labour.® He 

protested against exploitation by feudal lords. He appreciated the exulta- 

tion of agriculture and sympathized with peasants for their miserable 
condition under the oppression of feudal lords. 

According to Norman, Shoeki has two counterparts in the West. One 

is Francois QUESNAY (1694-1774), a French encyclopédiste, and the most 

famous of the Physiocrats. Both lived at nearly the same time; both were 

physicians but agriculture was their real delight.®* Just as QUESNAY found 

in China the exemplification of the natural order, so Shoeki in the reverse 

direction turned to Europe for one of the model states he pictured to 

himself.°* The other counterpart, Gerrard WINSTANLEY was also a spokes- 

man for the underprivileged and impoverished section of the commu- 

nity, the evicted tenant, the precarious day labourer, the copy holder 
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vainly struggling against the onslaught of the landlord who proceeded 

with enclosure.®® Thus he paid due attention to labouring people and in 

this respect he has something in common with Saint-Simon (1768-1825), 

who asserted that the ultimate aim was the rise, both in intellect and 

economy, of the working class, the class which suffered most. 

A corollary from the attitude of esteeming activity was to denounce 

the life of monks. Mediaeval layistic leaders such as Shinran still held 

respect and esteem for the monks who were leading an ascetic life. They 

held those monks to be superior to themselves. But in the modern age 

some activistic thinkers despised monks for their indolence and inactiv- 

ity. Ninomrya disliked priests and scholars in general because in his 

opinion, they were not producers, and so did not add to the prosperity 

of the country.®” 
In this connexion, the Buddhist custom of mendicancy or living by 

begging alms became the target of severe criticism of Japanese Confu- 

cianists, and gradually died out. 
It is noteworthy that the above-mentioned trend of emphasizing 

activity is so similar to that of the West.° 

In Shintoism there was an idea called “Yosashi” which is an equiva- 

lent of ““mikoto-mochite,”® its literal meaning being “by (the grace of) 
calling by God.” It etymologically coincide with the Western concept 
of ‘vocation,’ or ‘Beruf.’ Shintoists based their own vocational ethics on 

this concept,! ‘calling.’ 
Towards the modern period of Japan there occurred a theory that if 

a man pursues his own secular vocation with his whole heart and soul, 

he is practising nothing other than the ascetic practice of Buddhism. 

Takuan (1573-1645), a Zen priest, taught: “The Law of the Buddha, 
well observed, is identical with the Law of mundane existence. The Law 

of mundane existence, well observed, is identical with the Law of Bud- 

dha.’’!°! This idea was especially stressed by Suzuxt Shésan, another Zen 
priest, who claimed to be the first man to apply Buddhism to matters of 
mundane existence. He wrote a book entitled Bammin Tokuyo (The 
Significance of Everyman’s Activities), in which he discussed problems 
of vocational ethics. He found absolute significance in the pursuit of any 
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vocation, whether it be that of a warrior, a farmer, a craftman, a mer- 

chant, a doctor, an actor, a hunter, or a priest. He reasoned that to pursue 

one’s own vocation is to obey the Absolute One because the essence of 
Buddhism consists in reliance upon the guidance of the original self or 
upon “the true Buddha of one’s own” and every vocation is the func- 
tion of this “one Buddha.” Thus he preached to farmers: “Farming is 
nothing but the doings of a Buddha.”!°? To merchants he taught: “Re- 
nounce desires and pursue profits single-heartedly. But you should never 
enjoy the fruit of your labors. You should, instead, work for the good 
of all others.” Since afflictions of this world, it is said, are predestined in 

former worlds, one should torture oneself by working hard at one’s own 

vocation, in order to redeem the sins committed in one’s former life.1% 

It is noteworthy that, immediately after the death of Carvin, an idea 

similar to his appeared almost contemporaneously in Japan. The fact, 

however, that it never grew into a religious movement of great con- 

sequence ought to be studied in relation to the underdevelopment of a 

modern bourgeois society in Japan. 
To Yoxor Shinan (1809-69), one of the most progressive thinkers of 

Japan during the latter half of the Tokugawa regime (1840-67), Chris- 

tianity was a religion which was perfectly congruous with the material- 

istic mind of the West. Shdnan attributed the western virtue of hard 

work to Christianity and in this respect he perceived in Christianity 

something analoguous to what is known as the protestant ethics.1°* 

A Japanese counterpart of the predestination theory by Dutch Cal- 

vinists is found in the teachings of the Nyorai-ky6 religion founded by 

a prophetess called Kino (died 2 May 1826).1”° 

A change to asceticism practiced by means of faithful performance of 

duties in mundane existence appeared in a much wider circle of Shinshu 

believers. In the early period Shinshi stressed salvation by faith alone and 

paid little attention to ethical demands, but by the middle of the Toku- 

gawa period ethical action came to be regarded as a pre-condition for 

salvation and no more was heard about the wicked being saved. Thus 

ethical action became the very sign of salvation.’ 

The Hétoku (lit. ‘To Return Virtues’) teaching, which was derived 
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from the teaching of Ninomrya Sontoku and was addressed especially 

to agricultural population, emphasized energy and work. The purport 

of his teaching is as follows: “We owe our life and its preservation and 

enjoyment first to the benefits granted by Heaven and Creation, then to 

those we receive from our sovereign, our country, our parents, and other 

sources innumerable. We have laws and social obligations which compel 

us to return, in some degree, the benefits received from parents, sover- 

eign, and country; but there are no laws obliging us to render our 

gratitude by actions for the greater benefits bestowed on us by Heaven; 

therefore men are prone to forget that requital for the heavenly benefits is 

their first duty, and neglect it. Some indeed remember, but generally 

they think it enough to show their gratitude by ceremonies of worship 

and thanksgiving, and not by deeds. This should not be so. We must 

bear the will of Heaven in mind, and try to cultivate Heaven-sent virtue 

in us and work earnestly to promote the progress and the development 

of all creation. We find that even the great success of industrial capitalism 

in modern Japan is readily traced to the diligence of the common people, 

whose moral background is rooted in the teachings of NiNomrya Son- 

toku, an original philosopher-economist of the late Tokugawa period. 

The moral-economic philosophy of Ninomiya with its four funda- 

mentals, faith, labour, economy and charity, may have been favourable to 

fair capitalist competition, although his influence remained chiefly 
among peasants. In pre-War days, patronized by the nation and adapted 
to its educational policy, his spirit dominated the national education in 
moral practice throughout the country. But the rise of capitalism in 
Japan after the Meiji Restoration should be viewed in a wider context. 

Lay Tendencies in Religion 
This-worldliness tends to liberate religion from the exclusive posses- 

sion of the priesthood. We have to first take Shinran into consideration 
for research on the tendency to implant religion in the mind and life of 
the laity. Although Shinran belongs to the mediaeval age, his life and 
activities have so many points in common with LuTHER, especially in the 
respect of lay religion.1°” 
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Shinran learned the traditional Tendai theology at the Hieizan mon- 
astery which was the scholarly centre of Japanese Buddhism. But he 
found himself at an impasse when his earnest practice of meditation led 
him nowhere and all carnal desires and mental afflictions remained with 
him. Shinran felt that his efforts had been in vain. He had practiced 
asceticism, unsparing of pains and absorbed in speculation, only to come 

to the conclusion that, notwithstanding all that had been done and all 

his faith in himself, he had advanced not a single step nearer the goal. He 

said to himself: “It grows dark, but the goal is still far off! Now there 

is but one way left to save my soul. I must seek for divine guidance.” 

He turned to Kwannon, the Buddhist counterpart of Mary, for his 

spiritual rest. He confined himself to the Rokkaku-d6 temple and prayed 

to the Kwannon enshrined in it for days and nights, until Kwannon re- 

vealed herself to him and had him study under H6nen (1133-1212), the 

founder of Pure Land Buddhism who taught him that one can be saved 

solely by the grace and compassion of Amida Buddha. 

Concerning Shinran’s marriage’ there are some legends, but at any 

rate he spent a married life like the early Protestant leaders, and was the 

father of several children. Since then his followers have all married. 

Shinran combined religion with a layman’s life. 

It was noteworthy that in Japanese Buddhism as in Christianity there 

was a Protestant Reformation. Both Hénen and Shinran, who is the 

more radical reformer of the two, cut themselves off from the abuses 

of the established sects just as LUTHER and Carvin did in Europe. In both 

cases the central principle was salvation by faith, not by works or cer- 

emonies. 

Pure Land Buddhism professed by them embodies the extreme doc- 

trine of salvation by faith in Amida, the Buddha of Boundless Light. 

This doctrine parallels the doctrine of absolute reliance on God as stated 

in the Augusburg Confession. They said that faith in Amida arouses a 

new motive and refreshes a feeling of gratitude which transforms life. 

Both in Japan and in Europe these religious reformations were accom- 

panied by social, political and economic phenomena. There was the same 

sort of lay movement started, the same sort of protest against the ascetic 



30 A HISTORY OF THE DEVELOPMENT OF JAPANESE THOUGHT 

life of the monastic type, and the same encouragement of marriage, 

labour, and social activity, although it was only after the advent of 

Rennyo (1415-1499) that social activity became conspicuous. The po- 

litical implications, however, were much more marked in the West than 

in Japan in proportion as the emphasis on faith as opposed to works was 

more extreme in Pure Land Buddhism than in Christianity. 

Shinran and Vallabha,4!° an Indian religious reformer, came to be 

worshipped as divine in later days, and the successors of both, who were 

the chief abbots of each sect, being their offspring, came to be revered 

enthusiastically by the believers, whereas in the West the worship of the 

descendants of LuTHER or Carvin did not take place. This seems to be due 

to the difference in social structure between East and West. That is, in 

the modern West the tendency to esteem the lineage of a person almost 

ceased to exist, whereas in India or Japan of the corresponding period 

this attitude still remained. 
In the Tokugawa period, Suzuxi Shisan, who claimed to be the first 

Buddhist teacher to advocate lay Buddhism, discouraged people from 

taking holy orders and thus forsaking their vocations in the world. 
Tenkei would not differentiate clergy from laity. The author of Saru- 
hago took the same point. “When one engages himself in commerce with 
the spirit of compassion and equality, it is enlightenment, the goal of the 

Way. When one is thus right and intelligent today, there is no need of 
being apprehensive of tomorrow. So, if one lives right in this life, one 
should not worry about the future life.’”’4? However, the abolition of 
the distinction between clergy and laity was not actually realized, prob- 
ably due to social pressure by the Government. 

Although we cannot hastely conclude that the layistic tendency is 
common to all modern religions, we may safely say that it appeared 
rather early in the modern ages throughout many countries in both East 
and West, developed later, and is now conspicuous in many modern 
religions. 

Approach to the Common People 
The attitude of esteeming man himself led thinkers to a more affec- 
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tionate view of the common people. They wanted to keep in close touch 
with the common people. 
In Japan of the thirteenth century religious leaders began to employ 

Japanese in place of Chinese to expound their teachings in writings. Up 
to that time Chinese had been the formal language for the purpose. 
Especially in the Tokugawa period many Buddhist works written in 
easy, understandable Japanese were published for the common people. 
Like Luter, Shinran composed hymns intended for use at divine service 
in praise of the redemption which follows upon grace. In the conduct of 
worship he assigned an important place to the sermon. 

In the Mediaeval West logical works were written in Latin alone. 
Antoine ARNOULD, together with Pierre Nocote compiled La Logique de 
Port-Royal in French for the first time in 1660. In ancient and mediaeval 
Japan all the works on Buddhist logic were written in classical Chinese. 
It was Echo Chika (1780-1862) that wrote a logical work in Japanese, 

which was entitled Immyé Inu Sanshi (Buddhist Syllogism in Imitation 
of Masters’ Works). However, the author claimed the work to be a mere 
imitation of authoritative works. Here we find a problem in the fact that 

no attitude of protest against the tradition was displayed and that pro- 

gressive scholarship was not carried on with confidence, but with 

humility. 
What made a difference in popularization of knowledge through writ- 

ings between West and East was a difference in typographycal technique 

between the two. In the West the invention of the printing machine 

made it easy to spread knowledge, while in China and Japan wood-block 

print was used, which helped to a great extent. 

Service to People 
A movement which denounces religious bigotry and rites and asserts 

the significance of love and activity in social life, tends to encourage 

service to people. Among some thinkers devotion to God took the form 

of love for humanity. The spirit of service to mankind, even including 

those to come in the future, was enhanced in the modern ages. 

Parallel to the increase of humanitarian activities in the modern West, 
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we find a similar move in Eastern countries as well. In Japan of this 

period, some unique features can be seen in the expression of humani- 

tarian attitude, which was displayed even in warfares. To the mountain- 

locked province of his enemy, UEsUGI Kenshin (1530-1578), a feudal 

lord, sent salt in 1542 A.D., not to have the people of his enemy's province 

suffer from lack of salt.!8 The captives of the Korean Campaigns (1592- 

1598) were treated in a brotherly manner in Japan and were sent home 

safely.4 After the Roman Catholic rebellion in Shimabara (1637) was 

quelled, religious ceremonies were conducted and three big monuments 

were erected, not in the memory of the victory, but for the spiritual 

repose and beatitude of the Catholic converts killed in the rebellion,“” 

who were pagans in the eyes of the Japanese. This humanitarian act may 

have been due to the Buddhist ideal. At any rate the attitude assumed by 

the Japanese on such an occasion seems to have been quite different from 

that in the Mediaeval West. 
In Japan the spirit of solidarity was greatly emphasized and mutual aid 

was practised among the people. Individual Buddhist priests engaged 

themselves in humanitarian activities, such as the distribution of rice and 

money to the poor and of medicines to the sick." Their activities ranges 

over healing the sick, constructing bridges, instituting public baths and 

many other social works. For example, Tetsugen (1630-1682)"”” raised 

funds to save the lives of starving people in the years of bad harvests. 

Ryd6 (1630-1707) established dispensaries and some 70 libraries in vari- 

ous cities. St. Mokujiki dissuaded feudal lords from engaging in battles, 

to save people from suffering."* But activities of this kind were not duly 

organized. In fact there were few organizations for this purpose, and if 

any, their existence was only temporary. The traditional solid family 
system and the spirit of solidarity among the people seemed to have 
lessened the necessity of organized humanitarian activities. 

As an outstanding figure in the attitude of rendering service to others, 
we can mention Ninomrya Sontoku. The teaching of morality and 
rendering help to others was combined by Sontoku with economic 
measures, such as a scheme for the rotation of crops, an organization for 

the circulation of capital, and accumulation of funds for famine relief. 
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Thus Sontoku viewed human life as a process of co-operation and mutual 
helpfulness and this combination of moral ideas and economic measures 
is the embodiment of his view. His influence produced practical effects 
among the peasants.11® 
Among Japanese priests there were some who engaged in the cultiva- 

tion of land. Join!2° who was a Shinshi priest,!24 converted hundreds of 
acres of waste land into fertile paddy. 

This event may not be worth mentioning but his record of cultivation 
displays interesting traits of modern thoughts. “It is true that a mere 
accumulation of riches is meaningless. But it is an act of delinquency to 
assume the attitude of believing indiscriminately in causes in previous 
existences according to the teaching of Buddhism, or believing in the 
mandate of Heaven according to Confucianism, or to ‘waiting good 
fortune lying in bed’ according to a popular proverb. If such an attitude 
is approved, the affairs of the world will be neglected, people don’t give 

regard to expenses for luxuries, don’t observe thirftiness, then they would 

get less clothing in cold weather and less diet in sunny days.” Here a 

Buddhist priest is rejecting the conventional application of the traditional 

teaching of Karman to daily conduct.” “I want to cultivate the waste 

land granted by our feudal lord, and to leave the merit of my labour to 

our descendants. . . . Merely to inculcate people and bestow beatitude 

n the after-life cannot be called the way to save people. Buddhas and 

Bodhisattvas bestow benefits in the present life as well as in the future 

life.”123 However, this was an exceptional case, and generally speaking, 

economic activities were not closely related to Buddhism in this period. 

The sympathy with the wretched common people led to severe criti- 

cism of the existing feudal system. AND6 Shocki said: “Rulers, supported 

by their warriors, devoured the cereals which were the product of the 

direct cultivation of the masses, and, when the masses were stout enough 

to resist their tyranny, they gathered together the power of warrior class 

to oppress them and to punish those who had disobeyed the sage’s order, 

fearing the charge that they were usurping the world of Nature. ... The 

multitude of the warriors under those rulers eat without cultivating, and 

since there is a shortage of cultivators, the world inevitably becomes 
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agitated and threatening.’”!*4 This thought seems not to have developed 

into a public opinion or a sort of social movement in the period under 

discussion, but it is unnegligible as a step toward the development of 

modern thought. 

Esteem of Ethical Values as over against Magic and Mysticism 

A high esteem of man himself naturally leads to high esteem of ethical 

norms. As ethical values replace magical, ecstatical, or fantastic elements 

and hold an extremely important place in religion, the need to improve 

forms of religion as activity becomes imminent. This feature occurred 

in Japan as well as in the West. 
In Japan the ethical character of religion was highlighted by some 

Buddhists of new type. Master Jiun advocated the “Way to become a 
True Man.” He found the essence of Buddhism in the practice of the 
Ten Virtues (Good Vows), as opposed to the tradition of ritualistic Bud- 
dhism. He says: ““Man’s Path (or duty) by which a man becomes a (true) 
man consists in the observance of the ten virtues.’’!?5 The Ten Virtues 
consists of (1) Not Killing, (2) Not Stealing, (3) Not Committing 
Adultery, (4) Not Lying, (5) Not Talking Frivolously, (6) Not Slander- 
ing, (7) Not Being Double-tongued, (8) Not Coveting, (9) Not being 
Angry, and (10) Not Being Heretical. 

Master Jiun raised an objection to those many traditional priests who 
were preoccupied with the idea that these vows are only rudimentary 

steps to religion, and that the essence of Buddhism lies in elaborate rituals 
and esoteric doctrines. Jiun said: “Shallow scholars think that this moral 
is only for the laity (Sekenkai) and of small importance, that the moral 

for the monks who practise for their own merits (Sh6mon, sravaka) 
is still imperfect, and that the moral for the Bodhisattva alone is high 

and noble. As a matter of fact this opinion has its origin in the false ideas 
that arise from attaching too much importance to names (or titles). This 
moral of the Ten Virtues is very profound and magnificent toanybody.”!% 

Jiun coincides with modern Western thinkers in the assertion that 
religion should be realized in the practice of moral. But they stand on 
quite different standpoints when it comes to the concept of ‘good and 
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evil.” “Conduct which is carried out in conformity with the principle 
of reason (ri) in its relation to the three bodily, the four lingual, and 
the three intellectual (mental) activities constitutes the Ten Virtues, while 
the ten vices result from conduct contrary to the principle of reason. The 
obedience to reason is to stay in perfect harmony with nature and never 
mars nature either by increasing or by decreasing it. The obedience to 
reason is the maintaining of nature in equilibrium. When the original 

nature (honsei or honsh6) is modified or perverted by the self-ness 

(shii) the ten vices are the result. The actions of body, of speech and 

of thought that are conducted without the interference of this self-ness 

are called the Ten Virtues. Although Buddhism does not worry about the 

distinction between good and evil,}?* goodness or virtue is always in accord 

with the nature of Buddha (busshd), while vice is non-accordant 

with it.’ 
Ninomrya Sontoku, who also advocated the life of activity, had a 

similar conception of morals. Of good and evil he says: “Tt is men that 

bring about the idea of good and evil and the difference between them. 

There would be neither good nor evil without men. Man thinks it good 

to develop waste lands, and bad to neglect them, while the bear and the 

deer think waste lands good. The thief thinks it good to steal, but the law 

pronounces it an evil. We cannot discern what is good and what is evil. 

It is like saying near and far. Suppose you put up with two stakes apart, 

one marked with ‘far’ and the other marked with ‘near,’ it is not the 

stakes themselves but your position that decides which is really far and 

which is really near.’’1*° 
Banjin, a Soto Zen master, said that the practice of Zen can be located 

in the observance of Disciplines. Hakuin denounced the custom of keep- 

ing concubines among the higher classes. Bankei admitted that women 

are more virtuous than men in many cases. 

The attitude of emphasizing morals was very conspicuous among Zen 

masters who were often blamed for being indifferent to moral distinc- 

tions. 
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Conclusion 
The number of original thinkers with traces of modern thought in 

Japan before the introduction of Western civilization was much smaller 

than in the modern West. My intensive trial was to find thinkers of this 

type, and yet I have not been successful so far. Even highly educated 

Japanese might come across unfamiliar names among those whom I have 

mentioned in this article. This fact means that indications of modern 

thoughts appeared in Japan only sporadically, did not develop, and 

vanished in their incipient stages. This phenomenon poses a big problem 

and needs further thorough investigation. 

The discussion so far has pointed out and introduced, topic by topic, 

some features of modern thought which are worthy of study in com- 

parison with modern thought in the West. We do not mean that all 
thinkers of modern Japan assumed the progressive attitude as remarked in 
this article. On the contrary there were many more backward or con- 
servative, religionists than progressive reformers; they rigorously stuck 
to traditional or mediaeval ways of thinking and behaviour. Moreover, 
it is doubtlessly true that even progressive reformers themselves betrayed 
the conservative attitude in many respects without knowing it. However, 
the point we cannot neglect is the significance of the fact that the above- 
mentioned features were sprouting among those reformers. For so many 

traces of change for the modernization resulted from and centered 
around their attitude of esteeming the value of man as such in preference 
to anything else. It is also noteworthy that these thinkers of modern Japan 
were not militant theologians like LuTHER, ZWINGLE, and CaLvIN. They 

could not completely upset the traditional organizations the establish- 
ment of which dated in ancient days, nor reform political and deep- 
rooted social systems. The attempts of these reformers produced no over- 
whelming influence upon the nation as a whole. 

Although I have pointed out many common features to modern 
thoughts both in Japan and in the West, you will still notice that some 
features conspicuous in the modern West cannot be found in Japan of the 
same period. One of them is the idea of evolution. It is true that some 
Japanese thinkers had the idea of change or development very conspicu- 
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ously in this period, but they never came to entertain the idea of evolu- 

tion i. e., the idea that something that comes later is superior to what is 

already in existence, and eventually replaces it. This idea of evolution 

was lacking in Hinduism, Buddhism, and Confucianism and other East- 

ern religions. You will all be able to think of cases that exemplify this. 

Another feature of great importance is that the spirit of experimenta- 

tion was almost lacking in Eastern countries of the same period. In Japan 

natural science did not develop; many new attempts were killed in their 

incipient stages by the pressure of the feudal governments. Mahayana 

Buddhism, a sect of Buddhism combined with Shintoism, posed no 

opposition to the appearance of innovatory trials, because its standpoint 

is flexible with regard to dogma, and found no contradiction to scientific 

attempts, whereas the feudal aristocracy tried to eliminate new attempts. 

Once the feudal system was destroyed, in countries where there was 

some opposition to science in one way or another by existing religions, 

it took some time to change people’s attitude. 

The features which I mentioned as already existing in Japanese tradi- 

tion were representative of minority groups. Political and religious 

authorities ignored them, or occasionally suppressed them. It was only 

after the infiltration of Western civilization that they began to exert 

considerable influence in different ways, always, however, modified by 

the existing traditions. 
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CHAPTER: VI 

MODERN TRENDS—Specific Problems of the Tokugawa Period 

1. Religion and Capitalism 

The Problem 
After the Meiji Restoration Japan tried to take in Western culture 

with great rapidity, but she still lacked sufficient understanding of the 

modern spirit which had been the motivating power in building up that 
culture. Recently there has been again a vigorous discussion about her 
inability to develop such modern spirit. In this connection I would like 
to consider the problem as to what relationship on earth religion bas to 
capitalism in modern Japan. 

