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Takamichi TARKAHATAKE
SUMMARY

Shinran (1173-1262), a great religious trhinker of his time,

had the courage that comes from & deeply-rooted-faith to question
religion in a society which was traditionally Buddhist.

Refusing to be a passive witness to tha c=2gensration of
Dharma%and moved by an ever-searching quest for spiritual liberation,
he was brougkt, In- the midst of this society, to discover the way
to Nembutsu.

Many modern scholars, among whom are those of the Shinshi
Kyddan Institute (whose study and research have been consecrated to
the réliqious philosophy of Shinran), havg studied the religious
thought of Shinran. Basing their work on the haglographic studies

\
of the Instiﬁute, some of them have held to a purely theoretical

approach, while others have proceeded to a philosoppical—religious
analysis’of Shinran's thought. Both groups have neglected to{
unite their efforts in a common goal: that of clarifyving the thought
of the great religioug reformer.

. The author, who belicves that it was the first half of .
Shinran's life which waé the determining factor, has tried to
analyze the living dynamics which came, on the one hand, from a
society and a historical context deeply marked by the decling
of Buddhisii, and on the other hand; from the personal expé}ieﬁcés

of the great thinker. It is from this interr=lationship and
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confrontation that Shimran's religious thought developed and

through which the matrix of his thinking as a.mature inag was
constituted.
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Through an analysfs of this type, we can understand the

'strength, the subtlety and the fullness of Shinran's thought.




,
,
’ ( I '
.

—
P

.

T

( . YOUNG MAN' SHINRAN - A REAPPRAISAL OF SHINRAN'S LIFE -

' ( . | SUMMARY ) ' /

’I * - #
)
, o -
SHINRAN (II73-I262) grand penseur religieux de son temps, a ey le

2 Btk

, | . ; é' _ .
courage qu'anime une foi profondément énracinée, de remettre/la ‘
g t

religion en guestion dans une société’ qul ne se réclamait gue de la

pensée b¢udhiste traditionnelle..
1

9
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/ Refusaqé d'étre le té&moin impuiss%ﬁt de la dégénéréscefice du -
[ . ¢
/ Dharma et dans une quéte toujoursfplus poussé&e de libération spirituelle
/ il a ;té amen&, en oeuvrant au sein de cette soci&té&, a découvrir %
“)
/ la vqie gui méne au Nembutsu. / / / g

/
De nombreux savants modernes et parmi eux ceux de 1'Institut \ L

SN

g shinshi KyBdan (dont les &tudes et’recherches sont consacrées a
1ld philosophie religieuse de’ Shinran) ont étudié la pensée religieuse

A; Shinran. Se fondant sur les seuls &léments pr?sentés dans les

/

‘&tudes hagiographiques de 1'Institut, les uns s'en sont tenus a ‘

/
/ une approche purement théorique, tandis que les autres procédaient
/ & une analyse philosophico~-religieuse de sa pensée, négligeant !
[

d'unir leurs efforts dans un but qui leur &+ait cependant commun: .

/ celui d'élucider la pensée du grand ré&formateur religieux.
L'auteur, pour gqul tout s'est joud dans la premiére moitié de 1la
(:) vie de Shinran a tenté, lui, d'analyser la dynamique des forces

vives émarant d'une part, d'une soci&té et d'un contexte historique
fortementjmarqués par le déclin du Boudhisre et d'autre part, des

(:\ expériences personnelles du grand penseur,car c'est de cette corrélation

‘
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- et méme de cette confrontation
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a cétté‘analyse qde‘l'on peut appréhender la force,

v

‘et la plénitude de la pens&e de Shinran.
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SUMMARY ‘

PREZP

Shinran (1173-1262), a great religious thinker of his time,
" had the Eourage ‘that comes from & deeply-+#ooted faith to question
religion in a society thch was traditionally Buddhist.
Refusing to be a passive witness to the degeneration of
Dharma and'mobedlby an ever-searching guest for spiritual ]iheratién,
he was brought,’ irn the midst of this society, to discovgf the way

to Nembutsuf
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’ ) Many modern scholars, among whom ate those of the Shinshf
Kyddan Institute .(whose study and research have been consecrated {p
the religious phHilosophy of Shinran), have studied the religious

{ g . .
- %,
thought of Shinran. Basing their work oh'thenhagiographic studies
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of the Institute, some of them have held to a purely theoretical

«
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approacﬁ, while others have proceeded to a philosophical-religious kz
analysis of Shinran's thought. Both groups have neglected to
‘unite their efforts in a common goal: that of clarifying the thought.
of the gréat religious reformer. §§

The author, who believes that it was the first half of
Shinran's life which was the determining factor, has tried to
analyze the living dynamics which cawe, oD the one hand, from a
‘ society and a historical context deeply marked by the decline

of Buddhism, and on the other hand, from the personal experiences

of the great thinker. It is from this interrelationship and
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) . through which the matrix of his thinking as. a :mature man was ¢
' - constituted. - ! o
Through an analysig of this type, we can understand the '
f "‘ strength, the subtlety and the fullness of Shinran's thought.
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et méme de cette confrontation qu'a jailli, non seulement la
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source de la pensée religieuse de Sinran, mais que s'est constituée
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la matrice de sa pens&e d'homme mfir. »

C;est gréce a cette analyse,que l'on peut appré&hender la force,
larsubtilit& et la’plénitude de la pensée de Shinran. \ A
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‘tfanslations made by Professor Yamamoto KGsho as well as .

EXPLANATORY NOTES %

-

\
1) [ During his lifetime Hannen changed his name to Shakk(,

then to Zenshin, later to Fujii Yoshizane and finally to

Shinran. For thée sake of clarity the name Shinran has been

t
\

used throughout this thesis.

2) Shinran's doctrine has been referred to as Jodo ShinshQ
to distinguish it from HOnen's doctrine, Jodoshi, although

this name had officially been given to the sect only in 1872.

3) Shinran counted his age in the Japanese way, that is,
by counting the first fraction of a calendar year as one

full'year. This method has been adopted in this study.
[ ,

e
¥ = oot

4

4) For the various writings and letters of Shinran, the

those by the Ryukoku University Translation Center have been
quoted, although this has not been specifically mentioned at

A L] r ' 13
each occurrence. For the "Godensho", the joint translation

oty 4

of Dr. Sasaki GesshG and Dr. Suzuki T. Daisetsu has been
employed. ’

\
5) Shinran did not refer to his followers as his disciples.
However, in order to distinguish between folloﬁer and

disciple, I have used the term "disciple".
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' / - 6) Abbreviations used in the footnotes are:
. A . A R 3
, SSs? Shinran Shonin Zenshu
‘ 5
. A A Ca 4
SSsSG12 Shinshu Shogyo Zensho
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Shinran (1173-1262) was a product of his age. His angst
in the "degeﬁerate age of the Dharma", his subsequent quest |
} for spiritual li;efation and his ultimate discovery of the
path of Nembutsu did not occur outside the general social

temper of his time. Nor did his religious thought aevelop in

R

hermetic isolation from the traditional intellec¢tual fabric

s sl A

of Japanese Buddhism. A large corpus of work has already

~

been produced on Shinran's religious thought by modern

academics, especially by those of the Shinshi KyGdan

o

(Institute) which devotes itseif to the study of Shinran'§

wreligious philosophy. But in terms of the formative history

ST T T TR

of the religious leader, Shinran's early stage of life

i

deserves more attention. What factors were. atl work behind

Bl G T

his new religious insights that, in\effgct, enjoyed a vigo-
rous life after his own death insp%te of his lifetime
convictioﬁ~tha£ he was merely a humble diéciple of his‘masterj
Honen (1i33—1212) ? /

This thesis delves into the dynamic interrelationship
between Shfnran's historical and contemporary social
environmenﬁxand his experiences during the first half of his
life, which together constitute not only the basis but alsgo
the matrix of his mature thought. The subtlety and boldness ,

of Shinran's philosophy can be better comprehended through
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such an analysis rather than by relying solely upon the
arguments préﬁentéd inithe haéiological studies of the
Shinshl Institute. The numerous studies on Shinran hereto-
fo;é&%ritten have been limited to either a purely historical
approach or religious-philosophical analysis. Unfortunately,
these!two épproacﬁes, while researching the same subject,
have not as yet united their indivi@pal strengths to attain
their common purpose: the elucidatien of Shinran's thought.

During his ninety-year lifetime, Shinran wrote twenty-

nine original books (excluding his letters) all of which

~remain intact to this day. However, primary documentation

relatiné to the first half of his life is#practically non-
existent. This is no mere historical accident but rather a
reflection of the institutional demands and restraints
which have acted upon most scholars of Shinran's philosophy.
The Shihshﬁ Institute has focused its eﬁforﬁs on the
single~-minded study and transmission of Shinran's mature
thought for more than seven hundred and fifty years. Because
members of this Institute perceived Shinran's final philosophy
to be a self-contained system and the highest product of his
intelleétual development, it seemed unnecessary to them to
preserve materials relating to Shinran's formative years and
to the teleological process of his intellectual development.

In fact, what is available today is only material that hails

Rt

and beatifies Shinran as a god-like man; material which seems
' |

to have been written merely to preach to the .already




convinced. Within the Institute itself advances were made
only on the synchronic study of Shinran's final beliefs
regarding the way of Salvation and not on the diachronic
process by which Shinran reached these coﬁclusions.

Lackiﬁg autobiographical material on Shinran, historians,
on the 6ther hand, further their research'through contempora-
neous historical sources. Today they are still attempting
to objectively restructure the development of Shinran's
thought in order to attain a picture of\a'human Shinran and
not merely to buttress a réligious vision of a defied figure.
Although the objective evaluation of Shinran made by the
historians has permitted a greater understanding of tﬁé
historical existence of Shinran as portrayed within those
studies carried on by the Institute, it catinot yet be sgid
that there has been a formal exchange or sharing of researcﬁ“*
between the academic historians and the Institute.

To synthesize the above-mentioned analytical paradigms
of the Institute and the historians i; a study of the first
half of Shinran's 1ife;and to then reevaluate Shinran's
extensive'ﬁ3§; in the light of tﬂe conclusions arrived at,
is undoubtedly;one of the most pressing gnd exci%ing require~
ments for the future study of Shinran. This thesis is an
initial attempt to come to grips with this subject using
such an approach. Because this is a Master's thesis, therg
has necessarily been a time limit and the examination within
this thesis cohcludes when Shinran was forty —two years of age.

|
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' The study .of the latter half of Shinran's life, however,

will most probably be my life~long task.
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" . INTRODUCTION

s Japanese Buddhism had matured by the endqﬁﬁﬁthe twelfth
and the beginning of the thirteenth centuries.” The great
phiiosophers and religious reformérs of this era were Honen
$ “ (1133—1?12) and Eisai (¥Osai) (1141-1215) who paved the way
for later modifications of Japénese Buddhism. Their basic
qoctrines were then reformed by Shinran (1173-1262), Dagen

(1200—1253), Nichiren (1222—1282), and Ippen (1239-1289) who

FOT R SN RSTTFE T T

a ¥
3

gave Buddhism a Japanese character through their understand-

A S

in§ and reinterpretation of the religion. The period,
associated with the above six monks, is referred to in the

history of Japanese Buddhism as the "Reformation". The

EARREERRE . ot
.

: . sects founéed on the new interpretations given to the

| doctrinés in the Kamakura period, namely 33doshﬁ of HSnen;
é Jddo Shinshﬁvsf Shinran, Zenshll of Eisai (Rinzai Sect) and
P " pogen (Sotd Sect), NichirenshQ of Nichiren, and lastly,
JishQ of Ippen, are referred to as Kamakura Buddhism. The
reforms of these six monks proved tb be the turning point
in Japanese Buddhism for they ushered in the greatest

period of religious reform in the history of Japan.

The reform began during thedtransitional period between

L4 I

a State of chaos. The entire popula&ion regardless of class

'l' lived in fear and uncertainty. Up to this time the Imperial
;

the Heian and the Kamakura eras when Japanese society was in

- ” B .

4
1
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Household and aristocracy had enjoyed a leisurely life of
love and poetry, observing ;heir annual social functions
and continuing to procure their promotions in the court.
The extent of their religion had been to ask that thé
/ egoistic pleasures of material possessions would continue
for eternity., and to this end they had the Shingon (Mikky@)
pray for them. On the other hand, the aristocrats who
were also attracted by the Tendai (J3doky6) and by the idea
of creating the world of the Pure Land in this life, haa
‘indulged extravagantly in the ecstatic idea of equating
present hedonistic self-indulgence with rebirth in the Pure
Land. The social unrest of the period, however, clearly
eroded the material wéalth of the aristocracy and conse-
quently all hopes for a splendiq and transcendent worldly

existence by the upper class died.

As a result set against these hard times,an intense

religious revival activated within the aristocretic class
a strong yearning for a compensé%ing spiritugl existence.
.In common with the people of the lower clasé, such as soldiers,
merchants and ﬁeasants whose lives were little more than a
struggle for survival, the aristocracy perceived the chaotic
and crumbling social structure és a reflection of their own
spiritual poverty, which in turn, aroused a desire in them

to attain a deeper transcendiné spiritualt life. Accordingly

the§ turned to new religious forms. The upper and lower

classes now sought salvation in the religion of Buddhism -
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i: R salvation from material and spiritual human sufferings

‘ which the lower classes attributed to sinfulness,aand the

T - e

upper classes to ignorance. A The Tendai and Shingon sects

of the period which had incorporated magic and ritual into

AR e,

their doctrines were unsuccessful in attracting followers,

P

e isae ™ s <

for they could supply neither peace of mind nor promise of
salvation from suffering for the psychologically‘tortqred ;
populace. Critical social conditions such as thgse served
. as a’§etting for the emergence of such religious leaders
as HOnen, Dogen, Nichiren and Shinran. Out of this fertile

matrix flowered the genius of Japanese Buddhism.

A man's experience in any degree of emotional need or

of sensation alone does not of itself produce a new ideology.
Words are required for concepts to be expressed, and once
expressed they become a vehicle for the cultural thoughf of

a particular period. During the twelfth and thirteenth 3

centuries Buddhism became more than a religion; it became

the vehicle of Japanese.thinking. Shinran was the great .
reformer of Japanese Buddhism in a.society that hitherto haad
completely and strongly held to tradition?l Buddhist thought.
In order to understand his teachings thoroughly, in addition

to investigating the above~described social setting, we must i

pursue his life experience because it too forms the basis of

. his thought. In this study Shinran's history begins with
his birth (one year o0ld), until h%giforty—secodd year. It

takes into ‘account his social experiences and intellectual




~ \

'development ,with special reference to his family affiliations

and to his associatioﬁ@with Honen. The major project of this

[ thesis is to survey the relationship between Shinran's
character formation and his thought development in the light
1ﬂof his familial and social environments, and by doing so to
reexamine Shinran's iéligious quest and the part this quest

plé§éd in the reformation of Japanese Buddhism.
v
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CHAPTER I
S@INRAN - AMN WRAPPED IN A SHROUD OF MYSTERY ‘e ]

)

i. Shinran in the biographies

Even though Shinran is a towering and definitive figure
in the historical development of Japanese Buddhism, there
has been a continuous tradition of academic ‘and religious

n; commentary which has either ignoréd him or even questioned
ﬁis very existenée.

In 1702 the Zen monk Shiban (1625-1710) edited the

Honcho KO0sO Den in 75 volumes. Although this massive work

contains the biographies of 1,364 famous Japanese monks from
the t%me of the introduction of Buddhism to Japan in 552 A.D.
until the eighteenth century, no mention of Shinran is in

evidence. Yet in 1702, four hundred and forty year§>after
hShlnran s death, Shlnshu Kyodan (the sect of Jodo Shlnshu,

|
the sect which was founded by Shinran) had grown to such an

extent that its name was familiar to the majority of the

Japanese population. 1In fear of possible oppression by the A
Bakufu (Jagan's feudal governﬁent; the Shogpnate); bggause

of the threateq}ng growth of its orgaﬁization, the sect of

Jodo Shinsh{i voluntarily presented an oath of loyalty to the

Bakufu in July of 1651 in which the Monto (the members of
J8do Shinshu) promised to respect the authority of the Shagun.

As a result, in June of 1680, the Memorial Tablets of Ieyasu \

ﬁ\ and the four Shoguns who succeeded him were entrusted to the
. J
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Honganiji, the headquarlters of J8do Shinshﬁ, and this temple
1s¢

- /
became the religious protector of the Tokugawa clan.
Therefore, it is inconceivable that the omission of any

mention of the exXistence of the sect of Jgdo Shinshll or of

v
\

Shinran could be merely due to ‘imple ignorance .on the, part

of Shiban. y .

-

As illustrated above, Shinran has sometimes been omitted C

«

from mention in histori texts, and even recently, two hundred
years after Shiban, the very fact of his existence was once )
more placed in question. This time it}was through the -

separate work of two monk-historians of the twentieth century

who both employed new methodological tools of historical
2

research. In the Study of Shinran bygNaganuma Kenkai

¢ . A
published fh 1910 and Shinyan in History by Nakazawa Kenmyo

in 19203,\both authors referred only to diaries and record- /

[y

ings of third persons who had actually been contemporaries
of Shinran. These studies purported to prove that Shinran
never existed.

The fact tgat Shinran was married, which necessarily

1

made him an apostate monk, and the fact that the members of

Jodo Shinshl founded on his faith were a group composed of

»
-
lAkamatsu, Toshihide and Kazuo Kasahara (ed.). Shinshlshi
Gaisetsu (Kyoto: Heirakuji Shoten, 1963), p. 332.

%Naganuma, Kenkai. "Shinran S@Snin Ron". Shigaku Zasshi
(Tokyo: “Tokyo University, 1910), XXI-3-12.

3Nakazawa, Kenmys. Shijg no Shinran (Kyoto: Bunken
Shoin, 1920). '
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{ common, ordinary people, must have given Shiban, a Zen

EREY. R SRV RO .

Buddhist, sufficient reason to intentionally omit the name

- -

of Shinran from the list of famous Japanese monks. As for

~

the doubts raised by Naganuma Kenkai and Nakazawa Kenmyg,

7 b e At

I believe they were an iconoclastic, scholarly chalienge

T, directed against the mist of fiction which surrounds the '\ ‘

L . life of Shinran and which is still maintained as true by

the religioué authority of Honganj%g AN
& , In contrast to Naganuma Kenkai and Nakazawa Kenmyg,
i L " two other historical scholars, Yamada Bunsho and Tsuji
Zennosuke, proved beyond doubt the historical existence of

Shinran; the former through his discovery of important

biographical materials described in his monograph Shinran

and His Group4, and the latter th%?ugh a stﬁdy of Shinran's

\

handwriting which in turn formedfthe basis of Tsuiji's
@ 5
erudite and renowned.work, The Study of Shinran's Penmansl;xip.5

The earliest record of Shinran, written by Kakunyo, the

4

great grandson of Shinran, further attests to his existence,

and although the four biographies6 written by~ﬁakunyo\were (
2 . R

L I A . R
couchéd in a.language that tended to glorify Shinran as a

k!

“ A 4Yamada, Bunsho. Shinran to Sono Kyedan ) Kyoto:
.Hozokan, 1948).

\

5Tsuji, Zennosuke. Shinran Shonin Hisseki no Kquyﬁ o
(Tokyo: Kinkodo, 1920). .

®see page 9 .for a list of Shinran's more important
biographies. ///’ ‘ s . ’
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" Hoin. Once he was thoroughly equipped with all the Buddhist

hero, throughout the biographies Kakunyo (1270-1351) has

supplied valuable supportive data which has since been

3

ver}fied and confirmed as accurate. As a result of recent

confirmation of this data, Shinran's existence can no longer
“ 7
be questioned. -

)

. |
Shinran as described In attemptlng to dispell the myths

in the biographies:
surrounding Shlnran ] ex1stence, a
critical examination of his life
must first be undertaken. There are four basic biographies

of Shinran and five supplementary works written by his

faﬁily descendents, Kakunyo, Zonkaku and Rennyo‘.7 The nine

N

7Kakunyo (1270-1351), the third Hosshu (Chief’ Abbott) of
Honganji. He was the great-grandson of Shinran. When he was
seventeen years old, he was ordained as a monk by Shinsh® who
at that time held a very high priestly position at Nara. HlS
study of the Yogacarya philosophy was carried on under Gyokan

teachings, he was flnally initiated into the faith of the
True Sect (Jde Shinshi) under the guidance of Nyoshin (1239-
1300), the grandson of Shinran and the. fathe; of Kakunyo, who
was then holding the second patrlarchal chalr at Honganji.

Zonkaku (1290-1373). The eldest son of Kakunyo. At the
age of fourteen he went to Nara and then Hieizan to study.
Later he helped his father in the latter's religious activi- 4
ties. . Ih 1322 he became Chief Abbott, replacing his. father,
Kakunyo.

Rennyo (1414-1499). The eighth Chief Abbott of Honganjl.
At _the age of sixteen, he began to study under Sonno at the
ShGrenin. In 1447, he went on an organlz;ng pilgrimage to
the sacred places of Shinran in the Kanto district, eastern
part of Japan. In 1457 he became the Chief Abbott of Honganji.
He made an effort to preach usiny simple language, and
contriibuted to building the Jodo Shinshu ih c1t1es and villages.
He is regarded as the resgorer of the JBdo Shinshfi.
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1. Honganji ShGnin Denne by Kakunyo (seventy—-five years of.
age at the time) (November 2nd, 1343); found in the
Shgganji collection, Chiba Prefecture. '

2. Honganji Shonin Shinran Denne by Kakunyo (seventy-seven

years of age at }he time) (October 14th, 1346); found '

in the Higashi Honganji collection, Kyoto.
' _,') .

3. Zenshin Shonin Denne by Kakunyo (twenty-six years of

P

age at the time) (December 13th, 1295); found in the
1

Senjuji collection, Mie Prefecture.

4. Zenshin Shonin Denne by Kakunyo (twenty-six years of
age at the time) (October 12th, 1295); found in the

Nishi Honganji collection, Kyoto. ‘

5. HOonkoshiki by Kakunyo (Date of composition unknown)

(Copied by~Rennyo, fifty-four years of age at the time)

\(ﬁid-October 1468); found in the Higashi Honganji

collection,ﬁKyoto.

6. HOonkGshiki (popularized Version) by Rennyo (Date of

composition unknown); found in the Nishi Honganji

collection, Kyoto. «

. 7. Tandoku mon by Zonkaku (seventy-seven years of age at

the time) (May 13th, 1366); found in the Nishi Honganji j

-

collection, Kyoto.

8. Tandoku mon (popularized Version) by Rennyo (seventy-seven

Fyears of age at the time) (December Bth, 1461); found in
o \ N
the Nishi Honganji collection, Kyoto.



9. Gozoku sho by Rennyo (sixty-four years of age at” the
time) (early November, 1477); found in the Hounji
collection, Mie Prefécture.

The biographies numbepﬂﬁ\l through 4 were written by .
Kakunyo and are similar in cbntent.' Kakunyo's purpose in
writing these biographies was "to record the events of
Shinran's life, to exglain his teachings, ;nd to examine
his faith and thought".8 As biographies, "these works are
not considered to be very useful but\as far as\exmiaining
Shinran's thought, they are excellent".9 Thié is because
these works are exegetical, polemical studies and modifi-
cations of Shinr?n's reiigious theories written by an
orthodox and ambitious relative/follower rather than
unbiased accounts of Shinran's earthly existence. The
Bokieshi (Biography of Kakunyo)lo, a record of the period
during which the aboye biographies first appeared, discloses
the fact that these works were widely read and even\&evered.
The biographies of Shinran during the Kamakura period took
the form of the then extremely populér "picture book" type.
Each chapter was depicted visually, and often the drawingg

were removed from the books and displayed for the benefit of

<

8Nakazawa, Kenmyo. Shinsht Genryﬁshiron (Kyoto:
HozOkan, 1951), p. 160. ] |

91bid., p. 162.

loBOkleShl (Blography of Kakunyo). In 1351 written by
Jukaku (1294-13 60) who is the second son of Kakunyo.

- 10 -
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illiterate sect believers.ll

Biographies numbered 5 and 6 contain instructions for
the ceremonial observances of the anniversary of Shinran's
death, and they emphasize that Shinran was the true trans-
mitter of Honen's thought. Biographies 7 and 8 praise
Shinran's accomplishments. Biography number 9 alsoﬁcontains
the record of Shinran's accomplishments and urges his
followers on to greater faith. The biographies numbered 5
to 9 were intended to be an in-depth study of Shinran's
later life. Although they are oveglz laudatory accounts,
they do contain certain factual biographical information.
It ig this writér‘s opinion that these particular biogra-
phies were intended by the authors solely as vehicles of
propaganda for preaching the doctrines of Shinran in an
effort to explain the importance of the faith and to
proselytize the unconverted.12 | .

According to this interpretation and in order to throw
further light on Shinran gua historical figure, a study of

his early life and family environment must be undertaken.

11Nakazawa‘s op. cit., p. 1647\ -

12The first four works on the above list cannot be said
to be completely valueless in terms of biographical informa-
tion. This is due to the fact that the author, Kakunyo,
wrote the early version at a time (1295)*when immediate
disciples of Shinran were still living in the eastern part
of Japan, and it can be assumed that Kakunyo's information
came from their lips. Therefore, we can at least accept
the dating for the various events in Shinran's life as it
appears in these volumes as credible material.

s> L I
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Historical back- The political situation of the time
ground of Japan: \
was extremely turbulent. For some
twenty years preceding Shinran's
birth, uUnstable political conditions had prevailed. The era
that saw the nobility and aristocracy controlling politics
came to an end after ﬁye civil wars of Hogen in 1156 and

Heiji in 1159. As a result, Taira no Kiyomori (1118-1181)

‘became Prime Minister in 1167, and members of the Heike

¢

(Taira) clan joined the nobility to monopolize key positions

" in the bureaucracy. Taira no Kiyomori had the powerful

backing of his colossal wealth which had been built through

trade with China by him and by his father Tadamori (1095- ‘

1153).13 He also had the Backing of a strong Samurai class
which became militarily proficient through the wérs of Hogen
and Heiji. These two powerful assets ove¥whelmed the
enervated, delicate rulers of the nobility anﬁ\aristocracy,
who had tenaciously held to their offices for many years.
Ta%La no Kifombri of the Heike clan cunningly took advantage
of the ill~feelings that existed between Emperor Nija (1142~

(%

1165) and ex-Emperor épshiraka&a (1127-1192) , and manipu-

!

lated the situation to his own advantage. He also exploited

the position of his daughter, who had married into the

\d

v . .
Imperial family, in order to draw himself closer to his

, 4
goal of becoming Emperor. As a result of having hﬁgjdaughter

. 13Ishimoda', Sho and Eiichi Matsushima. Nihonshi Gaisetsu
I, (Tokyo: Iwanami Shoten, 1955), p. 173. ;"3

-

- 12 -
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Tokuko become the wife of Emperor Takakura (1166-1181) in
1172, Taira no Kiyomori raised himself to a height somewhat
equalmto that of the Emperor. It took him oniy ten short
years to place himself in such a high position, and people

came to murmur that those who were not of the Heike clan

N

_were considered sub-humam.

The fortunes of the Heike clan flourished while those
of the Fuﬁiwara family, who comprised the nobility and
aristocratié élite, inexorably declined. Consequently, the
future for Shinran's family, the Hino, whose lineage was of
the Fujiwara clan, became dismal.

The power that the Heike held had been seized as the
victor's spoil during the civil wars between the Hogen And

Heiji, a power struggle between rulers. Though the Heike

became the rulers, the political superstructure which they

- inherited was not structurally transformed. The members

of the ﬁéike clan simply stepped into the key posts of the

existing Ritsuryokokka (political framework under a code

[

. i
of laws), taking over the entire system as their own, and

meeting head-on the confrontations that arose with former

officials. BHowever, in rural areas, there was a movenment

by the rising Samurai class to free itsell from the

Ritsurygkokka system itself. The people of these regions

»

4 3
. A

4Genpei Seisuiki quoted from Ishimoda and Matsyshima's
op. cit., p. 173.

3,
!
i
4
1
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, (T- Ynaturally were antagonistic toward the new power wielders,

3

claiming that the Heike were supporting the retention of
Q

the Ritsurydkokka system. By the time Taira no Kiyomori

>

had seized political power, the Ritsuryg system, which

"3
»
bl
:
«
4
¥
P
{

structured the politics of Japan, had already reached the

L L o vuuat 12 eI EPN

limits of its viability. )
The fact that Taira no Kiyomori overlooked &his matter

: was the beginning of his tragic downfall. Thus, Kiyomori
and the Heike clan stood alone against the,hostility and
resistance of those in the kenter and in the peripheral

regions. More specifically, in 1177, when Shinran was five

years of age, the frustration and anger of both forces were

touched off by the discovery of the secret anti-Heike plot
in Shishigatani, Kyoto, after which the leader/monk Shunkan ;
(1142-1178) and others were executed. Following this event,

Taira no Kiyomori stationed spies throughout the confines of ;

Kyoto in an effort to expose those who were anti—Heike.lé

However, this action bred fear in the populace and heightened

even further th feelings againgt him, while at the same time

strengthening thelresistanée. The more Taira no Kiyomori

became aware of the anti-Heike movement, the more repressive

his political measures became.’ oo %
In 1179, when Shinran was seven, several thoudand

soldiers of Heike raided the city of Kyoto. The ex-Emperor i,

ksl

Ishimoda, Sho and Eiichi Matsushima, op cit., p. 175.