If one looks at the modern history of this country, one can see the 
embryo of capitalism already in the Tokugawa period, but only it did 
not grow to the extent comparable with that in the West. In Japan, 
therefore, no civil society or the consciousness of citizenship could come 

into existence. Scholars have often made efforts to find out whether or 

not the various aspects of Western capitalism, at least in its early stages, 

owe their origin and development to the Protestant movement, espe- 

cially to Calvinism. Max Weer contends that the chief characteristics 

of the spirit which underlies the practical life of the Japanese have been 

determined not so much by religious elements as by another completely 

different factor, namely, the feudalistic nature of the social and political 

structure of society. It was precisely this feudalism that crushed foreign 

trade and obstructed the development of a civil society in the European 

sense of the word. He claims that the concept of a city possessing its own 
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autonomous laws is completely foreign to Japanese thought.’ After a 

study of the history of Japanese society and her various religious sects 

he makes the following criticism: “With the exception of the Jodo 

Shin Sect,? the great majority of the religious sects led the laity to a form 

of worship that was irrational in the extreme and were far from educat- 

ing them in a reasonable way of life. In fact the type of Buddhism exist- 

ing among the laity simply developed a one-sided way of thinking—a 

conviction that the world (including human life and all things that pass) 

is valueless—together with an attitude of indifference towards secular 

society. And furthermore it spread abroad doctrines of retribution and 

magic as forms of escape.” 
Jédo Shin Sect is “‘a religion of worldly faith not bound by the self- 

reliant asceticism of the devotee,’ and yet even this sect did not develop 

“4 rational asceticism for the laity.” This is for the same reason as Lu- 
theranism, for it is a religion of salvation which in medieval fashion 
dominated the mentality of the middle classes, it was not able to adopt 
the magic and the wild ecstasy that appealed to the masses in ancient 
Hinduism nor the strongly emotional devotion of later Hinduism and of 
Western pietism. The word “emotion” as used here means what might 
be better expressed by “feeling” (kibun).* 
Max Weer then draws the conclusion that in Japan, as in other Eastern 

countries, the spirit of capitalism did not develop. This proposition is 
widely accepted in Japan as a common knowledge of every educated 
person. But did the spirit of modern capitalism entirely fail to appear in 
Japanese religion? In my opinion one should not be too dogmatic in 
making such assertion. 

The Problem in Tendai Sect 
The question whether modern capitalism took its origin from the 

religious movement of Calvinism alone is difficult to answer. If, in this 

case, one does not take into account the contradictions inherent in the 

social and economic structure of Western society and their exposure and 
breakdown, together with such factors as the reform in production tech- 
nique accompanying the progress in natural science and the enormous 
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growth of circulating economic blocs based on the progress in communi- 

cations—if one does not keep in mind all these considerations, one may 

reach the hasty conclusion that this phenomenon originated from one 

element alone. However, let us disregard the problem here. For the 

present purpose, suffice it to say that, though a great variety of social and 

economic circumstances are to be kept in mind, one can reasonably assert 

that Calvinism was a powerful spiritual force in building up modern 

capitalism. 
But modern Japanese Buddhism, which held the position of the na- 

tional religion before the Meiji Restoration, did not succeed in effecting 

any new economic movement. Rather it was completely cut off from 

the realities of economics. The Japanese bourgeoisie, even in its begin- 

nings, did not associate economics with religion. Consequently, though 

Japanese Buddhism in the Middle Ages effected a general reform of 

ancient Buddhism in its so-called Kamakura form, it did not achieve 

anything to compare with the western Reformation. This is a fact of 

common knowledge. 
However, if we examine the matter in detail, we find that there did 

exist an ethics of economics already in the medieval Buddhism of Japan. 

This is the kuden homon of mediaeval Tendai® in regard to the orthodox 

Tendai Sect existing from ancient times. According to this teaching, it 

is the merciful will of the Buddha that man should make use of all nat- 

ural things ranging from the rays of the sun and the moon to the trees 

and grass on the earth. Grass and trees have no soul, but since they per- 

form work which benefits man they are already Buddhas. Property helps 

us in doing altruistic deeds. Business, being economic activity, is a form 

of asceticism and a way to enlightenment. “The work of the peasant, 

the anvil of the blacksmith, the plane of the carpenter—all these are 

essentially expressions of Buddhist teachings. Consequently men’s ac- 

tivities are regarded as entrances to the Doctrine” (Shitydsh5).” This doc- 

ument warns man, who is faithful to his employment and respects 

wealth, against injuring his soul and body and ending up in committing 

theft if he becomes poor. The work of farming aims at the autumn har- 

vest. “If you can reap no harvest in autumn, everything is useless,” it 
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declares, thus underlining the importance of the fruits of labor. Emphasiz- 

ing the necessity of saving, it asserts that, though one sen is a small 

amount, it will become a great amount if profit makes profit. If you are 

faithful to your work, it does not matter if you break the precepts by 

killing fish and fowl. Here appears a way of thinking that to be faithful 

to one’s work is to follow the way of the Buddha.* 

Suzuki Shosan® and the Ethics of Work 

(t) Fundamental Standpoint 
At the very beginning of the modern era in Japan we can find an aspect 

of Buddhism which would have developed into the spirit of capitalism, 
if only it had developed. This is the ethics of work propounded by the 
Zen monk Suzuxt Shésan and his school. I would like to examine the 
nature of his theory and at the same time enquire into the reasons why it 
failed to develop into a practical religious and economic movement. 

SuzuxI Shésan is a Buddhist whose name is almost unknown in the 
annals of Japanese Buddhism. If you look up books like A History of 
Japanese Buddhism and A History of the Japanese Zen Sect, you can hardly 
find his name. Even in various large Buddhist dictionaries his name is not 
listed. And yet in the Buddhism that he propounded we can find many 
modern elements that ought to claim our attention. 
Shdsan belonged to a family of bushi (samurai) in Mikawa Province 

(present Aichi Prefecture). He was born in the seventh year of Tenshd 
(1579) in Mikawa-no-kuni, Higashi-kamo-gun, Norisada-g6 (Morioka 

Village) as the eldest son of a Matsudaira! vassal named Suzuxt. His 
popular name was Kyidayi.! Shdsan was his secular name, though 
even after leaving the world he continued to use it. He participated in 
the battle of Sekigahara’* and the summer and winter campaigns of 
Osaka and fought with great distinction. As a vassal of the Shogun he 
was an important personage. In the sixth year of Genna™ (1620), how- 
ever, he quite suddenly abjured the world and became a monk at the age 
of forty-two. Before taking this step he had frequently lodged in Bud- 
dhist temples and had been on friendly terms with several famous Zen 
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monks of his day. It seems that in the ceremony of tokudo the officiating 
monk was Daigu Oshé of the Rinzai Sect.1° After this he made pilgrim- 
ages to various parts of the country, practicing asceticism. In the ninth 
year of Kan’ei (1632) he founded the Sekiheizan Onshin-ji Temple’® in 

his native place. In the first year of Keian™” (1648) at the old age of sixty- 

nine he went all the way to Edo and engaged in educating the citizens. 

At the hour of the monkey (4 o’clock in the afternoon) on June 25th 

in the first year of Meircki!® (1655) he died at Kanda in Edo. 

The striking feature of his thought as a whole is the intensely critical 

spirit. First of all, he consistently took a very critical stand against the 

traditional Buddhist sects which had existed until his time. He himself 

belonged to the Sst6 Sect, but he used words of violent criticism against 

the sayings of Dégen,"® the founder of that sect, holding that Dogen him- 

self had not attained to the most profound enlightenment. Moreover, he 

did not recognize the authority of the founders of the various Japanese 

Buddhist sects and criticized famous Zen masters since the time of Chi- 

nese Buddhism one after another. | 

However, even though he did not recognize the authority of particular 

individuals or groups, he advocated a complete turning to the Buddha 

heart and soul. “Imagine that the Buddha is alive here and now, and 

worship Him with your whole being,” he said. While radically denying 

the authority of past religious groups and the individuals who established 

them, he relied completely on self, and tried to come face to face with 

the Buddha. 
His non-sectarian character was built upon such a standpoint. In gen- 

eral he devoted himself to the Sdtd Sect, but he had friendly relations 

with many teachers of the Rinzai Sect and was inclined to the thought of 

the Chinese Fuke.2° Also he recommended the nembutsu to the general 

laity. He himself was ordained with the Novice Discipline by Discipline 

Master Genshun.24 He was a complete liberalist. In fact he constantly 

used the word “freedom,” saying that the aim of Buddhist asceticism 

was the practice of freedom. Of course, his “freedom” was religious and 

spiritual and not political or social, but when he insisted that the work 

of the businessman was “‘the freedom of the world” he used it nearly in 
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the same sense as that of today. Thus aiming at freedom, he opposed 

various kinds of feudalistic ethics existing in his time and attempted at 

reformation—though it was of little avail. Among other Buddhists of 

the Tokugawa period there must be few who were so critical of feudal- 

istic ethics as he was. 
Another noteworthy expression of his critical spirit is found in his 

attack on Christianity, entitled Yabure Kirishitan® (An Argument against 

Christianity). While the Japanese of his day simply dismissed Christianity 
as jahé® (false teaching), sorcery and magic, he adopted a theoretical 
criticism of it. While the Buddhists of the time generally only sat idle 
when confronted with the problem of Christianity, Shdsan took up this 

problem and, not content with simply slandering and vilifying it, made 
a logical examination of its teaching. This fact points to his discernment 
as a thinker. 

As a modern exponent of religion, he has left us numerous works, all 
of which are written only in simple, easily intelligible Japanese. In those 
days most Zen priests, whenever occasion offered, wrote poetry in Kam- 
bun (classical Chinese), but he entirely broke with this practice. Apart 
from him there was scarcely any Buddhist who wrote only in Japanese. 
Of course scholars of Japanese classics wrote only in Japanese. But unlike 

these people, he had not the slightest trace of pedantry in his writings. 
He was a man of the masses. One could point to many notable character- 
istics of this progressive thinker. Now I would like especially to examine 

his theory of the ethics of business. 

(2) Virtue in All Walks of Life 
The most striking feature of the thought of Suzuxt Shésan is his con- 

tention that the way of Buddhahood consists simply in devoting oneself 
assiduously to the secular business of one’s life. In order to make clear 
this idea he wrote his book entitled Bammin Tokuyé.** This book is gen- 
erally acclaimed by his followers to be the greatest of his works. Among 
most Japanese Buddhists there was a strong inclination to think that the 
way of the Buddha consisted in separating oneself from the world, se- 
cluding oneself in mountains and woods and performing Zen meditation 
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or in devoting oneself to the constant recital of the nembutsu. For exam- 
ple, even in the city there was a tendency to place the essential character 
of the life of a monk in separating himself from secular life and living in 
a monastery. While the generality of lay people engaged in secular pur- 
suits, they thought that the secular life and the life of faith were two 
different things. SuzuKI Shdsan, however, acted against this viewpoint 
in vogue and tried to practice the way of the Buddha in the middle of 
the secular life. 

“Buddhist asceticism expiates all sin and removes all suffering. This 
spirit is the secret of ease of mind and body, and applies to any person 

whether he be warrior, farmer, artisan or tradesman.” 

In his opinion, any kind of business was a way of Buddhist asceticism 

and by means of it anyone could attain to Buddhahood. 
“Every profession isa Buddhist exercise. You should attain to Buddha- 

hood through your work. There is no work that is not a Buddhist 

exercise. You can see this from the fact that every work contributes 

to the welfare of the world. Man is made in the image of Buddha and 

is endowed with the Buddha nature. He should never commit the 

folly of turning aside to the way of evil. 

According to him, all occupations were manifestations of the Absolute 

Being and had their respective social meanings. All occupations, su- 

perior and inferior, are holy as they are expressions of the unique and 

ultimate Buddha. 
“The One and Absolute Buddha benefits the world, making his ap- 

pearance in millions of beings. But for the smith, the carpenter and 

every other workman, we could not be provided with the necessities 

of life. Without the warrior we could not enjoy peace in our country. 

Without the farmer the world would lack its food. Without the mer- 

chant there would not be freedom in the world. There are various 

other kinds of occupations and everyone of them has some contribu- 

tion to make to the world. Some investigate things about the heaven 

and the earth, while others examine the five viscera of the human body 

and practice medicine. Thus there is an infinite variety of callings, and 
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all of them are of great service to the world. You must realize, how- 

ever, that all this is the function of the One Buddha. 

However, people of the world were not familiar with this reasoning. 

They felt that business life itself would contaminate and defile them. 

“We are endowed with this blessed Buddha nature, but some people 

do not realize this and disgrace themselves, indulging in evil deeds and 

turning aside into the path of evil. All such people rightly deserve the 

name of common mortals full of illusion. 

But he insists that each person must rely upon self with the conviction 

that he is a Buddha, because all living creatures without exception are, in 

the last analysis, united with the Buddha. 
“All the Buddhas of the three temporal worlds have shown us by 
their very existence that all human beings are Buddhas. We distinguish 
colors with the eye, hear sounds with the ear, smell with the nose and 

speak with the mouth, and thus we have freedom to do what we want. 
But this freedom, whether it be freedom of the hand or the foot is to 

be attributed to the freedom of the One Buddha. Meanwhile the secret 
of salvation consists in faith in yourself. If you sincerely wish to attain 
to Buddhahood, you have only to believe in yourself, and according 
as your spirit becomes mature, you will naturally reach the supreme 
point of sincerity, finally getting confident and secure. It is then that 
you enter into unconsciously into the state where there exists neither 
self nor others and where you have no notion of space; and the true 
Buddha hidden in yourself manifests himself. Only have faith in 
Buddha; again, I say, have faith! 

“The true Buddha hidden within yourself” or, in other words, your 

original self—to rely on this is the real essence of Buddhist teaching; and 
since any kind of business is an activity of this single Buddha, each per- 
son’s devotion to his work can be made into a following of the Absolute. 
Accordingly, Buddhism since it aims at making a contribution to the 

world is the precious pearl of society. There can be no way of practicing 
Buddhism other than that of devotion to the worldly life of business. 

“Buddhist scripture teaches us that we will certainly be delivered from 
worldly existence if we have passed through the way of the world. 
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The meaning of this is that one attains Buddhahood by keeping the laws 
of the world. Therefore the laws of the world are at the same time the 
laws of Buddha. As the Avatamsaka Siitra teaches us, “The laws of 

Buddha are no different from those of the world; the laws of the world 

are no different from those of Buddha.” You have not the least idea 
of the spirit of Buddhism if you will not listen to the truth that one 
can attain Buddhahood in keeping the laws of the world. 
Basing his theories on this fundamental position, SuzuKI Shésan main- 

tains that, irrespective of the social and occupational distinctions which 

were beginning to be established in the feudalistic conditions of the 
Tokugawa period, each person should strive to put into practice the 

Buddhist teaching. In his Bammin Tokuy6 he puts forward his own pe- 

culiar ethics of business, treating of warriors, farmers, artisans and 

merchants. 

(3) Labor and Farming 
Inhis Bammin Tokuy6, the chapter entitled “Daily Life of the Warrior” 

is followed by another in which he insists that the asceticism of the Bud- 

dhist way is automatically perfected by the farmer who devotes himself 

to agriculture: 
“A farmer puts to me the following difficulty: It is very important to 

pray for happiness after death; but Iam fully occupied with farm labor 

every day. While engaged in this lowly work I feel sad that I shall 

suffer in the world to come because of my useless life in this world. 

How can I arrive at the merit of Buddhahood?” 

The way of thinking of this farmer is governed by the medieval assump- 

tion that religion is something precious, rising above the secular world, 

while business activity is something mean—“the lowly work of earning 

one’s bread.” In contrast to this, Shdsan thinks that devotion to agricul- 

ture is a way of Buddhist asceticism. 

“Farming is nothing but a Buddhist exercise. If your intention is bad, 

farming is a lowly work; but if you are deeply religious, it is the saintly 

work of a Bodhisattva. 
Whether farming is a way of Buddhist asceticism or not depends on the 
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interior dispositions of the farmer who devotes himself to agriculture. 

Accordingly, in his opinion, the life of farming is no obstacle to the life 

of faith. 

“You are mistaken if you long for leisure to pray for happiness in the 

next life. Those who have a firm resolution to attain Buddhahood lead 

an ascetic life. Those who pray for happiness in the next world, at the 

same time filling their minds with desire for pleasure, will never at- 

tain Buddhahood even if they keep praying through all eternity. Do 

hard work in the heat and in the cold; regard as an enemy your own 

flesh overgrown with evil passions; turn up the soil and reap in the 

harvest with your plough, your hoe and your sickle. Cultivate the 

fields with concentrated mind, as though you were doing penance. 
When you have time to spare, evil passions are apt to grow; when you 

are engaged in hard labor, sparing no pains whatever, you will never 
have your mind troubled with evil passions. Thus you can practice 
Buddhism unceasingly. Why should a fhrmer want to practice Bud- 
dhism outside of his work on the farm? Even the man who prepares 
to become a monk, devoting himself to pious worship, if he cannot 
get rid of selfish attachment, shall never be freed from the circle of 

transmigration, however laudable his achievements. 
He attempts to see the religious aspect of the life of farming in the fact 
that this manual work entails much hardship. The medieval way of 
thinking that considers farming itself as something degrading was, in 
his opinion, utterly mistaken. 

“If you make the great vow to expiate your sins through farming, and 
turn up the soil invoking the merciful name of Amida Buddha at each 
stroke of your plough, you will surely be rewarded with the fruit of 
Buddhahood.” 

From of old, manual work as a form of asceticism has been held in great 

esteem in the Western Church. But as HARNACK points out, reverence 

for work and its “authority” especially from the point of view of morality 
is not a characteristic feature of Christianity from the beginning nor is 
it its distinctive note. This point is especially emphasized by modern 
Puritanism which points the stream of Calvinism, and this is said to have 
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an intimate connection with the establishment of modern capitalism. If 
it is true that all this is a peculiar feature of the modern (or at least the 

beginning of the modern) period, one can say that Shsan’s theory of 

work is equally modern. 
After explaining the business ethics of farmers, Shdsan proceeds to 

that of artisans. The word “artisans” as used here corresponds to ko of 

the four grades shi-n6d-kd-sho* (military, agricultural, industrial and mer- 

cantile classes). Here, asked the same questions by artisans, he gives them 

the same answers. 

(4) The Ethics of Merchants 
Shdsan finally treats of the ethics of merchants: The Daily Work of 

Merchants. And here he speaks to merchants in the same way as he speaks 

to farmers and artisans. 
“A merchant puts the following question to me. “Though I have been 

fortunate enough to receive the gift of life, engaged as I am in the 

humble way of trade, I am entirely preoccupied with the thought of 

gain. How sad that I cannot make efforts to attain enlightenment! 

Please show me how to attain to my end.’ 

As in the case of the farmer, the questioner is here taking the medieval 

point of view in regard to business. And in answer Shdsan teaches that 

the merchant must devote himself squarely to the acquisition of gain. 

“My answer is this. Those engaged in trade should first of all learn 

how to make as much profit as possible. 

Here the ethics of the pursuit of gain are openly stated. However, he 

stresses that the merchant must have great reverence for the virtue of 

honesty if he is to reap any advantage. 

“And how can you bring this about? I suggest that you above all learn 

to walk the straight path of honesty, abandoning yourself to the way 

of Heaven. An honest man enjoys Heaven’s blessing and is protected 

from disaster by Buddhas and deities. He naturally increases his wealth 

and is loved and respected by everyone. All will be well with him. On 

the other hand, a selfish person who pursues his own interest and de- 

vours gain at the sacrifice of others will incur the curse of Heaven and 



54 . MODERN TRENDS—SPECIFIC PROBLEMS 

bring calamity on himself. He will be hated and despised by every- 

body. Everything will go wrong with him, 

Because he is speaking as a religious man he uses concepts like “protected 

by Buddhas and deities” and “the curse of Heaven” in the course of his 

explanation, but if you take away these religious expressions it is almost 

identical with the reverence for, and emphasis on “honesty” made by 

the forerunners of modern capitalism beginning with Benjamin FRANK- 

LIN. | 
In general, he affirms the ethics of any social position and class existing 

in the feudalistic society of his day. He teaches that since one’s social 
position, degree of wealth and length of life are all determined by “kar- 
ma,” casting away one’s personal interests and passions one should work 
for the good of the people. 
“Whether your social status is high or low, whether you are rich or 
poor, whether you live a long life or a short one—all these things are 
predestined in accordance with the deeds practiced in your previous 
existence. It is useless to pray for fame or for gain; it will do you no 
good. On the contrary, you will only increase your guilt and be 
punished for going against the way of Heaven. Be in awe of this, and 

abandon self-interest. Regard your trade as a gift of Heaven and your- 
self as an agent who brings freedom all over the country. Leave your- 
self at the mercy of Heaven, cease to worry about gain, and be honest 

in business. Everything will go well with you then, for Heaven’s re- 
ward corresponds to your deeds as naturally as fire burns things dry 
or water finds its own level. 

He seems to recognize determinism, taking the standpoint that every- 
thing is fixed, but he attempts to put into practice the freedom of man. 
“Without the merchant there can be no peace in the world.” Here, if 
you substitute “God” for “Heaven” and “the way of Heaven” and put 
“the salvation of God” in place of “freedom,” can you not find in it the 
ethics of capitalism of the early period of modern Europe, tracing its 
foundation to Calvinism? 

It is especially to be noted that in a vague way he is expressing the 
doctrine of utilitarianism. A man who had come down in the world said 
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in the course of conversation: “I am content with poverty, and my heart 

is at ease.” To this Shdsan made the critical answer: “‘Poverty is no good. 
It is better to be rich.” He expressed this point of view when Buddhists 
and Confucianists were constantly advocating poverty. 

However, he was by no means preaching materialism, much less was 
he advocating hedonism or epicureanism. He taught that even the man 
who made gain should not be attached to it. Following the general Bud- 
dhist viewpoint, he divides good into two classes: defiled good (one 

which contains attachment) and pure good (one which does not). The 
man who considers property to be something stable and clings to it, pur- 
suing it as an end, looks for defiled good. But to be detached from per- 
sonal desires and to be faithful to one’s business on behalf of the people, 
reflecting that all things are impermanent—this is pure good. The mer- 

chant must aim at walking independently in the universe by learning 

this undefiled good. And this is the condition of Nirvana. 
“You should not rejoice at good fortune. You must learn to distin- 
guish what is called “merit with attachment” from what is called 
“merit without attachment.” If you regard this illusory world of 

ephemeral beings as something substantial and eternal, doing good 

deeds with a strong attachment to life, such meritorious deeds are 
called merit with attachment. This merit with attachment is the cause 

of happiness and prosperity. However, if you become a rich man of 
high position through your merit with attachment, and enjoy a 
pleasant life, you will certainly come to the end of your fortune, and 

then you will have no choice but to degrade yourself in the ways of 

evil. This can be compared to an arrow shot into the sky, which falls 

to the ground when it has spent its force. Hence merit with attach- 

ment should not be entertained. But good without attachment is the 

source of enlightenment. Desire of Buddhahood occurs when you 

meditate on the truth that “All phenomena are transitory; all flesh is 

bound to die,” and pay attention to the saying “There is no peace in 

this world; it is like a burning house.” Good without attachment con- 

sists in praying for the divine bliss of Nirvana without any attachment 

whatever to the inconstant world of perpetual change. Therefore, you 
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should make a vow to do good without attachment in your business 

of trade and increase your piety, keeping the truth in mind that every- 

thing in this world is ephemeral and subject to change. Sacrifice your- 

self for the world; purely for the sake of your country and your 

brothers, transmit the products of your district to another district and 

bring the products of other districts to your district, and convey them 

to the farthest land. Travel from place to place with a firm intention 

of promoting the welfare of the public, and realize clearly that your 

work itself is nothing but practice of Buddhistic discipline in expiation 

for your sins. You do penance when you go over mountains; you 

purify your soul when you cross rivers and streams; you learn self- 

renunciation and chant siitras when you go sailing over the vast ocean. 

Reflect that life is only a journey through the transitory world. Cast 

off any attachment whatever and engage in trade without desire of 

gain, so that Heaven will protect you and various deities will benefit 

you. You will then become a man of good fortune yet you will dis- 

dain simply to remain a person of wealth. Your faith will become ada- 

mant in the end so that you will attain to the state of silent contempla- 

tion all the time no matter what you may be doing. In this way you 
will naturally attain enlightenment and taste the divine bliss of Nir- 
vana. The result will be that you will get complete freedom from all 
obstacles and become independent of the universe. This everlasting 
joy has no comparison. Bear this carefully in mind, and observe it 

faithfully.” 
Here are developed the business ethics of Buddhism. Now “earnestly 
seek gain; but having attained to it, do not enjoy it; use it for the peo- 
ple”—these words of Shdsan teach us the following points from the 
economic point of view: 1) The pursuit of gain, 2) to save one’s gain and 

not to use it as consumer’s goods for pleasure, or, in other words, the 

accumulation of capital, and 3) to circulate capital advantageously. Ac- 
cordingly, if one analyzes Shdsan’s assertion from the economic point 
of view, the same way of thinking is at work as in the capitalistic ethics 
of the early period of the modern West. In the assertion that the mer- 
chants effect the freedom of the world and “get independent in the 
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universe,” we can see the reflection of the thought of the merchant class 

then on the rise. An attitude of restraint in regard to spending is an out- 
standing feature in the sermons of the monks of Jodo Shin Sect to the 
laity of the day, but this teaching was quite contrary to that of Shdsan 
which I have quoted.?® In the case of Ninomrya Sontoku?’ this further 
developed into the theory of capitalism. 