15
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Goshirakdwa was imprisoned, and Fujiwara Mo tomichi 11150-
1233) took Kanpaku Fujiwara Motofusa's (1144-1230) place—ag
Chief Advisor to the Emperor. The country was in such a
state of chaos that a three year old Emperor, Emperor
Antoku (1178-1185), acceded to the throne. To make matters
more involved, the young Emperor was the gréndson of Taira
no Kiyomori, which allowed enough FJustification for Kiyomogg
to elbow hig\way to the position of Emperor. In the appa-
rent continu$d success of the Heike clan, a probléﬁ pregnant
with grave déﬁger gestated. Just when all anti-Heike power
seemed to have been checked and brought under control; the-

' -

organized forces operating within certain temples became

)

threat. It was said that KSfukuji temple of Nara alone had

16 The immediate thréat to

a forte of sixty thousand men.
the Heike was the temples of Nara and Hieizan. So in November
of 1180, the Heike burned Onjdji temple, followed by Todaiji
temple in December.

This event only serve§ to leave the people of Nara in
a state of further shock and discontent. The Heike clan had
reached the zenith of succeés anq prosperity by the time
Emperor Antoku aeceded to the. throne. ‘However, the year
1180 oﬂée again broﬁght strife and iﬁsurrectionltc Japan,
and the success of the Heike clan began to wane. In April

of 1181, Minamoto no Yorimasa (1105-1180), in collaboration

i

16

Ibid., p. 176

Pl s
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( with the forces of the temples of Nara, Oanji, stukuji and

Enryakuji, and exploiting the second son of ex—-Emperor -

Goshirakawa Mochihitod (1151-1180) as Commander—in-Chief, e

<
B

?3/ . made an attack on the Heike. After a month of battle,
E . Yorimasa lost and Mochihito6 died in action. In August of
; that same year, Minam;to no Yoritomo (1147—1199) raised
-énother attack in Izu, and in September, Kiso no Yoshinaka
(1154-1184) led still another army in revolk in Shinshu,
the central districts of Japan. In 1181, amid such turmoil
and reétleséness, Taira no Kiyomori died, which brought his
fourteen:year political regime to an end.

Besides the catéstrophes of political chaos, numerous

~

natural calamities marked these times. In November and

December of 1173, Kiyomizudera and Rokuharamitsuji respec-
tively went up in flames. Great earthquakes followed in
April of 1176jand again in April of 1177 one-third of the

city of Kyoto disappeared in a blazing inferno. June of

1181 brought a droughé}xfgllowed by a great wind storm and
flood in the fall which caused poor harvests that lasted
. into the following year. Sucﬁ\<as the time when Shinran

‘ 4
entered his priesthood. 1 . \

1

i e i
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!; ii. Circunfstances leading to Shinran's monkhood
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Referring to the day Shinran finally entered the

priesthood, Kakunyo in the Shinran Denne wrote:

T

The ShOnin in his worldly relation was a scion
1 ' of the Fujiwara family ... Arinori (Shinran's
father) who was a high court officer belonging
. to the service of the Empress Dowager of the
" time; and the Sh8nin was born (1173 A.D.) as the
son of this noble personage. In consequence of
his distinguished birth, his early prospects
y were full of promise. If he desired, he could
have become a high dignitary.at the Imperial
court and enjoyed whatever prosperity he would
have aspired to the end of his life. But his :
heart was inclined towards things unworldly;
for he wished to devote himself to the holy
cause of Buddhism and to increase the spiritual
welfare of all beings. This looked-for
. opportunity came when was nine years old. , \ ‘
; - Accompanied by his unczg Lord Noritsuna, of
the third court rank, junior grade, he went to (’

: " the monastery of the venerable Jiyen. Jiyen
3 had held till then aAhlgh ecclesiastical

E position called DalSOjO. The ShGnin had his
' o head shaved by this noble Erlest and was given
the Buddhist name, Hanyen.

*

' From the outset of this biography it appears that

neither of his parents were present at their nine year old
son's ordination ceremony, the probable reason for which

will be explored later in this study; instead, he was

-

accompanied by his uncle.

!

According to the above~quoted biogfaphicéixaccount of
Shinran, the sole reason why'he entered his new life was f

because "his heart was ‘inclined toward things unworldly".

Al

i

17Kakunyo. Honganji shonin Denne SSZ IV, p. 3.

' . ™~
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Therefore, Shinran forsook his promising futyre in this
wofld, and decided instead to follow the Law of Buddha. It
is true,\as we have just seen, that the social and ‘historical
setting of Shinran's childhood was cdngenial éo a Buddhist
calling. Nevertheless, if the chaotic conditions of the
world alone can motivate a man to enter religious life, then
all his contemporaries would have chosen the same course.
Though within‘Buddhist doctrine one may affirm that it was
the realization of impermanence which attracted Shinran(to

the monastery, this in itself does not constitute a convinc-

e
ing explanation. It i% more probable that this critical

decision was made fof/éhe nine year old (in the Western way
, ! - f

of counting, seven year old) boy by his guardians. To

understand this situation, we must now return to investigate

Shinran's family background. ' \

S

In another biography written much later by RjSkG (1666

1731) , Takada Kaisan Shinran Shonin Seitoden (Takada sect,

Life of5Shinran)18, RyOku relates that Shinran's father,
Arinori, died when Shinran was four and his mother, Kikkgnyo,
died when-he was eight years of age. If this is a true

account, it would explain the absence of his parents at his

18This biography was written in 1751, four Hundred and
eighty nine years after Shinran's death. The author makes
note that the source from which he obtained the material
was Shimotsuke Engi (Origin of Shimotsuke), written by
Junshin (?-1597), a direct disciple of Shinran. Unfortunately,
this material is missing and therefore, the authenticity
of the biography is open to question. ‘

- 18 -
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ordination ceremony. Shinran entered the priesthood within

\
l

the next year at the age of nine. However, the validity of
this theory is questionable, especially the point concerning
the year of his father's death. A reliable source, the

Dafmuryajukyg by Zonkaku (1290-—1373)19 states: '
'

On December 15, 1350, the reading instructions
written here in red were finished. The original
of this podk was prepared in dbservance of the
forty—ni th ,day since the death of Mimurodo no
Dalshlnnyudo, Arlnorl, father of Shinran. This
was written by Kenyu (Shinran's younger brother,
and the second son of Arinori) and copied by me
(Zonkakuj. The title of this book was written
by Shinran.

This céuld only mean that Shinran's and Kenjﬁ's father
(Kenfﬁ was Shinran's younger brother) died after Kenyﬁ was
of an age to write the reading instructions for the Chinese
characters in the Daimurysjukyg. Tﬁié attests that Kenyﬁ
had sufficient academic ability to read difficult passages.

N ~
Therefore, Kenyu was at least an adolescent at his father's

‘death. Kenfﬁ being Shinran's younger brother, we can now

deduce that Arinori lived until Shinran had reached adulthood.

Why the false date of Arinori's death became popularly

i

accepted may perhaps be explained as follows: when Shinran
was four years old, in 1176, something calamitous happened
to his father who was in the ser;ice of the Emperor's mother
or of the Emperor's wife. Around 1176 there had been a

succession of four Emperors. The names of the mothers or

\

X #
19See footnote 8. .
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wives or grandmothers of these four Emperors were:
1. Fujiwara Masako (1121-1181) ‘(Mother of Emperor Konoe 5
(1138-1155)), - -

k]

+
WALA TN it e e ..

. 2. PFujiwara Teishi (1134-1176) (Empress of Konoe), :

3. Fujiwara Masuko (1139-1201) (Empress of Konoe; second
wife of Emperor Konoe),

P

4. Taira no Shigeko (1142-1176) (Mother of Emperor Takakura
(1142-1176)) .

By trac:.ng the genealogy of the Hino family (Shinran's
family name) , we arrive at a point where we can say with
certainty that Arinori was in the ser¥ice of the Emperor

Goshirakawa and his family, as had been his forefathers,

who had served the successive Emperors for many generations.

further investigation discloses that Arinori also served

r

Taira no Shige}Eo, Emperor Takakura's mother, for Emperor

Takakura was the seventh son of Emperor Goshirakawa.

'Kenshunmonin Tairano Shigeko died in 1176 (2nd year of

v

Angen) , which coincides with the legendary year of Shinran's

father's death. From these facts we can deduce that

'

Arinori did not .die but merely lost his job.and retired, U
thus explaining the aforementioned claim.
According to the genealogy of the Hino family, Arinori

held an extremely Low position within the court. His rank -

-
7

was fifth court, senior grade and as was a custom of the
&

time, only the third rank or above was said to be of any

N

importance.20 Seishsnagon (?-2), the famous c;,burt lady and
o =

'ZOKageyama, Haruki. Hieizan (Tokyo: Kadokawa Shoten,
1960), p. 104. -

{ ! .
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authoress of Makura nd Soshi (Pillow book)'wrote that '
country folk and those of the fifth rank are disﬁhsting,

\ " L )
and Murasaki Shikibu (918-1016?), authoress of Genji .

Monogatari (Tales of Genji) wrote, "Those of the fifth
21,

Being held in such low

\

rank do not even count r}pk"
esteem is probably another reason for Arinori's decision

o retire when Shinran was only four years old. Furthermore,

addition to the pfévalent social attitudes, we should
alsp examine Arinori in terms of his relationship with his

two krothers, Noritsuna (?-?) and Munenari (2?-?). Fx

the'séaidboint of Jaﬁénese family structure, be03use Argnori

was the youngest child he was considered the son of the

least 1mport§pce One brother, Munenari, a highly educate«

and ambitious man, held thé rank of junior thlrd. Even at

‘the age of sikty-one he still struggled against great odds

¥ \
‘for personal promotion in the courF hierarchy, and despite >

.Fujiwara's Shinshlshi, p. 113.

N

the' jéalousy’ of influential members of the nobility and

court nobles, he sp&Ceeded in his quest. As we shall see,

he was a man of greé% self-confidence and abili{y with a /
strong character and temperament who courageously challenggd

the sbcial system by refusing to be deterred by its barriers. -
Arinori's other brother, Noritsuna, was a poet as well as i e

- - S ) .
political advisor to Emperor Goshirakawa. He was' in a .
K ~ ) /}
N \ _

: U 4
21Seishgnagon. Makura no SOShl
Murasaki Shikibu. Murasaki Shikibu Nikki, quoted from:

- 21 -- A
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position important enough.so as to have a\direct and
traceable influence on Japaneée history. Noritsuna ranked
as a fourth levyel, army officer, a grade lawer than'
Munenari but higher than Arinori's fifth court rank, senior
gra@e, which was the lowest position within the palace.22
However, regardless of Arinori's social status,}it still
seems highly unnatural that he should have abandoned hi% 8

York while shouldering the reaponsiéility for his four year

old son Shinran.

\ , \

Conflicting record The following quotation is an excerpt
of genealogy and .
Shinran's grandfather: from Shinran's biography in which his

1

b family genealogy is traced:

The Shonin (Shinranfg in his worldly relations,
was. a scion of the Fujiwara family. The twenty-
first descendant of Prince Amatsu Koyane was the
"Grand Minister Kamatari, and five generations
after him there was Lord Uchimaro of the junior

@1“ first court rank who was General of the Imperial

Guards and a State Minister. Then, six genera-
tions after Uchimaro, there was Lord Saisho
Arikuni, General of.,Police. When five more23
generations passed, there was Lord Arinori.

Four other épurces from which Shinran's genealogy can be
" »

" traced offer additional factual information. Theyzare:

¥

22Matsgno Junko. Shinran - Sono Kodd to Shiso-
(Tokyo: Hyoronsha, 1971), p. 26.

23

Kakunyo. Honganfi Shonin Denne SS% IV, p. 2. /

|
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sub-titled Hinoke Honganji Keizu Fujiwara

1. Sonpibunmyaku,

Hokke. Editor TOin Kinsada (1340-1399).

sub-titléd Teijiryﬁ Fujiwara Nanke.

2. Sonpibunmyaku,
éollqption in Takada Senjuji, Mie Prefecture.

3. THinouji Keizu,
Kyoto.

N -
4, Otaniichiryﬁ Keizu, collection in Nishi Honganji,

) From a comparison of the four sources mentioned above, we

4

. . Y :
arrive at the following genealogicaljoutline:

~H1ino
Arikuni-Sukenari~ - Uramatsu : .

-Sanemitsul-Yanagihara

-Karasuma

LHirohashi

Sanetsuna-ArinobufMunemitsu-TsunetadarNoritsuna

¢

-Sukenaga -Munenari
~-Arinori~Hannen (Shinran) -
° A}
/ 1 Pay
, -Kenyu
\ N
i N . ~Yul
. ~Yukinari
v \
:qfn\ ' \
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( According to the Gunshoruiju, Arikuni (? - 1011)

L e ST —

held the position of Sangi (state councillor) during the

My

T .

time of Fujiwara Miqhinaga (966-1027). Two generations

%
SR S LA

later, Arinobu (? - 1099)/was a particularly outstanding

\

person and the clan prospered to such an extent that-the .

s

main house developed into five family branches from the
time of his oldest’son, Sanemitsu (? - 1147). Theﬂnames
of these families were Hino, Uramatsu, Yanagihara, Karasuma

and Hirohashi. It can be seen from the genealogy that each

§
z
)
!
{
3

generation had several poets and litery figures associated
with it. Until recently, it has been falsely believed that

Shinran's family line was Arinobu - Arinori - Hannen (Shinran).

In other words, Arinobu was long considered to be Shinran's
grandfather when in actuality Arinobu was hij great-great
‘grandfather. Arinobu died in 1099 and Shinran was born in

1173. If we consider -Arinobu as Shinran's grandfather, and

'if Shinran's father Arinori was born even as late as the
year of Arinobu's deagh, Arinori would have been sevenﬁy—
f;ve years of age at the time Shinran was born in 1173,
That 'Arinori's first son was born when Arinori was at the

' old age of seventy five and that he Subsequently fathered.
three other chil?ren are mo;t unlikely. Indeed, it was

on this basis that Shinran's genealogy was held in doubt

until the discovery of the above-mentioned Fujiwara Nanke
]

-

genealogy by Yamada Bunsh3.24 |

. 24Yamada,‘BunsH3” Shinran to Sono Kyodan (Kyoto:
Hozokan, 1948). p. 29-40. .
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(' ~ { According to the Nanke genealogy, Shinran's grand-
father was Tsunetada, a man who was censored for licentious
behavior. As can be seen from the Hino genealogy, although

all the other ancestors of Shinran were distinguished men,

i
;
K
%
i
§
1
%

Tsunetada was the ‘'sole black sheep who held the clan back

-
from rising to greater power. The diary of Kujo Kanezane

\
T~ (1149-1207), a disciple of HOnen, illustrates this point
\

qu{Eé\elggf}y. In 1182 Tsunetada's second son, Munenari,
i A 3 L] L3 1]
took the Hof§3kuf\§g\gxam1natlon for promotion to a higher
\
court position, which meant-that Munenari was a very capable
person.?5 The diary reads: "Munenari fanily is extremely
vulgar and therefore such ambition on his pa;;\zg\ﬁnbquming".

Four months later when Munenari passed the examination,

26

another member of the nobility, Fujiwara Teika (1162—1241f
@
wrote the following in his diary: "Munenari has a surpass-

ing literary ébility. However, it is surprising that a

person of such a disreputable family could ever pass the

\ 27

'examination". Probably because of this link with his

i
family background, Munenari's promotion was delayed until

T he was sixty-one, which was a very late age for such an honor.
. ".{ '
25G oku 8. Séptember 7-18, 1182, quoted from Akamatsu's
op. cit., p. 22-23
| 26

. Gxokuig. August 3, 1212, quoted from Matsuno's
op. cit., p. 24.

27Meigetsuki. December 26, 1212, Meigetsuki, Vol. 2,
] (Tokyo: Kokusho KankOkai, 1911-1912). p. 227. ‘
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( It is understandable then that Tsunetada (?-?) was
1
simply omitted from the Hino genealogy because it would
"have been considered a shame and a disgrace to list such

a man in the family tree. 1In Japanese genealogies there

PR

was a practice of simply erasing the names of women and

s . W DR AT SRR DA

L

of those whom they wished would remain unknown in the future.
We can therefo;e gather that the omission of reference to
Tsunetada probably stemmed from such a practice. If Munenari,
a man of accomplishment, had such grave difficulty in his

own promotion, it must have been even harder for Axinori,
whose rank was lower than Munenari's and whose position, as

mentioned before, was regarded as an empty one. Moreover,

Arinori lost even this position when lady Taira no Shigeko’

died. I would put forward the theory that the conjuncture
f

of all these circumstances forced Arinori to retire at a

X relatively early age. \ é ]

R

As is read;ky apparent from the Hino's family genealogy,

none of Shinran's relatives were in a sufficiently high
social position to assure Shinran a decent future. Althoﬁgh
both unhcles succeeded in rising to elevated positions, this,
was only as they reached retirement age so that neither had
a sufficiently consolidated position to promote the social
progress of their young nephew. Shinran's only hope in
preparing for his life ahead lay in education. And to have
a good education during this time meant going to a temple.
It was to this end that his. uncle/stepfather, Noritsuna, and

/ ,

/ - 26 -
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his other uncle, Munenari, focuseq“their efforts. Conse- -
quently, Shinran was given a rigorous educétion in a stern
family environment.

Nine years of age is an extremely eariy time for even
a precocious child to make a lifetime decision. However,

I
many Japanese monks of that period entered the monkhood at

&

Hgnen (1133-1212) at nine, Eisai

+

a similar early age:
(1141-1215) at eleven, Jien (1155-1225) at thirteen, Myocei
(1173-1232) at nine, DSgen (1200-1253) at thirteen, Nichiren
(1222-1282) at twelve, Eison (1201-1291) at eleven, Ninsho
(1217-1303) at eleven and Ippen’(1239—1289) at ten years of
age. Shinran therefore was not particularly young. In such
cases we should not view a young boy who leaves home to enter
the monkhood at an early age as tragi& but instead should
attempt to appraise the;sitgation with some degree of
historical relativity. It is safe.to say that the decision
had been made for the boy by adults who had the child's

best interest at heart; having said this, all other judgments
on such matters must be weighed by the standards applicable
to the period in which these events transpired.

Finally, it should also be noted that it was only the
Buddhist temples If Hieizan and Nara that Taira no Kiyomori
was not able to briﬁg under Heike hegemony. The temples of
Nara and Hieizan survived the political turmoil to maintain
their own independent position and power. As the aristocrats'
power had declined, Shinran's family was especially threatened

\
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on account of fhe Mochihitoo Incident vis-3-vis Taira n;
Kiyomorij thus it was natural that Nara and Hieiza¥) should
be viewed as sanctuaries for Shinran. Furthermore, they
afforded him the best opportunity of education, the only
way for a sont of the declined nopility to prosper. Not
only Shinran, but in fact many¢sons of the nobility~t9rned
|
to the temples after the mid-Heian period, as ‘samurai
gradually ‘replaced aristocrats in high governmental posts.
A religious vocation was particularly attractive in
light of the challenge poskd to the aristocracy by the
victorious samurai forces. There was‘;;t only a crisis of
poliéical authority but also a questioning of the very
justific;tion for the defeated and decadent court nobility
ever purporting to have constituted an aristocracy.

"Aristocracy" originally meant government by the best

citizens and "nobility" is derived from naturi nbéscere: r to

know. Although these are European terms, they well reflect
the instiQutionql demand that every ruling group justify its
position gy means of some form of superiority. iNow that the
aristocracy had been stripped of even the pretences of
exercising temporal power, they sought psyc@ological justi-
fication for existence and popular acceptance of their higher
social position in ;he world of religion and ideas. They
;ould counter the authority of the Heike basedibh military
power aéd actual physical control of the Japanese people with

|
superior spiritual authority. Because the aristocracy would
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( . be defeated in any military confrontation with the samurai,
\ they wrapped themselves in the protective cloak of spiritual

authority and invoked heavenly retribution for any attack

on their persons or their status.

!
N
?

The close ties which developed between the temples and
the aristocracy enabled the temples, firstly,‘to free them-
selves from all bindings with the nation and to exist
independently; secondl¥, to have prayers, as the aristocracy
had no arms for their own protection and wanted the;temples

to-offer prayers for them; and thirdly, as a result of the

new relationship, enabled the whole ﬁemple system to undejgo

change. With the financial assistance of the very wealthy
-~ aristocratic faﬁilies, new temples were built, only to have

the high positions therein held exclusively Sy descendants

28 In time, all important posts of the

y of the aristocracy.
Buddhist temples were monopolized by the nobility and aristo-

cracy.

/ -Again, there are other factors arising from Shinran's

family background which might explain his entering a mohastery.
Mochihitdg, being of very high birth as.a son of an Emperor,
was only seen by an exclusive few in the court.' When he

died in action, there was no\one immediately available who
couid identify him. Munenari, Shinran'i uncég, who had been

MochihitoB's tutor, was summoned by the Heike to identify

n %fKawasaki, Tsuneyuki and Kazuo Kasamatsu (ed.).g
Shukyoshi (Tokyo: Yamakawa Shuppan, 1964), p. 136. 7 !
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Mochihitod's bbdy and thus authe(?icéte thé fact of his
death.29 This untoward duty fellgupon M;nenari. Althouéh
Mochihitdg's death was thus confirmed, months later rumors
still persisted that Mochihitod was alive and well. The
rumors, unfortunately, were baseless. The death of
Mochihitoo dimmed all future hopes for the Hino family, and
it has been suggested that this was the direct cause of
Shinran's entering the monastic lifeEBO Some scholars have
stated that the chief reason Shinf%n's family was put in an
awkward and unfavorable position when Minamoto no Yorimasa
rose against the Heike clan was that Shinran's mother was
probably born of the opposing'Genji (Minamoto) family.3l
This assumption is based on the historically proven fact
that Shinran's grandmother (Tsuﬂetada’s wife} was of the
‘ Genji clan, but since very little is known of the social
background of Shinran's mother, one can go no fur£her and
the question must for the present remain unsettled.

Thus in this world of political chaos, what was the
locus of the Hino family and those who surrounded Shinran?
Although the Hino family were members of the nobility,

# they had! not directly participated i?ithe political intriéues

. of the period, nor in the violent bloodbaths of the era.

e

29Akamatsu, Toshihide. Shinran , (Tokyo: Yoshikawa
K8bunkan, 1961), p. 21-22. _ N

301pia.

31

Fujiwara}s op. cit., p. 11-13.
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Accoxrdingly, although death by political vendetta was not
imminently forseeable, Shinran's unc¢les undoubtedly felt

that the young boy would have more secure future within

\

the confines of a monastery.

\
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t CHAPTER IX

SHINRAN AND TENDAI THOUGHT ON MT. HIEI (HIEIZAN)

2y s B 7
A DA i g T R,

i. Saicho - Founder of Higizaﬂ

: Shinran began his monastic life at the age of nine and
~ ' 1
spent a quarter of his lifetime in the monastery of Hieizan.

vy

During these formative years his unique character took shape,

and the foundatio?'was laid upon which his future

1
¥
&
1
1
£

Weltanschauung would rest.

The founder of Hieizan entered the monkhood under the
)
guidance of Gyghya (722-787) who belonged to Kokubunji. 1In-
his childhood he was known as Hirono, but, in 780, after

ordination at the age of fourteen, he changed his name to
‘ A
1 .

Saicho (767-822) .
Saicho received the precepts at ngaiji in Nara on April |

6, 7852 when he was nineteen. This was only five months after

the capi£a1 was transferred from Nara to Nagaocka on Novem?er
%l, 784. Preghmably, Saichg was impressed by the nature of
impermanency, upon viewing the hard life of the éopulace and
the deteriorating old capital which had been the politicél and
sé&ial focal poiﬂt for more than seventy years, but which had

. begun to precipitously decline only several months earlier.

l"(Sno, ?afsunbsuke. Nihon Bukkys Shis®shi (Tokyo:
Yoshikawa Kobunkan, 1961), p. 90. :

2Mibu, Taishun. Eizan no Shinpa, Nihon no BukkYG,
vol. III, (Tokyo: Chikuma Shobd, 1967), p.- 30.

-




Since his master, Gy8hy8, belonged to a national temple,
‘Saicho studied the teachings of Kegon, the govérnment—approved
3
Buddhism. He was particularly inspired by the idea expressed

in Daijg—kishin—rongj in which HOzO (643—712)3, an orthodox

fo&lower of Kegon, expressed his high regard for the Tendai

teachings. \

Tendai teachings differed from those of the Kegon School
in that they emphasized the development of human character
rather than the acquisition of knowledge. Kegon tended to
remain aloof from the mundane and to concentrate on formal
prayer and the performance of certain rituals. Study of
Kegon was characteri%ed by wide exposure to both abstract
discussion and‘the intellectual interprefation o% the teachings
of Buddhism.

Saicho was attracted toward the Tendai teachings and
strived to deepen his knowledge of the Hokekja; There were
few books to help him in this task although some had been
introduced into Japan by the Chinese monk Ganjin (686-763) in
754.4 Saich®'s exploration of Tendai led him to conclude that
Buddh;sm is a religion rather than a subject of academic
interest. Saicho thereafter devoted himself to spreading

e

this view. J

[

3Dengy8 Daishi Zenshﬁ Vol. I, (Tokyo: Tendaishl
Seitenkank®kai, 1912), p. 41.

4Kawasaki‘, Tsuneyuki and Kazuo Kasahara, Shﬁkxashi
(Tokyo: Yamakawa Shuppan, 1964), p. 52. '

LY
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Saicho and In January 803, at the request of
his study: ~
Wake no Hiroyo (?-?), Saicho delivered
a lecture on the Tendai teaching at
Takaozan in Kyoto. This greatly impressed the audience which
included the Emperor Kammu. As a result of *this exposure,

SaichG was brought to the attention of Emperor Rammu (737-806),

to whom Saich® later presented a statement of his personal

. . - ~ ~ .
view, which reads:  "Sanron and Hosso are Ronshu, but Tendai
. ”~ ~n |
is Kyoshu". 7

Ronshl is the school of Buddﬁism which bases its doctrines
on what ﬁas Already been interpreted of Shakya's words and
teachings, while KyB;HE is the ;chool which is founded directly
on the sutras withiout-the mediation of interpretations. Saichd
spoke of the Buddhism practiced by Sanron and Hossa, which were
then the powerful schools in Japan, as being merely a Buddhism
of vacuous scholarly pursuit, and maintained that the Tendai
which was directly founded on Hokeij} the words and teachinqs

of Buddha, was really a Buddhism of practical religion.5 !

[ ]
The lecture at Takaozan and the subsequent interest of the
Emperor opened the gate for Saicho to go abroad and pursue his
studies. Accordingly, in September of the same year, Saichg

left Japan to study in China.6

' SIbid.l, p. 54. S -

6Mibu Taishun's op. cit., p. 89.

!
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- ideology of Chigi (Chih-I 538-598) which led him to opt for

|

|

. f

underwent religious training. In essence the Tendai doctrine '/

It was the very high regard that Saich8 held for the

Y

.

China.7

Of course, by the time Saichg went abroad in 803, Chigi,
the founder of the Tendai (T'ien—ﬂai) sect had already been

dead for more than two hundred years. The sect was named
- Ve " .
"Tendai" after a mountain in Tendai, China where Chigi

repregsented a novel interpretation of the Hokekyg.

9

Saich® studied the Tendai teachings from Dozui (?-?) and t
- 1

i

Gygman (?—?); and in June of 805, after a short stay of less
¥
than two years, received his precepts from Dgzui.8 As did o

most of the md%Fs of that day,\éaicﬁg then returned to Japan ‘. /

) 7The eight celebrated monks sent to China by, theAcourt

in this period (early Halan),!Salcho, Kikai, Emgyo, Jogyo,

Ennin, Eun, Enchin, and Shuei, had no facilities for studying /
the Chinese language before their departure for China; more-

over, their sojourns in China were generally too brief for |
them to learn to speak Chinese. They communicated with the !
Chinese by depending mainly.on the written language., Conse-
quently, they resorted to collecting Buddhist documents and
acquiring Buddhist ceremonial articles 1nstead of listening

to lectures on Buddhist doctrine. Saich8 took with him an
interpreter, but the others did not. They had to admit their
inability to converse orally; one of them says, "I could A
write Chinese, but not speak it. Therefore, when I had a )
gquestion to ask, I wrote it out"; and another says, "I could
not speak the Chinese language, but could write it. I had a
pad brought to me (whenever I wanted to ask a question) and

wrote on it."