(5) Religion in Business 
In another of his writings, Shdsan refers to the vocational ethics of 

monks, doctors, artisans and hunters. Here I am only attempting to 

introduce his thought in outline. In the history of Japanese Buddhism 
he was probably the first to develop an ethics of business on such a large 
scale. 

In Japan, the phrase from a chapter of the Lotus Siitra which reads, 
“Any occupation to earn one’s livelihood is not inconsistent with Ab- 
solute Truth” was much in vogue until then, but this is satisfied with the 
teaching that there is no contradiction between Buddhism and the secular 

life. It is beyond dispute that Jodo Shin Sect, adopting the position of a 
secular Buddhism, devoted itself to the task of building the life of faith 

upon the life of business, but in its mode of expression it does not escape 
from the notion that the secular life is something defiled and of little 
value. Rennyo* also teaches: “Now in my belief one ought not simply 
to endeavor to subdue the evil thoughts and distracting illusions that 
occur in the mind. You are free to engage in trade, or to serve your 
master, or to become a hunter or a fisherman. You have only to trust 

Amida Buddha firmly whose Original Vow is to save all the despicable 
creatures like ourselves who are occupied day in day out only in these 

lowly and sinful actions.” But here the secular life of business consists 

of “lowly and sinful actions.” The medieval viewpoint of business has 

not passed away. On the other hand, the assertions of Shdsan are much 

more positive, for in this opinion the secular life of business is far from 

contradicting Buddhism but is Buddhism itself. 

Suzuxi Shésan himself believed that he was the first in the history of 
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Japanese Buddhism to proclaim that the essence of Buddhism is the 

actual practice of business morality. 

“From ancient times there have been many wise monks. Yet they 

were conversant only with Buddhist doctrines. No one has ever ad- 

vocated that the laws of the world are applicable to everything. It is 

possible that such persons existed, but I have never yet heard of them. 

I assume that I am the first to profess this.” 
Although leading the life of one who had rejected the world, he con- 

tinued to use his secular name ‘“‘SuzuK1 Shésan” or “The old man SuzuxI 

Shdsan” when he published his writings. 
In this way Shdsan respected secular Buddhism more than monastic 

one and tried to advise people against their desire to shave their heads 

and leave the life. While Buddhists in those days generally held that the 

monk should practice the way of asceticism confined to his room and the 

layman come to the doorway, Shdsan’s contention was exactly the 
contrary. 

Striving to practice Buddhism in the midst of secular life, he rejected 
the Buddhism of solitude, of mountains and of woods. Previously he 

had felt nostalgic for the life in the mountains and woods, but now he 

declared that this was not desirable. “I used to be fond of living in the 
mountains. The smallest wood was enough to tempt me to build myself 
a hermitage there. So I have often secluded myself in the mountains. But 
now I have to realize that this love of a secluded life comes from an 

ascetic temperament. This attitude is nothing different from that of the 
secular man who builds a garden or decorates a room.” 

To practice austerities in the midst of the mountains is not true Bud- 

dhist asceticism. They regard people in the world as the vulgar masses 
and simply build up their own self-complacent ego, “looking down 
snobbishly on the world.” Faced by any chance of fortune, they fall with 
a crash. He teaches that a good example of it is the hermit Ikkaku who, 
after twenty years spent in asceticism in the mountains, was seduced by 
a woman. “It is better to practice Buddhist austerities in the world.” 

Consequently, Shsan ended his days as a Buddhist of the city teach- 
ing, a form of Buddhism that was suitable for the people. Aiming as he 
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did at a religion of secular life and of the people at large, Shdsan, though 
a Zen monk, ended up by rejecting Zazen®® as a method of asceticism. 

He believed that it was wrong to exhaust the ascetic by making him 
practice assiduous Zazen, since the aim of Buddhist asceticism was to 

nourish the spirit. He was probably the first Zen monk publicly to dis- 
suade people from practicing Zazen. 
Now it could be argued that English Puritanism which is derived from 

Calvinism manifests the most thorough basis for the modern West’s at- 
titude toward business. According to Richard Baxter who is one of the 

most representative figures of this faith, what is valuable for increasing 
the glory of God is not inaction or hedonism but action. Consequently, 

the waste of time is, in principle, the greatest sin, and inactive meditation 

(at least when it is practiced at the expense of business work) is valueless 

and, in some cases, should be completely rejected. In recent Japanese 

religion a contention exactly corresponding to it is made by Shdsan. 

(6) Significance in the History of Thought 

However, a theory like that of Shdsan was never accepted by the 

feudalistic society of his day. 
“T have come through eighty years of hardship and none has ever 

listened to me. I am rejected by my contemporaries and am left to die 

and rot. In my sorrow I write this for posterity, hoping that there may 

be some prepared to read this even though there is no one who pays 

any attention to it today.” 

This brings us up against the following problem: If Shdsan spoke in 

favor of secular Buddhism and preached reverence for action, why did 

he himself forsake the world? Is this not a contradiction? And to this he 

answers: 
“T shaved my head simply because of my karma. Probably I was pre- 

destined to become a monk. It was of necessity that I got my head 

shaved.”’3! 
Here he adopts the standpoint of determinism. 

It seems to me that we can find a solution to this problem in the fol- 

lowing way. Shdsan, when he shaved his head and forsook the world, 
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was sincerely seeking the Buddhist way. It was as a result of great ex- 

perience that he finally came to stress secular Buddhism, but at this 

juncture it was already impossible for him to return to his former life 

in the world. In the centralized feudalistic society of the time, in which 

one’s social position was regulated'to the limit, even if a person who had 
left home and forsaken the world wanted to return to the secular life 
again, there was no possibility of his being accepted. Every profession 
was inherited, and it was especially difficult for a person of high position 
to return to the world. Therefore, Shdsan found himself in the contra- 

dictory position of disparaging the rejection of the world on one hand 
while leading a monastic life on the other. This situation he accepted as 
his karma. In the social structure of the time this fate was indeed a karma. 

The notion that business is a holy thing and that its practice has a 
religious meaning is one held by the reformers at the outset of Protes- 
tantism in the West. It was already in evidence in Luruer. At that time a 
terminology which speaks of business as a “calling” or “vocation” from 
God came into being. In the case of CALVIN this went so far as to be as- 
sociated with determinism. On this point the ethical theory of business 
of Shdsan adopts the same stand. Each person’s business is part of the 
One Buddha and is something bestowed by Heaven. However, all the 
leaders of Western Protestantism got married, had families and carried 

on the religious direction of people in the world as seculars. But Shdsan, 
though propounding secular Buddhism, maintained to the end the 
position of a monk. It is said that his followers consisted of fifty men, 
and they were all monks. It looks like a contradiction that he who at- 
tempted to prevent people from becoming monks should himself take 
monks as his disciples, but his biography shows that most of them first 
became monks under the direction of others and later turned to Shdsan 
and that it was only the rest of them that became monks in order to 
follow him. In either case, these people became monks of necessity in 
the feudalistic society because of some extraneous (especially social) cir- 
cumstances. They felt subjectively that some karma from their previous 
existence had ripened (“the full development of virtue of a previous 
existence’’)*? and so they became monks. Though he preached secular 
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Buddhism, the pressure of the feudalistic society of his day did not allow 
him to become a secular person. 

In this way, although the ethical theories of the reformers in the West 
developed into a real force, those of Shdsan could not succeed in achiev- 
ing an economic revolution in any concrete form. Max WEBER makes the 
excellent criticism that in the history of Japanese religion the State was 
not the protector of religion but was only the police for it. The powerful 
pressure of this police, which caused Japanese religion to decay, succeeded 
in utterly crushing a Buddhist movement in its embryonic condition, 

which, if only it had been able to develop into a real force, would have 

spurred capitalism to evolution. 

2. The Science of Philosophies—Tominaca Nakamoto (1715-1746) and 
the History of Philosophies 

Philological Method 
It is widely believed that Tommaca Nakamoto (1715-1746) cham- 

pioned the “Mahayana Non-Buddhist” thesis upon reading a great deal 

of Buddhist scriptures. Admirers and refuters alike agreed to the effect 

that he read the entire Buddhist Tripitaka. Partly due to the extensive 

citations from numerous canons and partly due to his career as a proof 

reader at the printing office of Tripitaka at the Obakusan temple, this 

popular belief was well established. Appraisal of his works by the scholars 

of National Learning may have had the same function. Motoort Nori- 

naga (1730-1817) wrote, “even the most well learned Buddhist priests 

would not excell Nakamoto in the amount of learning.”** Hirata 

Atsutane (1776-1843) supported it by saying, “Nakamoto with his 

fathomless learning read every scripture and every commentary of Bud- 

dhism.”4 But, upon the ground of careful collation of his citations with 

the sources he cited,®® we are convinced that he did not read so many 

Buddhist scriptures cither in the original language or in the Chinese 

translation. His learning of Buddhism has been overestimated. 

That he did not read Buddhist scriptures as originated and recorded 

in India is verified as follows. Every sentence in Nakamoto’s works start- 
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ing with phrase, “such siitra says so and so” is found in some commen- 

taries written in Chinese.?* Many of these citations correspond to the 

paraphrased citations of the commentaries made in China, but they often 
are missing in the text. Certainly some of his quotations are locatable in 
the original text and their Chinese translation, but these are found in some 
Chinese commentaries without being paraphrased. Besides, TOMINAGA 
Nakamoto misunderstood many Buddhist terminologies which he could 
have correctly understood only if he referred to the context of the texts. 
These examples indicate positively that he did not read the texts of Bud- 
dhist scriptures much.*” 

In spite of this undeniable technical defect, his honor as the prime 

philologist of this nation is not demeaned greatly. That he could form- 
ulate a historical and developmental structure of Buddhist philosophies 
out of the same materials that the tradition-bound Buddhist scholars 
made a poor use of is worthy of unlimited attention. The most note- 
worthy is that Tominaca Nakamoto, an eighteenth century merchant 
scholar lived in the commercial town of Osaka, framed a developmental 

history of Buddhist philosophies, while using exactly the same sources 

out of which the Buddhist scholars of T’ang China constructed an evalu- 

ative classification of Buddhist philosophies. 
It was not the knowledge or materials but the way of handling the 

materials or the methodology of research that distinguished Tommnaca 
Nakamoto from ordinary Buddhist scholars. It was nothing but the 
difference in the method that brought about a radically different result 
from the same materials. The philological method of study, which 
Hirata Atsutane praised as a good approach, awarded Tominaca 
Nakamoto an enduring eminence. 

Humanism 

A personal realization of the ethical principles oriented Tommnaca 
Nakamoto to the philological methodology. In the philological studies, 
he did not commit himself to any traditional discipline, nor did he 
acquiesce to either Shinto, Buddhism, or Confucianism. He asserted that 
he was not a devotee of Confucianism, or Shinto, or Buddhism, but that 
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he was a critical observer who maintained a personal viewpoint.® 
Such was his basic position. Although several philologists were born 

before him in Japan, none of them ever went beyond the traditional 
framework of National Learning, Confucianism, or Buddhism. They 

were in want of the spirit of objective criticism. No one ever declared 
to be independent from the established doctrines. No one had enough 
philological ability to present a vital framework among the major 
philosophies in the context of their history and geography. TomInaca 
Nakamoto deserves the name who held the most extensive perspective 
among the scholars during Tokugawa Japan. 

As Tominaca Nakamoto did not bind himself with any philosophical 
or religious school, there was no admitting “heresy” or “heterodoxy” 
for him. He could see the expressions of the human reason in what the 

Buddhist and other dogmatists regarded heretic. Rigid doctrinaire posi- 

tion of the Buddhists, for example, defined Brahmanism an abominable 

and evil heretic. Tominaca, however, said, ““Who can prove it wrong 

when none of the critiques read so called Four Vedas and other literature 

of the tenet? The proponents of Brahmanism did not reach China, 

either. Then, if the Brahman teaching was correct or wrong was beyond 

the judgment for the Chinese critiques.’4° Tominaca also noted, in 

reference to the Mahakaccayana school that proclaimed the “being was 

void,’4! and to the Chandaka school that advocated the “being in the 

negation of the void,” that the evaluation of these philosophies by the 

Tendai philosophers and other scholars of the established doctrines was 

unduly low, and that it was lamentable. Tommnaca was the one who 

rightly assessed the merit of these alien theses. 

Thus, every thought, it seemed to Tominaca Nakamoto, was the 

equally valuable expressions of the human spirit. For him, the love of 

learning (philo-logia) was the way of life. Undoubtedly he was the 

prime philologist whom alone was this methodology truly realization. 

This attitude made him unique among the contemporary philologists. 

Moroonrr Norinaga, the most distinguished National Learning philol- 

ogist, did not attempt to evaluate the contribution of the Indian and 

Chinese cultures to the formation of the Japanese culture properly. 
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Moroort unequivocally rejected the value of the foreign cultures, while 

idealizing and applauding the ancient Japanese culture. MoToort’s defi- 

nition of learning was that it was the efforts to clarify the Ways of the 

Divine Antiquity. “Scholars must make it his duty to investigate and 

clarify the Ways of the Divine Antiquity. Scholars must not invent a new 

way. Scholars commit themselves in the consideration and examination 

of the Ways of the Old, inform the results to others, and keep them in 
written forms so that the authorities may avail themselves of these records 
for ruling when time will come five hundred or a thousand years later.” 

Scholars of National Learning uncritically rejected Buddhism and 
Confucianism, and sticked to the attitude of subjecting themselves ab- 
solutely to the authority of National Learning. In spite of the fact that 
National Learning was a new discipline born during Tokugawa era, it 
consistently discouraged the students from criticizing their masters and 
encouraged them to devotional acquiescence to what their masters said. 

Moroort Norinaga’s single-hearted veneration for Kamo Mabuchi 
(1697-1769) and Hirata Atsutane’s cathectic reverence in the authority 

of Motoort Norinaga support this comment. By this example is shown 
that they lacked the spirit of criticism. Scholars of National Learning 
were thus less realized to the essence of the love of learning than Tomi- 
NAGA Nakamoto, who studied Shinto historically and who attempted to 
systematize it. It was natural that Tominaca Nakamoto reproached the 
National Learning scholars on the ground that they neglected the his- 
torical development in Shinto. If we focus upon the degree of realization 
in the essence of philology as our standard of valuation, we have every 
reason to locate Tominaca Nakamoto above the scholars of National 
Learning. 

Tokugawa Japan gave birth to some critical scholars from the Con- 
fucian camps also. ITO Jinsai (1627-1705) and Ocyt Sorai (1666-1728) 

were leading such scholars. Their insight into the historical development 
of Chinese philosophies, however, was not as deep as NAKAMOTO, and 
they pursued the traditional method of research that had been custom- 
alized among the Sinologists. For these Confucianists, the Way of the 
Sages retained the absolute authority. Though critical in some measure, 
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the studies of the Confucian classics as vanguard by Ocyd Sorai yet 
found the supreme code of morality in the ancient ways of the Sages. 
Oey Sorai wrote, “Whoever benefits others and saves people does good 

thing, because he does what many people would like to have them done. 
Of all good things, the way of the early kings is the best. Nothing is more 
valuable. The best way was stated in the way of the early kings.’””44 The 
statement was the least coming for the position of Tommnaca Nakamoto. 
“Recently Jinsai argued that Menctus alone inherited the proper philos- 
ophy of Conguctus, and Sorai proclaimed that the Way of Conructus 
was identical with the way of the early kings, while Cau Hsi and Mrn- 
crus misunderstood Conructus. These statements are drawn from the 
approach fundamentally mistaken.’ 
Among the Buddhist scholars of the day, Fujaku (1706-1781) and 

Kaijo (_  -1805) were distinguished in terms of the critical studies. 

That they were both Buddhist priests, however, turned out to be a 

limitation and restricted them from developing a scientific history of 

Buddhist thoughts. Fujaku went as far as doubting whether or not 

Mahayana was Non-Buddhistic, but this doubt ended in the attempt of 

verifying that Mahayana also was part of Buddha's teaching.*® He ex- 

plained that Mahayana was a secret teaching as against the overt teaching 

of Hinayana, and that thereby it was not known among the common 

followers. KetsHu Risshi was another champion of such thesis. KeisHu 

insisted that Buddha had secretly preached the Mahayana teaching only 

for a limited number of disciples, and that only such teachings that were 

open to the public were recorded as the teachings of Hinayana.4” Kaijo 

proposed a hypothesis that the Buddhist scriptures were not necessarily 

the sermons that Buddha delivered in person, but that some of them were 

the expressions of enlightenment by those who received the insight from 

the teaching of Buddha. He presented a view that there must have been 

many compilers of the scriptures, even though their content should al- 

ways express the thought of Buddha. Kaijo was thus very close to the 

“Mahayana Non-Buddhist”’ thesis. 

Tominaca Nakamoto was distinguished from these contemporary 

thinkers by the compassionate and sympathetic attitude open to any 
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result ofhuman effort. And he understood the human being aesthetically. 

Tominaca Nakamoto was an observer of the human phenomena, rather 

than an initiator of a social movement.® 

Endemic Philosophy 
By philological studies Tommvaca Nakamoto attempted to understand 

the philosophies of different peoples in the context of the respective his- 

torical and endemic setting, and to clarify their mutual relationship. 

Tominaca Nakamoto payed attention to the endemic conditioning 

of philosophies, and named it Fiki. The Indians’ inclination toward 
mysticism, he said, was reducible to the Indian climate and geography. 
The reason why the Japanese did not develop an intricate mystical think- 
ing was explained by the climate and geography of Japan quite different 
from those of India. Additional reference was made to a statement of a 
Chinese scholar who said that the southern people were agile because of 
the conditions of the area.®? Although he did not discuss this topic ex- 
haustively, what he had written contains enough to show us his proposi- 
tion for the necessity of a science of the climate and geography. 

The Way of Truth emphasized that the ethical principles were reflec- 
tive of historical and endemic background. In the Shutsujo Kogo (Histo- 
rical Survey of Buddhism) Tomrnaca discussed that ethical philosophies 
ought to be considered in the context of the climatic and geographic 
conditions. He proclaimed that no philosophy could overcome the cir- 
cumstantial and ethnic limitations in forming its characteristic. ““There- 
fore in preaching or founding a way, the masters since the Divine An- 

tiquity always made use of the local customs of the places where they 

would propagate the instructions. No matter how highbrow a way may 
be, it cannot escape this principle.” 
Tomrnaca Nakamoto described the climatic and geographic reflec- 

tions of the spiritual cultures of different nations with compact and ap- 
propriate phrases. Some of the illustrations follow. 

According to him, Indian culture valued mysticism, Chinese culture 

valued rhetoric, and Japanese culture valued simplicity. “In terms of the 
discourse, the Indians favored limitless expressions, the Chinese liked 
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impressive rhetoric, whereas the Japanese inclined to simple and straight- 
forward expressions.’’®? The allegories of the Indians as “to put the 
Sumeru Mountain into a seed of opium,” or of the Chinese as “flat 
mountains’ or “‘the three ears of the elephant” were beyond the imagi- 
nation of the Japanese. These allegorical expressions, which were im- 
possible under natural circumstances, could work effectively and vividly 
only in so far as there existed literary traditions to support them. The 
Japanese, on the contrary, did not feel at home with these artificial ex- 
pressions. The statement that the Japanese used “‘simple and straight- 
forward’? expressions primarily was made by Mryosur Muneaki, 
a merchant from Osaka, and was perfectly agreeable to Tominaca 
Nakamoto. It is the most interesting that the intellectual merchants of 

Osaka in the 17th century held and brought into conversation such 
endemic considerations. 
Tominaca Nakamoto claimed that the vice of the Chinese way of 

thinking was rhetoric. “The trait of the Confucian argument is the 

overabundance of rhetoric. Rhetoric is what we call oratory. China is a 

country which greatly delights in this. In the teaching of the Way and 

in the education of man, if one lacks proficiency in speech, he will find 

no one to believe in or follow him. For example, take the word Rites 

(ri). It originally signified simply the ceremonies on the four great occa- 

sions in life: coming of age, marriage, mourning, and religious festivals. 

But as you know they talk now of what is the Rite of a man as the son 

of his father, what is the Rite of a man as the subject of his sovereign. 

They speak of it in connection with human relationships. They speak of 

it in regard to seeing, hearing, speaking, and acting. They also assert 

that Rites owes its inception to the division of heaven and earth, and 

embraces the whole universe. Take another example, that of music (gaku). 

The character gaku originally meant to be entertained by the music of 

bell and drum. But then they began to say that music was not necessarily 

confined to bell and drum. Music, they said, was the harmony of heaven 

and earth. You can see the way they talk. Take again the character for 

sage (shéng) which originally signified a man of intelligence. They have 

gradually stretched it to the point where a sage is the highest type of 
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humanity, even capable of working miracles. Thus we know when Con- 

ructus talked of humanity, Tsenc Tsu of humanity and righteousness, 

Tsu Ssu of sincerity, Menctus of the Four Beginnings and the goodness 

of human nature, Hstin Tzu of the badness of human nature, the Book 

of Filial Piety of filial piety, and the Great Learning about [what the supe- 

rior man] loves and hates, the Book of Changes about heaven and earth, 

all of these are just ways of presenting the plainest and simplest things in 

life with an oratorical florish in order to arouse interest and make people 

follow them. Chinese rhetoric is like Indian magic, and neither of them 

is particularly needed in Japan.” 
The Indian spiritual characteristic was found in their dependence 

on the magic. Teachers of India, therefore, had to employ magical ex- 

pressions. “The Indian scholarship constitutes itself upon the magic. 

Unless the scholarship is supported by miraculous stories, it does not 

convince the students. The Indians are extremely found of the magic. 

The magic for the Indians is like the rhetoric for the Chinese. In India 

whoever preaches a religion or teaches an ethical doctrine must rely on 

the magic. Whoever one may be, one cannot expect any follower if his 
stories did not include miracles.’”’®® Therefore, Tominaca felt, it was only 

natural for Buddhism that had emerged in India to employ for the pur- 
pose of communication the stories of the miraculous and wonderful 
magics. “Other doctrines at the days of Gautama were unexceptionally 

magical. When Gautama tried to overcome them by expounding his 
own doctrine, he had no choice but showing superior magics.”’ Thus it 
turned out that the very bent toward the magic came to characterize 
Buddhism. 

“The vice of Buddhism is mysticism. Mysticism is what we call the 
magic. India is a country which greatly delights in this. In the teaching 
of the Way and in the education of man, if one lacks proficiency in 
magic, he will find no one to believe in or follow him. Gautama prac- 

ticed spiritual exercises in mountains for six years. It was solely for the 
sake of learning the technic of getting into trance, and thus he became 
good at getting into trance. The divine miracles and the divine powers 
or knowledge described in various scriptures are expressions in terms of 



MODERN TRENDS—SPECIFIC PROBLEMS 69 

magic. Phrases like ‘representation of the universe in the white hair spun 
on the forehead of Buddha,’ ‘the strech of one’s tongue that reached 
heaven,’ “Vimalakirti instituting eighty-four-thousand men in a room 
of ten feet square,’ and ‘the transfiguration of Sariputta into a woman’ 
are a few of the magical expressions of Buddhism. Magic, then, was the 
most effective means of communication for the Indians, if they would 

explicate the causational principle and the existential meaning. Magic 
was thus a necessity for the Indians, but it is definitely unnecessary for 
the Japanese.’’> 

The entire history of Buddhism appeared to be no more than the 
repetition of various forms of magical instructions. “When the disciples 
of Buddha forges theses, they present them as if they were Gautama’s 
teaching. They do so in order to have them authorized by the name of 
Buddha. Theses in such guise are another type of magic.*’ Most descrip- 
tions in the Buddhist literature, therefore, are magic. “Nine out of ten 

teaching and commentaries in the three sections of the Buddhist scrip- 
tures are magic. . . . The most remarkable of the Buddhist scriptures is 

allegory accompanied with magic. Magic is commonly practiced in In- 
dia and the Indians like magic.’’* 

“Divine ability’ is another form of Magic. It is the Buddhist term 
for what non-Buddhists would call magic.®® The difference®™ is that non- 

Buddhists expect secular reward from it, while the Buddhists want to 
get it for the sake of spiritual exercise.$! Whenever one reads Buddhist 

scriptures, one must be careful not to lose sight of the context by being 

dismayed by the unusual expressions. Readers must understand that the 

magical and miraculous stories are merely conventional measures of in- 

struction. “The principle of Retribution’ that Buddhism teaches is another 

form of magic, and is not the truth of Buddhist teaching. The tradi- 

tional Buddhist scholars, Tommaca Nakamoto claimed, were not re- 

ceptive enough to understand the endemic expressions of Buddhism. 

Therefore, the research of Buddhist doctrines, he urged, needed ample 

consideration of the ethnic peculiarities of India. 

A reference was made to Taoism which, unique among Chinese dis- 

ciplines, favored magic like the Indians.“ 
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To sum, “the vice of Buddhism was magic and the vice of Confucian- 

ism was rhetoric,’’6* and not very much were included in the Buddhist 

or Confucian teachings if magic and rhetoric were removed.® “Only if 

the Buddhist priests knew that Buddha expressed through magic and 

Confucius through rhetoric, they ought to realize that Buddhism and 

Confucianism were much simpler.”® 

What view did Tommnaca Nakamoto hold as to Shinto and the Japa- 
nese way of thinking? According to Tominaea, Japan’s ethno-endemic 
trait was, above all, the custom of “secret transmission,” which was well 

represented in Shinto. 
“The vice of Shinto is secrecy, devine secrets, and secret and private 

transmission, such that every thing is kept under the veil of secrecy. 

Hiding things leads to lying and theft. Magic and oratory are interesting 
to see or to listen to—they thus have some merit. But this vice of Shinto 

is of the lowest sort. In olden times people were simple, and so secrecy 
may have served certain educational purposes, but the world today is a 
corrupt world in which many people are addicted to lying and stealing, 
and it is a deplorable thing for Shinto teachers to act in such a way as to 
protect and preserve these evils.’’® 

This characteristic was prevalent in every sphere of the daily life of 
the Japanese people. 

“Even in such lowly things as Noh drama and the Tea Ceremony, we 
find them all imitating Shinto, devising method of secret transmission 
and authentication and attaching a fixed price to the transmission of 
these ‘secrets’ for selfish gain and benefit. It is truly lamentable. If you 
ask the reason why they devise such practices, their answer is that their 
students are immature and untried, and must not be granted to ready an 

access to their teachings. It sounds plausible, but any teaching which is 

kept secret and difficult of access, and then is imparted for price, can 

not be considered in accord with the Way of Truth.’ 
Thus Tominaca Nakamoto noted and rebuked the Japanese tradition 

of overestimating the lineage and of staying within the closed human 
relationship. Tominaca, born among the free merchants of Osaka, was 
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a free thinker. He believed that this pre-modern characteristic of the 

Japanese people had to be amended. 

Historical Relativism 
Tominaca Nakamoto payed attention to the historical development 

of the philosophical traditions. 
Whenever a philosophy was being formed, according to his discourse, 

it developed as a partial addition to the preceding philosophical basis 
while willing to overcome the predecessor. “Anyone who teaches a 
philosophy or founds a school of philosophy has a certain preceding 
authority upon which he relies. And he attempts to overcome it while 
comparing his thesis with it. It often happens that scholars of later years 
overlook the relationship between the predecessor and the latecomer.”” 
In the history of philosophy, new theses appear consequentially.”! ““A 
new thesis is an addition to the existing theses.”” 

If such a frame of reference was taken, the students should come to 

consider the historical aspect of philosophy necessarily. Nakamoto de- 
nounced the traditional scholars on the ground that they little considered 
this feature of philosophy. This claim was revolutionary at the time of 
Tominaca Nakamoto, though students of humanities today may take 
it for granted. From this viewpoint, the religious geniuses of the old 
times were seen as the human who cumulated much knowledge through 
the years and who were bound with the past philosophies, if they at- 
tempted to transcend them. They were not the super-man whom the 
God gave special previleges. Now that religious heroes were the historical 
and the human beings. 

In this thought is a humanist viewpoint comparable to the viewpoint 
of the modern western humanists. In the western hemisphere, humanism 
has existed not only in the modern times, but also in Classical Greece, 
Cicero being an example. What characterizes the modern humanism 

and was absent in Cicero is its growth through the struggle against 

Christianity and the Christian idea of life. Christianity, in fact, intervened 

the classical humanism and its modern renaissance.” In spirit TOMINAGA’s 

historical study of Buddhist thoughts correspond exactly to the modern 
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western humanism. It is his emphasis of historical observation that helped 

him organize a systematic history of Buddhist philosophies and that 

made him a distinguished figure among the Japanese philosophers. 

In the research of the history of philosophies, Tommnaca Nakamoto 

depended mostly on language analysis, holding a systematic opinion 

upon the nature of the discourse. Namely he proposed three “things” 

and five “categories” as criteria for textual criticism. 

Three “things” were explained as follows. “My method of study em- 

phasizes three things by which all human discourse can be properly 

understood. As long as one’s approach is made through these three 

things, there is no discourse which defies clear understanding.” Each of 

the three “things” was explained individually in detail. 

(1) “Discourse has man behind it.” This meant that ““as one man or 

one group of men differs from another, so does discourse.” TOMINAGA 

illustrated this by showing how terminology employed in the various 

Buddhist scriptures reflected the different language and outlook of 

various authors. The terms thus specifically used by certain men or 

certain group of men showed their contention. 

(2) “Discourse has time behind it.” This meant that as each age had 

its own characteristics, so the pronunciation and spelling of discourse 

partook of it. Tominaca, showing that the different Chinese transla- 

tions of Buddhist literature employed different rendering, explained 
that the same vocabulary was spelled and enunciated differently at 
different times. As the scholars by these days believed that the spelling 
and pronunciation of discourse were solid and immovable, this view 

sounded revolutionary at his time, though it is a common sense today. 
The accustomed use of the well established Chinese characters which 
survived the same symbol for a few thousand years had provided the 
scholars with the belief that the language was immovable. “Those who 
value the new translation claim that the old translation committed 
mistransliteration. But the fact is that the discourse and pronunciation 
differ at different times. They are different but both correct rendering 
from the sources of different times.” 
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(3) “Discourse falls into different categories.” These categories had 
particular reference to the ways in which different teachings or truths 
were further developed or modified in the hands of others. 

a. Assertion or expansion, including exaggeration and metaphor. 
This category was expressed in the character for the wave swelling 

up and luging forward. “Yuima-gy6 (Vimalakirti nirdesa siitra) says, 

‘Learning the law of universe is the academy.’ Zenyo-kyé says,‘ Nat- 

ural departure from the craving is the academy.’ These statements 
show the example of expansion or exaggeration. The academy is the 
academy, not identical with learning. Shintoists also make this sort of 

statement. For example, they say, “The body of a man is the world in 

heaven.’ In the mean time, Zo-ichi-agon-gy6 (Ekottaragama, Tseng-i- 
a-han-ching) and Kise-ky6 speak of the four kinds of food. Only one 
of the four, Dan-jiki, is included in the ordinary concept of food. The 
rest, Koraku-jiki, implying clothes, houses, perfume, and. furniture, 

Nen-jiki, implying thinking, imagination and conception, and. Shiki- 
jiki, implying the matters which human eyes and ears recognize, are 
not ordinarily regarded as food, though the siitra says they are. These, 

- we must say, are the expansion of the discourse, ‘food.’ ”’ Jiki originally 

meant the food edible by men through mouth only. Later other things 
came to be included in the word, which he called expansion. “People 

say metaphorically, ‘to eat a hitting by a club,’ or ‘to eat a punch.’ 

Dai-chido-ron (Mahaprajnaparamitopadesa, Ta-chih-tu-lun) regards 

scriptures as the relics of the Buddha. But relics are relics. They are 

not written scriptures. These are examples of expansion. If scholars 

learn this, many questions become much simpler.” These illustrations 

suggest us that Tommnaca, with steady and scholastic perspective, at- 

tempted to investigate the truth behind the rhetorical exaggeration. 

b. Generalization. 

This category was expressed in the character for the wave spreading 

out. This category, it seems, referred to the general discourse, while 

covertly holding the particular reference behind the overt general ex- 
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pression. “The original meaning of Tathaga as applied to the Buddha 

was ‘He who comes thus.’ As the storehouse of the Mind, however, 

it was described in the Ryoga (Lankavatara Siitra) as ‘the source of 

good and evil,’ and in the Hannya (Prajna Paramita Sitra) “All creatures 

from Heaven to Hell are embraced in the storehouse of the Tathagata.’ ” 

The expressions of this sort belonged to this category. 

c. Collision or contradiction. 
This category was expressed in the character for the wave breaking 

against the shore.”® This seems to have implied such expressions that 

emphasized and extracted part of the general form of discourse. “It 

is said, in ShOman-gy6 (Srimala-devi-simhanada-siitra, Sheng-man-ching), 

‘The Buddha’s Truth-body (Dharmakaya) does not exist apart from 

the world of passion,’ and in the storehouse of Tathagata, “The Tatha- 

gata is found amidst all the passions of the sentient world.’ These are 

cases of collision.” 

d. Reversion or inversion. 
This category was expressed in the character for the wave washing 
back. This was the case of using a discourse in the opposite of the 
original meaning. The Chinese expression “to follow one’s own bent” 
as a translation for the Sanskrit pravarana was an example. “To follow 

one’s own bent” originally had the bad connotation of lacking re- 
straint; here it takes on the good one of acting spontaneously in ac- 
cord with one’s true nature.” 

e. Transformation or modification. 

This category was expressed in the character for the wave turning 
away. This referred to the turning and elevating of the meaning of 
the original discourse. Iccantika in Sanskrit, for example, meant the 

most wicked villain without any help. Fa-Hsien, who traveled in 
central Asia, India and Ceylon between 399 and 414, said ‘Everything 

has Buddha nature except Iccantika,’ in the first translation of Maha- 
parinirvana-siitra, Nieh-p’an-ching. Whereas the sittra’s later translation, 
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known as Ta-pan-heh-p’an-ching described the comparable statement 
as, ‘Even the Iccantika with no merit possesses the Buddha nature.’ 

Tominaca stated, “I would believe that Iccantika, originally considered 
to be lacking a Buddha nature, should as a sentient creature capable 
of spiritual conversion possess the seed of Buddhahood, because the 
transformation or modification of the idea of potentiality for Buddha- 
hood derives from the possession of spiritual selfhood rather than from 
one’s status among men.” 

When Tominaca proposed “Discourse has three things,” his attention 
seems to have been paid the most heavily upon the personal particularity 
of the discourse. “As the frame of reference of my research, I say, dis- 
course has three things. Different terms for a concept in different Bud- 
dhist scriptures reflect the different wording in the different schools or 
denominations of Buddhism. The unique wording of a school or a 

denomination is comparable to the trade mark of the merchants. Students 
of later years often forget the historical situation, and try to explain the 
terms independently and for their own sake, thus missing the links and 
the intentions of the original. This is the mistake in which later scholars 
oftemfall’7* 

Along with the process of diversification of Buddhist schools and 
denominations, every discourse attained many implications. The Chinese 
thought that “The diversity of meaning of the Sanskrit discourse cannot 
be compared to that of any other language,” and they referred to the six 
different meanings for the word, bhagavat. But the vocabulary with 
diverse meanings was not the preoccupation of the Sanskrit. “The Chi- 
nese discourse contains many implications. Consult a dictionary, and you 
will notice many footnotes under every heading. They show the diver- 
sity of the Chinese discourse.” Tominaca did not forget to mention that 

the Japanese discourse was not an exception. “Not only the Chinese, but 

the Japanese discourse implied many things.” 
Tomrnaca’s study of the language has so far been covered. He ex- 

plained his theses quite simply. We may have to mention that the theses 

were not clear enough in the present standard of philological criticism. 
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Yet it remains the most remarkable that he accomplished a synthetic and 

systematic philosophy of language with the historical perspective at the 

time when he lived. 

The Way of Truth 
Tominaca Nakamoto was the first who studied all the major philo- 

sophical systems of India, China, and Japan historically. A study of the 

history of philosophies or ethical thoughts is impossible without the 

student’s own philosophical convictions. Without some ethical retro- 

spection, a student can never systematize the ethical thoughts that appear 

before him. Then we ought to understand what the position accorded 

with his own conviction was, as long as we would expect a thorough 

understanding of his history of philosophies. 

The ethical philosophy of Tommnaca Nakamoto was presented in a 

book titled the Okina no Fumi (Testament of an Old Man). Tominaca 

claimed that he transcended Shinto, Confucianism, and Buddhism, and, 

upon synthesizing them, advocated what he calls the Way of Truth, or 

the Way of the Ways.” But if we analyze the teachings of the Way of 

Truth, we cannot find any revolutionary idea in them. The items of 

popular morality of his day constitute the Way. 

“If you have a master, serve him well. If you have children, educate 
them well. If you have retainers, manage them well. If you have an elder 
brother, show him every respect. If you have a younger, show him every 
sympathy. Toward old people, be thoughtful; toward young people, be 
loving. Do not forget your ancestors. Be mindful of preserving har- 
mony in your household. When associating with men, be completely 
sincere. Do not indulge in evil pleasures. Revere those who are superior, — 
while not despising the ignorant. What you would not have done to 
yourself, do not do to others. Be not harsh; be not rash. Be not obstinate 

or stubborn. Be not demanding or impatient. Even when you are angry, 
do not go too far. When you are happy, be so within bounds. You may 
take pleasure in life, but do not indulge in sensuality. Be not lost in sor- 
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row; whether you have enough or not, accept your lot as good fortune 
and be content with it. Things which you ought not take, even if they 
seem insignificant, do not take; when you ought to give, do not hesitate 

to do so even it means giving up all, even your country. As to the quality 
of your food and clothing, let it conform to your station in life and avoid 

extravagance. Do not be stingy, do not steal, do not lie. Do not lose 

yourself in lust, be temperate in drinking. Do not kill anything that does 
no harm to mankind. Be careful in the nourishment of your body; do 

not eat bad things; do not eat too much.””* “In your free time study the 

arts of self-improvement; try to be better informed.’’”® To sum, this was 

the way to teach to be virtuous.*° 
The Way of Truth was thus a concrete teaching by means of which 

men realized their ways in daily life. It was not an abstract concept. The 

way as the cause of human phenomena was “being done.” If it was not 

realized in the world, it was not the way at all. The way was present in 

the phenomena of the world. It was not a product of imagination or 

thinking. 
The world where the way functioned was composed of space and time. 

Therefore the way was necessarily bound by chronological and spatial 

limitations if it was to be realized in the world. Second characteristic of 

the Way of Truth was a derivative of the chronological limitation, 

namely, the Way ought to be in accord with the “present” necessities. 

Third was derived from the “spatial” limitation. The Way of Truth 

ought to be the way of “Japan.” It was strongly held that the Way as the 

law of causality among the human beings was conditioned by the his- 

torical and endemic situations. The awareness of the importance of the 

historical and endemic elements in the human phenomena, if otherwise 

not much different, made the Way of Truth unique among the philos- 

ophies of the day. 
Then the question was what the “virtue’’ was. 

Tominaea simply explained that to do virtue was in accord with and 

to do evil was against the Way of Heaven, Earth, and Nature,*! and did 

not deeply investigate the nature of the virtue. In the claim of doing vir- 

tue, Tominaca argued, the three established religions agreed completely. 
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“The way of Conructus and the way of Buddha are the same. Both de- 
mand to do virtue.” 

The question was whether the teaching of the three religions and that 
of the Way of Truth were identical or not. Enumerating the items of vir- 
tuous and moral actions, Tominaca admitted that “All of these things 
are already mentioned in Confucian and Buddhist writings, and do 
not need to be made a special point of.’’8? Then, why did he reject the 
three religions? Why did he champion the Way of Truth anew? Why 
did he distinguish the Way from the other ways? 

He emphasized “‘the Way of Truth,’ "primarily because it was the way 
“that is practicable in the present Japan.”’** This phrase illustrates the 
three concepts by means of which the Way of Truth was defined. Firstly, 
it ought to be practicable. “The phrase the way of the ways was derived 
from the fact of its being done. So the way which is not realizable is not 
the Way of Truth.”® 

Shinto, Confucianism, and Buddhism, or more precisely, Shinto as 
sponsored by the scholars of National Learning, Buddhism as explained 
by the contemporary priests, and Confucianism as lectured by Neo- 
Confucianists, were all “the ways ill approved by the Way of Truth,” 
mainly because they neglected the historical and endemic traits of the 
human being. They were not the ways that should be practiced in Japan 
of the day. Tominaca pointed out how the customs and habits were 
different at different places and times.** Even the Buddhist priests and 
Confucian scholars in Japan could not rigorously observe the prescrip- 
tions of behavior as given in Buddhist or Confucian scriptures.’ Imita- 

tion of the Indians or the Chinese was not only impossible, but meaning- 

less. 

The Buddhists’ devotional adoration of the Indian culture, Nakamoto 

commented, was by no means plausible. “Buddhists learn the teaching 
of the Indians, attempt to practice the teaching, and dare to communicate 
the teaching to other Japanese. But none ever used nor any audience 
learned Sanskrit. Make a house and furnish it in the complete imitation 
of the Indian fashion, and you would learn it impractical. In India it is a 
good manner to reveal one’s shoulder when saluting. Even the exhibition 
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of one’s thighs is an acceptable manner in India. There are ample such 
examples in the Buddhist literature. What should happen, then, if the 

Buddhists should imitate these alien habits?’’8* “Buddhist scriptures had 
it, “Even if I should tell you something, you need not follow it in case it 

did not apply the custom of the place where you are. If my instruction do 
not cover what you want to know, do whatever is good at the place,” 
and “Buddha did not teach for everybody to imitate the customs of 
India.”®® The true intention of Buddha in these words, Tominaca 

lamented, were not correctly understood by the contemporary Buddhists 
of Japan. 
Tominaca Nakamoto insisted that the Confucianists’ adoration of the 

Chinese culture was not practical either. 
“In China meat is important food. If the Confucianists were to follow 

whatever ways Conructvs had taken, they should store beef and mutton, 
and live on them, . . . They should converse in Chinese and use Chinese 
characters. Out of several variations, they should choose the pronuncia- 

tion of Lu area and of the Chou period, and use the characters as used in 

the classics.’ 
The uncritical devotion to and the foolish imitation of the Chinese 

culture, TomInaca said, was meaningless and was contrary to the truth 

of the Confucian teaching. ““Confucianists say, “Do as the aliens do if you 

are in the alien community.’ Also is it said, “The Rite follows the local 

customs.’ Then it is not that the Confucian scholars demand everybody 

to imitate the Chinese manners and customs. It is against the truth of 

Confucian teaching that the Confucianists of Japan would blindly prac- 

tice what are alien to the Japanese, in the desire to imitate everything 

Chinese.’’® 
Tommaca Nakamoto rejected the position of the contemporary 

Shinto also. Although his “Mahayana non-Buddhist” thesis was highly 

appreciated by the Shintoists because it provided a powerful means for 

the Shintoists to attack the Buddhists, Tommvaca did not refrain from 

rebuking Shinto position for the lack of historical perspective. In spite of 

the continuity, Japan today and Japan in the Divine Antiquity had differ- 

ent manners and customs, and the thorough revivalism to antiquity 
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would inevitably result in the most absurd confusion. 

“Tn early Japan, the salutation of meeting was to crap hands toward the 

person and to bow four times; rice was eaten on a leaf of a tree; at mourn- 

ing, people sang songs and wept aloud; when mourning was over, people 

went to a river and bathed in order to be released from pollution.” 

Students of Shinto deliberately follow these customs, provided that they 

would conform to the ancient ways. As money did not exist in the Divine 

Antiquity, the students of Shinto should refrain from using money no 

matter how important it is today. They shall not wear the contemporary 

clothing as the style is a recent introduction during Wu times. They shall 

learn the ancient language and naming. For example, they shall address 

their father kazo, their mother iroha, etc.” 

The vice of Shinto was that it neglected the historicity. “The practice 

of Shinto today is not the truth of Shinto. It advertizes curious and 

meaningless behavior while taking its model in the ancient customs.” 

Ethics ought to be relevant to the particular chronological and spatial 

condition in which the specific person was located. “We must realize 

that it is very difficult and absurd to attempt to imitate the customs of 
China and India or to try to revive the practice of the Divine Antiquity, 

when the customs differ within the distance of ten or twenty miles and 

when the event of five or ten years ago is hardly remembered. The imi- 
tation, if it should happen to be perfect, is meaningless because the back- 

ground differs. These three religions, therefore, are not the ways to be 

practiced in Japan today.” 
Tominaca emphasized the contemporaneity of the meaning of history. 

‘To write with the present-day script, to use present-day vernacular, to 

eat present-day food, to dress in present-day clothes, to use present-day 
utensils, to live in present-day houses, to follow present-day regulations, 
to mix with present-day people, to do nothing bad, to do all good things 
—that is the Way of Truth. That is the Way which is practicable in 
present-day Japan.’”® 

It is not that Tomrnaca rejected the truth involved in the three re- 
ligions, but that he opposed the attitude of the people that were blindly 
involved in one of the three teachings and that could not reflect on the 
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historical and endemic situation of the human being. He did not agree 
with the people who attempted to apply the ethical principles of other 
countries or of different ages to the present-day Japan. “Iam not demand- 
ing the abolishment of the three religions. What I mean is to emphasize 

the truth in them.’ That is, Tommnaca wanted to eliminate such situa- 

tion that “the ways practiced today are superficial plays around Shinto, 

Confucianism or Buddhism losing sight of the truth in Shinto, Confu- 

cianism or Buddhism.”®? Neither was he a popular syncretist of the three 

religions. He intentionally rejected the thesis of some Chinese Buddhists 

that all the religions were uniform, because he did not think that the 

syncretists grasped the ultimate reason in the individual religions. 

The most noteworthy feature of his thought is that he transported the 

cause of morality from the Divine authority to the human existence. 

Denying the traditional manner of authetication, he said, “The Way of 

Truth is not come from either India or China. Nor is it an invention of 

the Divine Antiquity which we have revived. It is not come from the 

heaven or the earth either. It is the question of the present-day people. 

It is the common sense in our daily life. If it is done, others are pleased 

and the doer is pleasant, and everything goes well. If it is not done, others 

are irritated and the idle is unpleasant, and everything goes ill. Therefore 

it is done naturally from the experience of daily life. It is not an artificial 

product with particular intention.”** 

In the west, the humanism of early modern period was born from the 

realization of the human dignity and the struggle of its detachment from 

the yoke of the traditional authorities. Tominaca’s humanism was an 

oriental counterpart of it. Only upon such humanist realization he could 

initiate the philological studies of the classical literature. 

Whether ethics may stand only upon the ground of humanism or not 

is problematic, and yet his contention as such has the importance that 

does not allow us to overlook it. 

Tomrnaca pursued the study of the general history of philosophies, 

or the general history of ethical thoughts with the consciousness such as 

described above. There is no denying that Japan had competent philol- 

ogues before and after him. All of them, however, were either Buddhist, 
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Confucianist or Shintoist, and were bound by the dogma of respective 
disciplines. Tominaca alone could clarify independence from any dis- 
cipline. He declared, “I am not a disciple of Confucianism, nor of Shin- 

to, nor of Buddhism. I am an observer of all the philosophies and discuss 
them from my own standard.”®® He was the first who wrote a systematic 
history of oriental philosophies with the new historic and endemic per- 
spective. Shutsujd Kégo (The Historical Survey of Buddhism) was so ex- 
cellent a dissertation that the contemporary studies of the history of 
Buddhism go along the line that Tominaca opened so many years ago. 
His treatise on the history of Chinese philosophies Seppei (The Failings 
of the Classical Philosophers) is unfortunately lost, but its outline is 
surmised from another remaining work, Okina no Fumi (The Testament 

of an Old Man). Tominaca never thought any philosophy was abso- 
lute, and endeavored to clarify the meaning of each system in the histo- 
rical and the endemic context. 
We have sketched the Way of Truth of Tominaca Nakamoto. We 

would classify this “Way of the Ways” as “an ethical philosophy of 
ethical philosophies.” 

Particularism : 
Thus the ethical philosophy of Tominaca Nakamoto was the best 

characterized by the emphasis upon the historic and endemic particular- 
ity. The valuation of the particular, however, has been traditional in the 

way of thinking of the Japanese people in general. The earliest of such 
example, as far as we can trace, was the text criticism of the Japanese 
Buddhists during the Heian period (794-1 192). The Tendai critics em- 
phasized the importance of the matters (ji), while its Chinese counterpart 
the T’ien-t‘ai scholars mainly worked on the principle (ri). The matters 
were the specific or particular being bound by the spatial and timely con- 
ditions. This trend was the most clearly revealed in the text criticism of 
Nichiren (1222-1282) who constructed his thesis on the ground of the 
Japanese Tendai doctrine. Nichiren proposed to classify the Buddhist 
teachings into five categories, which he called “the five religious dimen- 
sions,” “the five levels of understanding,” or “the five phases of Bud- 
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dhism.” The five categories were the content of the teaching in the scrip- 
ture, the spiritual quality of the people whom the teaching was addressed, 
the need and the situation of the time at which the teaching was delivered, 

the particularity of the land where the teaching was preached, and the 
religious or philosophical conditions prior to the evangelization by the 
teaching. The proposition was that the teachings were to be evaluated 

and given order in reference to these five categories. Saich6 (767-822), 

the founder of Japanese Tendai, had already discussed the importance of 

the elements of time and land, but he did not go to the extent of defining 

them the spinal code of the sect. Nichiren was the one who advanced 

the thesis to the maximum. And he was the first to introduce the cate- 

gory of the religious or philosophical conditions. The philosophical cur- 

rent of emphasizing the matters which found its ultimate expression in 

Nichiren was never developed either in India or in China. The Tendai 

and Nichiren way of criticizing other philosophies showed much in 

common with the way of criticism of Tommnaca Nakamoto. 