Nakamura, Hajlme. ToyOJln no ShllhOhO, Vol. IiI.
(Tokyo: Shunjusha, 1960), p. 6 B} . . ~¥

8Hashlkawa, Tadashi. Nihon Bukkysshi (Tokyo: Kokushi-
Koza Kankokal, 1933), p. 67. t ’ 4
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with many books on Buddhism. The literature was mainly on

N
the doctrines of Buddhism and is said to have comprised two

h
-
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hundred and thirﬁy books in four hundred and sixty volumes?
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N ]
- At:about this stage Saich®'s religious thought began

kY
1
1

to mature. That which is referred to as "“Jiki S&E no_Ronri"

forms the basis of his thought and Saicho's development of

}

this pr%nciple reflects his deep consciousness of history
as well as the maturing of his own faith. Saichﬁ's religious
thought was to have a strong influence upon the development \
Lo of . Japanese Buddhism. Indeéd, it served as the vehicle of

Kamakura Buddhism, the rel%gious reformation, which swept

. over Jépan somé two hundred and fifty years after Saich0's

death. We will now turn to examire Jiki SO0 no Ronri as it
i : .

appeared in Hieizan.

ii. The logic of Jiki )

SaichG's historical Upon his return to Japan, Saicho
consciousness: : \
. introduced the highly eclectic Tendai oo

i D v
5

teachings, and, as was the custom of
the tiT?' presented Emperor Kammu (737-806) with severai
copie;—of the sutras. On these he wrote a few words to the
effect that "In this degenerate world, ié is hard for a
persoﬂ to become saintly, and that in calamitous %imes, both

[ ®
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ideology which he repeatedly mentioned in his writings of

‘rate age and people - formed an integral part of Saicho's

heaven and earth will mourn together."9

This thought_ was first expressed by’Saichg at the age
of nineteen when he was studying at Nara. Saich® did not . %
change his outlook on the material world. This cognizance
was precisely the understanding of the Mapﬁs (degenerate age)

|

! \

later years: "The ages of SHOhO and Zohd have pasged; we

are now alread§¥dn the age of Mappg. Therefore, those days
when one activeiy practiced Buddhism have élready long peen
past."lo “ \

ThroughoutJSaicﬁa's life from the commencement of his ‘

religious training, he always believed that the period in

which he was living was very near the age of Mapph\fl‘I In
Sy

¢ \ ~a . .
other words , "Jiki Soo no Ronri" .- the doctrine of how to
. 3

discaver the teachings of Buddhism most suited to a degene-
! ' )

o
'

tra&ning in Buddhism. , /
The idea of "Jiki 800 no Ronri" contributed greatly to-

the introduction and aevelopment of 'the Pure Land teachings,

which had been developed in China at an ea;lier time as the

|
kind of logic most suitable for the Mapég age.

g9 ., ) . a o
Mibu, Taishun's op. cit., p. 91

-
!

?qShugo Kokkai Shg’Dengya Daishi ZenshQ. (Tokyo: N
Tendaishl Seitenkank®kai). Vol. II, p. 342. ‘

P
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It was the monk Ennin who brought back with him to

e

Hieizan from China the Nembutsu Sanmai no HS. He also
- &

introduced the Jyggy3 ganmai no HG and built the hall

Jy8gy3 ganmaidg.for its practices. In his book Jakkgdoki,ll

Ennin expresses the view that in a degenerate age such as

the Mappo, all are drawn away from the Way to Enlighten-
ment and éhe Pure Land. Indeed, he emphasizes that the
sutras indilcate one path to man's rebirth in the Pure Land,,
and this way is through the teachings of Aﬁida.-
The ideoloéf of the Pure Land was related to Rjggen
(912-985) and was set down by him in the book "Kubon ajggi".
According tp Jikeidaishi Den, Rjggen regarded Amida as

the teacher and master of the degenerate age, and it is said

that he died uttering the name of'Amida. The ideology

stated in the "Kubon Ojgg%: as further developed by Ryagen

-~ I . . . s » ~ 12 ~
appears in his Kanjin Ryakuyo Shu. °

{

The ideology of Jiki So0o no Ronri was prevalent at

Hieizan during the time Shinran studied there, and had a
profound effect on the development of his thinking. At

' ~ - - ' - »
the same time, "Taishi Shinko" was the prevalent religious
! //

consciousness of/sgeiéf§: What influence the outer or

social consciousness had on the inner religious ideology
| N
of Hieizan and on Shinran will now be detailed.
|

'S ’ - |
llJikeidaishi Den. _ Zoku Gunshoruijﬁ} Vol. 8-2.
(Tokyo: Zoku Gunshoruiju Kanseikai, 1904), p. 683-699).

12

Ibid., p. 741-742. ~“f%
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iii. Taishi Shinko - Adoration of Prince ShOtoku -
Prince Sﬁgtbku, father of Japanese Buddhism
When Shinran entered Hieizan the Méppa ideology and
worship of Prince Shgtoku\were prevalent within Japan. Prince
| yuef
Shotoku (544-622) who is generally credited with the early

adoption of Buddhism in Japan also found the teachings of that

religion compatible with his own political wviews and aspira-

.tions, and, accordingly, incorporated them in the Seventeen
#

Article Constitution which he later authored.
The Kamakura era was a time of great social disco;d, and
;
there existed within the nation an almost mystical xea;ning
to revert to or;ginal Buddhigm and to tﬁe teachings of Buddha.
[Accompanying these anxieties concerning'the degenerate
age of the Dharma, the Japanese people felt further anguish
and insecurity. with regard to-Buddhism in terms of Japan's
isolation from India. Indeed, Japan was so distant from India,
the country of origin of Buddhism that the people were afraid
the teachings of Buddha would not be transmitted to them

accurately.13 Consequently, they named Prince Shatoku, Bﬁddha

|
3Shinran has written words in praise of Honen who,

endeavored to spread Pure Land Buddhism in Japan. He has
referred to Japan as "far-off isladdg" therein. 6

Genku (i.e. HSnen), Master of the sect, well versed

in Buddhism. Pitied ordinary men, whether good or -

evil spreading the teaching of Shinshfi,i.e. true

religion in the far-off islands. He propated the

Selected-Origipal Vow—-in the-—evil world.
| o
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of Japan or father,qﬁeJaganese Qnddhism+msincawhegwas the

~

z
«‘.,“'a. *ocg

very flrékute Jbelieve in Buddhism and they came to have

St Py ::‘“ “'*’b_\’-a

\,-.,.

reverence for h1m and’ tﬁ“Wﬁ%sh&EQ\&m as Kannon Bodhsattva.

lg*«?

Even temple archltecture began to refléc?tthls outlook.
Shinran was at Hieizan when TalshlSHEﬁkO reached its peak
and it is known that he practiced SanrG at the temples

associated with the name of Prince Shotoku.
!
In the middle of the Heian era it became
popular for people to shut themselves up
for days in a room wherein a statue of a
Buddha was enshrined....in order jo pray
« for inspiration. - e

5 \
Since the peoplehof the Kamakura per iod belleved that
Prince Shotoku was the ;;ygt to fully comprehend the essence
O X
of Buddhism in Japan, g  tendency arose to associate him with

the glories of a past7gge. Such was the religious environ-

-

4
ment when« Shinran ey ered Hieizan. Hieizan you will remember

was founded by SaidgHo who was extremely conscious of the
problems of the po period. We will now turn to Shinran's

monastic life

(-

”n
14A matsu, Toshihide. Zoku Kamakura Bukkyo no Kenkja
(Kyoto: //Heirakuji Shoten, 1966), p. 32.

I3
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iv. Shinran's life at Hieizan .

No autobiographical reference is to be found in Shinran's ;

writings relating to any part of his twenty years at Hieizan.

Neither is rgference'to this experience generally made in any
of the writings of Shinran's contgmporaries. The oné and only
reference is in the brief twenty—féur character letter of
Shinran's wife Eshin-ni to her daughteg.ls' From this letter
%é% it ig learned that Shinran held the positon of Doso at
Hieizan.l® o
Two things must be borne in mind in examining the probable
life of Shinran in Hieizan. Through the study of original |
documents which Shinran cited in his massive lifework, one
is able to give the source of Shinran's ideology: Shinran's

posture toward his studies at Hieizan will thus become clear

and it can help one to better understand his ideology.

The second step is to seargh for Shinran's reason for
descending Mt. Hiei. By looking through the various materials

written by Shinran himself relating to the reason of his

descending, we can presume the probable life Shinran had led

\

% / .

A AlsThis letter was only discovsredﬁin 1921 by Washio
Kyodo. As a hindsight, the Shinshu Kyodan had not known
of its founder's first twenty-nine years of life, which
covers a fourth of his entife”life, for more than seven
hundred and fifty years. It is now, after seven hundred
and fifty years, almost impossible to have complete factual
knowledge of this period.

1\6Eshin-—ni Monjo, No. 3, Sz II1I, p. 186.
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in Hieizan. By so doing, it will Help to understand better the
activities of his life.

My attention is now directed particularly toward Shinran's
activities in the process of forming his ideology. Therefore,

the second step mentioned above will be employed to make

~ ‘ clear Shinran's religious life in Hieizan. (The fact that
Shinran was a DOsO and his relation with Prince ShOtoku will
be discussed in detail because there exists a letter written

by his wife which mentions abandoning his bosition at Hieizan

and the decision to descend fro¥ Mt. Hiei. .

.+... a hundred days at Rokkakuda, and prayed
for salvation._ Then, on the, dawn of the ngnety-fifth
day, Prince Shotoku appeared- in a dream, indicating

the path to enlightenment by revealing a verse .....
. He called on Master Honen to be shown the Way of g
Salvation.l7

As mentioned above, according to the letter by his wife,
’ |
discovered in 1921 by Washio KySGG, Shinran was a Dgs3. To

begin with, we will see what the position Doso had meant and

what religious duties were required of this title.

~

N

The observances From the diaries of court nobleS/aho

at Hieizan: /
were the contemporaries of Shinran,

’ it is learned that at the time of
) .

his entry there were basically three classes in the hierarchy

;

. e A AN A A ..
of monks at Hieizan: . Gakusho, Doshu, and Doso. The position

i

i
+

! I

1

T1bid., p. 187.
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(}‘ of Gakusho was filled 'by those monks who came from among

> oame v Sl

the nobility, and Doshu by those monks wha were formerly

b retainers of court nobles. The Doshi were to serve the Gakushd

; and act as the monastery's caretakers.18 The DOsG were the '
!

g‘ ' lowest class of monks and their duties consisted of practic-

g 19

(chanting over extended periods of time).

1pg Fudan Nembutsu

. The practice of Fudan Nembutsu was considered to be a

method for attaining self-realization, &nd in the Buddhist

; tradition self-realization can be achieved only after all

i
3

- attachments; and illusions have been dispelled. Shinran's

religiows training at Hieizan was directed toward this end.
The usual pattern for novitiates entering the monkhood as

explained previously began around the age of ten. We know

Shinran was nine. Five years later he was cordained, and, as
#
was the fashion, after another five years of studies he

finally took the precepts and was considered a fully fledged
monk. For the next twelve years he followed a course of
study that dealt in great detail with the three Buddhist

practices of Shikan, Shanagyg or Shugyagys.zo

— ' 18Murakami, Toshimi. Shinran Dokuhon (Kyoto: Hyakkaen,
1968), p. 16

) l91—1 ohan ki. September 24, 1167. Shiry3 Taisei, Vol. /1
XX, (Kyoto: Rinsen Shoten, 1965), . 263.
. hou ki. October 29, 988. Shlryo Taisei, Vol. S. 1.
(Kx9to. " Rinsen Shoten, 1965), p. 80-81.

0Kageyama, Haruki. Hieizan (Tokyo: ZXadokawa Shoten,
1960), p. 104. T TN
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{: v. Shinran's debt to Prince ShGtoku : ! , /
| !

During this period we know from Shinran's book . /

Kja Gya Shin Sho, that he had for some time been struggling

1
3
R , i
to overcome his awakened adolescent sexual desires and had g
21 . g

i
¥
w
by
5
{
f\
.

often experienced deep remorse becau§e of these feelings.
It was likely this struggle that prompted him .to engage in’ W/
the practice of Sanrd. The location in which he practiced

Sanrd is believed to be associated with Prince Sthoku.22 i

On this basis alone and with limited historical data, part

] A
of which refers to the practice of Sanro, modern scholars
conclude that'Shinran was simply following the fashion in .

his worship of Prince Shotoku.

Although there may be some truth in this, it is my
6pinion that there was a more profound reason for Shinran's

high ‘regard of Prince ShGtoku. My position will shortiy be

explained through reference to the letter of Eshin-ni and

3 has discovered to have

to the Mukoku which Nabata Takashi2
come from the hand of Shinran himself. Further, through an

examination of Prince SHgtoku's\relationship to Buddhism

4 3

19
21y /8 Gy® shin SHS, SSz I, p. 153, MattBshd, ssz III,

. p. 109.

22One of the six forms of Bodhisattva. He serves all .
beings with the gem of satisfaction and the wheel of law.

Murakami's op. cit., p. 22. -

|
23Nabata Takashi.A Shinran sﬁgnin no Rokkakudd no Ge ni
: Tsuite. Shinshli Kenkyu No. 8. (Kyoto: Shinshfi Rengd Gekkai,

1963) . -
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it should be possible to underscore some of the similarities
between the characters and thought of Shinran and his mentor.

In elaborating the common points between these two men, one in

fact ls led to understand one of the reaéons why Shinra@ held

i

. A .
Prince SHotoku in such great esteem.

Awakening to

) The. circumstances underlying Shinran's
his .own self:

practice of Sanro and his spiritual

j experience of Prince ShGtoku are set

v

b

forth in Eshﬁn—ni‘sulettegs

This letter attests Yo, the fact that your father
(i.e. Shinran) was D3sG at Hieizan, that he left
the mountain and confined himself to the Rokkakudo
for one hundred days, and that Prince Sthoku
appeared and showed him the way , while praying for
the salvation of all beings, in the dawn of the
ninety-fifth day. In order that yoﬁ can read it
for yourself, I have written this and am sending

it to you ... ‘ :

... Shinran left Mt. ﬁlel, remained in retreat a
hundred days at Rokkakud6, and prayed for salvation.
Then, on the dawn of the ninety-fifth day, Prince
ShGtoku appeared in a dream, 1nd1cat1ng the path I
to enlightenment by receiving a verse.

Further evidence of the depth &f Shinran's experience

of Prince ShOtoku is found in Shinran's Mukoku:
When the devotee finds’himse}f bound by his past
Karma to come in contact with the female sex, I
will incarnate myself as a most beautiful woman
and become his object of love and throughout his
life I will help him meet the task of embellish-
ing this world, and on his death I will become
his gulda to the Land of BllSS

"*h

24Eshin-ni Monjo, No. 3, SSz III, p. 186-187. .

25Shinran Muki, SSZ IV, p. 201.

g
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So moved was Shinran by ‘these spiritual events that

he subsequently authored a hundred hymns of praise to Ptince

ShHotoku.

There is no article which specifically identifies
Shinran's Amida Buddha with the Amida of Prince Sh'Stoku.26

Buddhism in Japan which had been given governmental
protection from its beginning was extremely privileged in
that many monks, again aided by government, were enabled
.to travel to China to pursue advanced scholarly pursuits

in Chinese Buddhism. With their return, the fruit of

", their studies was directly imported to Japan. 'The man

who, at the earliest stages (600 A.D.) advocated such a

program and worked diligently toward it was Prince

' ' J
26Ishida Mizumaro contends that the Prince did not ve

- any knowledge of Pure Land teaching. "It is not possib

to see faith in the Amida Buddha in the Rrince. True, /there
is mention of Amida Buddha in the Hokekyo upon which ke
commented; however, there is no comment whatsocever iy the
Yakud Honji Bon regarding this sutra which teaches fhat
females are born to paradise. It should be said tWat the -
Prince did not have sufficient knowledge of Pure kand teach-

"ing rather than say he had no faith in it."

Ishida, Mizumaro. J0doky® no Tenkai (Tokyo: SWunjuisha, -
1965), p. 51 - '

£
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tE o stdtoku.2?’ fThere are several books purportedly by Prince

SHOtoku, the authorship of which is still being debated,

. but which prove, regardless of authorship, that he, upon

: hig own initiative, had studied Buddhism from monks such
_\ : as Eji (?-623) 'and Ekai (?-?) who Gere from Korea. It was
through Prince Shotoku that doors were openéd for Buddhism
to enter and remain in Japan. The outstanding characteris-
tic of this program was that Buddhism was hailed not only
as learning, but also as religious thougpt.

The results of his endeavors can be traced ‘today in
two documents, One is the oldest cbmmentary on the sutras
written by a Japanese which is referred to as the Sangxs
Gisho. T?e commehtaries are on the three sutras of HokekyG,
Yuimakyg and Shﬁmangjg. In the commentary of Yuimakyg}

there appears a citation of a book which was published in

27When Emperor Suiko acceded to the throne in the year
593, we see that Prince Shotoku, in cooperation with Grand
Minister Soga no Umako who had taken charge, K endeavored to
govern the country by the teachings of Buddhism. In order
to import into Japan the Buddhist culture of Zui, they had
delegated Kenzuishi to China. This gesture was the first
since that of Emperor YUryaku some one hundred years prior
to this to re-open Japan—China relations.
Naoki, KO]er. Kodai Kokka no Seiritsu. Nihon Rekishi,
-Vol. II (Tokyo:; ChudkOronsha, 1962), p. 92.

After the death of Prince SnHotoku in the year 623, the
monk Esail and four others had returned from China; in 632,
monk Nichimon returned and in 640, student Takamuku no
Ayahlto Kuromaro returned. Thus the fruit of Prince
‘ShOtoku's endeavors began tg appear only after his 'death.
Ienaga, Saburd, Asuka HakuhG Bunka, N¥hon Rekishi. (Tokyo:
Iwanami Shoten, 1962}, p. 321-327.

O ﬂ
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, _China after the death of Prince Sh6toku, and for this reason

L i

there are some who claim the SangyS Gisho was not written

by Prince Sthoku.28 In spite of this .the style of writing

P

throughout the commentaries of all three sutras is alike in

L AR

terms of syntax and diction. It is believed therefore that
the Sangya Gisho wgg a joint work of. Prince Sﬁgtoku and the

study group he instituted and that the work was coﬁpleted

“ws v

: only after the Prince's death.

Because it is a compilation of the three sutras of '

[ TR

. quekyg, Yuimakys and Shgmaﬁgyg, the Sangy8 Gisho offers an
excellent insight into Buddhist knowledge. A first glance at

5 ‘ what is common to these three sutras is something of wvalue

o

and utility to the Prince. Having been in a position to rule

the cbuntry, he had chosen Hokekyg wherein “it ‘was taught that

2

the morals and laws of society were not in contradiction with

e

i the teachings of Buddhism. In order to show that he, a

i . . A
layman, could also believe in Buddhism, Prince Shotoku dwelled

A A . ,

on the Sthangyo and Yuimakyo wherein the layman believers
A : ' .

Shoman, a woman, and Yuima, a man, were the actual figures.

As régards the more spiritual aspectdof these three sutras,

: ‘ ~ :
the underlying common theme is Ichijo’Shisg {Innate Buddha

A A . AL A A~
Nature) . Hannyakyo, Kegongyo, Daimuryojukyo and Nehangyo also

k deal with this same theme. The Ichij3 movement insisted that

o

/

T

Fukui, ngun. San ig Gisho no Seiriesu o Utagau,
Indogaku Bukky@gaku Kenk Iv-2, (Tokyo: Nihon Indogaku
BukkyOgakkai, 1961)..

o Kot
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'Negatlon" and called Shotoku the first phllosopher/thlnker oﬁ

‘unlike the debaﬁed Sangyg'Gisho,is authentic material with

-
Gk -
IS

the Buddhist teachings enable every living -being to.attain °

Buddhahood, not by the mere formal practice of laws or train-

:
i
3
M
%
!

- ing for the benefit of one's own self, but by actions which

! 0
benefit others. That Prince ShOtoku chose tofmake his

\
commentaries on sutras which were based upon layman Buddhism,

3 \ “

3 ‘.A » .« ‘o I3
and Ichijo Shiso substantiates the hypothesis that he accepted

&

&

Buddhi st into’Japan as a religious thought. :

Now the second point wherein the Prince's understanding .

F
o

of Buddhism as a religioh is found is in his will. "All
happenings‘of‘this world ere temporary phenomena; Budda alone

is the Eternal Truth". Ienaga Saburg says that this will,

which to know the Prince. Ienaga Saburd highly evaluates

this testament as a revoiutionary propoéition whicgh uproeted

and reblaced the generally-held ancient outlook on the world.
- e

This proposition Jilowever was left dormant until the beginning

] I N B

of the thirteenth century, some five hundred years after

Prince ShOtoku's death, when religious leaders of Pure Land

[

. \ ' A
Buddhism such as Honen and Shinran emerged. Ienaga Saburo
o
referred to these’ wise words of the Prince as the "Logic of

Japank " . \\J’ '

For five hundred yeaif&there was no one in Japan who
|

carried forward the Prince's thought. Towards the end of the

Q

i
29Ienaga,,SaburS. Nlhqnshlsoshl ni Okeru Hitei no’ Ronr1

no Hattatsu (Tokyo: Shinsensha, 1969), p. 41.
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( Heian period "ennui" beégme prevalent among the nobility.
*y The commoh‘people grew weary of tHe evils arising from disharmony

5
within society. Had the environment been a settled and harmo- )

nioué oneg‘Weltschmerz would not hive appeared. The samurai

) were so involved in striving to garﬁer greater power that they

' were little concerned with the spiritual side of 1life. QOWever,
when they finaily achieved control of the society, they began

) to reéflect upon the deep sinfulnesé ;P the life they had led

and on the trail of blood which lay upon their consciences. '
Theirs was clearly a anial of their own past actions rather

t@%n criticism of the previlous social order.

Insofar as the taking of life was foreigp to thé Buddhist

way of life, the consciousness of sin was present in the minds
/

of the common people who based their survival on .a hunting .
strategy. That such a lifestyle was sinful was a major contra-

diction that could only be blamed on one thiﬂg: the choice of v

.o . . . PN
the individual. The conception is ‘exactly what Prince Shotoku-

referred to when he stated in his will that all happenings of

/ : W _
this world are temporary phenomena. Prince SHotoku gounselled :
that: !

"’ '
11 ‘happenings of this world are transitory;
uddha alone is the Eternal Truth.30

Dismiss evil doings.?l

s

v
a

30Tenjukoku SHuchb quoted from Kawasaki, Tsuneyuki and
Kazuo Kasahara (ed.), Shukzgshi (ToXyo: Yamakawa Shuppan,
1964), p. 17. . '

31

Nihon Shoki quoted from Hashikawa's op. cit., p. 18.

N
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Material things are perishable and cannot be
preserved; however, the Three Treasures are
permanent and can be eternally retained.32

Man indulges in greed and it is rare that he

pursues the Way of Truth. Moreover, he cannot
., detach himself from death or life and therefore

cannot reach Nirvana.

Man in his craving for knowledée is ensnared by

his five sensgs and in his .ignorance is blinded

to the Truth.

As can be readily seen from the following excerpt, -
Shinran's point of view parallels that of Prince SHGtoku's:
Truly I know. Sad is it that I, Gutoku Ran (i.e.

Shinran), sunk in the vast sea of lust and lost

'in the great mountain of desire for fame and

profit, do not rejoice in joining the group of

the Rightly Established State, nor do I enjoy

coming near the True Enlightenment. What a shame!

What a sorrow!3>

The difference between the two men was primarily their
lifestyles. Prince SHotoku was regent of Japan during one
of the most chaotic periods in its history.36 Although he

lived in a worldly environment of politics, he nevertheless

pursued the teachings of Buddhism successfully without the
VV»’{ \
oh

2Da1an1; Garan Engi quoted from Fujishima, Tatsur® and
Shungei Nogami (ed.). DentO no Seija. (Kyogo: Hyakkaen,
196;), p. 277. . !

2

3 33Ibid., p. 278.

-

/ 341pid., p. 2786

©

- 35 Kyo Gyo Shin Sho, S8z I, p. 153.

N

36Ishlmoda, Sho and Ellchl Matsushima. Nihonshi Gaisetsu

I, (Tokyo: Iwanami Shoten, 1955), p. 57-60.

’ ’
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i ¢
benefit of monastic life. Shinran admired Prince SHStoku \ -

—~—

R PR -~ T Y

because he had interpreted the teachings in terms' of human

sdlvation that were well within the reach of the common man.

e

Prince ShOtoku of the sevénth century and Shinran of

: the thirteenth century are completely set apart by time but

-~ .

, one can find continuity in their thoughts. Shinran, upon

S d PRt e e P ow
£y

. s N I rer
L

the. discovery and realization of a contipuity in the Prince's
: thought and his own, ?omposed some two hundred Of more hymns
! to praise the Prince.3
With regard to Shinran and Prince Shdtoku I have pointed
‘out the ideology common to both. This common ideclogy became

the main vehicle of thought contributing to Shinran's turning

- to Hgnen. Prince shdtoku was the prime influence in Shinran's

turning to HOnen. The actygl facts of Shinran turning to

A . . ; . . .
Honen, found in Shinran's own writings, will now be discussed.

) 2

[

4

37Throughout hif life Shinran wrote five hundred and .
thirteen hymns, three hundred and nineteen of which are directed
to praising eight people. Two hundred and two are hymns to
Prince SHOtoku and the remaining one hundred-and seventeen are
hymns to seven patriarchs. More . specifically, they are ten
hymns to Nagarjuna, ten to Vasubandhu, thirty-four to T'anbuan,
seven to Tao-cko, twenty-six to Shan-tao, ten to Shinghin and
twenty to Genku (HOnen) . There are two volumes of hymns to
the Prince. One is a‘gompilation of seventy-five hymns purely
in praise of Prince Shotoku written when Shinran wasreighty-~
three years of age. The second is one hundred andzgourﬂeen
hymns arranged in chronological order written at thé age of
eighty-five.

-
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: ,(: vi. Five materials relating to the period of Shinran's b
e,/ T \ t
! turning | ’
g k
i ' j
st

Five sources of material deal with the period immediately

] , ! ' ]
’ . preceding Shinran's joining of Honen's gyoup and with the k

+  period during which Shinran was with HOnen.
' (a) Shinran Muki.>® There are two copies of the account of
Shinran's dream or vision,-one written by Shinran himself

and ahother’by one of his disciples (date of recordings

. 1
¥ ~

unknown) . © )

'

(b) Kangjg Amidakyg Shﬁchﬁ.%g Shinran's commentaries on the

|
two sutras of Kangyg Amidakys, the earliest of which seems

to have been written before he was forty-five.

~ ;
(c) Shinran's own recollection of his‘telationship with HGnen

can be found in a sentence in Kyg Gyg ShiﬁﬂShG,

i t

(d) Shinran's wife's letter addressed to her daughﬁer.

(e) The account of the dream/vision recorded in Shinran Denne

/
by Shinran's great grandchild, Kakunyo.

. 38Senjuji Collection, Mie Prefecture. 852 IV, p. 201-202,
p. 246-251.

Shinran Muki means Ythe. recording of Shinran's dream". This
vision or dream was not so named by Shinran but only by later
historians.

v

39'f[‘wenty-nine original hooks written by Shinran exist
today. If all his letters as well as copies Shinran made of
the books written by patriarchs were to be included, there :
would be a total of fifty books. With the exception of two
books which are said to have ‘been written before the age of ’
forty-five, all were written between the ages of fifty-two ‘
and eighty-eight. “
Akamatsu's op. cit., p. 78-85.

-t
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Now, in conjunction with Shinran Muki and with reference
\

to (b), (c), (d) and (e), we will examine the experiences
Shinran had while with HOnen's group.