The same type of contention was recognized among the Confucian- 

ists of Japan. NAKAE Tdju (1608-1648), who held that the Confucian 

teaching was the absolute way applicable universally, considered that 

the way appeared differently in accordance with the difference of the 

time, the space and the social position in which each man was placed. 

“As Confucianism is the eternal way of God, the way of ConFUCIUS 

is alive wherever there is a human being, wherever boats and. carts 

reach, wherever heaven covers and earth holds, wherever the sun and 

the moon shine and wherever there is frost or mist. But the rites and the 

manners prescribed in the book of ConFuctus need not and cannot be 

practiced at different times, or at different places, or by different men.” 

Toju taught to “practice the rites and manners according to the way 

as accepted by the practice of the native community.”!°! He believed 

that the Japanese observed the eternal way of God by following the way 

of Shinto. Kumazawa Banzan (1619-1691) thought similarly. According 

to him, there existed only one single way, the way of gods of heaven and 

earth. The way, however, appeared in different forms at different places. 

The monosanguineous lineage of the Emperors of Japan and the occasi
onal 
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revolutions of the dynasties of China must not be taken as the two dif- 

ferent ways, but they should be regarded as the different expressions of 

the same way. “In Japan there are innate merits of merits of Japan 

alone.”202 Kumazawa then could revere Shinto as the way of Japan 

while remaining a Confucianist. “The way of God of heaven and earth 

is the Great Way, whose expression in Japanese land and water is Shin- 

to.” “Shinto at the Japanese land and water cannot be stored here or 

there, nor is it rentable somewhere.’”!% 

The way of thinking of these Confucian scholars came very close to 

that of the traditional Japanese Buddhist philosophers in the emphasis of 
the particurality over the universality of the truth. The only difference 
was that the Confucianists spoke of the endemic particularity whereas 

the Buddhists emphasized the historical particularity, eschatology being 
an example of the latter. 
We are not sure if Tommnaca was influenced by the thoughts of 

Tendai philosophers and Nichiren, or Nakar T6ju and Kumazawa Ban- 

zan. But we are convinced that Tominaca and others developed their 
theses toward the same direction of recognizing the value in the par- 
ticular. 
The most exhaustive “philosophy of philosophies” ever constructed 

by the Japanese, we would presume, was the theory of consciousness by 
Kikai (774-835). We must also pay attention to the philosophies of text 

criticism developed among the Tendai scholars. They were, however, 
the additions to or diviations from the text criticism of the Chinese 
Buddhism. They were, we should understand, the Japanese versions of 
the Chinese text criticism that came to being as the Chinese metamor- 
phosis of the Indian way of thinking. Shintoists, on the other hand, did 
not formulate anything similar to a philosophy of philosophies by the 
medieval period, in spite of the efforts to fuse the continental philoso- 
phies into native way of thinking. In addition, the exclusive National 

Learning of Tokugawa Japan invited the sterility of such activities. 
Therefore we would commend the thought of Tommnaca Nakamoto as 
the unique example of Japanese philosophy of philosophies. 

The criticism of and the evaluation of all the world views from such 
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a viewpoint as Tomrnaca had taken, i.e. that of historically specified 
“present-day Japan,” had never been attempted either in India or in 
China. We recognize in this the typically Japanese outlook on the world. 

Such outlook on the world or such philosophy of philosophies, in 
criticizing and evaluating all the philosophies from the viewpoint of the 
present-day Japan, would eventually arrive at ethno-centrism or state- 
centrism at the extreme of spatial specification, and to opportunism or 
conventionalism at the extreme of chronological specification. This 
means that this viewpoint includes the danger to neglect the universal 

law breaking through the chronological and spatial divisiveness. This 

viewpoint is at the opposite extreme of the Indian outlook of the 

world." 
It is said that the first “philosophy of philosophies” or “philosophy of 

histories of philosophies” was made known by the works of Hecer. But 

it is true only so long as the history of philosophies in Europe originating 

from Greece is concerned. If we turn our attention to cultural areas other 

than Europe, e.g. India, we immediately recognize a good number of 

works achieved along the line. We must also recognize that the Indian 

way of dealing with this field of learning has been quite different from 

the modern European way. The modern Germanic and the medieval 

Indian views of the world must be distinguished. We must also distin- 

guish the Tommnaca view of the world from either of these. We would 

deem it necessary to classify it in the independent type, the Japanese view 

of the world. 
Hecer stated that there was no realization of the individuality but that 

there was all-embracing universalism in the Orient. The statement de- 

scribed well the characteristics of the Indian way of thinking. We would 

admit that the Indian have dealt with and evaluated the conflicting 

philosophies or outlooks of the world in terms of the universally appli- 

cable principle. The Japanese scholars as represented by TOMINAGA 

Nakamoto, however, showed a radically different approach to the ques- 

tion. We would not, therefore, agree with the statement of
 Hzcet above, 

if it meant to be applied to all the oriental philosophies. 
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CHAPTER VII 

PROBLEMS OF JAPANESE PHILOSOPHICAL THOUGHT 

1. Basic Features of the Legal, Political and Economic Thought 

The legal, political, and economical thought of a people cannot be 

discussed without taking the chief basic philosophical concepts of the 

people into consideration. Professor NORTHROP says: “Tn fact, the phi- 

losophy of any society is but the name for the basic concepts and assump- 

tions agreed upon by its people for organizing the data of their experience 

and ordering their relation to nature and to one another.” Among the 

main features of Japanese ways of thinking we must note the following 

three: 
(t) Acceptance of actuality. (1) Apprehension of the absolute in the 

phenomenal world; (2) “this-worldliness”; (3) acceptance of natural 

human qualities; (4) the spirit of tolerance; (5) cultural stratification ; and 

(6) weakness of the spirit of direct criticism. 
(a) Tendency to emphasize a particular social nexus. (1) Emphasis on 

human relations; (2) human relationships of greater importance than 

the individual; (3) absolute view of limited social organization; (4) rever- 
ence for family morality; (5) emphasis upon hierarchical relations of 
status; (6) the supremacy of the state; (7) absolute obedience to a partic- 
ular person; (8) emperor worship; (9) closed character of sects and 
cliques; (10) protection of the particular social nexus by force; (11) 

emphasis on activity in society; (12) sensitivity to moral introspection; 
and (13) lack of self-consciousness in religious reverence. 

(at) Non-rational tendencies. (t) Non-logical tendencies; (2) weakness 
in ability to think in terms of logical consequences; (3) intuitional and 
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emotional tendencies; (4) lack of ability to form complex representa- 
tions; (5) fondness for simple, symbolical representations; (6) weakness 
in knowledge of objective processes.” 

Esteem for Human Nature 
In general, the Japanese are inclined to search for the absolute within 

the phenomenal world or in what is actual. Among all the natures that 
are given and real, the most immediate to man is the nature of man. 

Hence the Japanese tend to esteem highly man’s natural disposition. So, 
as one of the most prominent features of traditional Japanese ways of 
thinking, we may point out the emphasis on the love of human beings. 

This might be described as the naturalistic view of life.* This tendency 

has been conspicuous among Shintoists. Buddhist idea have also been 

taught with close reference to matters of love, and even sexual love is 

considered to be not incompatible with religious matters. The tendency 

to esteem man’s nature gave rise to the love of human beings in reality. 

The tendency toward humanitarianism has been traditional among 

the Japanese; yet it has generally escaped the attention of scholars. The 

love of others in its purest form is called “benevolence’’ (Sanskrit: 

maitri, karuna). This idea was introduced into Japan with the advent of 

Buddhism. The attempt to realize universal religions in politics caused 

rulers to deal with people affectionately and compassionately, as in the 

case of Asoka, who said: “All people are my children.” 

Prince Shdtoku (574-622) asserted: “As the disease of infatuation 

among the common people is endless, the compassionate measures taken 

up by bodhisattvas also are endless. . . . Common people are of less 

beatitude; we teach them to do meritorious deeds. . . . Properties are 

what can save people from poverty and affliction. So Buddhas save 

living beings in various areas with the Four All-Embracing Virtues, the 

Four Virtues of Infinite Greatness, and the Six Perfections.” Prince 

Shotoku emphasized “harmony” or “concord” in human relations. 

With deep self-reflection, he advocated such concord in the first article 

of his Constitution: “Above all else esteem concord; make it your first 

duty to avoid discord. People are prone to form partisanship, for few 
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persons are really enlightened. Hence there are those who do not obey 

lords and parents, and they come in conflict with their neighbors. But 

when those above are harmonious and those below are friendly, there 

is concord in the discussion of affairs, and right views of things sponta- 

neously gain acceptance. Then what could not be accomplished?” 

Some scholars say that the conception of concord (wa) here was 

adopted from Confucianism, for the word wa is used in The Analects of 

Confucius. But the term “wa” was used in connection with propriety 

or decorum in that work, and concord was not the subject there. Prince 

Shdtoku, on the other hand, advocated concord as the principle of hu- 

man behavior.® His attitude seems to have derived from the Buddhist 

concept of benevolence, which should be distinguished from the Con- 

fucian. 
The Constitution of Prince Shotoku esteems the welfare of the people 

and is sympathetic toward them. The fifth article teaches sympathy with 

suffering people in law suits. Other articles also contain such admoni- 

tions as: “Such are the kinds of men who are never loyal to the lord, nor 

benevolent toward the people. All this is the source from which grave 

civil disturbances occur” (Article VI). “Provincial governors and district 

administrators should not levy exacting taxes on their respective peoples”’ 
(Article XII). In the Constitution common people came to have some 
significant role in the consciousness of the ruling class. This role could . 
not be destroyed in later history, and the trend might be regarded as the 
first step in the gradual development of democracy. 

King Asoka also endeavored greatly to promote cultivation of medical 

herbs. “Wherever medical herbs, wholesome for men and wholesome 

for animals, are not found, they have everywhere been caused to be 
imported and planted. Roots and fruits, wherever they are not found, 
have been caused to be imported and planted.” Prince Shdtoku also, 
together with his officials, carried on a “hunt for medical herbs,” and 

established dispensaries. 
The spirit of benevolence was preached not only by the Buddhists; 

it also made its way into Shintoism, and was tied up with one of the 
three divine symbols of the Japanese Imperial Family, which claimed to 
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rule on the spiritual basis of benevolence. The Tokugawa Shogunate 
inherited this attitude. Benevolence also came to be regarded as one of 
the principal virtues of the samurai, who asserted that it was not suflicient 
for them to be physically brave and strong, but that they should be 
compassionate with the common people.* Japanese Confucian scholars 
of politics also lay special emphasis upon the love of others. KumMAzAWA 
Banzan, a famous Confucianist of the Tokugawa period, called Japan 

“the land of benevolence.” These facts give ample testimony to the 
assumption that the ruling class of Japan aimed at benevolence as their 

principal ideal. 
In pre-Buddhist Japan, cruel punishments were not lacking; emperors 

killed their subjects arbitrarily. On the occasions of the interment of 

emperors, their retainers were buried alive around their graves.® Such 

customs were eventually abolished, and after the advent of Buddhism 

there existed in Japan hardly any punishment that could be called cruel. 

During the Heian period, capital punishment was not practiced for about 

three hundred and fifty years. Since crucifixion appeared for the first 

time in Japanese history during the Age of the Civil Wars, it was proba- 

ably introduced after the advent of Christianity and suggested by it. 

The love of human beings seems to be closely connected with the love 

of the beauties of Nature, which is as old as the Japanese people them- 

selves. CHtANG Monlin describes the Asian way of knowing nature as 

follows: “The Chinese people are devoted to nature, not in the sense of 

finding the natural laws but in the sense of cultivating the poetic, artistic, 

or moral sense as lovers of nature.” This holds true for the Japanese atti- 

tude also. i 
The features pointed out here give us some clues to the basic concepts 

of Japanese legal, political, and economic thought. 

The Spirit of Harmony or Concord 

The unanimous moral solidarity of a community has been aimed at as 

the social ideal, on an island scale, in Japan. This was felt intuitively in 

the spiritual atmosphere of the primitive society of Japan. Later, when 

the centralized state was established after the conflicts among various 
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tribes had ended, what was stressed in the first place as the principle of 

the community was “concord.” According to the Sixteen Article Law 

(as set forth in the Chronicle of Tibet); “Whosoever quarrels, is punished 
severely” (Article 1). Asoka also stressed the spirit of concord (samavdya). 
In the same way, men are apt to be bigoted and partial. Inside a commu- 
nity or between communities, conflicts are sure to occur. One should 

overcome such conflicts, and concord should be realized, so that a har- 

monious community may be formed in an ideal way. The spirit of con- 
cord was stressed throughout all the articles of the Constitution. Concord 
between lord and subject, between superior and inferior, among people 
in general and among individuals, was taught repeatedly. This concord 
is essentially nothing but concord, not obedience. 

Prince Shdtoku did not teach that the people should merely follow or 
obey, but that discussion should be carried on in an atmosphere of con- 
cord or harmony, so that one might attain right views. Earnest discussion 
was most desirable. 

King Asoka said: “Let us cease from wrath, and refrain from angry 

looks. Nor let us be resentful just because others oppose us. Every person 
has a mind of his own; each heart has its own learning. We may regard 
as wrong what they hold as right. We are not unquestionably sages, nor 
are they assuredly fools. Both of us are simply ordinary men. Who is 
wise enough to judge which of us is good or bad? For we are all wise and 
foolish alternately, like a ring which has no end. Therefore, although 
others may give way to anger, let us on the contrary dread our own 
faults, and though we may be sure that we are in the right, let us act in 

harmony with many others.” (Article X)! 
If we discuss affairs with this feeling of harmony—desisting from anger 

—difficult problems will be settled spontaneously and in the right way. 
In this way alone is it possible that decisions can be reached at con- 
ferences. 

King Asoka also asserts the necessity for self-reflection: “(A person) 
seeth the good deed only (saying unto himself:) ‘This good deed has 
been done by me.’ In no wise doth he see (his) sin (saying unto him- 
self:) ‘this sin have I committed,’ or ‘this, indeed, is a depravity.’ But 
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this certainly is difficult to scrutinize. Nevertheless, it should certainly be 

looked into thus: ‘these (passions), indeed, lead to depravity, such as 
violence, cruelty, anger, conceit, envy and by reason thereof may I not 
cause my fall.’”’ 

The democratic way of managing a conference was realized in the 

remote past. In the mythology which reflects the primitive society of 

Japan, deities convened in divine assembly in the bed of a river. This 

tradition was followed and developed by later monarchs. 

Setting forth multifarious mental attitudes of rulers and officials, Prince 

Shotoku, in Article XVII, denounced dictatorship and stressed the neces- 

sity of discussing things with others: “Decisions on important matters 

should generally not be made by one person alone. They should be dis- 

cussed with many others. But small matters are of less importance, and 

it is unnecessary to consult many persons concerning them. In the case of 

discussing weightly matters you must be fearful lest there be faults. You 

should arrange matters in consultation with many persons, so as to ar- 

rive at the right conclusion.” 

This represents the beginning of Japanese democratic thought, for 

Article XVII corresponds to the first Article, to the effect that discussion 

should be carried on in the spirit of concord. 

This trend developed into an edict after the Taika Innovation (645), 

which thus denounced the dictatorship of a sovereign: “Things should 

not be instituted by a single ruler.” 

Whence has the denunciation of dictatorship been inherited? 

The ancient way of ruling represented in Japanese mythology is not 

dictatorship by a monarch or by the Lord of All, but a conference of 

gods in a river bed. Where public opinion was not esteemed, a confer- 

ence could not have been held successfully: hence the spirit of primitive 

Shintoism must have been inherited and developed by later rulers. 

On the other hand, it is possible that the rules of the Buddhist order 

influenced the thought of the Prince, rules set forth in full detail in the 

scriptures, including the rules of decision by majority. The fact that con- 

sultation with many others was not explicitly encouraged by Asoka, 

nor by Songtsan-Gampo, but by Prince Shotoku, is noteworthy. This 
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ideal was preserved in the days when the emperors were in power: 

Japanese monarchy or the Emperor Institution developed as something 

different from dictatorship. 

Professor Norturop observes that when a dispute arises among Asians, 

one does not settle it by recourse to determinate legal principles, but 

pursues the “middle way’’ of mediation between the determinate theses 

of the disputants, by fostering the all-embracing intuitively felt formless- 

ness common to all men and things." 
This emphasis upon mediation rather than legal codes and litigation 

is the way to settle disputes in pre-Western Confucian China, Buddhist 

countries, and India. Prof. Norturop explains: “This does not mean that 
Buddhist of India, Thailand and Confucian Chinado not have codes. 

They do. But the attitude toward them is entirely different from that of 
the West. The proper way is not to use codes, but mediation. The code 
is regarded as an evil to be used as a last resort for settling disputes be- 
tween immoral men when the moral way to the settling of disputes by 
intuitive feeling and mediation fails.” 

Curanc Monlin writes: “Modern legal sense as the West understands 
it is not developed in China. Avoid the courts if you can. Let us settle our 
disputes without going to law. Let’s compromise. Let’s have a cup of 
tea and sip together with friends and talk things over.” This is exactly 
the situation we find among the countrymen of Japan also. There is a 
well-known Japanese proverb which is understood by everybody in 
practice: “In a quarrel both parties (the two) are to blame.” This is not 
due to lack of esteem for law on the part of Japanese people, but to finan- 
cial and other reasons. If people should go to court, they will lose much 
time; it may take them several years to settle even one case. They have 
to employ lawyers and spend much money. Even if they should win at 
court, they will eventually obtain very little. Hence resort to legal 
measures very often impairs (taking everything into account) the hap- 
piness and welfare of the people concerned and others around them. 
Barristers-at-law are not always respected, but very often abhorred, by 
the common people of Japan, from fear that they may take advantage of 
the people’s lack of legal knowledge in order to make money. The 
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writer personally knows some Japanese intellectuals who claim to be 
businessmen at home, but to be lawyers when they go abroad: They 
want to conceal their status as lawyers while they work among the Japa- 
nese. 

But this does not mean that Japanese laws are applied partially. The 
Japanese give the same meanings for the expression of definite laws or 
codes, for all men and occasion; there is no difference at all. Yet they 
do not always want to resort to legal measures. 

As the objective causes which brought about such a tendency in the 
Japanese people, we may cite the social life peculiar to their land and 
climate. The primitive Indo-Europeans, being nomadic and living 

chiefly by hunting, were in contact with alien peoples. Here, human 

relations were marked by fierce rivalry. Peoples were in great migration; 

one race conquered another, only to be conquered by still another. In 

such a society, struggles for existence were based not on mutual trust 

but on rational plan and strategem. 
Japanese society, on the other hand, developed from small localized 

farming communities. The Japanese did away with nomadic life early, 

and settled down to cultivate rice fields. People living on rice must in- 

evitably settle permanently in one place. In such a society families con- 

tinue, generation after generation. Genealogies and kinships of fam- 

ilies through long years become so well known by their members that 

the society as a whole takes on the appearance of a family. In such a 

society individuals are closely bound to each other and they form an 

exclusive human nexus. Here an individual who asserts himself will hurt 

the feelings of others and thereby do harm to himself. The Japanese 

learned to adjust themselves to this type of familial society, and created 

forms of expression suitable to life in it. Here grew the worship of tu- 

telary gods and local deities. Even today there is a strong tendency in the 

Japanese social structure to settle closely around such tutelary gods and 

local deities. This tendency is deeply rooted in the people and has led 

to their stressing of human relations, especially the spirit of harmony or 

concord. The Japanese have learned to attach unduly heavy importance 

to the human nexus in disregard of the individual. 
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The Concept of Law | 

Professor Norturop says: “There is never a legal, political or economic 

society except when all the facts of that society are ordered by certain 

common normative or, in other words, ideological principles. Law and 

its political institutions, and one may add also economics and its business 

institutions, are effective only as they correspond to express this ideo- 

logical or normative inner order.” 
It seems that his opinion holds true for the Japanese also, when we con- 

sider that the Japanese people were brought to the form of a nation only 

at a time when laws, or at least normative forms, were established among 

the people. 
Law-giving was not lacking even in the genuinely Shintoistic, pre- 

Buddhistic age. To illustrate, it is said that Emperor Seimu determined 
the frontiers and civilized the country, and that he issued laws. He re- 
formed surnames and selected given names.!4 The laws of the primitive 
Japanese, as of all ancient peoples, were those of customs. Though their 

details have been lost, it is likely that the two fundamental principles— 
Imperial sovereignty and the family system—were firmly established 
even in those days. No positive law, however, is known to us from those 
days. It is with Prince Shotoku that we first come to know something 
of laws in the modern sense. 

Prince Shdtoku, the real founder of the centralized state of Japan, 

proclaimed the Seventeen-Article Constitution in 604. This was the first 

legislation in Japan, a characteristic expression of the original and creative 

development of the Japanese in those days—adopting the civilizations 
and thought of China and India, chiefly based upon the spirit of Bud- 
dhism. This is, so to speak, the Magna Charta of Japan. The Constitution 
prescribed the rules of conduct which the officials of the Imperial gov- 
ernment should obey, thereby perchance revealing how badly needed 
such rules were. The Constitution was proclaimed about forty years 
prior to the Taika Innovation (Reform of 645). 

It has been confirmed by scholars that there is a close connection be- 
tween the spirit of Shotoku’s Constitution and the political regime 
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established by the Taika Innovation, which accomplished the unified 
state of Japan. 

In connection with Prince Shotoku’s Seventeen-Article Constitution: 
King Songtsan-Gampo, the founder of the centralized state of Tibet, 
proclaimed a Sixteen-Article Law of similar purport at nearly the same 
time; while, going back to antiquity, we find that King Asoka published 
many Rock and Pillar Edicts which proclaimed various precepts whose 
number was not fixed. The characteristic common to all of these docu- 
ments is that they are approximate to moral precepts in the form of re- 

presentation, and that they were different from positive laws in practice. 
The Tibetans were especially conscious of this point. According to them, 

the Sixteen-Article Law was Men’s Law (mi-chos) which was different 

from Gods’ Law (tha-chos). The former was an ethical law, whereas the 

latter was a religious one; both constitute the System of Laws (chos-Iugs). 

King Asoka classified them both under the name of “Law” (dharma). 

Based upon such fundamental laws, practical laws were instituted. The 

Tibetans called them “Laws of Ruling” (rgval-khrims). Songtsan-Gampo 

is said to have instituted laws to punish murder, theft and adultery. These 

correspond to the laws and rules since the Taika Innovation. The laws 

which were in practice in the Maruyan age around Asoka seem to have 

been incorporated into the Arthasdstra of Kautlya. Due to later inter- 

polations in the work, however, it is very difficult to identify those which 

were composed in the Maruyan age. Nevertheless, there is one differ- 

ence: Songtsan-Gampo’s Law taught popular morals meant for common 

people, whereas Shotoku’s Constitution proclaimed the “Ways of the 

Public,” i.e., mental and moral attitudes of officials concerning state 

affairs. The edicts of Asoka were mostly meant for common people; 

some, for officials. This difference betrays the fact that bureaucracy was 

very strong even at the outset of the centralized state of Japan, and it fore- 

tells the supremacy of bureaucrats in later-day Japan. 

Positive laws were officially promulgated later. In 671, a code of laws, 

said to have consisted of twenty-two volumes, was collated; but the 

entire code was lost, and its contents are unknown. In 701, the work of 

codification was completed. This entire code, known as the Taiho Code, 
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consisting of eleven volumes of general law concerning government 

organization, administration, and private relations, and six volumes of 

criminal law, was promulgated and enforced. Revised in 718, these Taiho 

laws, with many subsequent revisions and supplements, governed the 

nation for about five hundred years, until 1190. 

With the establishment of a feudal regime, the individual Shoguns 

issued laws. As the authority of the Shoguns increased, the territory 
within which the Taiho laws were enforced decreased. In the Age of 
Civil Wars (1467-1585), many feudal lords issued their own regulations 

or family laws. The Tokugawa Shogunate (1603-1868) tried to govern 
the country according to already existing customs and, as far as possible, 
avoided the making of written laws. Contact with Western nations and 
a study of their civilization after the Meiji Restoration showed the neces- 
sity for laws in harmony with the modern world. In 1882, the criminal 
code was promulgated. This was followed in 1889 by the proclamation 
of a Constitution and, in 1900, by the civil code. Up to the end of World 

War II, Japanese law was characterized by the two fundamental prin- 
ciples mentioned earlier; the sovereignty of the Emperor, and the par- 
triarchal family system. In 1946, after the surrender of Japan, a new con- 
stitution was promulgated, and the preceding principles were legally 
abolished, although they still exist in practice. 