With respect to Shinran Muki, there exists one copy of

40 /

it made by Shinbutsu (1207-1257), Shinran's disciple, and
another recently discovered by Hiramatsu Reize4l which is

judged to be an/original writing of Shinran. The Shinran

|

Muki reads as follows:

\
When the devotee finds himself bound by his past ¢
karma to come in contact with the female sex, I
will incarnate myself as a most beautiful woman
and  become his object of love; and throughout
his life I will be his helpmate for the sake of
embellishing this world, and on his death I will
become his guide to the Land of Bliss. This,
continued the Bodhisattva, is my vow. Thou,
Zenshin,  shalt announce the signification of this
my-vow to the world and make all sentient beings
know of it. He addressed them as commanded by
the Bodhisattva, and when he imagined that he had
come to the end of his address, he awoke from his
dream.42 ,

The content clearly refergigo mafriage. Now, where and
at what age and in what year did Shinran have this vision or
dream? “Both Shinbutsu's,copy’and that which Hiramatsu dis-
covered are undated. However, %ﬁ Shinran Denne, it is recorded

as having happened early in the morﬁing on Aprid 5, 1203:

4oShinbutsu died when Shinran was eighty-six. This means

“that Shinbutsu had made a copy of thé account while Shinran

was still alive and therefore it is highly probable that!the
recorded content is accurate.
41 ., | N L, A A , LA,
Hiramatsu, R81Ep. Takada Hoko Shinhakken Shiryo ni yoru
Shiron. Takada Gakuho 46, Takada Gakkai, 1959,

p ‘ J

bt

42Shinran Muki SSZ » p. 201. 3
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On the fifth day, of the fourth month in the thlrd
year of Kennln (1203) - sh8nin twenty—nlne years
old - the ShOnin (Shinran) had a vision at night ...

According to the record, "Boadhisattva Avalokitesvara
of the Rokkakudo ... et seq."”

Shinran Denne, however, is in error in stating Shinran's ’

age as twenty-nine in the third year of Kennin (1262) because
by Japanese reckoning, Shinran would then have been thirty-
one years of age. If one the other hand Shinran did have his
vision when he was twenty-nine, it should have been recorded
as the first year of Kennin (1201), which is the year Shinrap
joined Hgnen's groupj44 if %t had been in 1203, %t would
have been the year previous to that in which“HéheP obtained
the signatures of hisg disciples on the Sevien Chapter Defence
Statement presented on behalf of his group.

These ambigquities will be discussed in more detail in a

AY

later chapter. '

of

=

43

44

Xyo Gyo Shin ShS 68z I, p. 381. -
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_of the dates and years recorded therein fail to serve as

vii. The two dreams

Among the five sources listed in the previous section,
those which most direétlyvrelate to”the turning bf Shinran ' J
to Hénen/areﬂthe recollections of the two dreams - that is
the Shinran Denne and Eshin-ni's letter. First the Shinran

Denne shall be studied.

“ ' . -
Shinran Denne - Ap explained in Chapter I, the
and the content g o
of the dream: 1 contents of Shinran Denne bearing

on Shinran's deeds and movements
are believed to be accurate and trustworthy; only a couple
-~
absolutely reliable guides.

Unfortunately, the latter is the case with the date
of Shinra%;s dream. Furthermore, even the dates appearing
on the existing copies of Shinran Denne do not correspond
with each other. There are three extant versions of the

Shinran Denne over which the historians debate:-

Nishihonganji collection, the Senjuji collection and the

N X 3 ;v ::""‘jf Fe ‘
T e
Mw‘



Higashihonganji collection.45 The dates relating to the

"date of the dream", "Shinran's age at the time", and
?
"Shinran's turning to Honen" according to the three copies

14

may be' compared in the following Table:

Year of Year., of Mukoku

Collection conversion ' Sexagenary Remarks,

. Shinran's age Cycle
Nishi- 1201 1203 Year copiea unknown -
honganiji Shinran 29 Kigai perhaps same period

as Senjuji collection

C 1203 1203 Copied December 13,
Senjujl Shinran 29 Shinya 1295 ‘
Higashi- 1203 1203 Written by Kakunyo,
honganji Shinran 29 ShinyQ 1343
;N
4
\ :
45

Matsuno's op., cit., p. 72

Each of these three collections has its own authentic
points as well as' shortcomings. Although the copies of the
Nishihonganji and Senjuji collections were made at a very
early date, they are still copies and not’'the original of
Kakunyo. Though copies, if made in the same period it is
likely that they are true to the original, and no problems
should arise. These two copies were made in the same year.
as the original was written - but there are indications of
additions and corrections made in the years that followed,
showing that they thus fail to be absolutely true copies
of the original. As for the copy retained in the Higashi-
honganji collection, this is again a copy although made by
Kakunyo himself of his original approximately fifty years
later. Contradictions are found in the content and although
copied by the author himself in his own handwriting, this
copy also cannot be considered completely accurate.
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-that the dream

[ :
As noted in the above Table, the Higashihonganji and
Senjuji collections correspond with regard to dates.

However, each is twice in error because first the date given

by Shinran himself for his conversion to Honen's group is

n

«j
{
L
f
!
%

"the year 1203, age twéntyﬁping",46 and second, the year
1203 of the Sexagenary cycle is Kigai and no? Sginyﬁ.e If
the calculation is based upon Sh;njﬁ of the Sexagenary cycle,
then the yéar would be 1201.

In contrast to the two above—mentioned;collectionsL
the cdby in the Nishihonganji collection contains no contra-

dictions on this matter; nonetheless it is not without

questionable points. The Nishihonganji collection tells

occurred to Shinrag after turning to
Hgnen's group. This is in direct contradiction to Eshin-ni's
letter, the one oéher important source pertaining to ‘the
dream.Eshin-ni wrote to her daughter that one hundred days

after his dream, Shinran turned to H'c?nen.&7

:.L
«

~

[
1

A ‘A . ‘ . i
6Kyo Gyo Shin Sho S82 I, p. 81l1. , .- 3
! 47Eshin-—ni Monjo S§S2Z IV, p. 187.

i

4

X
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( \ "The Dream qf Rokkakudg", Shinran's dream cited in the . e
"The Dream in Rokkakudo" - i
Are they separate dreams? Shinran Denne and the dream

referred to by Eshin-ni are

quoted below. The Shinran Denne reads:
According to the Record, Bodhisattva Avalokitegvara !
of the Rokkakud6. He (i.e. Bodhisattva) spoke, to
Zenshin (Shinran) in an authoritative voice. YWhen.
the devotee finds himself bound by his ihherent
Karma to come in contact with the female sex, I will
incarnate myself as a most beautiful woman and
becomé his object of love, and throughout his life
-I will be his helpmate for the sake of embellishing
this world, and on his death I will become his guide
H "to the Land of Bliss". "This", continued the
Bodhisattva, "is my vow. Thou, Zenshin (Shinran),
shalt announce the significatjion of this my vow to
the world and make all sentieht beings know of it.

B e e e e L T

48 .

and Eshin~-ni's letter reads:

He left Mt. Hiei, remained in retreat for a hundred
days at Rokkakud8, and prayed for salvation. Then,
on the dawn of the ninety-fifth day, Prince Sﬁgtoku -
. appeared in a dream, indicating the path to enlighten-
ment by revealing a verse. He immediately left
Rokkakudd:in the porning, and he called on Master Honen
° to be shown the way of salvation. And just as he had
confined himself for a hundred days at Rokkakudsy he
visited Honen daily for a hundred days, rain or shine,
regardless of the gbstacles. He heard the Master teach
that in order to be saved in the afterlife, regardless
of whHether bne were good or evil, only the recitation
of Nembutsu was necessary. Since he carefully kept
this teaching in his heart, he would say the following
when people talked about Nembutsu: "Wherever Honen
goes, I shall follow him, no matter what others may
say - even if they say that I would go to hell, because
I have wandered since the beginningless beginning and
I have nothing to lose."49

48Shinran Denne, SSZ IV, p{y201.

. ¥ Eshin-ni Monjo SS% IV, p. 187.

!
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" After careful comparjson of the above two passages, the
following should be not di the dream in Shinran Denne is
referred to as "the dfeam of Rokkakudg" while Eshin-ni refers
in the Rpkkakudéh. From this it can be

to it as "the drea

presumed that the/two dreams may not have been one and the

same. This cowstitutes not merely a difference of expression,
but of conteft as well. Now, had the dream(s) anything to do
with ShinrAan's conversion and his marriage?

Fiyst it is proposed to examinelthe content of the dream
referred to by Eshin—n;, the dream which caused Shinran to
vigit Honen daily.for one hundred days. Eshin-ni says that
e content of the dream has been written separatgly and ig\
enclosed in this letter, but unfortunately this portion is

nonexistent. Fujishima Tatsure,50

while avoiding conclusive
statements, suggests the content to be the following:"

The words Taishi Byﬁkutsu Ge appearing at the end of

]

A
Jsgu Taishi Gyoki which Shipran copied must be those words

of Prince Sﬁgtgku of which Eshin-ni talks. They remain today

in Shinran's original handwriting and these same words appear

o

as well in the KStaishi ShBtoku HOsan (A Hymn to Prince

&
Shetoku)51 which Shinran composed. Even after Shinran's

death this hymn was treasured and. used by the early Shinshu

&

I 50 s . N N . \ . A,
Fujishima, Tatsuro. Shotokutaishi +to Shinran Shonin

quoted from Matsuno Junk® Shinran - Sono KOd0 to Shisd .
(Tokyo, HyBronsha, 1971).

51KStaishi Sﬁgtoku HOsan SSZ II, p. 229.
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Institute. Moreover, there is evidence that the characters
expressing special devotion to Prince SHotoku were written
on the portrait of the Prince many. times.

The words Taishi Bygkutsu Ge appear in such contexts as
the following:

I am the reincarnation of Bodhisattva Kanzeon in

this world. Similarly, my wife is the reincarna-

tion of Daiseishi. The mother who bore and raised

me is the reincarnation of Amida, the great

possessor of Mercy. These reincarnations are

for the purpose of saving ‘men of the degenerate

age and to be confined here in this historical .

place is again for that purpose.

Characteristic of this hymn is first the-symbolization .
of Amida, Kanzeon and Seishi as a secular mother, husband
and wife respectively; second, the symbolization by means of
Prince Sﬁgtoku's family, and, third, the belief that Amida

. A
will save all people of the Mappo world.
- A

The Shinran who confined himself to the Rokkakudo had
attained scholarly heights in his twenty years of monastic
life at Hieizan but he had nonetheless never gone through
an experience of faith. However, there are ample grounds
to presume that he had studied, though only through the
scattered disembodied knowlédge available to him, both the

, ’ A - .
teachings of the Pure Land and those of Honen,who based his

life on Faith rather than on conventional religious practices.

A man such as Shinran, upon hav%ng this dream, could very

B

-

, . A
>21aishi Byokutsu Ge S§S% VI, p. 213. coe
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darected to the following portlon of Shipran Muki,.

*one can- argue as does'Maygzakl'Enjun

to observe what in effect were

. A .
well have gone to HOnen each day for one hundred days to v

discuss spiritual matters. In other words, Shinran was at it
. o ’
a decisive point in choosing a life of faith.

If this is correct then it cannot be said that the
dream mentioned by Eshin-ni is the same as that dream which °

is said to have occlrred two yegrs after Shinran's turning

to Hgnen. . . .
e . . \ ¥
éhingan Muki " Did Shinran Muki bave something to do

and marriage: ®

with Shinran's marriage? I believe

)

that the tﬁo can be related. As

o

mentioned in Eshin—ni's letter, thé dream clearly dealt with oo

£h1nran s, turnlng to HAnen. Moreover, if attention is

’

When the devotee finds himself bound by his

inherent Karma to come in contact with the :

female sex, I will incarnate mysélf as a most : -
’ beautﬁful woman and become his object of love ... % '
>3 that pecause this

- . . .
statement is put in the future.tense, Shinran must have been ;

single at the time. The other point to be notéed is that \

k]

A
Shlnran, after having turned to Honen's group realized that

his master Honen believed in Buddhism for all laymen of the
: \
degenerate world,whereas Shinran hlmself contrnued strictly - . , -

religious practices.

<

exci351ve ;

°
L 4

53M1yamak1, Enjun. Shlnran to Sono Montei (Kyoto: e

Nagata Bunshodo, 1951), pP. 26.
Y

i

- LY
<




3

T s

b2

o

," W '::’

LT e

B b e

-

°

Afte} the one-hundred-day dialogue with Hshen, Shinran

!
was convinced %f the worth of HOnen's teachings, that faith

|
must take priority over practice in the lay Buddhism of the

v degenerate age. Because he witnessed his.master, Henen,

observing the practices despite his teaching, Shinran must )
‘ have questioned what faitﬁ-rqigly was. I believe that this
' ]
. - \ .
search for true Faith -caused him to have the dream.

3

. . R A
viii. Shinran and Honen

|
j N

. v
In Eshin-ni's letter to her daughter<fhe continues to
! )

A
explain Shinran's fate as follows:
3 b"\
Just as he had confined himself for a hundred:days
at Rokkakud®, he visited HOnen daily for a hundred
flays, rain’ ot shine, regardless of the-obstacles.
He heard the Master teach that in order’ to be saved
: in the afterlife, regardless of whether one were
. goed or evil, 6nly the recitation of the‘Nembutsu
\x ° was' necessary. Since he carefully kept his teaching
in his heart, he would say the following when people
R talked about the Nembutsu: "Wherever HOnen goes,
- I shall follow him no matter what others may say even
if they say that I would go to‘hell, because I have
. wandered since the beginningless beginning and I
have nothing to lose. . o

A careful'étudy of the above showé that Shinran had ,
P I ' M _— s o N .
Prince ShOtoku in his mind while praéﬁicing Sanro ‘and then
in the year 1201 decided to go to Honen (1133-1212) with

. .y s A o ) . .
whose name he was already familiar. Honen was then sixty-nine.

3

54 ..o el
‘Eshin-ni Monjo, No, 3,.88% III, p. 187

| o
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Twenﬁy—six'years had passed since that day when HOnen was
forty-three and voiced invocations of Senju Nembutsu after
reading the commentary work of the Sutra, Kammurygjukys.

‘During the ten years prior to Shinrag's cdénwersion in 1201,

ax Bosbead

-

. A
year, in 1190, Honen gave a lecture on the Three Sutras of
Pure Land Buddhism at Taﬁaiji in Nara, the seat of /Jone of
the authorities of Japanese Buddhism. In 1911 \th¢ daughter
[S {

:

A N . ~ »
of Kujo Kanezane, Kishumonin Toko,wds converted |to Pure Land

AT ok et B SR, e R

Buddhism and finally in 1191, HOnen wrote the declaration -

L ) ot
on the founding of the Pure Land sect, the Senjakuhong@%

§
H
i
3
1
b4
]

Nembutsushi. Shinran’ thus joined the group three years after
the Pure Land sect-was founded. \\\\
‘What sort of an ideological environment existed in

.. . . . . A
Hieizan when Shinran made his decision in favor qf Honen?

o g

How did he gain access to the knowledge of Pure Land Buddhism?

How did he know the name of HSnen? What made Shinran turn t

4 .

Honen? These are the questions I shall discuss below in

great detail.’ ' .

.

I would like to comment on ho# Shinran knew of Hgnen
| i ‘ |
and of his teachings. It has already been mentioned that

. ~ A N~ R . L
Shinran was a Doso of Jogyozanmaido at the time when he left \\\\\‘w.
\




\

{_ . Hieizan for Honen. In thaose days Fhere were three .
~ I\: » A . < ~ r:
Jogyozanmaido. According to Fujiwara Yusetsu, they were j} -
5 In which . e
Sanmaidg did Shinran live? Shinran was ordained by Jien ;
56 ‘

Jggygzanmaiin, NishijggySdS and Ryggonsanmaida.

B o TRV S

' A
(1155-1225). As Fujiwara Yusetsus7 conjectured, Shinran

probably kept in touch with Jien after’entering Hieizan

T -~ A T, . . :
where he couldfalso be Doso of Ryogonin since Jien was a
f

Kengyg which takes charge of the temple's affairs of Ryegonin.

The J6gy8dd of this Ryggohin is the place where Rygniﬂ (1037-

1132), the founder of Yazd Neémbitsu used to live.>8

! .
!
i
. . | s,

Lo

Rufe Land : I think it is possible™to regard

kﬁdught in : A A

Hieizan: Ryogonsanmaido as the place where
| . S B
Y Shinran first encountered Honen's s

, : ~ .
name. It should be noted that Honen's master was Eikd (?-1179)

-

under whom Honen studied for six years.59 According to

Kotokuden (Biography of HSnen),60 EikU was Rygnin's disciple.

Therefor?r the relationship of‘Genshin—RySnin—Eikﬁ—Hahen and

'
. 6
N s ¥

T , N . .
3 Fujiwara, YUsetsu. Shinshlshi Kenkyu (Tokyo: Daito
Shuppan, 1939), p. 14.

56

A
Kakunyo. . H®nganji Shonin Denne, SSZ IV, p. 3.

57Fujiwara's op. cit., p. 95

58Matsuno, Junko. .Shinran {(Tokyo: aSanseidg, 1859), p. 2.

59Tsuji, Zennosuke. Nihon Bukkyséhi (Tokyo; Iwanami
Shoten, 1960), Vol. 2-1, p. 29+

kunyo. shili Kotoku Den, SSGS III, p. 679. 4
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{: . Shinran was originated at Ryogonzanmaldg in Yokawa (J8gy0d3

of Rngonzanma}in was located in the north-east of Yokawa
A\ @ 1

Sasuid6).6l

Genshin (942-1017),.who lived in Yokawq,wascone of the

. X founders of Japanese Jodoky® and author of ngyasﬁﬁland lived
B

PR T Y R S e

in Yokowa Kurodani. The reason to regard Genshin as the

founder of Japanese JS&okjg is dependent upon Shinran's

-
i

material: ..
Genshin widely expounded on Buddha's lifetime
teachings,
. But he tock refuge exclusivély in the Land of
Serene Sustenance and recommended it to all.
E&iscerning that the faith of exclusive practice is
deep and the faith of sundry practices shallow,
He (Genshin) distinctly showed the difference
between the Recompensed Land and—the Transformed
Land. -
Men with extremely heavy sins should only utter )
Buddha's name.
- I, too, am in His embyacement;
o Though I cannot see (His L3gﬁ¥), my eye being
obstructed b ev1l/pa5510ns,

The Great Mer y;alygys shines upon me untiringly. 62

-~

Shlnran also says 1n Ky Gyo Shin Sho

With regard to vari
Pure Land, Master D
of practices”, Mast

us practlces for Birth in the

shaku called them "thousands

r Zendd called them "sundry .

acts", and the Meditation Master Ekan called them
"various practlces Master Genshin followed Ekan, o
and Genkl ShOnin dep nded on Zendd. A

and the Preface of Kyo Gyo Shin Sho reads:

61Matsuno's op. cit., p. 3. )

®2¢vo Gyo Shin ShS, SSZ I, p. 90.

¢ ‘ 6§Ibid., p. 291. | o

2




N

How happy am I Gutoku Shaku Shinran, to have
now been able to meet with the holy scriptures
from India and the commentaries by Chinese and
) Japanese masters, which are difficult to meet,
: - and to have already be€én dble to hear teachings
which are difficult to hear!64 | ;

[P RSN

: ‘ Therefore, Shinran concentrated on reading the works
. A}

4 3

. 4 '
! . of Indian and Chinese thinkers of Pure Land Buddhism such 0
. A ‘\ . o
as Ryuju (Nagarjuna%jjmgnjln (vasuband'hu) , Donran (T'an-luan),
A ] . .
lDSéhaku (Tao-ch'o) ,—Zendo (Shan-tao), etc., while he was in

Enryakuji. Their’ thoughts were essential to an understanding
PEE '

. og‘the history of JqpaneselPure Land Buddhism.

o

Shinran says in a passage from the Sangantenny'ﬁ65 in

prs

1

/3

A A N A
Kyo Gyo Shin Sho:

R u 3

Ny

_64‘Ib=id.' p- 7 ‘ 9 \ ' - ' <4

®51bid., p. 309. ' - f
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...Tgﬁs 1/66 Gutoku Ran (1.;. Shlnran), a disciple

of S akypmunl, thirough the Sastra-writers'6/ exposi-
tions and the masters'®©8 exhortations, had forever
left the- temporary gate of the thousands of practices
and various good deeds and departed from the teaching
for the Birth under the Twin Sala Trees, and, having
converted to the True Gate of 'the roots of goodness
and -virtue, I raised the aspiration for the Incompre-
hensible Birth. However, I Have now left the
provisional True Gate and ‘turned to the Sea of the

: Best Selected Vow, having abandoned at once the aspi-
ration for the Incomprehensible Birth, I am not assured
of attaining the inconceivable Birth. What deep
significance is there in the Vow of Accompllshlng the
Ultinmate Salvation! '

Honen left Hieizan at the age of forty-three. He |
A
founded an order of monks in/Higashiyama, Kyoto in 1175 and
| .
began preaching Nembutsu. gnen had left Hieizan before

~ .
Shinran entered the order} nonetheless, it appears likely

[}

66After having completed the exposition of both of the
true' and expedient Pure Land, teachings in the first five
chapters and in the foregoing sections of this chapter, the
author now looks back at the process through which he had
come to the Other Power teaching of the Eighteenth Vow.
The process is made up of three stages as follows:

i. The Essential Gate of the Nineteenth Vow for Birth-
under the Twin Sala Trees (i.e. the explicit teaching
of the Meditation Sutra). !

ii. The True Gate of the Twentieth Vow for incomprehen-
sible Birth (i.e., the explicit teaching of the
Smaller Sutra).

iii. The Gate of the Universe Vow (or the Elghteenth Vow)

) for the Inconceivable Blrth (i.e., the teaching of
the Larger Sutra) .

Hence, it is called "Sangantennyu" lit, "three-vows-turning-
in" In presenting this process of conversion, the author
urges us to quickly cast aside the self-power and turn to

e Other-Power for refuge. He does not mean that every

aspirant must necessarily go through the same prgeess.

67Refers to Nagarjuna and Vasuband hu, partlcularly
the latter.

a

—

’ - A . " A
68Refers to Donran, Dgshaku; Zendo, Genshin and Genku.
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(: that Shinran was well aware of the Senju Nembutsu gfgué
which was established before his\entry into monkhood.

/ The important disciples who succeeded to H8nen's teach-

ings and took initiatives in developing Senju Nembutsh were

J ShinKG (1146-1228) (Leader of Shirakawa Monto), Genchi

(1182-1238) (Leader of Murasakino-Monto), ShOko (1162-1238)

!

!

‘%

(Founder of Chinzei-ha), ShoKau (1177-1247) (Founder of %
%

/ Seizan-ha), Ch8sai (1184-1261) (Leader of Shogjg Hongangi) , %
' . . i

KOsai (1163-1247) (Leader of Ichinengi), Ryukan (1148-1227) é

(leader of Tanengi), and Shinran.

o

They all?became Honen's disciples after 1190, the\year

in which HOnen became fifty-eight years of age. They had

been following the development of HOnen's thought for é
fifteen years since he had left Hieizan to live at Yoshimizu, ]

east of Kyoto in 1175. Shinran was undoubtedly among them

1

;
{

for he understood Honen's Senju Nembutsu so thoroughly that

he cduld cépy his master's work only four years after he
had entered the order. . R
The process by means of which Sginran was - indoctrinated
into Honen's teacﬂings during his residence at Hieizan has
'been described.’ Shinran was -aware of Hgneﬁ's name as well
as of his téachings from qu%te an early period. Shinran
there suffered the contradiction of being able tq further s
his higher—levei léarnings while not being abl;wﬁb experiencé
a meaningful religious éxperieﬁce. To one who lived undex ‘

9 [

. 0 n A »
such a contradiction, Honen's teachings, '‘as we shall see,

Y
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. . A
appeared exceedingly attractive. Moreover, Prince Shotoku

inspired Shinran to extricate himself from the situation of
i . -

contradiction because Prince SHStoku, although not a monéstic,
hgd sincerely practiced Buddhist faith and becausé the Prince
possessed a philosoﬁhy bearing -on the véry‘depth of\Pure

Land Buddhism. It can be said that the thought and aétions
of Prince‘sﬁetoku enabled Shinran to decide on descending

the mount%in(and following Hgnen.

/

The ideology of SaichB8's "Jiki §80 no Ronri", which

‘later was to be defined as the logic of the Japanese Pure

Land teaching, strongly influenced Hieizan as the age of

Mapps approached. When Shinran was studying;at Hieizan, he

a

was immersed in the Tendai teaching that contained this logic.

Along with his studies he practiced the Nembutsu Sanmai no H8,
!

J
already well egtablished and rooted there.
The teachings of Pure Land Buddhism that were rife in
Hieizan and the logic Qf Jiki 555 no Ronri that substantiated

the teaching further led Shinran to contemplate the ideology

bf putting faith before acts. 3

TRV .
~ 7.
-
-
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{'ﬁ CHAPTER III
i A
SHINRAN AND HONEN'S GROUP
i. Honen and his teaching
BSnen (1133-1212) was one of the first Buddhists to
give an independent stature to Pure Land Buddhism in Japan

and he himself named this new.sect J8do shi.! 1In order

a

for a, new sect of Buddhism to attain independence,

KyGsBhanjaku is indispensible. Ky®sOhanjaku is a concept

that arose in the history of Chinese Buddhism, as explained

in Dr. Leon Hurvitz's Chih-I.2 Indeed, this concept serves as

;he basic idea and condition for the formation of a new and

1

independent reli?ious sect. In establishing a new Buddhist
school, the characteristic of the founder's thinking hereto-

- fore never taught must be made apparent. Moreover, his -

e e s o #0100 o o gt e g N e
. H USRS a e B Saalee s m ittt
s

° doctrine must ndt be his alone, but must diréctly spring
from the teaching of Budd?a. ~Ih addition, it must both

q .
respect and revere the doctrine.

?

The period fr' which HBnen established the new sect of

!

Jodo shil was the transitional era from the ancient to

- medieval in Japanese history. It was,the end of the Heian

°

period (794-1191), the age of Mapps. . ‘

: ¥

. i “
lSenjakuhongan Nembutsushu, S5%Z VI, p.*6.

2leon Hurvitz. Chih-I (538-597), An Intrdduction to
the Life and Idea of a Chinese Buddhist Monk {(Belge: .
Mélanges Chinois et Boddhidues, Vol. I-XII, 1963), p. 214.
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o~ Doctrine HOnen's basic teachings are described
of Hbnen

in Pis major book Senjakuhongan

£

Nembutsushli, He placed the theme words

; ‘ Namuamidabutsu in the beginning of this book in order to :
emphasize their importance in his philosophy. HOnen's thought
was systematized according to the 51%@ Ron and §Q§55,3 | ) ’
and this process of thought deéélopment is called

Sha—he'i—kaku-hﬁ.4 After selectingéfnd discarding wvarious

‘ Buddhist doctrines one by.one, HOnen relied on Nembutsu alone

as Buddha's Vow to lead to rebirth. To arrive at this under-

*

standing, HOnen first divided Buddhism into Shoddmon (Holy path

v AN

b which leads to salvation through-self help) and J6domon (the |

path of Pure Land, which brings salvation through the grace

of Amida) and then discarded the former as being inappro-
prlate to people in the Mappo perlod. He divided the
various practices of Jodomon ‘into two groups: Rigﬁf practices

and other variousnpractices,5 the Right praﬁtices to be

s

3Kyo - The scrlptures which convey the Buddha's Teachlngs

edited by Buddha's disciples. } :

d Ron - Commentary on a sutra or phllosophlcal treatise Bodhlsattva. 3

° Shaku - Commentary on a sutra or phllosophlcallﬁrqulse by ;
patriarchs. ,

PRI

*

4To discard, to close, to seal, to abandon. These .are
the four words used in a passage in Senjakuhongan Nembutsushii
which urges believers in the Nembutsu to discard the Way of
the Sages, to close the gate of meditation and good deeds, to
seal the gate for the Way of the Sages, and to abandon various
practices, and instead, to have faith in Amida Bu dha.

s 5D01, Tadao. Hichiso Shogyo Gaisetsu. (Kyoto: Hyakkaen,
1957), p. 37. .

1 . ©
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‘; chosen and the other practices to be deserted. Right

LI - Nt i,

practices then were divided into Five Right practicés.6
They were: r oo |

1) reciting sutras, ¢

B S Tl Ol L

ﬂpz 2) contemplating Amida, His land, and the
N 4 )
Bodhisattvas thereiP,‘
{l

17

3) worshipping Amida,, . y
; . Q 4) ﬁttgring Nembutsu, 5

5) adoring and givingaofferings before Amida., | .
These Five Right~?ractices were chosen because they were é%sy,
enough forlpeoplé to observe during the Mappg period. HOnen .
‘further grouped these Right practices in?o two groups in
s such a way that four o£ the practicésnwere supplementary to

the Act of Right As§urance of Sh8m18.7

“ <

Honen's doctrines found in the Seﬁjakuhongan Nembutsughl
EE-

——— e 2 ComaPy

are elaborations of the doctrines of theﬁtwd/Chinese monks,
p&shaku (Tao~ch'o) and ZendS‘(Shan—tao) (DSshaku's disciple).

The doctrine of the formér was called Sh3j6 Nimonhan (the

# Way of the Sageé and the Way of the Pure Land). While the

!

‘Way of the Saints refers to the school of Buddhism which

.teaches that enlightenment is to be attained by one's own
/ :
efforts, this Pure Land school, on the other hand, teaches -
, . A

l

61bid., p. 44 e

! , ~ ]Senjakuﬁ%ngan Nembutsushi, SS2Z VI, p. 33
Shoij 1s the vocal invocation of the name of Amida.

i .
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that only through the Vows /of Amida Buddha can the Pure

Land be reached in thi eriod of the "degenerate age of

the Dharma". The(déctrine of the latter was called

TongyS Ichijd (the ohe-vehicle, sudden teaching). It is
sudden because rebirth in the Pure Land is rapidly achieved;
it is regarded as one /vehicle because itﬂis open to all men.
Honen followed .theif doctrines of bashéku and ZendS; however,
he madey Nepbutsu easier to praétice, while showing that it

was more/efficacious than other practices. He thus found
1 B ‘o,

the way fo practice Nembutsu for himself as well as for all

his cont mporarles of the confused.world of the Mappo

Honen's phllosophlcal pOSlthn led him to develop a strong

critique of the Path of Sages which emphasized“%isdom‘as‘the

<A

fundamental pre—condition for spiritual rebirth. . /
" . /
H8nen explains in his book why' Nembutsu is indispensible
!

for salvation, but not how to practiée Nembutsu. Nor does
he explaln how good and evll deeds affect the des;re to be

reborn in the Pure Land through Nembﬁtsu. Honen remarks on

thlS matter: . v
A (¥ M
Whether you may bg.a habitual hard s1nner or an
occasional light sinner, and though you may already
know you will be . saved, remember not to commit
venial sins. 'Even sinners, whether their sins be
serious or not, can be reborn into the Pure Land.

Utter: Nembutsu as many times 3s possible, although

you may know a mere one or ten times is enough.
tAlthough the utterance of a mere one or ten times is.
enough for salvation, there is no doubt of salvation

of one who has uttered Nembutsu a gréat number of times.

©
¥

{

8Kuroda no Hijiri ni Nokosu Sho, §S2 V, p. 295.

8
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{; ¢ In his words, it is not clear how frequently Nembutsu
as well as human righteousness and evil influence salvation.
- ;S !
. , With Fegard to uttering Nembutsu, Honen himself was very
' g

open-minded. Senju Nembutsu was not supposed to be banned
- by conventional regulations. ' .

Do not be Bothered with .the standardst of the
world; liwve by uttering Nembutsu. - . o
If you are ordained and cannot utter Nembutsu, N
take a wife and say .the invocatiqn. 1If you
are married and cannot utter Nembutsu, enter - \
the priesthdod and say the invocation.9 ‘
& ¥ -
T T HOnen himself kept the monastic fife and he recited
Nembutsu seéventy thousand times a day. Since there were ho é
[

. - definite regulations regarding - frequency of uttering Nembutsu
as well as the Right acts to achieve salvation, confusion

borderf;g on moral anomalyuargse among the ignorant and
0 L] . ‘
misguided who began to quesgtion the dichotomy in HOnen's
« . doctrine. 1} : ‘ ' ‘ -

A
&

. IS , . '
S |
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' . .. . ° . . » ) A
° . ii.y Shinran receiving honor from HOnen
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Shinran's decision to turn tp Honen was mentioned as

0\‘ being courageous. Shinran wrote:-as follows with ‘regard to

‘ ; \ °

his decision:
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} ~ - &
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I, Gutoku Raxn_(i.e. Shinran}, abandoned the
Sundry Acts and took refuge in the Original
Vow in the Kanoto no tori year of Kanhon
(1201).

Shinran's lc"i,;i.é\ciples later wrote of this decision, and

A

.

guoted Shinran thus: N

g

... To those who practice Nembutsu single-

heartedly and exclusively, the turning of the
mind ocqurs.only onece. The turning of the ~
mind takes place when one who has hitherto
been of the Original Vow now realizes, hy
being gndowed with Amida‘'s Wisdom, that B+rth
cannot be attained with his mind which’ he has
cherished so far, and thus, he converts this
01d mind and trusts the Orjginal Vow. This
is what.tHe turning of ‘the& mlnd means .1l °

matter whlch happen§ only once in one's llfe.

(-

v

S La {When he was asked® about the Way to %:}rth in J

As for me, Shinran, there is nothing left but
to receive ,and believe the teackﬁngs of’ the -
Venerable Master - that we atre saved by Amida
merely thro,ugh the utterance of Nembutsu .. :

... I will have no regrets—~even though I

showld have been deceived by Honen Shonin, and,
thus, by utterlng Nembutsu, I should fall into °

hell ... _ .

Vad -
«~-- If the Original Vow of Amida is true, then
Shakyamun1 s -sermons camrnot be untrue. If
Buddha s words, are true, then zend8"'s comments

cannot- be untrue., If 7ZendS's comments are true,

how can HOnen's sayings be false"’12

Ed
o

o

v

]

LY

. Shinran firmly believed that convers:Lon in religion is a

-

The above constitutes ‘Shinran's regponse to his,disciples

+

10

~—~ [

Kyo Gyo Shin Shb, Ssz I, §. 382.
Py N &

M orannishd, ssz 1v, p. 30. .

12Tannishs, SSzZz 1Iv, p. ¢4

o

the Pure Land:

1A
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addition to expressing his own determine thoughts, Shinran
refefs to his master, Honen, three tlméé% The nats;e of
the Master/disciple relatlonshlp that ex1sté; between
Shlnran and HBnen is revealed and the course of development
of Shinran's thouqht is better appreciated if it is noted that
Hsnen pernitted Shinran to’copyihis writ@ngs and subsequently
attached a 'title to the manﬁscrip@w This .could onl§ occur
if master andqpupgl were working in harmony.

-Shinran describes his life as a member of HOnen's group
in the(major work of his later years, Kyo Gyd, Shih Sho. |

In the K1notono-ush1 year of Genkyu, with the

master's perm1551on, I copied his Senjakushu.

In the same year, on the fourth day of the middle |

part of the early summer month, Master Genk®
kindly wrote with a brush the fdllow1ng words on

my copy: the title inside the book "Senjakuhongan -

Nembutsushu“ "Namuamidabutsu 030 Shlgo‘Nembutau,
Thon" and "Shaku no Shakku". On the same day, I
. ‘borrowed the master's portrait and copied it,

In the same second year, on the ninth day of the
latter part of the uru13 seventh month, he wrote -
' the follow1ng words on on it: A“Namuamldabutsu" and
"Nyaﬁuga jB8butsu jlppo shujo, .8 hoga Myogl geshi

" jusshS, nyakufu shOJQ fushu Shogaku, hibutsu
kongenzal ijutsu tochi honzei jlugan fuko, shujo
shOnen hittoku Ojo" That is, "if, after I have
attained Buddhahood, the beings of the ten-quarters
who utter my name, making even as few as ten utter-
ances, should not be born, may I never attain
Perfect Enlightenment." He is at present a Buddha.
"It should be noted that His Original Vow with the
persistent desire for salvation is not in vain.
Those sentient beings who utter Nembutsu with Faith
will unfailingly attain rebirth.

AN

13In the lunar calendar one year contains 360 days. The

"difference between the calendar and the actual changes in the

moon was adjusted’ by adding another month at a certain interval.
The uru (or leap) month was set up seven times in nineteen years.

s s 2oe s




On the same day, he also -wrote on the portrait :
. my new name, "Zenshin"y which was according to

a revelation in my dream, and by which my former

name "Shakku" was change@. The master was then

seventy-three years old.l )

Shinran copied his master Honen's book by déy and by
night and drew his portrait on which Honen gave his, autograph.
One can realize the gmportgnce of this action only when one
is aware of the meaning of the traditién of Zen Buddﬁism '

15

¥ 3 ;

. »rA
called Shishi-sojo.

Master's - Shishi—sﬁj@,is the handing down of
baook:

teachings from master to disciple, a °
1R

tradition of pedagogy which originated
ig ancient‘India. Long ago it became part of the Jap;;ese
teaching method. Often one comes across a reference- in
biograehies to the effect\that "he made up his mind at £he
age of such and such, became a disciple of master so and sé,

studied’for so many years, and left."” Becoming a disciple,

studying for many years and then leaving means that the person

not only attended his master's lectures but that he lived his

everyday life in close contact with the master and his writings.

. . .
Honen observed Shinran's behavior, as was the custom between

A
master and pupil, and eventually, after many years, he and

his disciple entered into discussions and exchanged questions

141<y‘é Gyo Shin ShS, Ssz I, p. 381.

The fact that Shishi- sogo was orlglnated and practiced
in India was given to me through courtesy of Dr. Nagatomi
Masatpshi, Professor of Harvard Unlver51ty.

)
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v {: and answers on scholarly issues. When their qﬁéstiqns were
exhausted, their. discussions ended, the master recommended
that his disciple either find a greater teacher than himseif
v or that he study on ﬂis o@n. When this event occurred the

: master would give his disciple the “Daiﬁen",,a copy of the

master's book over which the disciple had labored for many

-

e =

years. Sometimes the disciple would return to his birth .
place and open his private school, and‘sometimes, he would
go to study with‘a new ma%fer who had been .fecommended by
his former master. 1In such master-disciple relationships,

the master allows a disciple to copy his book for he is happy

to see that his teachings are to be carried on. As for the
disciple, he must gain his master's trust through personal

devotion, sincerity and aptitude. This practice i% called

e TN LR e
s

'shishi-s53S. l i
HOnen's book Senjakuhongan Nembutsushd was written on the
rgéuest of Kuj3 Kanezane who practically sponsored him, and

it was not meant to be widely read according to legend.16 ‘\

"Once read, let it lie tucked away from the eyes of otherg".

This “as said not because of any reason to be secretive.

\

HOnen concluded the above sentence with the following words:

1
... In order for those vho do not ¢omprehend ‘.
the doctrines of Buddhism, not to fall into
evil ways.l7

g

168egjakuhongan Nembutsushﬁ, $sZ VI, p. 184.
1

TIbid.

1
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It was clearly for-the initiated few only.

o The Senjakushﬁ denied the framework and existence of

then contemporary Japanese Buddhism. Also, it dispuEed the
oy

;“.\
teachings of Buddhism and its traditions. For this reason #
r

HGnen"parmitted only those who really and truly understood
to éoﬁy the manuscript. Moreover, thig work was not shown
to the public before HOnen's death, and only six disciples,
namely Kosai, BenchS, Ryfikan, ShOkfi, chB8sai and Shinran,

were allowed to copy it.l8 Deeply conscious of the signi-

ficance of Shishi-s630, and the honor which was being ’
bestowed on him by Honen, Shinran writes of his experience
in copying his master's book in moving terms:

Out of thousands of persons who received his

teachings, personally or otherwise, over many

days and years, very few were allowed to read

and copy the book. However, I waslgllowed

to copy his book and his portrait.

One may conclude from the above that it was the experience
of copying his master's boék which Shinran believed assured
him rebirth in the Pure Land, and that stirred within him the
joy and gratitude that was responsible for the strengthening

of the ties between the two men.
!

One other incident reveals the master/disciple relation-

ship and its effects upon Shinran's life and thought.

\

1

A 18 Kamatsu, Toshihide: Shinran (Tokyo: Yoshikawa
Kobunkan, 1961) , p. 83. .

Oy ayb Shin shb, Ssz I, p. 382.
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( Meaning of ., Five months before his cgpying of
character "&o"
(i.e,. monk): . the book, Shinran had already proved

that he had the makings of a faithful

servant. On November 7, 1204, HOnen answered charges made by
Enryakuji. Enryakuji sent HOnen a warning that "as monks,

G the behavior of HSnen and his disciples was outrageous".20

\ A

Honen accepted Enryakuji's charge and invited all of his

disciples to affix their signatures to his reply. This reply

is called Hichikajg Kisthon, the "Seven Chapter Defence

Statement®, and its purpose was to prevent the obstruction

—

. of the spread of Senju Nembutsu. In this defence statement,

. . PR

~Shinran signed his name SG Shakku.

This signature, with the add%d'gﬁ has been considered
evidence indicating that Shinran did not have a wife at that
time.2l Since the word "SS" means a holy monk, it is
{generally deduced that Shinran was not married.

The two monks Shinki (1146-1228) and ShOkd (1176-1249)

who strictly obeyed the rules and who were considered holy -

e RS R et Ly D
T z ey g o ys

A * ) - » L3 3 .
monks among Honen' s disciples did not sign their names adding

.the character "S6". One hundred and ninety~three monks put

R e

their signatures to the Seven Chapter Defence Statement in

20Nakamura, Hajime et al. (ed.). Asia Bukkygshi v
(Tokyo: KB8sei Shuppansha, 1972), p. 11T.

Umehara, Rylsh®: Shinranden no Shomondai (Kyoto:
Kenshingakuen, 1951), p. 113.

1
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a period of three day522 and there were nine, 'including
h ‘
Shinran, who signed themselves as "S0". The biographies®of

, \
the others who signed themselves "s6" are incomplete, but ¢ -

one point deserves attention and thig‘is that the signa-
.tures adding the character "d3" are concentrated.in: one
\section of the statement. Sonren's signature appears first
on the second day (eighty-first of the signatures) followed
by Senun, Kengan, Busshin, Shijun, Rygshin, Shinran and
e A
Zenren, all of which carry the character "So". The ninth
\
gignature is by Keien which appears on the third day (one’
|
hundred and eighty-third signature) .
It cannot be concluded from this that those who signed Nal
"SS" are holy. Matsuno Junkd notes that it may only have
beent'a matter of following those who sighed before them.23
However, if we direct our eyes once again to Shinran's
writings, we gain further insight. Shinran writes of himself
in the Kyo Gyo Shin ShG:
I have collected the essentials of the True Teaching
and have gleaned the important passages of Pure Land
.Buddhism. I only think of Buddha's. deep Benevolence,
and do not care about people's abuse. Those who read
this will eventually attain the serene Faith'of the
Vow~Power either by the cause of faithful obedience
or by the condition of doubt and. abuse, and realize

the Supreme Fruition in the Land of Serene Sustenance.
) o .

24

szainihon Shirygshs 4-9, (Tokyo: Tokyo Teikokudaigaku
Shiryohensansho, 1909), p. 567.

23

Matsuno, JunkG. Shinran (Tokyo: Sanseidd, 1959), p. 41-42.
24

b

Kyo Gyo Shin Shd, SSz I, p. 383.
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person. Is it not true that two.years after Shinran joined

: 1ifvetime .

Shinran‘ clearly sees o;spression_ as a source bf enerqgy

for activities related to the spreading of Pure Land Buddhism.
The use of “SG" did not merely reflect Shinran's celibacy.
Rather, the signing of his hame with “So" was an opportunlty
for Shlnran to cl;v.spla}x@5 hls character. Re%ardiess of whether
he was married or not, I wéuld like to interpMet the meaning
of "So" in Shinran's s1éﬁ’nature as follows.

| As stated above, the "Seven Chapter Defence Statement"
was a courageous response to the charges made by Enryakuji.
One may suppose that{;’ by inserting "SS" in his signature,
Shinran challenged /'the charge that HO8nen's disciples were
nothing but a grou‘yp of deliquent monks. As E. H. Erikson®
points out, whex} a young man places‘his trust in a person,

12
he in turn wishes to prove his own trustworthiness to that

f
HOneni's groyp he had a fine opportunity to express the |

|
E
{
{

extent of his ’trust in HOnen?

That which sustains a strong master/disciple relation~
ship is'the great respect which the disciple holds toward
hislmast'er. Shinran has words of p\raise for ?Ignen, among

them 'the seventy hymns Shinran wrote to him throughout his

[—

25... ‘clearly the adolescent looks most fervently for
men and 1deas to have faith in, which also means men and
ideas in whose service it would Seem worthwhile to prove .

oneself trustworthy.
E.*H. Erikson.. Identify: Youth and Crisis (New York:

W. W. Norton, 1968), p. 128-129. 1

|
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Although Zéndo and Genshin encouraged: it, if our
teacher, Genkld (HOnen) had not propagated it, s
how could the people of a defiled world and on ;
far-away islands learn of the true intent of the '
Pure Land teaching? /
In other words, Shinran affirms that it was not through
the knowledge gained by reading Z%end$ (San-tao, 613-681) and
Genshin (942-1017) aloﬁe that he was converted to Pure Land
Buddhism, but also, and more particularly, through the,
influence of HOnen, the man who actually practised Pure
Land Buddhism. r
Shinran witnesses a great development in his religious

v

and academic thought as a result of the deepening of the

relatlonshlp between Honen and himself within the framework

of the master/dlsc1ple relatlonshlp.

!

iii. ~Shinran's earnest pursuit of his studies under
ﬁshen
\
In order to fully cdmprehgnd Hanen's teachings, Shinran
had to refer to the doctrines of Zend8 who was consideredl
the leading man in Pure Land Buddhism 1in Chipa. This was /
because HSnen was led to realize the teachings of Nembutsu '

through his reading of Kangxosho (Kuan—Chlng suz a commentary

work of Kammuryo;ukyo authored by Zendo Shlnrgn, in fact, -~ N

’ . o
J5do KOsbwasan, SSz II, p. 128.

26
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did research on Zendd during his six years with HOnen. The

involved himsélf had their foundations$s ih the studies he

held Zendd in high esteem and commended him by saying "he
' 27

' was the only one who clarified Buddha's real intent". ®

These wcsrds specifically mean that only“ZendS among t:he
patriarchs of Chin‘:—z most rightly promoted DPure Land Buddhism.
Shinran also wrote twenty-six hymns, to Zendc?. In addition, #
he named seven men, includinc:; Zendo, who were responsible

in bringing about the ltea?:hing of Nembutsu in India, China,

and Japan. 28

. Material was discovered in 1943 which shows that Shinran

evidence is in the form of comméntary on the two sutras,
Kammurygjukys and Amidalgyﬁ,u a work to' which Shinran devoted
h:i:s heart and énergy. Most of‘ the studies in which Shinran
acqgired ir; Hieizan. Thic?/,,éar‘liest of Shinran’'s writings now
extant were written after he reached twenty-nine years of
age. Additionally, manuscripts in Shinran's hand tha?/“’/

. . % A .
concern his studies under Honen are a great rarity. For such

#
reasons the Kangyg Amidakye Shichll constitutes a most valuable

documentation of Shinran's earl% developmen\t.

r e PN

I3

ol g

27

SSz I, p. 90. . Q
28 : . '
Seven Patriarchs of
India: Nagarjuna (ca. 2nd-3rd cent. A.D.)
Vasubandhu (ca. 4th cent. A.D.)
ChHimna: Tan-Lun (476-542)
Tao+ch'o (562-645)
Shan-tao (613-681)
Japan:® Genshin (942-1017)

Honen (1133-1212)
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‘: - The interpretation of the two sutras in this commentary
lacks originality of thought characteristic of Shinran's later }
works. It is a commentary done as a self-study citing former

: b}

~works and interpretations\.%9 To comment on Kammury%juky3}

PR A o S S R A T A
|
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§
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~A A A R . . ”
both 0jOrénchli and RakuhOmonrui were cited, and, for Amidakyo,

both ShSsaniddokyd and Amidaky0gisho were cited. Zendd's

' writings were cited as well throughout the commentary on the
two sutras. Zendd's writings comprise five books in nine

. “ . AL .
. volumes, 1.e.,Kangz85h01n four volumes, Hojisan in two volumes,

-~ . A A . . , R
Kannenbomon in one volume, Qjoraisan in ene volume and Hanjusan

in one volume.30 With the exception of Hanjusan, the other 4

books have been referred to a great number of times. By this,

it can be thought that Shinran attempted to understand the two

sutras in the light of 7ends's interpretation.
One more point to be noted is the citation of RakuhSmonrui.
This book was compiled during the S5 (Sung) dynasty of China

in 1200. 1In the year 1200 Shinran was twenty-eight years of

‘ age and still studying at Hieizan. It is not certain when this
book was imported into Japan but Shinran used it for reference

until about 1207, that is until about thirty-five years of age.

t

29Yasui, K6d8. comments of KangyS Amidakya Shuchu written
by Shinran, SSZ VII, p. 159.

30Hanjusan was lost after its importation to Japan and .
only discovered in the temple of Ninnaji in Kyoto in 1217.
Therefore, it is presumed that Hanjusan was not avallable for
Shinran to read. It may be remarked that the year 1217 was
five years after HOnen's death. SHinran was forty-five when
he was in the Kant0 area.

"
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It is a wonder that in the Japan of more than seven®hundred
and fifty years ago, a book published in a foreign country
was used for reference material within some ten years of its
publication. Thus, it can be seen that Shinran was eager
for and aware of new developments in his contemporary world.
Moreover, Shinran's uncle Munenari was a Confucianist which
possibly enabled the fast procurement of literature from

31 The reason for the citation of this book, Rakuh0-

China.
monrui, in the commentary seems to be that Shinran wished
to learn more concerning the thought of hig contemporaries
in China with regard to the teachings of\PureNLand Buddhism.
It may be remarked at\this point that RakuhSmonrui was once

again used as reference by Seikﬁ, another of Honen's disci-

ples, in his JGdoshG—ySshG, which was written thirty years

later in 1237, when Shinran was gixty-five.

N )

31Ashikaga Enjutsu. Kamakura Muromachi Jidai no Jukyo
Confucianists of the Kamakura—Mdromachl Period) . (TOKyo:
Nihon Koten Zenshu KankOkai, 1932), p. 25.
This reference book mentions that the Confucianists of Japan
after the mid-Kamakura Period were importing ChlneseAlltgra-
ture at an amazingly fast speed. For example, chia- -yo—-sho-ku,

a book published in Chira in 1189 was already being read in
Japan by the year 1200.

S ———
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Shinran's cgmmeptaryA Turning now to Shinran's commentarf
wo;k,AKangyo Amidakyo i , o
Shuchu: ‘ work itself, we find that this book

or scroll, is composed of thirty-six
sheets of paper (length‘29.7 cm; width 28.8 cm), laid end to '
end, twenty-eight sheets devoted to the AdeakyS. Allowing
a slim margin to attach one sheet to the other, eifh sheet
actually measures 28.2 cm by 38.8 cm. On this\sheet of papex
with a top and bottom margin of 1.9 cm respectively, seventeen
characters of the sutras are copiéd on each line, and between
spacings of 2.4 cm there are sixteen lines to a sheet.
Utilizing the white spaces at the top and bottom margins, the
spaces between the lines, as well as the back of the paper,
Shinran wrote his commentaries on each of the characters of
the sutras. Due to lack of space, the lines oflthe commen-
taries written were not necessarily all in one direction; red
color was employed to denote important passages; and some
portions of the commqntaries were written in such small print
that a magnifying glass is required to read them. This scroll
of thirty-six sheets thus measures more than 10 meters in
length. The novelist Inoue Yasushi said "Whoever has seen

Iy
this, even'a child of three, would be struck with awe and

respect by the greatness of the work."32 . The statement is

not limited to l%terafy expression. This commentary work was

321 noue, Yasushi. Kanmuryojukyo San, The Honganji Spimpa,
January 1, 1975 (Honganji ShimpdOsha) . ’

!
e t
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‘but also bécause of the faith he had put in Honen that h

/o )y

later, forty-six 'years after Shinran's Qi'eath, copiéd woxd

for word by Zonkaku (12:90—1373) who was Shinran's great- . ‘
grandson. The original copy exists today > but on the
postscript Zonkaku notes the number of days spént on the
labor of c\:opying, from March 1317 to Septeml?er 1318, a ° :
period of one year and seven months. One can imagine the
enormous concentration given and effort spent by\ Shinran
in t;rriting the oori\ginal.

In my opinion, 'this massive and extensive work, beirg
on two of the Three Sutras of Pure Land Buddhism, is an
indication of Shinran's con’centratiné his whold being in -
search of soﬂlutions to his self-imposed dialectic with

@ !

regard to the teachings tb which he had been recently

converted. . ;
B Y
: |

Shinran and For one hundred days, "whether raip .
Honen: ' .

or shine and regardless of obstacles,

Shinran heard the Master teach in ’
order to be saved". It is said that as a result of this,

Shinran decided to ask to be placed under HSnen's tutorage.
It seems that it was not only because Shinran was convinced

by the results of the question/answer dialogue with HBnen, '

3

desired further instruction from the master.
F’

~—

33Kan§y3 Amidaky®o shichfi, Zonkaku's Copy, Senjuji
Collection, Mie.

w 0 /




Shinran often mentioned in his writings that for him

PR

oiv.

true faith meant believing in a specified person. This is

shown in the following quotation from "Nehangyg" which he
used twice in KyO Gy8 Shin ShG: "There are two kinds of

faith. One believes that there is a Way. The other believgs o
34 \

that there is oﬁe who gaigé the Way."
Shinran mentioned repeatedly that, in his opinion, one

person who gained the Way35 was his masteriHGnen. Furthexr-

more, Shinran's wife, Eshin-ni wrote the following letter to

her daughter.

Just as he had confined himself for a hundred days
at Rokkakudd, he visited H8nen daily for a hundred
! days, rain or shine, regardless of the obstacles.
He heard the Master teach that in order to be saved
in the after-life, whether one were good or evil,
only the recitation of Nembutsu was necessary.
Since he carefully kept this teaching in his heart, '
he would say the following when people talked about
Nembutsu: "Wherever Honen goes, I shall follow him,
no matter what others may say - even if ithey say
that I would be damned, because I have wandered since
the beginningless beginning and I have nothing to lose.

36

*
Material is now available which deals with relationships ‘

between HOnen and his disciples, and Shinran's scholarly .

o )

pursuits while under Honen's tutelage. This material

KammuiyOjukyo Ch and Amidakyo Shiichl was already mentioned

* previously. Shinran quotes a passage from a Chinese work

\

34¢/8 Gyb shin shB, SSz I, p. 303.
35Tannishs, §5z 1V, p. 4. ’ \\’/////_\\//’——q\\>
36

Eshin-ni Monjo, SS2 III, p. 189.° ‘ \
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37

entitled "RakuhOmonrui". This passage is firom the

£ . i ‘
Story of Rebirth of Chy6 ShS-Gde1,who was a slaughterer

in Funshl (Fen-chou), China. In those days, a butcher was
held in contempt by his fellowmeh becausé it was commonly
believed that a man who practicedﬁihis proféssion would
never be able to achieve a peaceful death.‘ Bthuotiﬁg the
Chinese work, Shinran showed that it indeed is possible for
butchers, and, by extension, sinners, to be sgved. Later,

Shinran mentioned this in the discussions he held with his

sh . | ud
disciples. S

He also said, "If the Orﬂginal Vow is to be

trusted only through the observance. of disciplinary
rules, how could we ever escape samsara?" Sinful,
beings as we are, only when we meet with the
Original Vow, can we, indeed, put reliance on it.
Besides, no evil can ever be committed without its
proper cause within us.

Again the Master said, "There is no difference
among those who live by casting nets or angling
in the sea or rivers, those who sustain their
lives by hunting beasts and birds in the fields
and mountains, or those who pass tReir lives by
trading or tilling the soil."38

Here, we can see the beginning of his principal teaching

/ Akunin ShOki and Shukugg. This means in Shinran's teaching

that under Amida, everyone, without distinction, is equally

capéble of being saved.

*®

. . \
/ ,/ .
37Kammury3jukyg Chﬁ, Ssz VII, p. 203.

38 annish®, sz IV, p. 20.
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In afletter he wrote at the age of eighty-eight, Shinran

—

mentioned the memory of his ‘'master as follows:

B T R

Surely I call to mind the word of the late HOnen
Shoin, who said: "A faithful of the J8do School !
gets born in the Pure Land as one ignorant."”
Besides, I often came across cases in which he
pleasingly smiled as he saw gitiable persons who
could not remember things."3

S ALOCR L T R WREE | e
5 5
e e

13
?
N

e

. Thus, Shinran brought himself to study varying human
P , contacts through scholarship as well as through life experiences.
After joining(H%nen's group, his sole gwiding light was

the study of Buddhism as evidenced by the following sentence:

w3 i

"Shinran abandoned the various other Acts and tocok refuge in

w40

the Original Vow (Amida's Vow) . After twenty-nine years

from childhood to the end éf his life in Hieizan, Shinran began

to affirm his activity through his own will.
Of course, the commentary work which he finished does

. not show the same depth of understanding of Pure Land Buddhism

o

and maturity of faith as his later works. But as repeatedly

mentioned throughout ﬁhe commentary, Shinran abandoned the

1 monastic life in,Hieizan and turned to Pure Land Buddhism.
This is putting faith before practice. But as far as Shinran's

scholarly pursuits were concerned, even after turning to

TR

A . . .
Honen, one can presume that Shinran continued in the same

strong manner which fostered him in the twenty years of 4

monastic life in Hieizan.

39Mattdsh, sS3 III, p. 74-75.

4

OkyS Gy8 shin shS, ssz I, p. 38L.
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!: iv. Shinran and the other disciples of HOnen

\

In addition to the master/disciple relationship between
A

e mE e ¢

g =

4w

Shinran and Hsnen, there is another relationship that must
be looked into - that of Shinran to the other disciples and
followers of Honen. How was Shinran influenced by others in

H8nen's group and vice versa, how did he influence them ?