Professor NortHrop says: “Only by mastering also this basically 
Western scientific and philosophical way of conceptualizing nature in 
terms of laws and concepts which are universals will they understand 
and apply effectively the Western type of political constitution, eco- 
nomic system and legal processes. For only through this form of knowl- 
edge is it possible for men to find the values transcending family loyalty 
necessary to make these Western social forms effective. 

The move to conceptualize human affairs in terms of laws and concepts 
which are universals has been effected by the Japanese to some extent. 
In the Rock and Pillar Edicts proclaimed to the subjects in general, free- 
dom of thought is expressed, and no effort is made to teach that Bud- 
dhism alone should be esteemed. However, in an edict (the Bhabru 
inscription) issued to a Buddhist order, it is said that the monarch places 
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faith in the Three Jewels, i.e., Buddha, the Law, and the Order. “King 

Priyadarsin of Magadha, having saluted the Sangha, wishes them good 
health and comfortable (bodily) movement. Ye know, Reverend Sirs, 
how great are my respect and kindliness towards Buddha, Dharma, and 
Sangha.” 

“The ordering of a theoretically directed world by means of legally 
drawn contracts, constitutions or charters is alien to the Asian of the 

villages,””!® says Professor NorTHROP. He adds: “Truly the Greco-Roman 

Christian concept of moral, spiritual and legal man as an instance of 
universal law protects as well as presupposes liberty. This idea came to 
expression in the Middle Ages as much as in modern times. What is the 

Magna Charta but the thesis that even the King is subject, just like any- 

one else, to the law? His title to kingship is valid only if he accepts the 

divine logos as superior to himself.’ 
Then why had the Japanese in those days to resort to Buddhism? 

The concept of universal law came into existence very early in the 

time of Prince Shdtoku, when he said: “Sincerely revere the Three 

Treasures. The Three Treasures, viz. the Buddha, the Law, and the 

Congregation, constitute the final ideal of all living beings and the 

ultimate foundation of all countries. Should any age or any people fail 

to esteem this truth? There are few men who are really vicious. They 

will all follow it if adequately instructed. How can the crooked ways of 

men be made straight, unless we take refuge in the Three Treasures?’””® 

Here we find the concept of a universal law which is something beyond 

laws based on the inductive status of the individual in the joint family 

and of the family in its respective tribe or caste. According to the Prince, 

the “Law” is the “norm” of all living creatures; the “Buddhas” is in 

fact “the Law embodied,” which, “being united with reason,” becomes 

the sangha. So, according to his teaching, everything converges in the 

one fundamental principle called the “Law.” 

The Empress Suiko issued an Imperial edict to promote the prosperity 

of the Three Treasures in the year 594. It is said that, at that time, all the 

Ministers vied with one another in erecting Buddhist temples for the 

beatitude of their lords and parents. Thus the Buddhist culture came to 
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take root, grew and blossomed. A new epoch in the cultural history of 

Japan began. 
It is likely that other Asian kings who adopted Buddhism thought in 

the same way. Asoka, however, resorted to dharma, which is valid for 

various religions, and not necessarily Buddhism alone. Buddhism was 

nothing but one of many religions which received protection from him, 
just like Brahmanism, Jainism and the Ajivikas, although it is certain 
that Asoka particularly patronized and supported Buddhism. 

Things being so, it may seem that there was a fundamental difference 
between Asoka and other Asiatic monarchs, including Prince Shotoku. 

Investigating the fundamental ideas which transformed these historical 
facts into reality, however, we find there was not much difference. In 

the case of Prince Shdtoku, there was only one philosophical system 
which taught universal laws—Buddhism. It was natural that the Prince 
should term Buddhism “‘the final ideal of all living beings and the ulti- 
mate foundation of all countries.” In the case of Asoka, however, many 

religious systems had already become highly developed, and there were 
many other religions which claimed to be universal philosophical sys- 
tems, so he had to take up many religions. When we examine matters 
more deeply, we find that according to the Prince the quintessence of 
Buddhism consists in acknowledging the universal laws taught by all 
religions and philosophies, as is evidenced in early and Mahayana Bud- 
dhism. Therefore we are led to the conclusion that there is no funda- 
mental legalistic difference in outlook between King Asoka and Prince 
Shotoku. In this respect they had this in common: that they wanted to 
found their kingdoms on the basis of universal laws or the truth of the 
universe. 

Due to this characteristic of Buddhism, neither Prince Shétoku nor 

King Songtsan-Gampo, not to mention Asoka, suppressed the indigenous 

faiths of their respective peoples, although they both esteemed and re- 
vered Buddhism. That is why Shintoism in Japan and the Bon religion 
in Tibet have been preserved up to the present. In Burma, the faith of 
Nats is prevalent even now among common people. Taking into con- 
sideration such an attitude we shall be able to understand why the follow- 
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ing edict was proclaimed in the reign of Prince Shétoku: “In my reign, 

why shall we be negligent of practicing the worship of Shintoist gods? 

All my officials should worship them sincerely.” Both Shintoism and 
Buddhism have been given protection by the government throughout 

history. When we compare these facts with the situation in the West, 

we find a fundamental difference. 
Christianity gradually came to the fore in spite of various persecu- 

tions. Freedom of faith was finally assured by Emperor Constantine with 

the edict of Milan in the year 313. Christianity became the state religion 

on the occasion of the unification of the state by Emperor Theodosius. 

The Eastern Roman Emperor Justinian, in 529, forbade the worship of 

heathen gods except the Christian God. These measures characterized 

the later theological development of Western culture. 

Prince Shdtoku, on the other hand, established a new official organiza- 

tion, reforming the old regime under which the higher court ranks were 

hereditary. Under the new regime anyone could attain promotion ac- 

cording to his ability and merit without distinction of birth. This new 

system of appointment was called the Twelve Court Ranks (603). The 

same measures seem to have been taken up by the Maruyan dynasty, on 

the advice of Kautilya. As it was the officials who acted as the central 

figures in the newly established centralized states, their moral had to 

be firmly maintained. 
Some Western intellectuals say that Eastern peoples make no distinc- 

tion between good and bad, right and wrong. But Prince Shotoku taught 

that the spirit of esteeming good and hating bad should be cherished: 

“Punish the vicious and reward the virtuous. This is the excellent rule 

of antiquity. Do not, therefore, let the good deeds of any person go con- 

cealed, nor the bad deeds of any go uncorrected, when you see them. 

Flatterers and deceivers are like the fatal missile which will overthrow 

the state, or the sharp sword which will destroy the people. Likewise 

sycophants are fond of telling their superiors the errors of their inferiors; 

to their inferiors, they censure the faults of the superiors. Such are the 

kind of men who are never loyal to the lord, nor benevolent toward the 

people. All this is the source from which grave civil disturbances occur.” 
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(Article VI) This spirit can be traced in the case of King Asoka of old, 

who deplored that good deeds are difficult to effect, whereas bad ones 

are easy to do: “Good is difficult to perform. He who initiates good does 

something difficult to perform. Hence by me much good had been done. 

If my sons, grandsons, and my descendants after them, until the aeon of 

destruction, follow similarly, they will do what is meritorious, but in 

this respect he who abandons even a part (here), will do ill. Verily, sin is 

easy to commit.” In the scripture of early Buddhism it is also taught: 

“Evil deeds, deeds which are harmful to oneself, are easy to do. What is 

beneficial and good, that is very difficult to do.’2° Moreover, the Prince 

wrote: “Light crimes should be embraced by our power of reforming 

influence, and grave crimes should be surrendered to our power of 

strong force.”2! He did not avoid resorting to force in order to punish 

the severely wicked. 
In “Bushido,” or “the Way of Knights,” which developed in later 

times as the peculiarly Japanese “way,” and which was regarded as the 

actual political philosophy of the Japanese, the distinction between good 

and bad was extremely stressed and strictly observed. “Bushi” or Knights 

should do nothing mean or despicable even at the cost of their lives. 

Considering these historical facts, the assertion made by some scholars 

that Westerners are keen in the rigid distinction between good and bad, 

whereas the Eastern peoples are not, is untenable. 

“In hearing judicial cases of common people judges should banish 
avaricious desires and give up their own interest. Deal impartially with 
the suits brought by the people. Of the cases to be tried, there are a 
thousand each day. If so many in one day, there will be immense num- 
bers of disputes to be settled in a series of years. Nowadays it is alleged 
that some judges seek their own profit, and attend to the cases after hav- 
ing taken bribes, which as given rise to the saying: “The suits of the rich 
men are like the stone cast into the pond, whereas the suits of the poor 
men are like water thrown upon a rock.’ Hence the poor people do not 
know where to betake themselves. Such a state of affairs, if brought 

about, would mean a deficiency in the duty of officials.” (Article V) 
King Asoka also taught the officials that they should aim at the happi- 
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ness and welfare of people, and that for that purpose they should ob- 

serve the utterances, ordinances, and instructions of dharma. He es- 

teemed forbearance and lightness of punishment. “Each person has a 

duty to perform; let not the spheres of duty be confused. When wise and 

capable persons are entrusted with high offices, there will arise a unani- 

mous voice of pleased approval; but when wicked persons hold high 

offices, disasters and disturbances are multiplied. In this world there are 

few who are endowed with inborn wisdom; sainthood is the goal at- 

tained after long self-discipline. All matters of State, whether great or 

small, will surely be well ordered, when right persons are in the right 

position in any periods, whether critical or peaceful, all affairs will be 

peacefully settled, when wise men are secured. In this way will the State 

be lasting, and the realm be free from dangers. Therefore the wise 

sovereigns of ancient times sought good men for high offices, and not 

good offices for favored ones.” (Article VII) “All officials, high and low, 

should beware of jealousy. If you are jealous of others, others in turn 

will be jealous of you and so is perpetuated the vicious circle. So if we 

find others excel us in intelligence, we are not pleased; if we find they 

surpass us in ability, we become envious. Really wise persons are seldom 

seen in this world—possibly one wise man in five centuries or one sage 

in ten centuries. Without securing wise men and sages, wherewith shall 

the country be governed in good order?” (Article XIV) 

Nationalism and Imperial Prestige 

It has been often pointed out that the basic social and moral principles 

of Asian peoples consist essentially of filial piety. Professor NORTHROP 

says: “The basic social and moral principle of this joint family is filial 

piety—where by filial piety is meant not merely loyalty to one’s father 

and mother, but loyalty to this joint family. Hinduism and Buddhism 

may not feature the concept of filial piety as do Confucian Asian families, 

but the fact is nonetheless there.’’?* 

With regard to the Japanese, this feature holds true to some extent, but 

not wholly. In Japan, loyalty to lords in the days since the Mei
ji Restora- 

tion have been much stronger. 
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The peculiarly Japanese conception of the prestige of the emperor and 

the Emperor Institution bear a close relation to the traditionally funda- 

mental conception of harmony. The atmosphere of “harmony” which 

has prevailed between the emperor and his subjects has enabled the 

Emperor Institution to last as long as the institution which has been 

characteristic of the political history of Japan. In other countries dynasties 

changed. But in Japan there has been only one ruling dynasty or royal 

family; it has no specific family name, thus evidencing the remote 

antiquity of its rulership. This dynasty has never been broken during its 

long history of more than two thousand years. In the past, the emperor 

was looked at as a child of the Sun Deity, but not with awe. In olden 

days, the prestige of a deity was superior to that of an emperor. In the 

genuinely Shintoistic, pre-Buddhistic Japan, an emperor who was com- 

passionate with the people was respected with affection as an ideal 

monarch (as illustrated in the person of Nintoku). 

In the case of the Prince an intention which was hardly shown in the 

cases of monarchs of other countries is expressed, until in later days the 

prestige of the emperor came to be closely connected with the hierarchi- 

cal order of Japanese society. 
“When you receive the orders of the Sovereign, you should listen to 

them reverentially. The lord is like the heavens and the subjects are like 
the earth. With the heavens above and the earth below united in per- 
forming their functions loyally in their respective positions, we shall see 

the world ruled in perfect good order as in harmonious rotation of the 
four seasons. . . . If the earth should attempt to supplant the heavens, all 
would simply fall in ruin. Therefore when the lord speaks, let his subjects 
listen and obey; when the superiors act, the inferiors comply. Conse- 
quently when you receive the orders of the Sovereign you should be 
attentive in carrying them out faithfully. If you fail in this, ruin would 
be the natural consequence.” (Article III) 

The intention of having his edicts observed among the common peo- 
ple was very strong in the case of Asoka also. Having the edicts inscribed 
on the stone pillars erected by him, or on the polished surface of rocks, 
was aimed at their being read by the common people. Asoka said: “Since 
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I was consecrated twelve years, I have caused Edicts of dharmas to be 

written for the welfare and happiness of the people, so that without 

violation thereof, they might attain to this and that erowth of dharma.” 

It is needless to note that those who could read and understand the 

edicts must have been limited only to the classes of rulers and intellec- 

tuals in those days. However, those who were impressed by the sen- 

tences of the edicts must have amounted to a considerable number. 

Moreover, Asoka urged people to propagate the dharma. “Relatives 

should propagate (the teaching) appropriately to their own relative.” He 

saw to it that the edicts were recited on fixed days and that their purport 

was clarified. “This document should be heard on the Tishya day every 

for-monthly season; and, indeed, on every festive occasion in between 

the Tishya days it may be heard even by one (official). By acting thus, 

endeavor to fulfill (my instructions).” But, in the case of Asoka, any 

intention of emphasizing the prestige of the monarch from his quality 

as a sovereign is not found. His words were claimed to be esteemed for 

the reason that they expressed universal laws. Nor in the Sixteen-Article 

Law of Songtsan-Gampo is loyalty to the monarch taught at all. 

What was stressed by Prince Shotoku, however, was the relation be- 

tween lord (emperor), officials, and the common people in the central- 

ized state. 
Officials rule common people in compliance with the command of 

the emperor. The principle of governing the state is propriety, moral 

or morality in a wider sense. If the superiors are lacking in morality, the 

common people cannot be ruled; if the common people are lacking in 

morality, many crimes and delinquencies will happen, however much 

an endeavor may be made. Management by officials should therefore 

be based upon propriety or morality. 

The relationship between the emperor, the officials, and the common 

people was expressed after the model of ancient China, formulated in 

State Confucianism, but implanted on the soil of Japan. It seems that 

this conception was closely connected with the abolition of ownership 

of land and people by big clans on the occasion of the Taika Innovation. 
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This development firmly established the basis for the Emperor Institu- 

tion. 

The thought of esteeming the prestige of the emperor is especially 

conspicuous in the Constitution. “Provincial governors and district ad- 

ministrators should not levy exacting taxes on their respective peoples. 

In a country there should not be two lords; the people should not have 

two masters. The people of the whole country have the Sovereign as 

their sole master. The officials appointed to administer the local affairs 

are all his subjects. How can they levy arbitrary taxes on the people in 

the manner of public administration?” (Article XII) This Article is as- 

sumed to bespeak the centralized administration in the territory under 

the Imperial Court, and to presage the abolishment of ownership of land 

and people which occurred later on a nation-wide scale; the rights and 

power entrusted to officials were going to diminish. The preceding 

clauses of Article XII also herald the absolutism of the later Emperor 

Institution, which was characteristic of Japan. Such a way of esteeming 

the prestige of the Emperor can hardly be illustrated from the abundant 

classical literature of India and China; while in the West, where Chris- 

tianity was the predominant factor, it would also be difficult to find a 

counterpart. 
To quote from Professor NorTHrop: “Admiral Perry confronted 

the Japanese leaders with Western nationalism and the power of modern 
Western military weapons. Western nationalism requires, as its name 

suggests, primary loyalty to the nation rather than to the Asian joint 
family. Shintoism contributed exactly this. For it is of the essence of 
Shintoism that the Japanese people are the descendants ofa sun goddess.’”*4 

The ultimate form in which the Japanese concept of emphasis upon 
a specific, limited human nexus manifested itself was ultranationalism, 

which appeared after the Meiji Restoration. But Japanese ultra-national- 
ism did not suddenly appear in the post-Meiji period; its beginning can 
be traced to the very remote past. 

The notion of Japanese superiority is most boldly expressed in the con- 
cept of the Divine Nation. We find the following statement by Kira- 
BATAKE Chikafusa, a Shintoist writer (1293-1354): “Our Great Nippon is 
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a4 Divine Nation. Our Divine Ancestors founded it; the Sun Goddess let 

her descendants reign over it for a long time. This is unique to Our 

Nation; no other nation has the like of it. This is the reason why Our 

Nation is called a ‘Divine Nation.’””®5 This concept ofa “Divine Nation” 

was adopted by some Buddhists, such as the Nichiren and Zen masters. 

Confucianism, which the Chinese had earlier adopted as their official 

theory of the state, was accepted by the Japanese with hardly any 

trouble. (The only controversial point was the problem of changing un- 

suitable emperors; even this, however, caused no special friction.) When 

Confucianism was introduced into Japan, the ruling class studied it so 

that they could “become government officials and Confucians, and serve 

the country.’ 
This attitude toward Confucianism was to persist among the ruling 

classes, and in the Tokugawa period Confucianism was taught with 

special reference to the concept of the state (kokutai) by almost all the 

schools and individual scholars of Confucianism including Ir6 Jinsai, 

Yamaca Sokd, YAMAZAKI Ansai, and the Mito school. Japanese Con- 

fucianism, associated with the nationalism or the authority-conscious- 

ness of the Japanese people, asserted its own superiority over foreign 

systems of thought. 
But since the Confucian concept of the state was formulated in accord-

 

ance with the needs of Chinese society, it naturally contained a number 

of principles with which the more thorough-going Japanese nationalists 

could not agree. The state as conceived by Chinese philosophers was an 

idealistic model state; while the state that the Japanese nationalists had 

sn mind was the actual Japanese state. This was the reason that Japanese 

nationalism—nurtured, so to speak, by Confucianism—had ultimately 

to deny the authority of Confucianism. YOsHIDA Shdin, the most influ- 

ential leader of the movement to establish the modern state of Japan, 

declared in his criticism of Conructus and MENCIvs: “Tt was wrong of 

Conructus and Mencius to have left their native states and to have served 

other countries, for a sovereign and a father are essentially the same. To 

call one’s sovereign unwise and dull, and forsake one’s native state in 

order to find another sovereign in another state, is like calling one’s 
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father foolish and moving from one’s house to the next house to become 

the son of a neighbor. That Conructus and Menctus lost sight of this 

truth can never be justified.’”?” 
A similar tendency can easily be discerned in the process of assimilation 

of Buddhism. Japanese Buddhists carefully picked out such doctrines as 
would be convenient for, or not inconsistent with, their nationalism. 

The Suvarpaprabhase-sitra and some later scriptures of Mahayana Bud- 
dhism, unlike those of early Buddhism, advance the theory that a 

monarch is a son of divine beings (tenshi, devaputra) to whom has been 
given a mandate from Heaven, and whom Heaven will protect. This 

theory, which became greatly cherished in Japan, had its origin in the 
Brahmin law-books, which regulated the feudal society of medieval 
India. Later, Indian Buddhists came to mention this theory merely as a 
prevailing notion of society. Although not characteristic of Buddhism, 
this idea came to be especially stressed by the Japanese. 

The attitude which Indian Buddhism assumed toward the state was, 

from the time of its origination, one of caution. For instance, it placed 

monarchs in the same category with robbers; both were thought to 
endanger people’s welfare. According to Buddhist legend, the people in 
remote antiquity elected a common head who would see to it that the 
people were protected, good people rewarded, evil people punished. 
The sovereign originated from this (cf. social contract). The Buddha 
Sakyamuni is said to have praised the republic of the Vajjis as the ideal 
state form. 

But the Japanese, who accepted Buddhism on a large scale, refused 
nevertheless to adopt its concept of the state which to them appeared to 
run counter to the native idea of “state structure” (kakutai). We thus had 
a writer named KiTaBaTakE Chikafusa who was ready, on the one hand, 
to accept Buddhism in general, but eager, on the other, to emphasize the 

importance of the Japanese Imperial Family in the following way: “The 
Buddhist theory (of the state) is merely an Indian theory; Indian mon- 
archs may have been the descendants of a monarch selected for the peo- 
ple’s welfare, but our Imperial Family is the only continuous and 
unending line of family descending from its Heavenly Ancestors.’’?8 
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Hirata Atsutane, a fanatic Shintoist leader, discredits the whole Indian 

theory of the origin of the state as a mere explanation of the origin of 

“Indian chieftains.’’° 

It is evident from the references in historical documents to the pur- 

pose of the adoption of Buddhism that considerations of protection for 

the state by means of prayers and religious rites constituted a dominant 

factor in Japanese Buddhism from the very beginning. Most Japanese 

monasteries in those early days were state-operated. Protection of the 

state, a prime concern in the Japanese mind, was thus firmly established 

in religion, and became the slogan of nearly all the Buddhist sects. 

So far we have dealt with the problem of nationalism from the view- 

point of philosophy and religion. The outstanding features of Japanese 

nationalism may be summed up as follows: 

In the past, the Japanese people dedicated a large and important part 

of their individual life to the state—to an extent never attempted by other 

Eastern peoples. The extent of such dedication is itself the first feature of 

Japanese nationalism. 

The second feature is that Japanese nationalism was developed from 

concern for the particular state of Japan. There are different ways in 

which nationalism is applied in practice: We know that it has, many 

times, been expounded by thinkers in India and China, as well as in the 

West. But their nationalism was theoretically concerned with the state 

in general, and not with their particular state. Nationalism tends, by its 

very nature, to be applied to a state in particular. In Japanese national- 

ism, by way of contrast with the above-mentioned states, the particular 

entity of Japan came to be the sole standard upon which all judgments 

were based. This fact, without doubt, hashed a close relationship with 

the general tendency in Japanese thinking, especially in the past, to over- 

look the universal and to lay stress upon an exclusive human nexus. In 

the opinion of this writer, the natural basis for Japan’s exclusive concern 

with herself is isolated from the continent by water. The Japanese have 

only rarely experienced a real fear of alien peoples; they have known 

the existence of foreign nations only indirectly, except in the case of 

World War IL. 
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The dominance of the state over individual life was, in a sense, a con- 

dition extremely favorable to Japan’s start as a modern state, if only in 
form, in the Meiji era. One imagines that it would have been difficult for 

her to become the modern state that she is today so quickly, had it not 
been for the strong consciousness the people have had for the state. As 
the modern history of the West has shown, the formation of the state is 

a necessary condition for the active progress of peoples. Japan, in this 

sense, may be said to have been more favorably conditioned for modern- 

ization than other nations of the East which were not so unified. 
Certain apprehension may, however, be felt here by some. They may 

ask: Is not Japan’s state-consciousness already a thing of the past? Is she 
not being rapidly modernized? Has not the experience of defeat in 
World War II brought the Japanese people to consider themselves as 
individuals making up their society and participating in the sovereignty 
of the state, rather than “‘subjects’’ of the Emperor? 
We are inclined to offer only a tentative “‘yes’’ to these questions. For, 

although it is true that changes are being made in these directions, it is 
also true that it is no easy task for the Japanese to do away with their in- 
herent thinking. We must remember that the country is overflowing 
with people, with a network of tightlyformed village communities 
covering the land. The nation’s economy is such that the state must still 

exercise controls over a large portion of individual life. Above all, since 
distant antiquity the nation’s progress has always had its motivation in 
the Imperial Family, although it is now not so powerful as before. 
Furthermore, the Japanese sentiment toward the Imperial House has been 
friendly rather than hostile, as in some other foreign countries, and the 

ruling class were often quite benevolent in their dealings with the people. 
All in all, an atmosphere of family-like intimacy pervaded by Western- 
ers, and even by Indians or Chinese, as self-contradictory. The Japanese, 
however, felt no inconsistency in the term, but found it good and valid. 
In view of these factors, would it really be possible to put an end to the 
Japanese way of thinking about the State? This is not something we can 
take pride in before other nations; but, just as religion was the basis of 
the practical morals of the Chinese, so the state was the basis of all thought 
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among the Japanese.*° The Japanese way of thinking is undergoing a 

change, but their thinking is an inheritance, a tradition. We feel that it 

is our part to see to it that this tradition never again gives rise to an in- 

human ultranationalism, but to a world-wide solidarity in the future. 

Economic Activities in This-Worldly Life 

It is a problem worthy of study why the Japanese alone among the 

many Asiatic countries came to be far advanced several decades ago in 

adopting modern civilization. In respect to this, we should like to point 

out the emphasis upon social activities as one of the features of the Japa- 

nese way of thinking. This feature can be traced back even to the thought 

of Prince Shotoku. 

The phenomenalistic way of thinking that asserts reality itself to be 

emergent and in flux has been traditionally prevalent among Japanese. 

This emergent and fluid way of thinking is compatible with the inclina- 

tion of thinking that emphasizes a particular human nexus—another way 

of thinking which is traditionally conspicuous among Japanese. These 

two factors have combined to bring about an emphasis upon activities 

within a concrete human nexus. 

It is a well-known fact that primitive Shintoism was closely tied up 

with agricultural rituals in agrarian villages, and that Shi
ntoist gods have 

been symbolized, till now, as gods of production. 

Coming into contact with foreign cultures and becoming acquainted 

with Chinese philosophies and religions, the Japanese adopted and ab- 

sorbed Confucianism in particular, which teaches a way of conduct ap- 

propriate to a concrete human nexus. The thoughts of Lao Tzu and 

Cuuanc Tzu are inclined to a life of seclusion in which one escapes from 

a particular human nexus and seeks tranquility in solitude. Such was not 

to the taste of the Japanese at large. In contrast, Confucianism principally 

determines rules of conduct according to a system of human relation- 

ships. In this respect, Confucianism never came in conflict with the exist- 

ing Japanese thought patterns at the time of implantation. 

In the case of Buddhism, however, some problems arose. Buddhism 

declared itself to be a teaching of other-worldliness. 
According to Bud- 



114 A HISTORY OF THE DEVELOPMENT OF JAPANESE THOUGHT 

dhist philosophy, the positive state of “other-worldliness” is arrived at 
after one has transcended “this world.” The central figures in Buddhist 
orders have all been monks and nuns, who have freed themselves not 

only from their families but from any specific human nexus. They were 
not allowed to become involved in any economic or worldly activities. 
It is likely that in olden days there existed social reasons that prompted 
a great many people to become monks. 

In addition, the topographical characteristics of Japan, vastly different 
from India, require men to serve humanity within a specific human 
nexus. The doctrine of early Buddhism was not compatible with such 
requirements, so early Buddhism and traditional conservative Buddhism, 

which inherited the former teachings, were despised and rejected under 
the name of Hinayana, and Mahayana Buddhism was particularly fa- 
vored and adopted. Mahayana Buddhism was a popular religion that 
came to the fore after the Christian Era. Some schools of Mahayana 
Buddhism, if not all, advocated the finding of the absolute truth within 

secular life. In accepting Buddhism, the Japanese selected in particular 
the form which had such characteristics; even in accepting those doc- 

trines which were originally devoid of this nature, they deliberately 
bestowed such a character upon them. The stereotyped phrase, “Japan 
is the country where Mahayana Buddhism is practiced,”’*! can be under- 
stood solely by reference to these basic facts. 

Such an attitude in accepting Buddhism is clearly shown in the case 
of Prince Shdtoku. His “Commentaries upon Three Sutras” are those 
upon the Shoman (Srimaladevisimhanada)-sittra, the Yuima (Vimalakirtinir- 
desa)-siitra, and the Lotus (Saddharmapundarika)-siitra. The selection of 
these three Siitras out of a multitude was entirely based upon the Japanese 
way of thinking. The Shéman Siitra was preached, in compliance with 
Buddha’s command, by Madame Shoman (Srimalla), who was the 
queen and a lay believer. The Yuima Siitra has a dramatic composition, 
in which Yuima (Vimalakirti), lay believers, reversed the usual order and 
give sermons to priests and ascetics. In the first two siitras, they commend 
the idea of grasping the truth in secular life; while, according to the last, 
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all laymen who faithfully follow any of the teachings of Buddha are 

expected to be redeemed. 
The Crown Prince himself, all through his life, remained a lay be- 

liever. It is said that he called himself “Shdman, the Child ofa Buddha.” 

The intention of Prince Shotoku was to place emphasis upon the realiza- 

tion of Buddhist ideals within the concrete human nexus of people re- 

taining in secular life. He sought absolute significance within the prac- 

tical conduct of everyday life, and asserted: “Reality is no more than 

today’s occurrence of cause and effect.” He added: “Ten thousand vir- 

tues are all contained in today’s effect.”#* Such an interpretation has 

something in common with the doctrine of the Tendai and Kegon sects, 

but the particular expression “today’s” makes it distinctly Japanese. For 

those who have gone through Buddhist reflection, this world of im- 

purities and sufferings in itself turns out to be a place of blessings, as the 

doctrine attaches great importance to action. “Since I wish to enlighten 

mankind, I regard life and death as a garden.” All the good deeds prac- 

tised in the world of life and death are eventually turned into the causes 

that lead men into the rank of a Buddha. “Uncountable ten thousand 

good deeds equally lead to becoming a Buddha.” 

It is worth noting that the ultimate state of religion is not bestowed 

upon men by divine entities that transcend them, but is realized through 

practice within the human nexus. “The result of becoming a Buddha 

originates from ten thousand good deeds.”* Mahayana Buddhism 

stressed altruistic deeds; Prince Shdtoku assigned special emphasis to 

them and considered that Buddhas and Bodhisattvas should serve all 

living beings. That is the reason for occasional distorted interpretations 

given to phrases in the Buddhist scriptures.*? According to the Lotus 

Satra the advice is given “to sit always in religious meditation.” This 

sentence was revised by Prince Shotoku to mean: “Do not approach a 

person who always sits in religious meditation.”** The meaning 1s that 

unintermittent sitting in meditation enables a man to practice altruistic 

deeds. 
A similar idea underlies the later teachings of Japanese Buddhism. Ac- 
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cording to Saichd (Master Dengy5), both priests and laymen attain the 
self-same ideal (the consistency of clergy and laity). According to Kikai 
(Master KobS), the founder of Japanese Vajrayana, absolute reason should 
be realized through actuality. (Reality is revealed in accordance with 
phenomenal things.) “Pure Land” Buddhism also developed along that 
line. The idea that he who believes in the true wish of Amitabha will be 
redeemed, staying as he is in a lay condition, persisted through all the 
later periods. The Jodo Shin Sect emphasized not only that all living 
creatures are saved on account of their religious faith (the turning to- 
wards the Pure Land), but also that the Great Benevolence saves all those 
who are lost (the returning from the Pure Land). During the Tokugawa 
period, the most famous itinerant merchants of Omi Province, who ped- 
dled assiduously all around the country, were devoted followers of the 
Jodo Shin Sect who travelled with the spirit of service to others. 

Buddhist morals were also metamorphosed. The Indians considered 
alms-giving, a virtue of principal importance for Buddhists, as some- 
thing to be strictly observed. Most of the Buddhist scriptures extol the 
deeds of those who abandoned not only their country, castle, wives and 

children, but also their own bodies, and gave most generously to other 
human beings (or even to animals).*° Such a life of abandoning every- 
thing and possessing nothing was an ideal life for the Indian ascetics. 
Recourse to such drastic measures, however, was not allowed for the 
Japanese, who attached more importance to the concrete human nexus. 
Prince Shotoku, therefore, confine the meaning of “alms-giving” to “the 
abandonment of properties other than one’s own body.’ In this man- 
ner, the inclination of the Indians to go imaginatively beyond the ethics 
of the mundane human relationship underwent a revision when Bud- 
dhism was accepted by the Japanese. 

The emphasis upon the human nexus ran parallel to the stress upon 
all the productive activities of men. In a country like India, where the 
intensity of heat, the abundance of seasonal rainfall, and the fertility of 
the soil together bring forth a rich harvest, without much human labor 
needing to be exerted on the land, the ethics of distribution rather than 
of production are naturally emphasized. That is a reason why alms-giving 
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comes to be considered most important. But in a country like Japan, by 

way of contrast, production is of vital importance; hence stress is placed 

upon the ethics of labor in the various professions. 

The Lotus Sitra, the most important of all the Japanese Buddhist 

scriptures, was accepted by the Japanese as something that gives a the- 

oretical basis for such a social and economic demand. 

This siitra states that, if one preaches with comprehension of the true 

purport of the Lotus Siitra. “When one preaches various teachings, they 

all coincide with the true purport and nothing will contradict the True 

Aspect of Reality. When one elucidates secular treaties, the words of 

this-worldly government, or the deeds of production, they all accord 

with the True Doctrine.”*! This sentence was interpreted by the Japanese 

to mean that everything is true as long as it comes from a man who has 

once comprehended the truth of Lotus Siitra. The same sentence was 

further interpreted by the Japanese, however, to mean that all activities 

in the fields of politics and economics were to be subjected to the Ab- 

solute One. Shdsui Shici explained the sentence thus: “The One Mind, 

the Eternal Truth, and the aspect of appearance and disappearance are 

no separate things. That they are one is revealed in accordance with that 

they are three; that they are three is discussed in accordance with that 

they are one. Government and production, therefore, could be in no 

contradiction to the True Aspect of Reality.’4” This idea of Shosui came 

to be taken by the Japanese to be the original idea of the Lotus Sutra. 

Government and production, therefore, could not be in contradiction 

with the True Aspect of Reality. Some Japanese Buddhists were thus 

led to recognize the particularly sacred significance of physical labor. It 

is an historically well-known fact that the Buddhists endeavored to go 

directly to the people through various welfare activities. 

This feature can be noticed even in Japanese Zen literature. Dogen, 

the founder of S6t6 Zen, thought that Buddhism could be realize
d within 

the professional lives of the secular society. SUZUKI Sh6san, a Zen master, 

found absolute significance in the pursuit of one’s own profession, 

whether warrior, farmer, craftsman, merchant, doctor, actor, hunter, 

or priest. Because st is the essence of Buddhism, according to him, to rely 
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upon the original self or upon “‘the true Buddha of one’s own,” and be- 

cause every profession is the function of this “One Buddha,” it amounts 
to the fact that to pursue one’s own profession is to obey the Absolute 
One. So he teaches farmers: “Farming is nothing but the doings of 
Buddha.” To merchants he teaches: ““Renounce desires and pursue prof- 
its single-heartedly. But you should never enjoy profits. You should, 
instead, work for the good of all the others.” Since the afflictions of this 

world, it is said, are predetermined in former lives, one should torture 

oneself by working hard in one’s own profession, in order to redeem the 

sins of the past. It is noteworthy that immediately after the death of 
Catvin, an idea similar to his happened almost contemporaneously to 

appear in Japan. The fact, however, that it never grew into a capitalistic 
movement of great consequence ought to be studied in relation to the 
underdevelopment of the modern bourgeois society in Japan. 

Such a theory of religion also leds itself to religious movements out- 
side of Buddhism in Japan. To illustrate, Ninomiya Sontoku’s move- 
ment inclines to be practical and activistic. Sectarian Shintoism assumes 
a similar tendency. The founder of the Tenri religion teaches: “Keep 
your heart pure, busy yourself with your profession, and be true to the 
mind of God.” The other new sects of Shintoism mostly fall into a 
similar pattern, 

Respect for labor in professional life resulted in high esteem for things 
produced as the fruits of labor. Reverence for foodstuffs is especially 
manifest. Dogen, the Zen master, for example, recognizes the sacred 
significance of food and says that each item of foodstuffs should be 
labelled with honorifics. The tendency to teach the taking of good care 
of all the products of labor, however trivial they might be, is also mani- 
fest among the Jodo Shin Sect, which is diametrically opposed, in other 
respects, to Zen Buddhism. 

The precept that we should take good care of economic products, the 
fruits of human labor, is not necessarily confined to Japanese religions 
only, but seems common to most universal religions. In India or South 
Asian countries, however—where men are not required to labor too 
hard in order to produce daily necessities—relatively little has been said 
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against waste. The fact that the preservation of economic products is 
particularly emphasized should be considered in the light of the topo- 
logical peculiarity of Japan. 

The form in which Chinese thought was accepted was also tinged with 
an activist tendency in interpreting the ways of human beings. ITG 

Jinsai (1627-1705), in particular, understood what is called the Way as 

being active and as representing the principle of growth and develop- 
ment. On that basis he rejected the nihilism of Lao Tzu. Ocyt Sorai 
(1666-1728), a peculiarly Japanese Confucianist, positively advocated 
activism, rejecting the static tendency of the Confucianists of the Sun 

period of China. Quiet sitting, with reverential love in one’s heart, was 

the method of mental training extolled by the Confucianists of that period, 
which was thus ridiculed by Sorai: “As I look at them, even gambling 
appears superior to quiet sitting and having reverential love in one’s 
heart.” A necessary conclusion drawn from such an attitude was the 
recommendation, as made by Sorai, of practical learning, useful in 

practical life. Such was the mental climate which nurtured the economic 
theory of Dazat Shundai and the legal philosophy of Mrura Chikkei. 

Whereas Chinese Confucianism surpassed Japanese Confucianism in 
thinking upon metaphysical problems, Japanese Confucianism directed 

its attention to politics, economics, and law—the practical aspects of 

human life. 
That Japan alone made rapid progress in modernization during the 

years just before World War II, while the other Asian countries were 

generally slow in this process, may be attributed partly to the emphasis 

laid by the Japanese upon practical activities within the human nexus. 

A great danger lies in the fact that the religious view of the Japanese 

may easily degenerate into the sheer utilitarianism of profit-seeking 

activities, in case it loses sight of the significance of the absolute, which 

underlies the productive life of professions. But at the same time credit 

should be given to the tendency to esteem the human nexus. If the re- 

ligion of Japan is enhanced to such a height that religious truth may be 

realized in accordance with the human nexus (which is at once universal 

and particular, transcending every specific nexus and at the same time 
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embracing all of them), then and only then will it achieve universal 

significance. 

2. Buddhist Influence upon Japanese Ways of Thinking 

Introductory Remarks 
It is a well-known fact that Japanese thought in general has been 

greatly influenced by Buddhism. Buddhist philosophy itself is an elab- 

orate system of thought, and the traces of its influence upon the Japanese 

can be found in many aspects of their life. For thorough investigation 

of all of them, even a life-time would scarcely be enough. Now as a 

humble student of Indian and Buddhist thought, I should like to discuss 

some features of the Japanese way of thinking related to Buddhist 

thinking. 
Rennyo, a great propagator of Pure Realm Buddhism, said: “It was 

in the reign of Emperor Kimmei that the Buddhist Gospel was intro- 
duced into our country. Before that time the teaching of Buddhism was 
not propagated here, and there was nobody who attained enlightenment. 
Due to some good causes (i.e., merits) in the past lives, we have had the 
fortune to be born in a time when Buddhism is flourishing, and good to 
hearken to the teaching for salvation.’*° 

There are so many traces of Buddhist influence upon the Japanese way 

of thinking. In the following, three conspicuous features will be dis- 
cussed. 

1) humanitarianism 
2) moral self-reflection 

3) tolerance. 

Humanitarianism 

The problem of humanitarianism has been discussed by many scholars 
from different points of view. I should like to add some comments upon 
this problem from the standpoint of a student of Indian and Buddhist 
philosophy. 

As one of the most prominent features of Japanese ways of thinking, 
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we may point out the emphasis on the love of human beings. 
In ancient Japan a man asked a Zen priest: “The siitra says one could 

not be a Bodhisattva unless one serves Buddhas by burning one’s own 

body, elbows, and fingers. What is the meaning of this?” Answer: “The 

burning of one’s body, elbows, and fingers is metaphorically used to 
mean the elimination of the three sorts of ignorance, of the branch, the 

leaf, and the root. . . . If one eliminates these three darknesses, one be- 

comes a Bodhisattva. . . . If one should try to serve the Buddhas by burn- 
ing one’s actual body, would any Buddha receive it?’ Here the practices 

actually followed among the Buddhists both in ancient India and China 

were completely denied by the Japanese Buddhists. 

The Japanese put special emphasis upon the love of others. Among 

many sects of Japanese Buddhism, the Pure Land Buddhism (J6do Sect) 

a religion which typically emphasizes benevolence, enjoys great pop- 

ularity. The Pure Land Buddhism preaches the benevolence of Amitabha 

Buddha, who saves even bad men and ordinary men. Most of the high 

priests of the sect have especially benign looks. The emphasis upon the 

deeds of benevolence is recognizable also in other sects. The Japanese 

accepted the practice of the strict disciplines handed down from prim- 

itive Buddhism in the form of the “Ritsu Sect.” This sect originally fol- 

lowed a seclusionist method of ascetic practices. Later, however, with 

its development into the Shingon-Ritsu sect, a priest like Ninsho (1217- 

1303) launched upon such social welfare works as helping the suffering 

and the sick. He dedicated his whole life to the service of others. For this 

he was even criticized by his-master, “he overdid benevolence.” It was 

a breach of the ancient disciplines to dig ponds or wells or to give 

medicine and clothing to the sick or to accumulate money for them, but 

he never let himself be influenced by this. ‘ 

Needless to say, the idea of benevolence had an important significance 

in Chinese Buddhism. Zen Buddhism, however, developed as a Chinese 

people’s Buddhism, did not seem to emphasize the idea of benevolence 

so much. To confirm this, there is not a single reference made to the 

word “benevolence” in such well-known scriptures as “Shin-jin-met” 

(the Epigram of Faith), “Shodo-ka” (the Song of Enlightenment), “Sando- 



122 A HISTORY OF THE DEVELOPMENT OF JAPANESE THOUGHT 

kai”? (Compliance with the Truth), and “Hokyozammai” (Precious- 

Mirror Mediation). To go back still further, nothing is said about it in 

what is supposed to be the teachings of Bodhidharma.” It is probable 

that the Chinese Zen sect, under the influence of Taoism and other tradi- 

tional ideologies of China, was inclined to seclusion and resignation, and 

neglected the positive approach of practicing deeds of benevolence. Such 

is my general impression, though a final conclusion cannot be drawn 

until we have made a thorough study of the general history of the Chi- 

nese Zen sect. At the time the Zen sect was brought into Japan, however, 

it came to emphasize deeds of benevolence, just as the other sects in 

Japan did. Eisai, who introduced Rinzai-Zen, put the idea of benevolence 

to the forefront. In a reply to the question whether the Zen sect was not 

too much obsessed by the idea of the void, he says: “To prevent by 

means of self-discipline the evil from without and to profit others with 

benevolence within—this is what Zen is.” As for the rules for ascetics of 

the Zen sect, he teaches: “You should arouse the spirit of great benevo- 

lence—and save mankind with the pure and supreme disciplines of the 

Great Bodhisattva, but you ought not to seek deliverance for your own 

sake.” Sosext (MusO Kokushi), Suzuxr Shdsan, Shid6 Munan, and 

other Zen priests represent a positive repulsion against the seclusionist 

and self-satisfied attitude of the traditional Zen sect. They stress, instead 
the virtue of “benevolence” overtly, chooses for instruction the phrase, 
“speak kingly to others” (words of affection) from among the various 
Buddhist doctrines of the past. “Speaking words of affection means to 
generate the heart of benevolence and bestow upon others the language 
of affection, whenever one sees them. To speak with the heart, looking 
at mankind with benevolence as though they were your own children, 
is to utter words of affection. The virtuous should be praised, the virtue- 
less pitied. To cause the enemy to surrender, or to make the wise yield, 
words of affection are most fundamental. To hear words of affection in 
one’s presence brightens one’s countenance and warms one’s heart. To 
hear words of affection said in one’s absence goes home to one’s heart 
and soul. You should learn to know that words of affection are powerful 
enough to set a river on fire.” In addition, he puts emphasis upon the 
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virtues of giving, altruism and collaboration, at the bottom of which 
flows the pure current of affection. 

The spirit of benevolence was not only preached by Buddhists, but it 
also made its way into Shintoism, and tied up with one of the three 
divine symbols of the Japanese Imperial Family. It also was popularized 
among the general public and came to be regarded as one of the prin- 
cipal virtues of the samurai. The love of others by no means comes out 

of self-complacency. On the contrary, it goes with a humble reflection 

that I, as well as others, am an ordinary man. This had already been 

stressed by Prince Shétoku at the beginning of the introduction of Bud- 

dhism into Japan. 
“Forget resentment, forsake anger, do not become angry just because 

someone opposes you. Everyone has a mind, every mind comes to a 

decision, and decisions will not always be alike. If he is right, you are 

wrong; if you are right, he is wrong; if you are not quite a saint, he is 

not quite an idiot. Both disputants are men of ordinary mind; who is 

decisively capable of judging an argument between them? If both are 

wise men or both foolish men their argument is probably a vicious circle. 

For this reason, if your opponent grows angry, you had better be all the 

more cautious lest you too are in error. Although you might think you 

are quite right, it is wiser to comply with the other man.” (The Precepts 

of Prince Shétoku X) Out of this emerged the spirit of tolerance, which 

we shall discuss later. 
The problem remain whether or not this tendency to stress love is in- 

herent to the Japanese people. That there is no god of love in Shintoism 

was once criticised by a famous Buddhist scholar, caused a great sensa- 

tion among the Shintoists. They presented some counter-evidence, 

which seemed far from convincing. This issue cannot be settled as yet, 

but requires further investigation. But the general impression is that the 

spirit of benevolence was introduced into Japan probably with the ad- 

vent of Buddhism and exerted a renovating influence upon the mental 

attitude of the Japanese. Within this limit, it may be asserted that there 

exists a certain element of humanitarianism in the thinking of the com- 

mon man in Japan. 
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Moral Self-Reflection 
The second conspicuous feature of Buddhist influence upon Japanese 

ways of thinking is the acuteness of moral self-reflection. I do not mean 

that the Japanese are more keen on moral problems than other nations, 

but that the moral attitude of the Japanese is to a great extent due to 
Buddhist influence. 

In pre-Buddhist Japan people rejoiced in this-worldly life without 
acute self-reflection. Their actions were aimed at physical or sensual 
pleasures. Princes held frequent festivals; they became easily intoxicated 
with liquor. They composed love songs in a joyful mood. They were 
rather passionate. Incest was prevalent throughout the people. They were 
enjoying happy days simple-mindedly just like children. Sins were re- 
garded as something material. The ancient Japanese thought that they 
had only to get rid of them by means of simple practices of religious or 
physical purifications (e.g. invocation of formulae, ablution, etc.) 

The advent of Buddhism caused the Japanese to open their mental eye 
to the spiritual or metaphysical realm. Owing to Buddhist influences, 
the Japanese in general have come to hold the notion that good deeds 
(merits) bring forth good results, just as in the Western proverb: “Sow 
virtue, and the harvest will be virtue.” 

The consciousness of sin came to be most conspicuous in the case of 
St. Shinran. 

Pure Land (Realm) Buddhism, introduced from China, reached the 
zenith of its development with Shinran, in whom the working of moral 
self-reflection was extremely strong. “Truly I have come to realize, and 
it is deplorable, that I, an idiotic vulture, am drowned in the bound- 

less sea of carnal desire, lost in the enormous mountains of worldly ambi- 

tions, not being pleased with becoming entitled to be saved, and taking 
no pleasure in approaching the True Evidence. Shame on me; woe is 
me!’’ Moral self-reflection as acute as Shinran’s seems not to be shown 
in the Buddhist literature of other countries. Monks who broke their 
vows in India appear to have held the notion that sins could be expiated 
by reciting magical formulae (dharani). Little has been said about the 
pangs of conscience of renegade monks in China either. Shinran, on the 
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contrary, could not but face the shameful reality of man. Shinran, who 
looked into the deeper self of man, turned to the Buddha, the absolute 

one. He was thus led to advocate “the discipline of non-discipline,”’ 

which was based on self-reflection of great moral intensity. 
The motivation for the ascetics of India and China to enter the priest- 

hood was, in most cases, the realization of the impermanence of the 

phenomenal world rather than the realization of man’s sinfulness. In 

the case of Shinran, in contrast, little is said about the impermanence 

of this world. The controlling motivation for Shinran is the sense of the 

sinfulness of man. It is not that man is simply changeful. A more funda- 

mental thing about man is that he is a sinner, obsessed with afflictions, 

yielding to evils. Realizing as he does that things are impermanent, he 

still clutches at these impermanent things. Man is so deeply immersed 

in sins that he could never be saved but for the’ miraculous power of the 

vow of Amitabha. Such was Shinran’s doctrine. 

It is noteworthy that profound religious self-reflection, based upon 

the Pure Realm doctrine, was professed by some of the emperors. 

“Though the mind’s moon shines 
To show the way to the Pure Land, 

Woe be to the clouds still uncleansed.” (By Emperor Gotoba) 

This poem means that ardent as my desire is to be reborn into the 

Pure Realm trusting and relying upon the vow of Amitabha, the sins I 

have committed weigh so heavily upon my heart that I am haunted by 

doubts about the vows; and how far beyond comprehension, the poem 

laments, is the state of the salvation. 