1 KN /’
/ " The adolescent Shinran was one who joined HBnen's
f Shinran - the
radical: - group late because in year 1201, when

he turned to Hgnen, the group had
already been in exisgstence for twenty-seven years. The number
of followers and the energy directed toward spreading HOnen's
philosophy appears to have been at its peak. This is seen
ffom one of the writings of hien, the Chief Abbott of Hieizan
wherein he wrote "HOnen is preachiné from all four corners of
Kyoto, and the teaching of Nembutsu is spreading and flourish-

41 Also when Shinran turned

ing day to day among the people."
to HShen, the group was in its last period - for only six
years after Shinran joined, HBnen was banished, and the group
was as good as disbanded. Seven years later HO6nen died at
the age of eighty and,the group was without a master.

It was such a group that Shinragn, a young man of twenty-

-nine, of impressionable age, joined. Those who were called

¥

41Jien. Gukahsh5. Nihon Koten Bungaku Taikei Vo. 86,
(Tokyo: Iwanamishoten, 1962), p. 260.

Y
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disciples and followers were comprised of both monks and
laymen. Thus, among those who signed the Seven Chapter
Defence Statement, one hundred and ninety were monks. In
Shinran's own letters he writes:

... The late HOnen, who said "A faithful person

of the J8do School gets born in the Pure Land

as one ignorant". Besides, I came across cases

in which he pleasingly smiled as he saw pitiable
person§ who could not remember things. He would
say as they came up to him that he would unerr-

ingly be born in the Pure Land.42

. S
Shinran also writes in retrospect of HOGnen's words:

2

Saburo Tamemori of Tsunoto was a man from Musashi.
The three, Ogo Sanehide (warrior), Shinoya, and
Tsunoto Tamemori (warrior) are the Master's first
disciples.43

|
According. to Akamatsu Toshihide, Shink{l, Junsai and

Genchi were born of the Imperial Family.44

All these people
are said to have "lived happily and harmoniously"45 with each
other as brothers and good friends. These words of wonder
and envioﬁs admiration were written by a reputable monk,
Myge;,who did not view the religion of H8nen and his group as
being heretical. Matsuno Junk8 in his "Shinran" makes

reference to these words of Myﬁéi and writes as follows:

"HOnen's hermitage in Yoshimizu undoubtedly forms the Sangha

48y tt8sh8%v1, SSz III, p. 75.

4'$Saih3 Shinanshs, g8z v, p. 367.

" 44Akamatsu's op. cit., p. 70.

45Matsuno's op. cit., p. 135.
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of a commune toward which Buddha had aimed. The distinctions
of the mundane world such as age and social status simply did
not exist here". The disciples mixed well with each other by
frankly expressing their opinions, speaking of their expe-
riences, and being very assiduous people. Shinran-lived a
full life with his fellow confréres within an environment of
mutual encouragement and each day Shinran saw himself grow
spiritually. It must have been the happiesf period of his
life. 4

As Matsuno Junkd says, we keep speaking in the form of

supposition because there is no material to fall back on which

/ '
. tells of'this period. It is unfortunate that we have only the

"biogrqphy of a great man" written twenty-two years after
Shinran's death. AN

There is one writing,/aowever, by one of Shinran's imme-~
diate disciples, which although written after Shinran's death,
takes the form of a dialogue concerning the profession of

faith. A
" i ) , ' -
When Shlnrgn stated, "Zegshln's(l.e. Shinran) faith
and the Shonin's (i.e. Honen) faith are one'", his
(i.e. Honen) fellow-disciples, such as Seikan-bd

and Nembutsu-b8, refuted him strongly by saying,

"How in the world canAanshin—bG's faith be one

with the Teacher's (Honen) faith?" "It would be
absurd," the Master (Shinran) replied, "if I said
that my Teacher's wisdom and learning, which is
extensive, and mine‘werg one. But in regard to
Faith for Birth, there is no difference at all,

and his faith and mine are one." As they still

1
1

46

~

Ibid. ’ , ]
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i: had doubt, "How could it be?" there was, after all, , 4
" nothing to do but decide before the Teacher (HOnen) '
which side was right. When they explalned the
whole matter, HOnen Sh6nin said "Genku s faith is
4 the Faith given by the Tathagata and Zenshin-bd's
: faith is also the Faith given by the Tathagata. i i
L Hence, they are one. Those who have a different A
, faith will by no means go to th? same Pure Land \ S
: where I, Genku, am to be born." ’
|
This dialogue attempts to settle the problem of doubt /

with regard to faith, a very basic phenomenon in. religion.
‘As Matsuno Junk® points out, the ardor for assiduity in the
followers is.selé-evident. |

To my mind, howevpr& Shinrén appears to have been dﬁite

a radical person. I state this with reference to the passage

above, wherein itﬂgeeﬁs Shinran initiated the dialogue.

Shinran's radicalism can also be seen in the previously
~ mentioned incident of year 1204 where he signed his name

adding the character "SO". Again, among HOnen's manyidisci~ i

L

ples, Shinran was one of the seven to be exiled in 1207
gesides the fodi who received death penalties.

l If I were to adduce furthetr examples to substantiate my
point; I would call attention to Chapter II, "Pure Land i
Thought in Hieizan", wherein are listed the names of those
gﬁ/ﬁénen's disciples who in their later years all became i

leaders of one sect. They are Shinkﬁh Genchi,Sﬁﬁké, shokl, -

. | .
Chasai, Kgsai, Ryﬁkan and Shinran, and it is seen that Shinran’'s

A .
name is among them. Among these men only Chosai and Kosai

47Tannish/c?, §sz 1Iv, p. 34-35.
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and Shinran were exiled in 1207.
Once again it could be noted that HGﬁeh only allowed -
those who truly understood the éuintessence of his teaching
to make a'copy 6f the Senjakushil. They were Kgsai,(Benchaﬁ
RYﬁkan, SthG, CHSsai, and Shingan. Among these men Kosai |
was exiled with Shinran. 1In comparison with fellow disciples,
Shinran thought in a more radical manner, a matter which will
be treated at greater length ‘in the next section. It seems
that we find in'Shinran an impatience and haste typical of
a young man who has to make up for the time lost in joining .
Honen's group so late. ‘
Whether we argue that Shinran, in contrast to the other
disciples, may have been more or less ;adical, we must still
do further study to determine whether this radicalism developed
from Shinran's understanding of and belief in Hénen's teachings.

§

The two interpre- It has been noted that Honen's logic
tations on th
teaching of Honen
~ Ichinengi and

Tanengi:

of salvation, that is, the Way to
Rebirth into the Pure Land which he
advdcated, is attained through the
practice of Nembutsu. However, as to how one will practice
Nembutsu, Honen léft it to each individual's will and

capacity48 which led those of his group into the @ebates of

48See footnote 8, page 74.
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Ichinengi (one-invocation) and anengi (many—invocations).49

——

The existence of these two interpretations as to how Nembutsu - ¢
should be practiced caused the'group to be suppressed by

other Buddhist sects.

b T T T T I

One of the leaders who upheld theWMany-invocations : i
interpretation was Ryﬁkani%ho was twenty five years older
than Shinran. Because of the lack of material, we can only

50

estimate the year in which He turned to Hgnen,. but(it is
known that from a young age he was iﬁ Hieizah‘,51 in an environ-
ment of réliéious‘prac£ices and study. Ryﬁkan was such a
brilliant diséiple.that Hgnen spoke of him, together. with

another disciple Seigaku, as -~ being the men who would carry

on his teaching of Nembut§u.52, At a later date, Shinran, in (.

answer to his disciples and regarding the correct interpreta-
tion of the teaching of Nembutsu, spoke of Rkaan and Seigaku

as follows:

49Emperor Gotoba asks Seigaku "there seem to be disputes
among the Senju Nembutsu followers recently on Ichinengi
and Tanengi. Tell me, which of these two is the correct
interpretation?”
Kokon Chomonshu, Nihon Kotenbungaku Taikei, Vol. LXXXIV, T
(Tokyo? Iwanami Shoten, 1957), p. 102.

SORYGChG. Kettg Jushuin Gimonsho J6doshi Zensho, Vol.
10, (Tokyo: JBdoshid Se#ten KanKokai, 1913), p. 26.

51

RylUkan Risshi Ryakuden, Ibid., Vol. 17, p. 586.'

SZMyBgishingxashG, qugzed from’ Matsuno's op. cit., p. 228.
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They are the blessed personéman this earth.

As they have already been born in the Pure Land,

their writings are the very best, second to none.
They are the persons who are well in accord with

the word of the Venerable Master Hhen.33

Further, Ryﬁkan's writing, Jiriki Tariki, and Seigaku's

Yuishinshg, are held in high esteem by Shinran as can be seen
from the following message to his discipleé:

To be born in the Pure Land is beyond the "Power

of us common mortals. Even persons happily

endowed with wisdom do not take it for granted. .
Even the saints of Mahayana and Hinayana do not /
rely ¢n their own power, but fully trust on that \
of .the Vow. Especially with such as you, it

will be but a happy few who hear there is this

Vow and who meet with this Namuamidabutsu. In

all, do not think }pis and that but look well

into the Yuishinsho and the Jiriki Tariki which

I sent up to you sametime ago.>%

Shinran, at the age of seventy eight in the year 1250,

wrote the commentary work Ichinen Tanen Bumbetsuji (The

f

Defining of Distinctions Between One-Invocation and Many-
I

. \
Invocations).

Rylikan preached the many-invocations method of Nembutsu

which entailed the repeated voicing of invocations to'Amida.55

56

He believed and practised this through pis life. He taught

o
that the many-invocations method is an expression of man's

| . .

33MattBshd No. 19, SSzIzi, p.108 -

54Ibid., P- 107-

35Gokuraku 3B8doshfgi II. RyQkan Risshi Ibunshi,
Hirai ShBkai. RyUkan Risshi no Jodokyo (Tokyo, Kanazawa-
bunko Jédoshﬁten Kenkylikai, 1941), p. 30.

>61pid., p. 63.
|
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.efficacy of the practice of Nembutsu to attain rebirth.

N .
strong desire to Bé reborn into the Pure Land and that .

Sanshin (The Three Minds - Sincere ﬁind, Deep Mind, and j
Mind of Aspiring for Rebirth by Merit Transference) is
an absolute prerequisite for Nembutsu; that hypocrites, no ‘ ;
matter the number of times theyl! voice the invocations, are
never rewarded with the Puée Land but can only be born
into the Transformed ﬁand.57

There were those Who denied man's aspirations and

# 4

desires for rebirth into the Pure Land fas well as the

These men held the one-invocation theory which claimed that
it is Amida who wants to save man and that Amida's wish or

Vow causes man to invoke the name of Amida. They considered

Nembutsu to be a Rightly Established Act. In other words,
man invokes Nembutsu through the working of Amida/ a result
of his being drawn to Amida's Vow.58 When Aﬂfﬁa's wish for

man to be reborn in Paradise and man's plea to be reborn

become one, man experiences Nembutsu - the uttering of Amida's

name. Seigaku, who was mentioned by HSnen as one of the

‘men to carry on the latter's teaching, and, Kgsai, who was

\

sent to exile with Shinran, both advocated this theor&.

-

Shinran also shared the one-invocation theory. This is

clearly seen from the following words:

&

>71bid., p. 27, 3l.

(

*85eigaku. Yuishinghd, §SGZ III, p. .740.
o
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i (: When we believe that we are to be born in the ' ?
; Pure Land being served by Amida's inconceivable Sy
Vow, there rises up within us the,deqire to \ . f
s utter Nembutsu. At hat moment we share in the ’
*benefit of being embraced and not forsaken.

We should know that Amida's Original Vow does
not discriminate whether one is young or old,
good or evil, and that Faith alone is of supreme
importance, for it is the Vow that seeks to '‘save

the sentient beings burdened with grave 51ns and
fiery passions.

PR T o i i s N

f ' Therefore, if we have Faith in the Original Vow,
‘ no other good is needed because there is no good

no e surpassing Nembufsu. Nor should evil be feared,

H P . . .

5 KA because there is no evil capable of obstructing i
: N Amida's Original Vow.39

-
W

The interpretation of Honen's Nembutsu teaching which !
required only one invocation for salvation led to heresy.
Heresy with regard to the doctrines resulted ‘n social

/ '
disorder. Some of those that upheld the one-invocation

interpretation spoke slanderously of those believing in the
many-invocations interpgetation -~ that repetitious Nembutsu
was a show of doubt in Amida'SfVoQ and that the act of many
invocations was an expression of disbelief in the virtue of '

Nembutsu.60 They further claimed that after making one

. . . . .. 61
invocation, even acts of Five Evils Ten Evils ™~ were allowed,
!

@ '
60Seigakuf( op. cit., §SGZ II, p. 754.

‘ \ ]
61Ten Evils - 1) kllllng,“Z) taking what is not given;
3) adultery; 4) lying; 5) harshness of words: 6) slander or §

calumniation; 7) idle talk; 8) greediness;.9) anger, and
10) wrong views.

Five Ev1ls (Flve Deadly Sins) - 1) killing one's mother; .
2) killing one's father; 3) kill*ing an Arhbt; 4) disuniting
of the community of monks; and 5) causing, with ill —will,
the blood to flow from a Buddha's body. 'These five are the
gravest sins which cause one to fall into hell named Avici,
or the hell of incessant pain.
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| (: thus making it easier for the heresy to undermine the i

; \ ¢
i morals of society. o ‘
' ( -

! . Shinran's Shinran has a letter in which he ;
% interpretation o f ’
: on the teaching writes conclusively with regard to his

S a1
&

of Nembutsu: .
own view of the practice of Nembutsu:

b
4

First of all, when it is said that the cause of
birth in the Pure Land is perfected by one
(invocation of) Nembutsu, it will surely be so. :
~ But even at that, this does not mean that we ought
not to say Nembutsu more than once. This point is
minutely entered.into in the Yuishinsho. Please
look ‘well into the book. When it i1s said that any
Nembutsu said more than once is for the good of
others in the ten quarters, this could also be.
We say for the good of others in the ten quarters,
but should you take it that Nembutsu said twice,
thrice, etc. works ill for birth in the Pure Landg,
I may say you are wrong. Inasmuch as there is the
"Vow that vows our birth in the Pure Land through
Nembutsu", it makes little difference whether we
say it several times or say it once. All-will
.result in our rebirth in the Pure Land. So have ‘ !
-1 heard. .We should never say that as one Nembutsu
unfailingly assures us birth in the Pure Land,
Nembutsu said several times hinders it. Please
look well into the Yuishinsh®.62

Let us see how and why the theories on one-invocation

and many-invocations arose in the first place. Each prominent

»
\disciple who succeeded Honen and propagated Honen's teachings

It ©

spent his' life at one time or another in the austere environ-
g

ment of deep study and religious duty and practice either at

Hieizan or Nara. Consequently, whether conscious{y or

unconsciously, his experience of study served as the basis

®2MattBshS, ssz III, p. 131. ‘
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. A, . 63 . .
for developing Honen's teaching. Shinran was one of these

men. He took a strong stand in thg deba%ing‘with HOnen's

group regarding Ichinengi and Tanengi, in fa50£ éf the former.,
What made Shinran support the radical dootrinal‘interpretationo\
;f the;one—igvocation theory lies in the fact that, although\

he had spent twenty years at Hieiﬂ.h, the,practicerof voicing

many invocations each day did not lead him to experience the

jéy of faith. He thereforéi}earned that the practice of

many-invocations was not the means to acquire Fafth, and to

- “ \
say Nembutsu without Faith was meaningless. It was undoubtedly
essential for Shinran to have Faith in Amida and then with the

jbys of having éﬁch Faith, later to say Nembutsu. Once one

had Faith, which was a faith of rebirth into the Pure Land,

. the practice of many invocations was not the sole prerequisite

fer salvation. Shinran thus SErived at the interpretation of

%

the one-invocation. .

Hgnen and his prominent disciples, including Shinran, were
. .
especially reproached because, regardless of the one-invocation
or many-invocations interpretation each held, they took an
adamant stand in denying the practices 'of other religious sects

reflecting their strong faith in/Nembutsu. All the disciples

seemed thus to be promoting heresy and social disorder.

a

R §
63yuishinsho, $SGz II, p. 744. ’
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the formal and direct repression of Henen's group.

\

v. Government suppression of Hgnen's group

There were numerocus debates over Hgnen's doctrine within
the group. The cause of “these debates was rooted in the fact
that there existed both understanding of the doctrine in
conformity with ﬁgﬁén's own understanding, as well as hereti-
cal views of the doctrine. HSBén himself wrote of the
existence of heresy withiﬁ his group in the last pbrtion of
the Seven Chapter Defence Statemgnt (Ki§ﬁ3mon) of 1204. He
says "In these ten years there have been some whose conduct
has been unbecoming as believers in Buddhism". During)the
same period, i.e. between 11924 and 1204, we find among those
who joined the group the mindg who, after Honen's death,

64 This

were instrumental in developing Pure Land Buddhism.
contradiction caused Honeé great anguish.
)’i
Béfore discussing in greater detail the repression of ¢

HSnen's group and its effects upon Shinran, a general outline

of the process of repression will be given. The individual
v 1

followers of the teachings of Nembutsu suffered well before
/

65 The

I3

1

o 64For example, Genchi (joined 1195), leader of Murasaki
no 'Monto School;Seigaku (joined 1127) who wrote the Seven
Chaptgr Defence Stategent under Honen's dictation; Shlnran
(joined 1201); and Chosai (joined 1202), leader of Shogy®
Hongangli School.

\

651n 1199 Minamoto no Yoriie stripped off, burned and
destroyed the religious habitg of fourteen monks in Kamakura.
The year 1199 was three years,before Shinran joined Hénen's
group. Azumakagami May 12, 1200, Azumakagami Vol. I (Tokyo,

Meichokankdkai, ~1965), p. 490. -
4

T St e




N
kS
»
¥

Jrepression of HOnen was made on two separate occasions.
It was the second occasion which led to Hgnen's sentencing
to exile. The first incident occurred in 1204 when Honen
wrote t;e Seven Chapter Defence Statement (Kisﬁgmon) to the
charges made by Hieigan. The charges were (1) that the
’teaching of Nembutsu was not founded on the profound doctrine
of Shingon and Tendai and therefore that it was a fallacy; (2)
that it was heretical for the Nembutsu followers to deny
all practices other than Nembutsu, and to burn the holy
sutras; and (3) that‘though it might not be such an extreme
act, the whole attitude of disregarding all but Nembutsu is
a sin.%® .
The first and the fqprth articles of the Seven Chapter
Defence Statement were in response to the charges laid.
Article 1. I will forbid my followers who are without deep
Fnowledge and complete study to deny the doctrines of Tendai
and Shingon and further, to speak slanderously of the u
Bodhisattvas other than Amida. Article 4. I forbid my
followers to indulge in drinking alcohol and eatihg\meat
despite their claim that there are no such prohibitions in
the teachings of Nembufsu; and, despite the fact that they
scorg tho;e not belonging to the group, those who follow
closely the Sundry Practices; énd I finally forbid them to

v

indulge in evil doings because they believe in Amida. In

1

66Chokushﬁdén. Jodoshy Zensho, Vol XVI, (Tokyo: Yamakib%

Busshoten, 1961), p. 99. .
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addition to the Seven Chapter Defence Statement, Honen
dictated a letter of apology addressed to Hieizan; one of ‘the
disciples ' took -the dictgtion.67
The disciples reacted to this in an unexpected manner.
The;e was resentment among them at their Master's yielding
and humiliaZing attitude,saying, "The Master speaks opposite
to what he has taught us and is twb-faced. No matter what
the probable interpretation of the Seven Chapter Defence

: . .
Statement by the people, the Master's original and real intent
|

is different.“68
/
Kafukuji report The second oppression took place
to the Imperial
throne: eleven months after the .Seven Chapter

Defence Statement was presented to
\

Hieizan. The continuous, rash and imprudent conduct of

Honen's disciples caused irritation among several Buddhist

sects who in concert suggested to the Imperial throne the
abolition of Nembutsu. The negligence and blundérs of the
Nembutsu group were itemized in nine artlcles Emperor

Gotoba, after some questioning, rejected the demand on the

basis that there had been a letter of apology presented by

Honen previously. Emperor Gotoba's decisidh\seems to have

been made keeping separate the. Nembutsu doctrines and the

67 . .
"‘Seiagaku (1167-1235)

68Akamatsu's op. cit., p. 106.
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(f . conduct of Honen's followers.
In October 1205)K6fukuji69 filed a complaint in Nara.
against HOnen and his group, a conplaint which became known

as KGfukuji 53j3 (Kéfukuji Report. to the Throne). The object

of this complaint was to invoke government suspension against

v e NI 130, G e gy

Honen's group by(kprbidding Senju Nembutsu. This 83j3 or

report to the throne was EOmpiIed by eight Buddhist sects:\

Sanron, Jajitsu, Hoss8, Kusha, Kegon, Ritsu, Tendai and Shingon.
The stS was composed of nine articles in which H®nen

and his group were charged with the following faults:

E 1) They foﬁnded Jodoshi without any authorized transmission

of the teaching from master to disciple or any Chgkkyo

slmperial sanctién).

\
2) They'made a new painting of Buddha in which only Senju

Nembutsu believers were 'lit by Buddha's light and the
others were not.
3) Senju Nembutsu believers did not pay respect to any other

!

Buddha, not even to Shakyamuni Buddha, but only to Amida

e e X 2 AR YR
.

Buddha. '

4) Senju Nembutsu believers treated the non-recitation of
sutras, including HokekyS, as wrong doing, so wrong that
one would go to hell. They also despised various virtues : A

such as building towers and statues. k)

\

69K3fukuji: The head temple of the Hosso sect, further-
more, one of the seven big temples of Nara founded by the
Fujiwara family in 669.

. o
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5)

6)

7)

8)

9)

Senju Nembutsu believers did not pay due respect to any {
other religion.

Senju Nembutsu believers ignored the theory of KammuryG—
jukjg upon which J6doshl was based, resulting in the denial
of all activities except Senju Nembutsu and the holding of
wrong thoughts about Jodo (i.e., Pure Land).

Senju Nembutéu emphasized only ShSmy3 ﬁembutsu which was
the least important Nembutsu. That is, Nembutsu consists
of Kgshg and Shinnen,the latter being classified further
into Hannen and Kannen. Shghyg Nembutsu was regarded as
the simplest action in Nembutsu.

Senju Nembutsu believers ignored the regulations on
activities which were strictly forbidden to monks, that

is to say, the regulations such as those banning gaming
(Igo or Sugoroku), clandestine romances (Nyobon) and meat-
eating (Nikujiki).

Senju Nembutsu believers did not get along with the other
sects and did not attend Buddhist services. Therefore,
there was a concern that if Senju Nembutsu became popular
and widespread in the country, there would be no Buddhist
service to pray for national security. | i

The architect and drafter of these accusations was Jgkei

(1155-1213) who was the best known scholar of the Hos§8 sect.

He stressed the preaching method of Honen and his group, the

contents of its teachings and the behavior of the disciples.

When he pointedﬁout the eighth fault, i.e., the violation of
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regulations of monkhood, he said, "The deed of sinning

against Buddha has been committed not only by the Senju

Nembutsu believers but also by some of the monks of the

Path of Sages in the Decadent Dharma. Some of the Senju

-

Nembutsu believers keep and observe the Buddhist command-

||70

ments. His argument was quite persuasive. He did not

accuse the group outright and unsparingly. Therefore,

i

presumably his charges were directed against some evil,

eccentric and ignoraPt people rather than against Honen

?

. A
himself and Honen's group.
\

When finally they were sentenced to exile, Shinran
I

14

wrote regarding the prosecution:

Hereupon, . scholars of KSfukuji presented a
petition to the Throne in early spring in the

| Hinotono-u year of SHOgen, during the reign of
ex-Emperor Gotoba-in (Takanari by name) or the
reign of Emperor Tsuchimikado-in (Tamehito by
name) . Lords and vassals who opposed the law and
justice bore indignation and resentment against
the Nembutsu teaching. Thus, Master Genku, the great
promulgator of the True Teaching, and his disciples
weére, without proper investigation of their crime,
indiscriminately sentenced to death, deprived of
their priesthood and exiled under criminals' names.
I was one of them. I am neither a priest nor a
layman.71l .

Shinrdn was clearly angry at the ex-Emperor for treating

the whole group so badly.

O%0. 8 of the 5038.

k A
"¢y Gyd Shin shd, SSz I, p. 380.
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vi. Reasons for the oppression

There are a few questions to be asked of Shinran's
recollections: (1) why it took fiftgen-odd months to issue
an official decision on the ban of Nembutsu (February, 1207)
from the t ime KGfukuji filed its suit in October, 1205; why
the decision'was delayed that long;\(Z) why the banishment
was a decision based on Emperor Gotoba's pérsonal grudge
against the Nembutsu group; (3) after the sentence of exile
was passed, why Shinran made a remar¥ such as, "I am neither
priest nor... layman". What did he mean by the word

"layman"? Once these three points are clarified, one can

better appreciate the rationale for the repression.

The understanding , The diary of Saan’Nagakane

of Nembutsu by the ' - A
Emperor - the process - (?-?P who was a Kurodo no to, the
that led to the deci-

sion of exile: official head in the Imperial court

responsible in dealing with lawsuits,
reports and ac¢tions, throws much light upon the qugstion of
delay in the matter of official response to the KGfukuji
Report. Nagakane was the fifth generation of the Sanjg N
family to be appointed to the office. His diary is defective
in that there are two short-comings. First, in thelfif;een
months from the filing o% the Report to the final decision,

-

the portion relating to March 1206 and the months after

October 1206 is missing. During March of 1306 an intrigue

- 110 -
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(: took place within the Imperial court, of which more is said\

L below. 1In addition, the portion relating to the four months
previous to the offiéiai\decision was destroyed. The second

short-coming is the fact that Nagakane, the author of the
diary, was a man who had beenlsympathetic to the doctrines
% of Nembutsu72 and therefore, the authenticity of the diary
c?uld be questioned. There is again a further point which
must be kept in mind. Kujg Rkaei, the seco;d son of Kujg
Kanezane was Regent at the time Kgfukuji filed its Report.
Kuj3 Kanezane had been a convert to Hgnen's teachings and

’aS
was said "to have{éied upoﬁ learning of Honen's banishment“.73

Ty e

It can be presumed therefore that Regent Kuj3 Ryakei was

\ sympathetic with Nembutsu. Keeping the above in mind, we

will now examine the attitude taken by the Imperial court
A}
&‘\ - .
toward Nembutsu and the final decision in favor of exile.

- To begin with, we will look at the attitudes of both

Nagakane and Rf&kei with regard to the Report filed request-

ing the ban of Nembutsu. In his diary of February 14, 1206,

g 5 R

Nagakane writes, "Even though the behavior of éhe followers
¥ A

may be heretical, the leader Honen's teaching is the Way of

L Rebirth into the Pure Land. It means that the thriving of

Nembutsu is the flourishing of .Buddhism, and my heart weﬁbhs

’ 72According to Matsuno unkg, Sanjg Nagakane was a man

- especially patronized by Kujo Kanezane. Matsuno's gp. cit.,
p. 101.
o , o 3Jien. Gukanshg, Nihon Koten Bungaku Taikei, Vol. 86;
3 (:) ’ (Tokyo: Iwanami Shoten, 1967), p. 296.
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heavily to be in the position to have to penalize the
' Nembutsu group ... I must have been born with a .sinful
past."74 Regent Ryekei also writes, "The present criticism ;

of Senju Nembutsu stems from the shallow knowledge of a few

P

' of the followers and accordingly, the teachings of the leader
HSnen should not be criticized. Only those of followers
75

!
with heretical views should be penalized." As 1is evident, |

the opinions of| these two men are very sympathetic toward

the doctrines oé Nembutsu, however, Hgnen's doctrines are

S o DN L S

not discussed Spécifically w}th concrete expressions. Nagakane,

e

on Pebruary 19, 1206 had aﬂﬁéeting with Jskei,76 the writer

[

of the Kgfukuji Report, but here again there is no evidencg

«

of a concrete discussion with regard to the doctrines. The

i

meeting between Nagakane and Jokei took place after a lapse

Aok A

g AR e s
W,
»

of four months from the time the Report was filed. Two days P
| ‘ ,
after this meeting, i.e. on February 21, 1206, in order to

expedite the decision from the throne, Kéfukuji dispatched :

A
envoys directly to Regent Kujo Rjgkei, bypassing Nagakane,

D i T

i A . . .
requesting a conference. Ryokei denied the meeting on the

grounds "that he could not disregard routine regulations"77

ol T e R

745 ancdki February 14, 1206, Shiryg Taisei Vol. 31
(Kyoto: Rinsen Shoten 1965), p. 86.