Religious and moral self-reflection as profound as that stated above 

is not confined to Japanese Pure Realm Buddhism. The form of accept- 

ing the Zen doctrine in Japan, as in the case of Digen, reveals a profound 

moral self-reflection. He attaches great importance to the act of making 

confession. “Should you confess in this manner, the assistance of the 

Buddha will assuredly be yours. Make a confession to the Buddha with 

your soul and body and the power of the confession will eradicate all 

the roots of your sins.” He commends good deeds, and preaches that one 

will be able to become a Buddha through one’s good acts. “Quite an 
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easy way there is to become a Buddha. Not to do evil deeds, not to be 
obsessed with the matter of life and death, but to take pity upon man- 
kind, to revere the gods, to be considerate to inferiors, and to keep one’s 

mind free from hatred, desires, afflictions and anxieties is exactly what is 

called being a Buddha. One should not seek Buddhahood anywhere 
else.” He emphasizes the observance of injunctions. 

The emphasis upon the introspection among Japanese priests, is ap- 
parent also among laymen. For example, Minamoto Sanetomo, the 

medieval feudal lord, says: 
“There’s no way out 
Of this agonizing hell, 
Whose empty vault 
Only flames can fill.» 
The founder of a temple, 
The erector of a tower, 

For their acts get credit; 

But none gets merits 

So rewarding as a repentant sinner.” 
On the whole, when and only when one reflects upon one’s deeds 

sincerely enough, is one awakened to one’s sinfulness. 

It was also reported by the European missionaries who came to Japan 
at the early stage of the modern period, that crimes were relatively few, 
and reason reigned among the Japanese. 

In any case, although they may be weak in sin-consciousness in its 
religious sense, the Japanese are sensitive in shame-consciousness in its 
practical and moral sense. 

For the Japanese in general, whether or not one infringes religious 
disciplines is a matter of little consequence. A matter of vital importance 
for them is whether or not one conforms to the morals of the particular 
human nexus to which one belongs. 

The listing of virtues after the fashion of Indian Buddhism, however, 
was not to the liking of the Japanese in general, who looked for the one 
central virtue directly posited. It is the virtue of “honesty (sincerity),” 
which was originally adopted from Buddhism, that emerged from such 
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a demand, and come to be generally recognized as the central virtue by 
the Japanese. Ancient imperial rescripts state: “the honest heart to be the 
virtue that all the subjects should observe.” Probably influenced by them 
was the doctrine of the Ise Shrine, according to which the Sun Goddess 
was supposed to have said: “Divine protection is based upon honesty.” 
During the Muromachi period, the virtue of “honesty” as the doctrine 
of the Ise Shrine came to prevail among the entire country. It was gen- 
erally recognized by the Japanese of those days that the virtue of “hon- 
esty” in Shintoism originated from Buddhism. 

Tolerance 
The Japanese are said to be distinguished from other ancient nations 

by their spirit of tolerance. Although there must have been interracial 

conflicts in prehistoric Japan, there exists no evidence, as far as archaco- 

logical remains are concerned, that their armed conflicts were too violent. 

According to the classical records also, the Japanese treated the other 

peoples, whom they had conquered, with the spirit of tolerance. As for 

tales of wars there are many, but there is no evidence that the con- 

quered peoples were made into slaves in toto. Even the prisoners were not 

treated as slaves in the Western sense of the word. Although there re- 

mains some doubt as to whether or not there existed a so-called slave- 

economy in ancient Japan, since the percentage of slave-servants was very 

small in the whole population, it may be safely said that the labor-power 

of the slaves was never used on a large scale. Such a social condition gives 

rise to the tendency to stress the dominance-control-by-power relation- 

ship. This is not to deny entirely the presence of the latter type of rela- 

tionship in the Japanese society since olden days. The social restrictions 

and pressure upon the individual might have been indeed stronger than 

in many other countries. Nevertheless, in the consciousness of each in- 

dividual Japanese, the spirit of conciliation (harmony) and tolerance is 

preeminent. 

The spirit of tolerance of the Japanese made it impossible to cultivate 

deep hatred even toward sinners. In Japan there existed hardly any 

punishment that was cruel. Since crucifixion appeared for the first time 
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in Japanese history during the age of civil wars, it was presumably started 
after the advent of Christianity, and suggested by it. Burning at the stake 
seemed to be in practice during the reign of Emperor Yuryaku, but it 
went out of practice afterwards to be revived occasionally during the 
modern period. 

In the medieval West, condemnation at the stake took place under 
religious authority, which never happened in Japan. During the Heian 
period, capital punishment was not practiced for three hundred and 
fifty years. It was not revived until the War of Hogen took place. Al- 

though this may be attributed to the influence of Buddhism, there has 
hardly been any period in any other country marked with the absence 
of the death penalty. 

For the Japanese, full of the spirit of tolerance, eternal damnation is 
absolutely inconceivable. A Catholic priest, who forsook Christianity 
under the persecution of the Tokugawa Government, condemned the 

idea of eternal damnation preached in Christianity. He said, concerning 

rewards and punishments in the other world, that if God were the Lord 

of Benevolence, He ought to condemn Himself rather than condemn 
human beings and punish them for their sins. From among the doctrines 
of Christianity the idea of eternal damnation was especially hard for the 
Japanese to comprehend. Dr. Angsaxt M., commenting on this point, 

says: “This is the outstanding line of demarcation between Judaism and 
Buddhism.” The Japanese also found it difficult to understand the idea 
of “being beyond deliverance for ever.” The Hossd Sect, a school of 
Buddhist Idealism, based upon the philosophy of Dharmapala, advocates 
“the difference of five predisposition.” Among men there are five types, 
the man who is predisposed to become a Bodhisattva,‘* the one predis- 
posed to become an Enkaku (pratyekabuddha, one who attains self- 
complacent enlightenment), one predisposed to become a Shémon 
(sravaka, and accetic of Hinayana Buddhism), one who is not predis- 
posed, and one who is beyond deliverance. Such an idea of discrimina- 
tion was not generally accepted by the Japanese Buddhists. Prevalently 
accepted, instead, was the view, “‘All of mankind is predisposed to be- 
come Buddhas.” 
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A question may be raised here. Is not the spirit of tolerance prominent 
among the Japanese an influence of Buddhism rather than an intrinsic 
native characteristic? Before the advent of Buddhism the Japanese also 
resorted to atrocities. Are not the Emperors Buretsu and Yiryaku de- 
scribed as violent and ruthless? The reason why the death penalty was 
not meted out during the Heian period was that the ideal of Buddhism 
was realized in politics. 

Even in present-day Japan, statistics proves that in the districts where 

haibutsu kishaku (the abolition of Buddhism by violence immediately 

after the Meiji Restoration) was committed, cases of the murder of one’s 

close relatives are high in number, whereas they are relatively low in 

number where Buddhism is vehemently supported. The reverse, how- 

ever, may also be true, that because the Japanese were inherently tolerant 

and conciliatory, the infiltration of Buddhism into the people’s lives was 

rapid. It is often pointed out by cultural historians that the Chinese peo- 

ple as a whole are inclined to ruthlessness and cruelty, in spite of the fact 

that the history of Buddhist influence in China is longer than it is in 

Japan. In Tibet, despite its being the country of Lamaism flying the 

banner of Buddhism, the severest of punishments are still in practice. So 

it may be concluded that the Japanese originally possessed the spirit of 

tolerance and forgiveness to some extent, which was much strengthened 

by the introduction of Buddhism, and was again weakened in recent 

years by the aggrandizement of the secular power on the one hand and 

by the decline of faith in Buddhism on the other. The fact that the Japa- 

nese are richly endowed with the spirit of tolerance and conciliation, 

while they are lacking in the intense hatred of sins, transformed the Pure 

Realm Buddhism. According to the eighteenth vow of Amitabha Bud- 

dha, he saves the whole of mankind on account of his great benevolence, 

the only exceptions being “those who committed five great sins and 

those who condemned the Right Law (Buddhism). Shan-tao (Zendo) of 

China interpreted this statement as meaning that even the great sinners, 

under the condition that they do converted, could be reborn into the 

Pure Land. Introduced into Japan, these exceptions were later considered 

as problematic, and came to be completely ignored by St. Honen. “This 
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(salvation) includes all that are embraced in the great benevolence and 
the real vow of Amitabha, even the ten evils and five great sins not being 

excluded, and these who excel in those practices other than that of in- 
vocation of Amitabha being also included. Its meaning is to believe in 
what is revealed in the invocation of Amitabha for once and also for ten 
times.” “You should believe that even those who have committed ten 
evils and five great sins are eligible for rebirth into the Pure Realm, and 

yet you should yourself refrain from the slightest of sins.” 
As far as the surface meaning of the sentence is concerned, H6nen is 

diametrically opposed to the Indian men of religion who compiled the 
Dai-mu-ryd-ju-ky6 (Sukhavativ yiiha-Sutra). Out of such an inclination of 
thinking was formulated the so-called “view of the eligibility of the evil 
ones for salvation” (the view that the evils are rightfully eligible for sal- 
vation by Amitabha Buddha). This may not be what Shinran really 
meant. But the fact that such a view was generally considered to be the 
fundamental doctrine of the Sin Sect can not be denied. 
What are the rational basis for such a spirit of tolerance and concilia- 

tion? The tendency to recognize the absolute significance in everything 
phenomenal is conspicuous among the Japanese. It leads to the acceptance 
of the raison d’etre of any view held in the mundane world, and ends with 

the adjustment of any view with the spirit of tolerance and conciliation. 
Such a way of thinking appeared from the earliest days of the introduc- 
tion of Buddhism into Japan. According to Prince Shdtoku, the Lotus 
Sutra (The Sadharmapundarika-Sitra), supposed to contain the ultimate 
essence of Buddhism, preaches the doctrine of the One Great Vehicle 
and advocates the theory “that any once of ten thousand goods leads to 
the one thing, the attainment of Enlightenment.” 

According to the Prince, there is no innate difference between saint 
and the most stupid men. Everyone is primarily and equally a saint and 
the most stupid man. Everyone is primarily and equally a child of the 
Buddha. Prince Shotoku regarded the secular moral teachings as the 
elementary gate to enter Buddhism. His interpretation of Buddhism is 
characterized by its all-inclusive nature. Only by taking into considera- 
tion such a philosophical background is one able to understand the moral 
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idea of the Prince when he says: “Concord is to be honored.” It was this 

spirit that made possible the emergence of Japan as a unified cultural 

state. Prince Shdtoku’s philosophical standpoint is represented by the 

expressions, “The One Great Vehicle” and “The Pure Great Vehicle,” 

which are supposed to have originated from the Lotus Sutra. Ever since 

Saichd (Master Dengyd) introduced the Tendai Sect, based upon the 

Hokke Sitra, this siitra has come to constitute the basis of Japanese Bud- 

dhism. Nichiren said “Japan is single-heartedly the country of the Lotus 

Siitra,” and “For more than four hundred years since Emperor Kammu, 

all the people of Japan have been single-heartedly devoted to the Lotus 

Siitra.” These words of Nichiren are not necessarily to be regarded as 

self-centered. Considering that the Pure Realm Buddhism and the Zen 

Sect even, not to mention the Nichiren Sect, are evidently under the 

influence of Tendai doctrine, there is much truth in these assertions of 

Nichiren. Among the poems composed on Buddhism by successive 

emperors, the subject matter is overwhelmingly on matters concerned 

with the Lotus Siitra. The thought tendency characteristic of the Lotus 

Siitra, which tried to accept the raison d’étre of all the practices of Bud- 

dhism, led to an extremely tolerant and conciliatory attitude to various 

ideas. 
Owing to such a spirit of tolerance and conciliation, the development 

on a single continuum of various sects was possible within Japanese 

Buddhism. In India today, there is no Buddhist tradition extant. In 

China uniformity was established in Buddhism; the Zen Sect fused with 

the Pure Realm Buddhism ‘is the only remaining religious sect, whereas 

the traditions of all the rest of the sects almost went out of existence. In 

Japan, on the contrary, there still exist many traditional sects which can 

no longer be found in China or India. 

In spite of the highly sectarian and factional tendency of the various 

religious sects keeping their traditional difference intact, the contempt of 

other sects was mutually prohibited by Japanese Buddhists. Even Rennyo 

of the Jodo Shin Sect, which is supposed, to be inclined toward mono- 

theistic Amidism and exclusionist, warns: “You ought not make light 

of shrines,” and “You ought not slender other sects and other teachings.” 
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SuzuKI Shésan ordains: “In this monastery the right and wrong of the 
world or the relative merits of other sects ought not to be talked about.” 
Jiun admonished his disciples: “The right and wrong or the high and 
low of the teachings of other sects should not be discussed.” 

Such an attitude of tolerance might have been handed down from 
Early Buddhism. It is noteworthy that, despite the sectarian and fac- 
tional tendency of the Japanese, they did not want to dispute with their 
theoretical opponents. Realistically speaking, the amalgamation of 
Shintoism and Buddhism might have very well been an expedient meas- 
ure taken in order to avoid friction between the traditional religion and 
the incoming Buddhism which came to be accepted as a national reli- 
gion. It may also be said that it was a political consideration that made 
Honen and Rennyo warn against rejecting sects other than their own. 

But the attitude of tolerance determined the all-inclusive and con- 
ciliatory nature of Japanese Buddhism. The ascendency of Buddhism in 
Japan in the course of more than ten centuries was entirely different from 
that of Christianity in the West. Buddhism tolerated various primitive 
faiths native to Japan. A clear notion of paganism was absent in Japanese 
Buddhism. The gods in the native Japanese popular religion, who should 
have been considered as pagan gods from the standpoint of Buddhism, 
were reconciled with Buddhism as temporary manifestations (incarna- 
tions avatara) of the Buddha. Along this line of thought a theory called 
honji-suijaku-setsu was advanced, in which the Shintoist gods were main- 
tained to be temporary incarnations of the Buddha. Emperor Yomei is 
said to have “believed in Buddhism and at the same time to have wor- 
shipped the gods of Shintoism.” 
What “Shintoism” precisely means in the above question needs to be 

clarified, since in the Nara period the idea of the reconciliation of Shinto- 
ism and Buddhism had already come to the fore. According to this school 
of thought, the god rejoices in the Law of the Buddha and defends Bud- 
dhism, but since the god is an entirety in the mundane world just as 
other human beings are and is not free from affliction, he also seeks salva- 
tion. The Nara period saw many a shrine-temple built. The Imperial 
message of 767 stated that auspicious signs appeared, thanks to the 
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Buddha, the Japanese gods and goddesses of heaven and earth, and 
spirits of the successive emperors. 

Thereafter, during the Heian period, there were few temples that did 

not have shrines built in their confines, where Buddhist priests performed 

the morning and evening practices of reciting siitra, and served shrine 

of gods and goddesses together with Shintoist priests. 
Indeed, deep-rooted was the belief among the common men in the 

native gods and goddesses was then enhanced to such an extent that they 

were entitled Bodhisattvas. 
The gods and goddesses were thus exalted from the status of deluded 

mankind to that of persons who were on their way toward enlighten- 

ment, or to the status of those who save mankind. 

The idea that the Japanese native gods are the temporary manifesta- 

tions of the Buddha first appeared in the classical writings of the years 

of Kanké (roo4-1012), in the middle of the Heian period. After the 

reign of Emperor Gosanjé, the question was raised as to what the funda- 

mental basis was whose manifestations were these native gods and 

goddesses. During the period of the civil wars between the Genji and 

Heike clans, each god or goddess was gradually allotted to his or her 

own Buddha, whose incarnation he or she was supposed to be, until at 

last during the Shdkyi years (1218-1222), the idea was established that 

a god and the Buddha were identical in the body. “There is no difference 

between what is called a Buddha and what is called a god.” 

What is the way of thinking that made such a reconciliation of Bud- 

dhism and Shintoism possible? The influence of the traditional character 

of Buddhism cannot be denied, and it is particularly important to point 

out the influence of the idea of the One Vehicle manifested in the Lotus 

Siitra. The Imperial Rescript of November, the third year of Showa 

(836) says: “There is nothing superior to the One Vehicle to defend 

Shintoism.” It goes without saying that Nichiren, who expressed ab- 

solute allegiance to the Lotus Siitra, also showed his genuine loyalty to 

the Japanese gods and goddesses. Even the Jodo Shin Sect, which 

was originally opposed to the gods and goddesses of Shintoism, 

calmed down their opposition into a more conciliatory attitude. The 
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theoretical basis for such a rapprochement was provided not by the 
triple-siitras of Pure Realm Buddhism but by the Tendai doctrine based 
upon the Lotus Sutra. 

The Japanese native gods, exalted as they are from natural religious 
deities, kept their own distinctive existences intact. In this respect they 
differ completely from the Occidental counterpart, such as the ancient 
German religion, a trace of which is maintained in the form of the 
Christmas festivities within Christianity. The Japanese never considered 
it necessary to repudiate their religious faith in the native gods in order 
to become devoted followers of Buddhism. In this manner they brought 
about the conception of “God-Buddhas.” It is generally seen even today 
that the ardent Buddhist is at the same time a pious worshipper of 
Shintoist gods. The majority of the Japanese pray before the shrines and 
at the same time pay homage to the temples, without being conscious of 
any contradiction. We may say that such a tendency has some merits on 
the one hand and demerits on the other. Critical comments will be given 
on other occasions. Anyhow, it is seen beginning with the reception of 
Buddhism in Japan. 

Perhaps social scientists will in the end furnish us with statistical proof 
for my suggestion that the Japanese are a tolerant race. My own impres- 

sion comes, as I have shown, from the study of documents and from 

pezsonal observations. 
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CONCLUDING WORDS 

So far [have pointed out some important problems and salient features 

of Japanese philosophical thought. I hope the readers have come to 

notice that in the long history of Japanese thought nearly the same philo- 

sophical problems were discussed as in other traditions of the world even 

before the over-all introduction of Western civilization, but in a different 

setting. 

However, I regret that my explanation has not been clear enough to 

solve these philosophical problems and to evaluate them as should have 

been done in such a way as is worth while, because my stock of knowl- 

edge is limited and the space assigned by the Kokusai Bunka Shinkokai 

is also limited, I must admit that many works by ancient Japanese should 

be investigated, and that they have been unfortunately been neglected 

by Japanese intellectuals. This fact might strike foreigners as strange, 

but there have been some reasons. 
After the Meiji Restoration it was encouraged by the authorities to cut 

off our own religious tradition to replace it with nationalism and Em- 
peror worship which were exceedingly forced till the end of World War 
II. Intellectuals have paid attention to the West alone. Western, chiefly 

German, philosophy alone was taught among philosophers. Whenever 
a philosophical work is published in German or in French, it is imme- 
diately translated into Japanese. It is said jokingly, therefore, that philo- 
sophical books written in German sell more in Japan than in Germany 
itself. There has been no Japanese philosopher who claims to specialize 
in Japanese thought. 
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It is true that Japanese tradition was exceedingly esteemed in the past, 
but it was done by ultranationalists, generals and high officials, and not 
by intellectuals. The latter have been mostly antagonistic to the move- 
ments of the former, although not successfully. The studies carried on 

by some nationalist scholars were forced, twisted and not convincing. 
In Japanese national universities there is no chair for Japanese philos- 

ophy. Those chairs established for it before the war were abolished, and 

any project to newly establish one is met by strong opposition on the 

part of professors who are very watchful of the movement to recover 

nationalist influence. But I think Japanese philosophy in the past should 

be examined apart from nationalistic interest. 
In Japan Buddhist studies are now flourishing, but most scholars are 

engaged in philological approaches to them and not in philosophical 

ones. Works by medieval Buddhist theologians are new resources to be 

exploited. They contain a lot of absurd explanations when we check them 

closely with their Sanskrit originals, and so capable scholars are looking 

down upon them with contempt. They may represent, say, seventy per- 

cent absurd and arbitrary sayings, but the remaining thirty percent will 

exhibit us sayings of philosophical value, just as medieval theological 

works by Christian, Islamic and Hindu theologians will do. It is a pity 

that only sectarian-minded theologians of the present time read them 

and scholars of modern approach do not read them. These works will 

assure us with great amount of philosophical insight. Things are more or 

less the same with Shinto and Confucian studies in Japan. Their ways of 

explaining things are highly-twisted and far-fetched, but in most of the 

cases we can find the necessity for that because they are urged by the need 

of philosophical consistency and the sociological needs of the day. 

Japanese Buddhist logicians have left a huge amount of logical works 

which are commentaries on Chinese-translated Indian treatises. I do not 

know how to deal with them adequately; few modern studies have been 

made in this field. These treasures are left to future investigations by 

rising scholars. 
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Zen Buddhism 
1) Outline 

There are many works on Zen in English by Japanese au- 
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and cannot help but being one-sided. Strange to say, a 

rather objective, overall historical sketch was given by a 

German Catholic Father. 

Heinrich Dumouun. Zen. Geschichte und Gestalt. Bern, 

Francke Verlag, 1959. 

Heinrich Dumouuw. A History of Zen Buddhism. New York, 

Pantheon Books, 1963. 

2) Chinese Zen Buddhism in General and Rinzai Sect 

John Broretp. The Zen Teaching of Huang Po, on the Trans- 

mission of Mind. An Evergreen Original, New York, the 

Grove Press, 1959. 

Suzuxi Daisetz Teitaro. Living by Zen. The Sanseido Pub- 
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Suzuki Daisetz Teitaro. The Zen Doctrine of No-Mind. 
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(2nd ed., London, Rider and Co., 1957). 
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(and ed., New York, Harper and Bros., 1949). 

Suzuxr Daisetz Teitaro. Essays in Zen Buddhism, Second 

Series (2nd ed., London, Rider and Co., 1957). 
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ponica, vol. 1, 1938, pp. 48-57. He discusses the thought 

of Zen masters of China who were influential in Japan. 
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SuzuKI Daisetz Teitaro. Zen Buddhism: Selected Writings of 
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SuzuxI Daisetz Teitaro. Buddhist Symbolism, Published in 
Symbols and Values: An Initial Study. Thirteenth Sym- 
posium of the Conference on Science, Philosophy and 
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nischen Zen-Meisters Dogen,” Saeculum XIl, Heft 3, 

S. 205-236. 

This is one of the rare works dealing with philosophy as 

such. 

Zen. The Way to a Happy Life. Compiled and published by 

the Headquarters of the Soto Sect, Tokyo, n.d. In this 

work new methods such as measurement of waves in 

electroencephalographic studies are applied. 

Ernest S. Hunt. Gleanings from Soto Zen, 1957. Honolulu, 

Soto Mission. 

Nuxarrva Kaiten. The Religion of the Samurai. A Study of 
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Sokei-An (alias Sasaxr Shigetsu). Cat’s Yawn. New York, 
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Sankibo, 1943. 

(Texts) 
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mote Meditation) was translated into German by H. 

Dumoutin, Monumenta Nipponica, vol. 12, Nos. 3-4, 
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Shushogi (#22). “Prinzipien der Ubung und Erleuchtung. 
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vol. 6, Nos. 1-2, pp. 355-369. 

Keizan (1268-1325)’s Zazen Yojinki (44.022) was 

translated into German by Heinrich Dumouun, Monu- 
menta Nipponica, vol. 13, Nos. 3-4, 1957, pp. 147-167. 
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Risosha, 1960. 
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k) Buddhist Thinkers of the Modern or Tokugawa Period 
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Bildschnitzer der Edozeit.” Monumenta Nipponica, vol. 6, 

Nos. 1-2, 1943, pp- 202-218. 
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V_ Shintoism 

a) Outline 

Kato Genchi. A Study of Shinto, The Religion of the Japanese 
Nation. Tokyo, The Zaidan-Hojin-Meiji-Seitoku-Kinen- 
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verfasst von KirapaTake Chikafusa. Ubersetzt, eingeleitet und 
erlautert von Hermann Bouner. Tokyo, Japanisch-Deutsches 
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Nipponica, vol. 1, 1938, pp. 285-286; by H. ZACHERT, Monu- 
menta Nipponica, vol. 3, 1940, No. 2, pp. 311-312. 

Saka’s Diary of a Pilgrim to Ise. Translated by A. L. Saprer 
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J. R. McEwan. The Political Writings of Ogyii Sorai. Cambridge, 
Cambridge University Press, 1962. Reviewed by Joseph Pirrau, 
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Horst Hammrtzscu. Shingaku. Eine Bewegung der Volksauf- 

klirung und Volkserzichung in der Tokugawazeit. Monumenta 
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Pierre HUMBERTCLAUDE. Myotei Mondo > Afi: Une apologétique 
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Geschichte.” Monumenta Nipponica, vol. 1, 1938, pp. 58-69. 
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2, 1939, pp. 1-23. 
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