75Akamatsu's op. cit., p. 11i0.

76Sanch‘?)ki February 19, 1206. Shirys Taisei op. cit.,
p. 87. ; .

77Sanchgki February 21, 1206. Shiryg Taisei op. cit.,
p. 88.
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and sent the envoys to go through the proper channel which

meant seeing Nagakane. Nagakane explained the Emperor's

position as follows to the envoys. "Your request concerns

the glory of Buddhism and is therefore presently being

deliberated. Nevertheless, your claim that Honen and his ;

group will destroy Buddhism cannot be understood because

Nembutsu also is Buddhism.. fhe two men Anraku and GyokA78

will be penalized as being heretics." 79 After this, there is

no diary for March and in the following two months of April

and May, Nagakane makes no reference whatsoever toxNembutsu.80

Reference to Nembutsu in the diary is m;&@ next on June

o

13, 1206. Emperor &otoba gave a mandate to the members of
his court. "Kgfukuji filed a suit claiming that Hgnen and
his disciples have spoken slanderously of other Buddhist sects

[srd

in order to propagate their teaching of Nembutsu. This is an’

act that would destroy Buddhism. If the court agrees with ﬁﬁi

the request and penalizes the Nembutsu group, it would mean

78Nagakane writes of Gygka in detail as follows, "GySkG
adhered to the teaching of Ichinengi which maintained that
after a single utterance of Nembutsu, one was allowed to break
the laws which forbade killing and stealing; Gyoku further
criticized other sects and insisted merely on the utterance
of Nembutsu." Sanchokl, February 30, 1206. Shlryo Taisel

op Cit-, P 96. W ? j
15 archoki February 22, 1206. Shiry0o Taisei op. cit., ;
P- 89. @
80

Emperor Regent Kujg Rjgkei suddenly died in March 1206
and it was rumored that he had been assassinated. Nihon
Rekishi Daijiten Vol. 4, Nlhon Rekishi Daijiten Henshiiinkai,
ed. (Tokyo: Kawade Shobo, 1v68) , p. 38. For this reason, it

is probable that Nagakane did not wish to refer to or to mention
anything on Nembutsu. .
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that we would involve ourselves in the crime of destroying
\

Nembutsu which is one of fhe teachings of Buddhism. Your
deliberations on the matter are required."81 Nagakane,
commissioned with this task, diligently went around the offi-
cials soliciting their individual opiniohs, but his efforts
were in vain and he "returned home utterly exhausted".82
In Nagakane's diary, however, five names appear in

connection with the Report.83 Matsudono Motofusa thought

it would be well to approve the Kafukuji Report because the
heretics of the Nembutsu sect had already been sentenced
for punishment, but that care ought to be taken not to

A
penalize the good Nembutsu followers. Sanjo Sanefusa believed

that because the heretics of thé Nembutsu group were tgibe

punished, this was reason’ enough that the Report shouid be

épproved and that the action in itself would not mean the K =
\ A

destruction of Buddhism. Oinomikado Yorisane had the same

opinion as Motofusa, Hanayamain Tadatsune égreed with Sanefusa,
and Tgkatada expressly said that due to his illness he could
not give his opinion on the matter. Opinions given by the
members of the Imperia} court did not mention nor touch on the
dogtrines of Nembutsu. It is most probable that they were not

\

anywhere near comprehending the teachings.
\

Blganchoki June 19, 1206, Shiryo Taisei op. cit., p. 129.

83

A . .
825anchdki June 21, 1206. Shiryo Taisei op. cit., p. 130.
p. 130.

SanchOki June 19, 1206. Shiryo Taisei op. cit.,
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“(f, \ Upon éstablishing Pure Land Buddh%sm as an independent

W\‘L— .

religious sect) Honen narrowed it te only the teaching of '
Nembutsu, discarding, closing off and sealing, and abandoning

the teachings of other éects.84 Hgnen's intent for Nembutsu

AR R T P S D S e a -

to flourish naturally meant the decline of other sects. The

-

Imperial court, however, maintaining that Nembutsu was also
[3 . 1

Buddhism, tried to keep a balamce with the conventional reli-

- gious sects. Not-really understanding the Nembutsu teaching

o

, and therefore the nature of what was to be deliberated, the
' discussions continued on and the court's decision was . delayed
for a long.fifteen months. The decision which finally ensued

v in February 120?, however, was to spring from an event which

4

was quite unexpected. . \
v Y '
The result after ~ The unexpected event which gave a
spending over a ' , i
year on the deli- sudden turn to this matter was the
3 berations - the

Emperor's personal discovery of adultery between Emperor
grudge against the '

. ' Nembutsu group: Gotoba's ladies-in-waiting and the

e N\
two men Anraku and GyOkd who had

>

previously been sentenced for heresy on February 20, 1206.
!

The event took place toward the end of the year, after

December 9, 1206, in the absence of the Emperor.85 Upon his

return on December 28th, the Emperor learned of this outrage

‘ X . x
84Senjakuhongan Nembutsusﬁﬁ, S8Z Vi, p. 173.

A .
85Shijuhachikanden,Jédoshﬁ Zensho: Vol. XVI, (Tokyo:
Yamakib® Busshoten, 1961), p. 964.

\
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ﬁ and was infuriated. He immediately took action and twenty-
- seven days later, on January 24, 1207, he proclaimed the ban
. on Nembutsu. On February 18th Anraku and Gygkﬁ were executed,

A N ‘

and in addition, during the same month Shinran and others,

. headed by HSnen, were banished. Thus, the doctrine?of pure

- AR TGP )

Land Buddhism asl a new religious sect was suppressed by

political power merely on the basis of bad conduct of the

A

heretics. |

¥
f

As, Shinran remarks, this suppression by the rulers was
clearly a private act of the Emperor86 and the Buddhist
institutions of KSfukuji and Hieizan. l\;ly argumen;: that the
suppression was due to the Emperor's personal grudge against

the Nembutsu group does not give a full explanation on why

the Emperor penalized the leader I-fénen, thus denying the

whole group, and why he did not sentence only the heretics.

In order to better understand this point, the third question
raised previaﬁusly, i.e. the meaning of "I am neither priést

nor ... layman" must be treated.

ey

Shinran's social ° The actions of the Nembutsu group ﬁ
outlook - The o ‘
meaning of the had, in fact, been feared by the
word "layman": ,
people at the time Hieizan and s
o and Kofukuji filed the suit request-

A

ing a ban of Nembutsu. People referred to the Nembutsu

86Refer to p. 118, Political and Social Background for
my reason for including the Buddhist institution as rulers.
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followers using the phrases "the black robe" and “the

87

voice of hymns". It is said.that the echoes of the

chanting by the followers sounded to the people as "an

eerie haunt of a ruined country" in chaosl.88 This fear

changed the weak image of Pure Land Buddhism: the image of

‘

which“ had been created, for exainple, by the ladies of the

/

Impetrial court who had been impressed favorably by the

doleful melody of the chants, the many women converts, and

the ;::omparativély easy practice of Nembutsu. The followers

also crowded "around Kiyomizudera, the Gion vicinities, and
e -

the many temples in Kyoto" and a great‘ number of them

"forming a party or swarming together in a group" 'seemed

‘ 89

to boast of their increasing strength. Such acts repre-

sented a force serving to deny the weak image of the Pure

Land teachings in the degenerate age.

~

Such movements of the Nembutsu followers were not only

A

to be found in Kyoto where the Emperor resided but also in

Kamakura where again there was a law banning ' the practice

J

“ {n

A o

87Nemb\utsu TsuihO Seniji. ASh’éwa Teihon Nichiren S‘hgnin' ™
Ibun, Vol. III, (Yamanashi: SOhonzan Minobukuonji, 1953), p. 263.
88 .

Nomori Kagami Vol. II, Minamotq,‘Ar\ifusa, Nomori Kagami . L
Nihon Kagakutaikei, Vol. 4, Sasaki, Nobutsuna (ed.), (Tokyo:
Kazama Shobb, 1956), p. 86.

B9sat8, shinichi and Yoshisuke Ikeuchi, Chisei H3sei
+»Shiryo, Vol. I, (Tokyo: Iwanami Shoten, 1955), p. 101.
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of Nembu%su by the Bakufu.’? 1In May of. 1200 Minamoto no * ™

:
A
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i
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Yoriie (1171-1204) had burned away the religious habits of

fourteen monks. On the other hand in Kyoto, the Imperial
\ \
court, without a military force with which to retain autho-

rity and with a government holding mérely the ideologies

of politics, d?d not have the power to exercise this kind

of oppression. \

\
AN

Political and The politica% authority of the cduntry
social back-
%round: ; in late Heian times was toobe found

in Hieizan and the various temples

in Nara, and in the nobility.91

&

When either of these groups

acted, the other had, of necessity, to join in the action for

fear of otherwise weakening its half of this joint control.
If the political chaos of Japan in the twelfth and thirteenth
cénturies had been one centered only within the ruling class, s

such as the, rivalry or usurpation of political or ruling \

power, it might ha&e given thelnobility, by acting indepen-~
dently and not cooperating with Hieizan and stukuji of Naré,o
the opportunity of monopolizing politfcal power. However,

the cﬁaotic political situation in Japan was eventually to

completely upset the existing social superstructure, and

90 zuma Kagami May 12, 1200. Azuma Kagami, Vol. I,
(Tokyo: Meicho Kankokai, 1965), p. 490.

Il Kat8, Shuichi. Shinran - 13 Seiki Shisd no Ichimen. ' N
(Tokyo: ShinchGsha, 1960), p. 26.
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to replace it with a new feudal government headed by the
Kamakura Shogunate. The new political superstructure was

o

characterized by the seizure of r%}{%g power by the samurai)

who were employed as protect9r§<ggiéhe property and estates
of the nobility.92

In such a political scenario, the rulers could not
afford to lose any of théir power, and, therefore; for their
own survival, one power~wielder had to participate in the
actions of the other. Thus, by cooperating with Hieizan
and Kgfukuji of Nara, it was possible for both the nobility
and the temples to jointly retain their authoéity. For
Hieizan and Kgfukuji of Nara, it was through the cooperation
given by the nobility that they were able to retain their
position and maintain their traditional authoritarian posi-
tion vis-a-vis Japanese Buddhism. The ex-Emperor Gotoba,
of course, being of the nobility, had no direct dealings
with the Buddhist group. Nevertheless, having had no other
choiée, he took severe measures against HOnen's group.

It was in this political and social background’that
adultery was committed by th; two heretics of the Nembutsu
group and the Emperor attempted the repression of Nembutsu

through the banishment of the leader,’HgneB. In the

Imperial proclamation of June 13, 1206 previously mentioned,

A
92

Iwanami Shoten, 1955), p. 171
\ N\

Ishimoda and Matsushima.AK Nihonshi Gaisetsu I, (Tokyo:




¢ the Emperor viewed Honen's teachings and the conduct of
. : - Y %
>~ the followers as a separate entity which seemed to follow

Rl T D PR

§

; ‘ sound reasoning. Also, despite the fact that the Report :

: ) :

: §
: filed by Hieizan and KSfukuji had been a result of debates

E concerning the doctrine, the Empéror applied pressure merely é

| /

at a political level. 1In other words, the position taken
by these power groups was an artful machination. Any f
repression by one in thé system on another who shows an
attitude opposed to the system can be said to be “"grudgelike".
- Distinguishing himself from and taking leave of the world
I of political rulers (laymen) who could pass judgement on
one another, was most likeiy what Shinran had meant with ‘'his

words "I am neither priest nor.... layman".

E‘ From the day Shinran's exile had been decided, he was
treated as a criminal by the authorities) This-means that
- \

his humanity had been denied. From this day on, Shinran

had to take upon himself the task of regaining his stolen S

. , /
humanity which entailed more and intense burning of energy
for the will to live. Keeping this in mind, we will now
discuss Shinran's exile and its effects upon his future

thought and action.
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"meaning of Toku is based on Tokukoji or Tokujin in the last

' Issaikyb KankBkai, 1925), p. 383~384.
\
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. CHAPTER IV

I} “
SHINRAN'S EXILE AND ITS IMPACT UPON HIS THOUGHT i

i. Exile

Shinran declared that he was neither priest nor layman.
He further referred to his own being as Gutoku. This term
had previously been used by Saicﬁg, the founder of Hieizan)
in speaking of himself. It is probable that Shinran had 5
made himself aware of this state of being in his days at
Hieizan but he has not w;itten in connection with this
particular point. The first appearance of the term "Gutoku"

as pertaining to himself is in his recollections of the day

his exile had been decided.

The name Shinran's state .of mind du%ing this
Gutoku: .
time is best illustrated by his remark, |

"I called myself Gutoku.“l The

sutra of Buddha, the Nehangyé'.2 Tokukoji means a person who

does not keep the Dharma and who breaks the priestly command~
ments. Tokujin is’ a person who, without the slightest
intention of practicing Buddhism, becomes a monk in order

] A
not to starve in the age of Mappo - the degenerate age of the

-

* kL
. 1x® cy6 shin sh8, ssz 1, p. 381.

—2Nehangy3, Taish® Daizd Kyo, Vol. 12, (Tokyo: TaishG-
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Dharma. This Nehangyeﬂwas most frequently quoted in KyS
Gyg Shin Shg next to J3dosanbuky3 , another sutra important
to Shinran, and therefore accoraing to these definitions,
Toku was an appropriate name for Shinran.3 From his exile

in 1207, he continued to substitute the term Toku for his

cogmon name of Fujii Yoshizane. In all his writings after
his exile, Shinran signed his name Gutoku. In Buddhism Gu
does not merely mean ignorance or dullness bup rather
unrepentance in the face of a crime.4 In the following
excerpt from his book we can see that his spirit of rebellion
was rooted in his deep faith in the other world.

Those who would abandon this defiled world and

aspire to the Pure Land, who are perplexed over the

practices and beliefs, who are darkened in mind and

lacking in wisdom, and who have heavy sins and many

hindrances, should particularly rely on the

Tathagata's urging; never fail to take refuge in

the supreme Direct Way, exclusively follow this

Practice, and uphold only this Faith.

ngle at Hieizan, Shinran was introduced to the word
Gutoku through the study of the book of Mapp5 TSmyBki written
by SaichG. So impressed was he 'by SaichG's philosophy that

he incorporated the work in its entirety into his own book,

3Among the followers of JSdokyg, there haye been those
who, before Shinran, have cg}led themselvesAGutoku. “Yamada,
Bunsh®. Shinran to Sono Kyodan, (Kyoto: HOzokan, 1948), p. 109.

4Murakami, Toshimi. Shinran Dokuhon. (Kyotc: Hyakkaen,
1968), p. 21. -

ky® Gyb Shin Shd, SSZ I, p. 5.
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During his Buddhist training, Shinran had at times
doubted his own capabilities, and now the life he was
forced to lead seemed to intensity these doubts even further.
Makinq a compafison between the two ways to salvation he /
writes:

There is a difference between the compassion of
the Path of Sages and that of the Pure Land Path.
The compassion of the Path of Sages is to pity,
sympathize with and care for beings. But it is
extremely difficult to save them as one may wish.
The .compassion of the Pure Land teaching, it
should be understood, lies in becoming Buddha
quickly through the utterance of Nembutsu and

~ benefiting with the mind of the Great Compassion’

' and Great Mercy, sentient beings as we wish. As
it is difficult to save others as we may wish,
no matter how much love and pity we may feel in
this life, this compassion is not enduring.”

An analysis of the above reveals his changed attitude
on the subject of compassion resulting from his life in
Echigo. A closer lo?k at both the people and the environment
of Echigo will help explain the impact they had on Shinran's

thought. .

. . / |
It is commonly thought that Shinran's exile lasted for

five )}ears.8 We know that the place of exile was called

®1bia., p. 314.

Modern scholars doubt that Saich8 was the author of
the Mappo Tomyo i. However, Shinran sincerely believed that
he was. Inoue, Mitsusada. Nihon Kodai no Kokka to Bukky3.
(Tokyo: Iwanami Shoten, 1971}, p. 125.

" pannishd, SSZ IV, p. 8. |

8See footnote 1.
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( ' Echigo or Kokufu in Echigo no kuni.9 IZ later years, through 3

the TannishO written by Yuien, one of Shinran's disciples,

we are informed about the circumstances surrounding the event:

H ' Honen Shonin and seven disciples were banished
' and four disciples were executed. The Shénin was
exiled to Hata in Tosa Province under the criminal
name of Fujii Motohiko, male, aged 76. Shinran was
/ exiled to Echigo Province under the criminal name
‘ of Fujii Yoshizane, aged 35. g&mgn—bS was exiled
| to Bingo Province, Chosaili Zenko-b0o to Hoki Province,
Kbkaku-b® to Izu Province, and GyOk{i HOhon-b8 to

Sado Province.l0 /
;
X . Exile regulations According to Engishiki the three
and the village,
Echigo: * places of banishment were Kinru,

11

Chﬁru and Onru and the type of

L S

punishment was to be determined by their distance from

Kyoto. If the exiles were monks or nuns, they were deprived

of their religious status prior to being exiled, for the law
Y -
of banishment was not applicable to those who were in the

12

G T
k-

priesthood. Exiles were treated severely; regardless of

age, sex or rank, they were given only one daily meal and

AR

this consisted only of small amounts of rice (Isshg no kome)13

R

e

9Shinran Shonin Ketsumyaku Monjo, January 25, 1212,
SS3% 1115 p. 176. '

10gannisn®, ssz 1v, p. 41. _ !
llEngishiki Kurosaka, Katsumi (ed.). Kokushi Taikei
vol. 26, (Tokyo:’ Yoshikawa K6bunkan, 1929-1966), p. 721.

121pia. . ,

13Isshg is 1.8 liter; Kome means rice.

- 124 -




, ,
//, |
%

14 In the spring the& were

and salt (Isshaku no shio).
provided with grain for planting anq from the second year
on they were expected to be self—supporfing, that is, no
longer dependent upon materials and food sﬁpplied by

officials.15

ENE

Shinran did not expressly indicate his place of exile,
but we are able to é€stimate the location by studying the
topography of Kokufu in Echigo no kuni. This area faces 3

Koetahama on the Japan Sea coast, a section of Japun which

has the heaviest annual snow and rainfall. Because of such
monsoon-like weather conditions, Kokufu in Echigo no kuni

has winter weather for half ofwthe year and is greatly overcast
for another third. The other boundary of the Kotahama' area

. 1s the Kubiki plain from where one can see the high mountains

of the Mygkg range. 1In such surroundings Shinran engaged in

a life of agriculture, something he had never done before.

vGood crops of course depend solely on favorable climatic and :
| “

soil conditions, and only after a good harvest could Shinran

hope to sustain even a bearable existence.

There are no statements in Shinran's works which glogify

nature. However, one can f£ind the word "sea" ninety-four !
times in the Kyg Gys Shin Sho. From this fact it is reason- )
able to infer that he probably saw the Japan Sea often, and

o

'14Isshaku is 0.018 liter; Shio means salt.

15En%ishiki, . Kurosaka, Katsumi (ed.). Kokushi Taikei,

Vol. 26, (Tokyo: Yoshikawa Kobunkan, 1929-1966), p. 669.

. .
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after a hard day of manual labor this might well remind him
of his master Hbnen who was also sentenced to exile by the
sea in Tosa. The continual roar of the sea must have stirred
his heart, especially as he had been brought up far from the
sea in thF inland city of Kyoto.

Shinran's 1ife.in Echigo would surely have been a diffi-
cult one, living as he did in an isolated land where human
relationships were so important and yet so convoluted. One
interesting fact should be remarked with regard to Shinran's
exile - the exile itself was never officiq;ly noted. Thus

\
there is no substantiation for Shinran's own words when he

says "I have been sent to exile".16

Exile is a astic
measure taken against those who have violated the\ laws of
their country. Despite the seriousness of the punishment,

neither the fact of Shinran's exile nor even his name is found

in the Azuma’ Kagami, the official record of the government

during the Kamakura era; nor is anything to be found in the
diaries of the aristocrats who were Shinran's contemporaries.

A further discrepancy can be noted between the Shinran Denne

{Life of Shinran) which states the place of exile to have been
Kokufu in Echigo no kuni and the Engishiki, the official
government record on exiles, wherein no place with suchia

name is mentiqned. It has been established that %n Echigo no -

- o
kuni, Sadogashima ({Sado islan@) was the designated place of

]

16xv6 Gyo Shin’'shd, SSz I, p. 381.

/
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exile.t? Kokufu, mentioned in'the Honganji Shdnin Shinran

Denne has a more salubrious climgte. In order to reconcile
or'explain the above discrepancies with which one éS‘pnesented,
we must initially become aware of the personalities of the
Echigo functionaries at that time.

Shinran's banis?ment was proclaimed in February 1207.18
The then regional administrator of Echigo was Munenari, who
wgs Shinran's uncle and who had been appointed to the office

‘ 19

only on January 13, 1207. It can be assumed that-it was

Munenari who arranged for Shinran to go to a plgée slightly
more comfortable than Sado. Also, Kujg Kanezane, who was a
devout follower és well as the benefactor of HSnep and who
also possessed-extensive land holdings in Echigo,20 knew
Shinran before his banishment. It is known that Shinran had -
been banished to a location where the benefactor of his
master owned some land. It can thus be deduced that it was
through the intercessions of these two powerful men that

Shinran served his exile other than in the pldce officially

designated,and it is this which caused the discrepancies in

17En ishiki No. 29. Kokushi Taikei, Vol 26, (Tokyo:
Kokushi Taikei Kank®kai, 1938), p. 721. k

184S Gyo Shin Shd, SSz I, p. 38l.

19leano, Danzo. Echigo to Shinran Eshin-ni no Sokuseki.
(Niigata: Kakimura Shoten, 19721, p. 120-121.

20Da1n1hon Shlryoshu Vol. IV-8. Teikoku Daigaku
ShiryShensansho (ed.). (Tokyo: Tokyo Teikoku Daigaku, 1912),
p. 893. ‘
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the records. Thus Shinran was not a simplé martyr hounded

. by the political and religious establishments, but rather
both a victim and a beneficiary of the aristocratic social
structure.

Al

The people It is easy to picture the kind of
of Echigo: . ‘
people he met in his daily life:
simple peasants, each w1th his spade
or hoe in hand. They all sub51sted on what they could
cultivate and harvest themselves. He would also have met
hunters and fishermen as well as travelling peddiers who
came by, regularly, once a’year.21 According to the books
of this period, direct productive labor was looked down upon
as a shameful occupation.22 People such as farmers, fisher-
men who lived off fish, and the merchant class were held in
very low esteem. Their sourcesi of status, their occupations,
were considered ;s Sase as overt criminal activity.23 In

addition to these’ people Shinran probably would have met the

servants of local lords, called Genin, who were sometimes

{

- .
216tani Honganji Yuisho TsUkan No. 4.  Bussho Kankdkai

A(ed. )., Dainihon Bukky® Zensho, Vol 132. (Tokyo: Bussho.
Kankokal, 1918-1930), p. 321.

’ 22561 0j6den in Bussho Kankokai (ed.). Dainihon Bukkyd
Zensho, Vol. 51. (Tokyo: Bussho Kankokai, 1916), . 86.

Monjo,
idd, 1959),

/

3Zennen Okitegaki,August 13, - 1285 in Honganji
,qqoted from Matsuno, Junko. Shinran {Tokyo: Sans
p. 180, B
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bought and sold as if they were animals.24 Like all of these
simple folk he too would have engaged in direct production.
Sometimes he may have bartered his vegetables for fish or
meat from them; he may have been taught how to cultivate his
land by them in exchange for instructions on written Japanese.
He may even have talked to the local children about the
capital, Kyoto, ana~the life of the aristocrats. In any
event, this is how I picture Shinran passing this period of
his life.

Despite the fact that these people were classified as
an oppressed class, they were the basis on which the economic
and productive structure of ‘the K;makura era was built. Since
social status and profession were inextricably bound together
in that feudal era, families that engaged in direct ‘production
could not be upwardly'%obile but remained in this occupation
for generations; their 1ife was fixed from birth; £here was
no way to change their social status. Therefore, having no
hope, these people had to resign themselves to living as
socidl untoﬁchables. Furthermore, because their social status
was tied to their-occupation and was therefore accompanied by
behavior considerqd despicable, such as hunting and fishing,
they were required to repeat this stigmatized activity against

their own desires in order to eke out a living} Not only was

their social status restricted, but their sexual relationships,

!

24See footnote 22.
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the only remaining province of free will, were also meddled
with. Shinran's wife, Eshin~-ni, remarked in a letter to

her daughter Kakushin, as follows:

The servants I have arranged to be transferred to
you include the following: a woman called Kesa,
aged 36; her daughter, Nadeshi, who is 16 this
year; and another daughter, 9 years of age, making
a total of three. Also the daughter of Kesa's
stepmother, and her daughter, Inumasa, aged 12.

A woman called Kotori, aged 34, and a man named
AntSji. I had the boy who is 3 this year, born to
Kesa and a male servant of another household,
taken by the father. The women servants of our
place usually enter into matrimonial relationship
with the male servants of other places, so it
leads to complications. When the above is added
together, there are_a total of seven people, six -
women and one man.

Since the law at that time even gave instructions as
to the responsiblity for raising newly-born children among

the Genin, one can appreciate that matrimonial relationships
caused freqﬂent human problems. ‘For example, if a Genin

had a baby boy, the child's father was responsible for

raising him; if it was a girl the mother raised the child.26

Witnessing the oppression of these people, Shinran for the

1

first time actually encountered and experienced a world in

which merely surviving entailed the perpetual repetition of

=3

a socially defined sin.

el
25Eshin-ni Monjo 1, SS% 111, p. 183.

26Goselbal Shlklmoku, ato, Shinichi and Yoshlsuke
Ikeuchi, Chliisei HOsei Shlryoshu. Kamakura Bakufu ho,

Muromachi Bakufu h® (Tokyo: JIwanami Shoten, 1955), p. 24.

1
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( .\M Having arrived in Echigo, Shinran no longer had a
! T
teacher from whom hg could learn of Buddhism ang’ faith.
He may therefore have sought for someone with whom he could

discuss these matters. To learn how to survive in the snow-

countfy of Echigo, however, must have been of primary impor~

'
¢
a

tance. He first had to get used to the layman's life he was
now faced with. The reason why ‘he had réjected his life in
Hieizan at the age of tyenty—nine to join HOonen's group was
that, despite tﬁe fact that it was possible to further his
theoretical educat}on at Hieiéan, the place/had become
degenerate and materialistic and consequently it was not
possible to successfully search for salvation there. Yet

in exile, Shinran enjoyed the amenities of neither an

aristocrat nor of a high-ranking Buddhist monk. He had to

work hard for the food, shelter, and time reduired to think
which he had unqdestioningly accepted in the past. It is

ironic that Shinran, ﬁho had once given up the world for the
security of a ﬁonastic life, was thrown back into the world » 7

by the same political forces he had sought to avoid. .

ii. Shinran's marriage

TRy o SRR,

Notwithstanding the lack of source material on how

! Shinran lived his daily life in Echigo, we know for certain

mpeeR sl b

that he was living a married life. ,In this chapter, because
marriage has such a moulding influence on a man's life, it

A
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is proposed to examine ‘the woman in Shinran's life and to

discuss her personality and when and where Shinran married

her. The date of birth of Shinran's children and the study

of their family background throw much light qn these matters,
and by learning morerof the circumstances surrounding Shinran's
married iife, one ¢an obtain a further insighF into his

\ V
Weltanschauung, his views on life, world, and religion,

[

which form a basis for the study of the evolution of his

- e,
thought.
| \
Nun Eshin: . Initially, we consider the woman
! whom he married. It'is known from x

g what is available that Shinran fathered

several childredn, and that the name of the woman he married

i

was Eshin-ni. "Eshin" is a Buddhist name and the "ni" at the

A

end of her name signifies that she was a nun; but her origin

B

and real name are unknown. She may have either adopted the

Buddhist hame after her marriage to Shinran or may have already
Been a nun under tﬂat name whén qhé was mafried. The possi-
bility of the latter, however, is éreater because historical
records show that‘Senju NemButsu was very populaé in‘the
Hokuriku, Tokai and Tdzan regions of Japén around the year
1207, the year Shinran was banished into exile in Echigo
(Hokuriku region), and‘that a'great numbgr of monks and nuné

oo . ' - 217
were active in the religious movement of Senju Nembutsu.

o

27

Saiho Shinansho, SSZ V, p. 267-272.

N

i




( ) There are ten letters written to Shinran by Eshin-ni

Fy
ksl

which are extant today and from which we may extrapolate an

Yy

understanding of the woman. It is learned from these letters N
that she kept a diary; also, from the contents and ler penman- !

ship, historians deduce that she was a woman of culture. Again,

O bt A 2w Y

judging [from her language, one is justified in presuming that

.

she once lived in Kyoto, the capital of Japan at that time.

Two distinct speculations as to Eshin-ni's origin exist:

;; ‘—&;,3! ﬁv i,;w-”'

i

either she was of a powerful family, the GSzoku,28 or she was
29

a woman of vitality and capability from the peasant class.

i

0 i e

T

8Nakazawa, Kenmys. Shijo no Shinran (Kyoto Bunkendd
Shoten, 1923), p. 20.

29Hattori, Shis®. Shinran Note (Tokyo: Fukumura "
Shuppan, 1967), p. 143.

Notes made by Hattori (Marx1st/hlstor1an) were based on
the letters such as the following from which he envisaged
Eshin-ni to be a healthy woman with a robust attitude toward
life.

... I myself do not ‘have many more years left to live,
so such things should not overly concern me, but I am
not living all by myself ... here we have with us the
little girl and boy of my idaughter Oguro, who are
without parents, and all of Masukata's children also
live with me, so I somehow feel like a mother to them
... (Eshin-ni at eighty-three years of age).

“‘-"“:"‘-‘4‘.&@%7 g 2
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I am very happy to be able to write you. I never
thought that I would be able to live to this year,
but I have already reached eighty-seven years of age.
... I have accumulated the years to an unbelievable
age, but I 'never cough nor drool. I have never had
to have my back and legs rubbed. I work just like a
dog everyday ... There are many things I want to write
about, but the messenger says he is leaving early .
/ tomorrow morning, so I am writing this letter in the

g middle of the night ... I will close now. Please send
me some needles. You may give it to this messenger.
Would you enclose it in your letter to me. (Eshin-ni
at eighty-seven years of age):

. . & /
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( ehara Rszhg gives his reason for Shinran's marriage to
Eshin-ni as being the financial aid Shinran might have

received from the in-laws in eking an existenceé off the land

T TN s ere tue st e, 4 i s

e

" during his years of exile,30 and that therefore she must

have been of a Gozoku family. I am also of the opinion that

)
i
-
¥

.
L b Tt k2

she was from a family of power because in her marriage, she
had brought along with her several Genin or servants of her
own. Furthermore, it is my belief that Eshin-ni had _beep a

nun before her marriage, firstly, because of the noble diction

N

she used in writing hér letters; secondly, from the frequent

religious references such as the following in a letter which

I

she had written to her daughter: ' "I bel}eve that my husband

31

(Shinran) is the Bodhisattva reborn"~~; and thirdly, because

of the fact that there were a great number of monks and nuns

/

in the Echigo region at that time.

Shinran's Now, we shall examine the marriage

married life:
U

period itself. "It is said that Shinran

o . -
{ ‘ . and Eshin-ni had four boys and three
4 , 1

girls. The year of birth is known for two of these children q.

o ‘ | i
é \ - one son, Shinren, was born on March 3, 1211 and a daughter,

3 /
|

,
30Umehara, Rylish6. Shinran Den  no Shomondai,'(Kyoto:
Kenshin Gakuen, 1951), p. 219-220.
. The opinion expressed is based upon the premlse that .
Shinran married after his arrival in Echlgo.

3lEshin-ni Monjo, S5z IV, p. 189 . _




-

Kakushin-ni, was' born sometime in 1224: Calculating from -
the minimum time required for gestation, we can estimate
that Shinran and Eshin-ni were married at least around or
before Aprii or May of ﬁ210. This year was Shinran's fourth

year in Echigo. He would have been thirty-eight and Eshin-ni,

twenty-nine years of age. The records that exist today, how-

N

ever, reveal t?at they already had three other children before

Shinren. It is possible that four children including Shinren
were born in the four years after Shinran came. to Echigo, but
this would mean that Shinran and Eshin-ni were married soon
after Shinran's arrival in Ecﬁigo. Accordingly, some histo-
rians suggest that Shinran may have had more than one wife or
that Eshin-ni was already married to Shinran before he went

to Echigo.32

It is imperative to delve further into this
topic. Five records of genealogy exist showing the family of
Shinran, his wife and ehildren:

1) Kudensho edited by Kakunyo in 1331;

2) Sompibunmyaku edited by T6in Kinsada in 1450;

3) Honganji Keizu edited by Kujo Uemichi in 1536;

A
4) Otani Ichiryu Keizu edited by Jitsunyo in 15413 and
- /(/ i
5) Hogo Uragaki edited by Kenggi/in’ISGS.

Among .these, the first and the fourth records correspond in

that they list the children's names in identical order.

/ N

1

v
‘32Furuta, Takehiko. Shinran (Tokyo: Shimizu Shoin,

1970), p. 108.
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~1. Hani (male)
2. Oguro no Nydhd (female)
-3. Zenran (male)

Shinran

~4.. Shinren (Marxrch, 12I1) (male)
5. Masukata (male) !

-6. Takano Zenni (female)

L7. Kakushin (1224) (female)

There is a moot point concerniné the above form of
recording, in that it does not f%llow the traditionally-held
Japanese method of grouping the males and listing them before

the females.33

The customary format was not followed in the
present case,which inclines this writer to presuﬁe that 1 and
2 were of one mother, while 3‘to 7 were of another mother.
If Oguro no NySbS, 2, had been recorded after Masukata, 5,

there would have been no room for guestion. Until the year

of Shinran's marriage is made ¢lear, we will have to keep

* both hypotheses in mind.

Regardless of whether Shinran had one wife or more than
one, Shinren was bé?n in 1211 and there were three other
children born previously. Let us look further back in time
at Shinran's life enviromment, to tﬁe period in which he may
have marrieé.

Eshin-ni left her name to be remembered in posterity as

the wige of Shinran. She can be presumed to have been the

A 33Matsuno, Junkd. Shinran - Sono Kodo to Shisd (Tokyo:
Hyoronsha, 1971), p. 160. - |
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woman Shinran met after he arrived in Echigo; yet, as has
been argued above, she may not have been Shinran's first wife.
As mentioned previously, to survive in exile was so
demanding of one's time and enerqgy that it allowed for little j
else. Yet even in hardship Shinran eagerly awaited the news
from Kyoto which was brought\qnce a year by itinerant merchants.
He expressed this as the“ghowering treasures which revived his
hopes for the future. At the same time as Shinran was facing
the possibility of physical as well as intellectual under—
nourishment, he felt a strong desire for emational sexual
support. Through understanding Shinran in this perspective,
it is possible to appreciate the number and strength of human .
passions which were acting on the great religious thinker as
he reached middle age. Howevef, from his life of submission
in exile, Shinran gradually gained strength, as can be seen in
the following passage which seejns to have been written in-
retrospect of that period.
With regard to "ocean". The river of miscellaneous
practices and good deeds performed by common men
and sages since the beginningless past, and the sea .
of evi] passions, as numerous as the sands of the !
Ganges, of those with the five deadly sins, the :
abusers of Dharma, and those devoid of good roots,
are turned into the water of the great treasure-
ocean of the true virtues, as numerous as the sands

bf the Ganges, of the Great Compassion and Wisdem
of the Original Vow. Hence, the metaphor of "ocean”.

N

Truly I understand (the import of the passage of)
the sutra which says, "The ice of evil phassions
melts and becomes the water of virtue."

i
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The ocean-like Vow does not keep the corpses of
miscellaneous good deeds practised by middle and
lower sages of the Two Vehicles; how then can it
keep the corpses of false and perverted good
deeds and of defiled and impure minds of human
and heavenly beings?3

<
+
i

Shinran's Vigoroﬁs vitality and his realization of his
own limitations and sinfulness brought about a fuller .

maturity in his thought and religion.

iii. Shinran's mature thought - From negation to

Affirmation
R
Discovery of In order to appreciate the socio-
universal
salvationism: historical factors which established

the parameters within which Shinran's

thought was conceived, I have focused my attention on various

z

abstract levels of Shinran's social environment during the

first half of his life, i.e., his personal circumstances, the
contemporary social environment which directly influenced his
persoﬁal circumstances, and on a third level of analysis, the
temporal juncture in the history of Japan that gave rise to

| ]

the soc@al environment. I have also stressed the role of

HOnen's thought since it is this tradition of thought which,

£y

sreenith 4

34 xy5 Gyo Shin shb, §sz I, p- 78.
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35 haa the greatest influence on \

as Shinran himself states,
Pure Land Buddhism. Shinran's thinking matured in the process
of transcending the temporal and spiritual suffering he -
experienced in the first half of his 1life, and was guided by
Henen's teaching of Pure Land Buddhism:. the sole

factor which prevented his withdrawal into the solitude and
isclation of self-defeat.

Shinran was born into a family of court nobles but he
left court life during childhood in order to enter the priest-
hood at Hieizan. Twenty years were devoted to a life of
reflect%pn and Buddhist} study which, unfortunately for him,
could not open the way to spiritual salvation. After suffer-

36“ft:he

ing severe disappointment in the practice of Nangzodo,
attainment of enlightenment by one's own efforts, he finally
abandoned Saichd's belief that "the practice of Buddhism

should be such as to lead all human beings egually to eniighten—
ment of Amida's wisdom without any discrimination". He turned
in desperation to HGnen's group, an act of faith which

resulted in his political banishment.
\

Tann1§ho S8z 1V, p. 5-6. A

‘How much faith Shlnran had in Honen can be seen by his
own words. I will have no regrets even though I should have -~
been deceived by Honen Shonln, and thus by uttering Nembutsu,
I should fall into hell ... If the Original Vow of Amida is
true, the Shakyamuni's sermons cannot be untrue. If Buddha s
words are true, then can Zend3's sayings be false? If Hbnen's
sayings are true, then what I, Shinran, say cannot possibly be
false either.

36Nang2€ﬁ€ literally means the difficult way to enlighten-
ment. ‘ ) .
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The zenith of his thought, which wag reached after such
fundamental decisions, was that man is a being who can only
face his environment in a quiet manner; that man, while
being tossed around by his environment, simultaneously through
his own Shukug@} the inherent Karma, reacts upon it and

creates his own reality; therefore, although living in

the same environment, each individual will live a different
life because.of his different attitudinal prism.

It was the problem of Karma that intellectually exercised

\
Shinran. He believed Karma was inherent in all human beings,

endlessly causing sins and wrong doings as long as one lived.
In every action we were bound by it, for example:

Suppose you could do anything just as you please;
then you could kill, if you were told to kill a
thousand persons in order to be born in the Pure
Land. But you do not kill because there is no
Karmic condition within you to kill even one
person, and not because your mind is good. Even

-~ though you have no thought of injuring others, it
may so hagpen that you kill a hundred or thousand
persons.3 ’

All human affairs are nothing but a samsaric38 circle

conditioned by inherent Karma.
N

A good mind arises due to the influence of the inherent
good, and evil things are thought and done due to the
works of inherent evils. We should know that the com-
miting of a trifling sin, as minute as a particle ‘of
dust on the tip of a rabbit's or a sheep's hairx, is
without exception due to our inherent evil Karma.

e AN
37Tannlsho, SSz 1V, p. 21

8Series of births and deaths or a cyclic transmigration
in Birth-and-Death.

A
. 39Tannisho, SszZ 1Iv, p. 20. .
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( ' shinran believed that, in the degenerate age of the

kg
Dharma, ene who pursued the Way was a monk regardless of

]
#
s
%

whether his head- -were shaved or his b0d§ cloaked iﬁ clerical
. AA A A A A
robes. In quoting "Mappo Tomyoki" on the Kyo Gyo Shin - Sho,

which he believed to have been written by Saichg, Shinran

o ermtep mign e g -

wrote:

‘ Question:X‘All sutras and vinaya prohibit widely the
breaking of the moral precepts and those acting

against them are not allowed to enter the Sangha.

The gquestion is with regard to the breaking of the
precepts. As I think of the Latterly Age, I see no
observance of the moral precepts. How could it be /
that one feels pain, having no wound? ‘

Answer: All that took place in the Age of Right
, Dharma, the Age of Image, and the Latterly Age is

expounded in all the sutras. Whether one is a
Buddhist or not, who will not open his eyes and see
that covering one's own wrong deeds’ does not hide
the Right Dharma? _But the Latterly Age, about which
we speak there can be but bhikshus who are barely
bhikshus in name, because it is very difficult in

, this age to perform good deeds, and because of this,
these bhikshu in name, through the compassion of
Amida, will be made the true treasures of the world.
If in this Latterly Age there is one who observes
the precepts, it is very strange indeed. It would |
be as if a tiger were in the street.40

This philosophy shows the beginning of a new kind of
logic. Shinran by his position was trying to make salvation %
more accessible. However, the development of his theory was

4

based on a monastic type of existence, and it would take his Lﬁ

life of exile to refine these ideas to the point where they

embraced all mankind.

40Yamamoto, K&shd. (tr.). KyG‘Gya'Shin Sho. " (Tokyo:
Karinbunko, 1958), p. 283. ;

i
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When Shinran lived with Honen's group, his master

\ chanted Nembutsu seventy thousand times a day and kept all

Y \

the priestly commandments;even though the world around was,
in the degenerate age of Dharma. Thus then's group hgd not
as yet freed itself from ideological Buddhist practice.
Moreover, in Echigo, Shinran was forced to live among the .
miserable and oppressed who lived off animals. Since he had
been obliged to leavehis master, then, he must have been

fpfced to reflect introspectively in order to seek the answers
7

tO\hiS constant questioning. "Is it true that unless these

[

people are saved, I shall not be saved?" At this point
Shinran was separated from his family and sqcial béckgfound,
and while experiencing the traumas of exile he once again
changéd his conception of compassion from that which he had
believed firmly at the.time he joined Hgnen's group. Shinran
was neither an ambitious Buddhist monk nor an intellectual.
Hé'was simply a believer of Buddha's teachings,who shared the

1

farm labor with his fellow men. Thus, this experiencé nade

£ ,
him identify the people as a plurality. For example, he
believed the people to be as "the ocean of multitudious .

ndl or "the sentient beings in the worlds which are as

beings
numerous as dust particl’es".42 ;Shinran simply felt a “onenesé"

‘with nature and with his fellow man, and it was this experience

’~
4lyvd Gyb shin shd, ssz I, p. 117.

421pid., p. 127. | /
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that extended his-idea of Amida's salvation from an individual

framework to that including all living things. Thus, accord-

"

ing to his teachings, even the average man as sinful as '

-

Tokonogerui from a social point of view, as well as the reli-

. L4 . : .
gious elite, was assured salvation through Amida'’s compassion. o

1
1
¥
5
]
)
£
}
i
:
;
:
§
i

When we believe that we are to be born in the Pure
Land being saved by Amida's inconceivable Vow, there
rises up within us the desire to utter Nembutsu, At
that moment we share in the benefit of "being embraced
and not forsaken".43

Nembutsu is the unimpedjd Single Path. The reason
is that the gods of heaven and earth bow in rever&nce
* to the followers of Faith, and maras and non-Buddhists
cannot hinder them., Nor can any sin or evil exert
Karmic influences upon them. Nor can various good
. deeds surpass Nembutsu.

He went further, even so far as to making such statements$

We should know that Amida's Original Vow doe$ not
discriminate whether one is young or old, good or
evil, and that Faith alone is of supreme importance,
for it is the Vow that seeks to save the sentient
beings burdened with grave sins and fiery passions.
Therefore, if we have Faith in the Original Vow, no l
other good is. needed because there is no good surpass- ‘
ring Nembutsu. Nor should evil be feared because there !
is no evil capable of obstructing Amida's Original Vow .45

His teaching was not intended merely for a specific time /
in history, but as a true teaching, meant to alleviaﬁe the
eternal grief and suffering of all people in every age who

were promised salvation through faith without discrimination.

T

‘43Tannishét 8SZ 1V, p. 3-4.
441pia., p. 10. ' :
458e¢ footnote 43. d ' x NI
1 S I ~ Q
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Shinran taught these people who were enduring a wretched
existence that "human suffering was the only condition
necessary for recei\}ing Amida's compassion". He said that
before Amida all were equal in théir practice of Nembutsu.

Although he did not take the dramatic role of a crusader or

a savior, he made himself, as it were, a blind man's cane.
Thus, Shinran was re-emerging from exile as a creative leader

with the support of the common people in his place of exile.

. o .
iv. Shukugo: Karma-controlled human deéstiny

One of Shinran's disciples recorded the following as

his Master's words:

"We should know that the committing of a trifling
sin", said the late Master, "as minute as a particle
of dust on the tip of a rabbit's or a sheep's hair,

' is without exception due to our past evil karma"...
" . .. Suppose you could do anything just as you please;
then, you could kill, if you were told to kill a
thousand persons in order to be born in the Pure Land.
But you do not kill because there is no karmic condi-
tion within you to kill even one person, and not
because your mind is good. " Even though you have no
thought of injuring others, it may so happen that
you kill a hundred or ,a thousand persons."

AY

From the above guotation, including the evidence of our

present circumstances, it can be said that all acts are a
. !
result of sins committed in the past, and no matter how small

that act may ‘be, whether it be as minute as something on the

. *

18 annishd, ssz 1v, p. 20.
z
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tip of a hairof a rabbit or sheep it is still the result of .

‘sins committed in the past. Shinran concludes that this’
Lo T
world is hell, as will be seen in the following words:

"Since I am incapable of any practice whatsoever, hell would

,definitely be my dwelling anWay. nd7 .

If we say that living in this world now is living as a
result of. inherent sins, it follows that living now is also

living by committing sins. Human beings have been living by
J

sinning from the beginningless past. This is the meaning of
the term "Shukug(/)\" which Shinran had used in dialogque with

his disciples.

Logic of faith The term ‘Shukug’o\, however, does not

and Shinran: \ s
appear in any of Shinran's own writ-

* ings or letters, and one can wonder

how the term was embodied in his ideology. Shinran said

that living and acting now is a continuation from the beginning-
‘ . '

. less past to the eternal future from sin to sin. A passage

A A . .
from the Kyo Gyg Shin Sho mentions this point:

-

The Buddha's intention is difficult to fathom. But
I humbly presume His intent as follows: From the -
beginningless past to this day and this moment, the
ocean of multitudinous beings has been defiled, evil
and filthy, and does not possess the pure mind; again,
they have been deluded, flat’ceringé and decejitful;
and do not possess the true mind.

471pid., p. 6:°

48 & 6yS shin sShd, SSz I, p. 116.
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On the other!hand he says: \

All the ocean-like multitudinous beings, since

the beginningless past, have been transmigrating in
the sea of ignorance, drowning in the cycle of exis-
tences, bound to the cycle of sufflerings, and having
no pure, serene faith. They have, as a natural
consequence, no true serene faith.49

The awakening of our consciousness to this claim is born
Ty X "
out by the comparison of sin and ignorance with the opposite

Absolute Truth. For Shinran, the Absolute Truth, the Eternal.

Truth was none other than Amida's Original Vow. Becoming
aware qf one's,sinfulness maj lead to knowing the Eternal

Truth; the contrary can also be said, and I believe that this
is religious faith.

The Deep Mind is’ the mind of deep faith. It has
... two aspects. The first is that which believes
deeply and determimedly that we are really SLnful
ordinary beings, fettered to Birth-and-Death,
continuously drowning and transmigrating since .
innumerable kalpas ago, and have no, means for
emancipation. The second is that wklch believes

deeply and determinedly that the Forty-eight Vows

of Amida Buddha embrace the sentient’ beings, EE
enabling those who trust His Vow-Power without

doubt and apprehension to attain Birth assuredly.. .30

The above—quoted passage is referred to as "Nishu
Jinshin” whlch is a term used 1n the Jédo Shlnshu faith and
which serves as the basis for 1€s theory of salvation. There
are two aspects (Nishl) of the Deep Mind (Jinshin), one of

which is called Ki no Jinshin where one learnsaf the reality

VY

v

I1pia., p. 120.

01pid., p. 103.
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( of one's own sinfulness, and the second of which is called :

r

A . \
Ho no Jinshin where on

believes in Amida's Vow which, without

c fail, will always save Ahese sinful and evil souls.

These
&

v

)

two aspects of the/gi d do not arise in the heart at sepafate

;.times but rather ‘arise simultaneously, and are born from

faith. To repeat again, by becoming aware of XKi no Jinshin .
which is the perpétuation of sin, we are able to believe in é
HO no Jinshin, Amiaa's Vow, and this precise Logic establishes é
the Salvation of J&do Shinghﬁ which is said to be a Faith of i
Other Power. %

* From negation Shinran employed the word Shuku
to affirmation:

meaning "have" and "dwell in" in order

. ; to relate the inherent sin and
/ ! .

ignorance in human beings. Although we think we have acted .

« S S

. in' a magner such as explained in this passage, "When our minds

are good, we think it is good, and when our minds are bad, we

think it is bad",51 the act is nothing more than a continuation

of the past acts, and an act en route to the future. When one

e
reflects upon oneself, one's past acts (Shukugo) naturally 3

et - Palil it
Ere \;‘gjﬁz&fx«n,&‘?nﬂs A el R el
v

hd . &
become the object of consideration. Thus, despite the meaning

"dwell in" in the phrase, it can be said that the\phrasé is

applied for reflecting upon one's present self as well. Sub-

e

\\sequently, Shinran repeatedly told his disciples that only

o

>loannish®, Ssz IV, p. 22.
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through comparison with the Absolute, Eternal Truth that

e

was Amida's Vow, are we able to attain awareness. The more

one tries to believe that Amida's Vow is Eternal Truth, the

realization that one is in the midst of continuous sinning

:
3
3
4
:
%
'
i
4
i
i
1

makes one sad and dejected, and having one's back turned toward
; =

Amida's Pure Land is, as it were, seeing one's self in a

3
.
v
;i
&
&
2
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reflection. °

It is hard to leave our native land of sufferings
where we have been transmigrating from immemorable
kalpas ago up to the present. We feel no longing
for the Pure Land of Serene Sustenance where we
are yet to be born. How powerful and intense,
indeed, are our evil passions!52 :

This awareness, in turn, teaches us that the more sinful

a man is, the more Amida's Vow is drawn to him. ‘Since sins
¥
committed by man had been from the béginningless past, so

Amida's Vow had also been from the beginningless past. .

| In one &f the academic books that Shinran wrote g}th

his heart and soul, there is a passage in which he makes a
1 A

frank confession and penitence. This is the passage which
is believed to be the most unreserved confession in the

history of Japanese Buddhism. It reads: ' K
. - ]
"Truly I know. Sad is it\that I, Gutoku Ran, ‘ ]
. sunk in the vast sea of lust and lost in the ' :
great mountain of desire 'for fame and profit, )
+do not rejoice in jOlnlng the group of -the i
nghtly Established State, nor do I enjoy ;
coming near to the True Enllghtenment. What P
a shame! What a sorrow!?3 §

l 52

53

Ibid., p. 12.

Kyd Gyg Shin Shb, "SS5z I, p. 153.
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( The more serious and profound this penitence and- confes- ’

i F
sion, the more jdyful and elated one will be to know of Amida's -

Ty e

-~ Vow, the Eternal Truth, which was vowed for the salvatioh of

P

man who is nothing more than sin itself.

What a joy it is-that I place my mind in the !
soul of Buddha's Universal Vow and I let my
thoughts flow into the sea of the Inconceivable
Dharma. I deeply acknowledge the Tath@gata's ¢ ' 3
Compassion and sincerely appreciate the master's {
benevolence in instructing me. As my jog increases,
my feeling of indebtedness grows deeper.

R Rt T I
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, \‘ Moreover, Shinran says that the merit of Amida's Vow

b would fill the ocean of multitudinous beings. He had come

to believe that there was an Amida Buddha who had meﬁcy on

even those who practiced the Buddhism of Sages which he had
denied after twenty years of his religious training. 1In a '
letter to his disciples, he wrote: '

The Path of Sages is the Way by which those already
enlightened mean to lead us in and is represented
by such superb teachlngs of the Mahayana School as (
the Busshln—shu, the Shlngpn-shu, the Hokke-shi, \
the Kegon-sh@l, the Sanron-shii, and others. The |
Busshin is the Zen Buddhism that now much flourishes.
Also, the Path o£ Sa%es is represented by ‘such teach~
ings as the HossO-sh the J8jitsu-shdy, the Kusha-shu,
and others, which are either pseudo-Mahayana or Hinayana.
These are all of the Path of Sages. We say "pseudo"
because the already enlightened Buddhas and the
Bodhisattvas’ reveal themselves, for the time being,
in several forms so as to urge us to the Way.33 .
/ : .-
: ' Shinran thus was able to, f£ind and accept the innate value

’ H

. e .
of things. His turning point from negative to positive logic t

541bid., p. 383.

55

&
Mattosho, SSz III, p. 61. )P‘ B
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i; is his thought on Shukug3. His deep sadness in realizing

ERPNEE

J that he was living in continual sin was precisely what made
him know of the joy that Amida's Vow would compietely embrace

such sadness with Eternal Truth. This revelation established

o R R S Y

o

his Logic of Salvation. The words to his disciples explain-

ing that one can continue living with confidence though know-

e

PRES

ing one was in the midst of continuous sinning are asy.follows:

; Nembutsu is the unimpeded Single Path. The reason

: is that the gods of heaven andarth bow in reverence
. to the followers of Faith, and maras and non-

: Buddhists cannot hinder them. Nor can any sin or
evil exert karmic 4dnfluences upon them. Nor can
various good deeds surpass Nembutsu.56

|
Through faith, a person who was in sin will know joy

called the "unimpeded Single Path" which is truly free. I
| believe the above is Shinran's "Ideology of Past Acts".

Shinran, as mentioned previously, had not mentioned
> , ) \
A .
the term "Shukugo" in any of his books or letters but the -

/

use of this term was for the purpose of teaching the True

Faith.

[ N

*6rannishd, §S2 IV, p. 10.
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{: v. Akunin ShOki: 1If a good man can attain salvation,

P2 ™ N

SXRVE L -

even more so a, wicked man. , .

In writing the Kyd Gy6 Shin ShG, the Nehangyb was the

g BT PR

second most cited reference after the Daimuryajgkyg, one of

the "Three Sutras of Pure Land Buddhism".57 The reason for

this frequency was the fecognition that Buddha's object of

\
salvation w§s the Nanke no Sanki, the three groups, of men
58,

i difficult to be saved. I ‘have concluded that the other
reason for the frequent citation from the Nehangye was
Shinran's realization that Shinran himself was one of Nanke /

%o Sanki, that man d%fficult’to be saved.

The "Akunin" who is symbolijed as the man in the Nanke
no Sanki is the verﬂ object of salvation, "ShBki", that ' '
Buddha is seeking for. This is the ideology of Akunin ShOki, - ,
which was Shinran's view of man that hore his ideology of |
Shukugsx and the starting as well as the returning poiﬁt in
Shinran's thought.

1

Unlike the word “Shukugg", the word "Akunin Sh8ki"

PP

appears in Shinran's as well as in his disciples' writings. !
p !

A
¢ The expression is found in the Kyg Gyg%Shin ShG as well as

A 57Tsuchihashi, Shkd. -Shinran Shonin to Nehgngyﬁ. |
Ryukoku Daigaku Ronshii, Vol. 355-356. (Kyoto: Ryukoku
Daigaku, 1961), p. 309.

58The three groups of men are 1) those who have committed
the five sins forbidden by the teaching of Buddha; 2) those
who mock Buddhism; and 3) those who have no innate righteousness.

-
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i: the Ronchﬁ, Ojoyoshu, Kammurygjukyg, Monjiki, and the

\

‘Amida made his Vow out of compassion for us who

i are full of evil passions, and who are unable to

[ set ourselves free from samsara by any practice.

i Since the purpose of his Vow is to have evil persons
- attain Buddhahood, the evil person who trusts the ‘
Other Power is especially the one who has the right

cause for Birth in the Pure Land. Hence, the words,

"Even a good person is born in the Pure Land, how much

more so is an evil person".39

l

It becomes evident through this type of writing that
)

s A . = ’ i

* Nehangyo, making a total of eleven appearances. | - ¥

IE .

;

e Self-examination Shinran's disciples were informed :
| % of man: .

: . that: ;

i

PR X6 wpian g vy

. faith and trust were’not limited to any one specific class

of society. We wonder what kind of people specifically .

® Shinran had in mind when he referred to "Akunin" or "evil
1 Al

persons". 1In one of his letters Shinran provides a clue

)

to his concept of an "evil person".
So .we ought not to think we cannot be taken in ’
by the Tathagata because we are bad. THink we
are bad because we are by nature fully illusion-
clad.b60 . ’ . ~
- In another letter, he said that these people were the

very.pedple that Buddha was trying to save., It reads:

h 59Tannish3, §sz 1v, p. 6. -

60

MattBshd, sSz ITI, p. 64.
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( Illusioned as we are, we may unknowingly be doing
’ what we ought not to do, saying what we ought not
to say, and thinking what we ought not to think.
‘ Should we, on the ground that nothing hinders us,
s 3 entertain dark thoughts toward others, do what we -
ought not to do, and say what we ought not to say,
, $ it is not that we are driven to evil by illusion,
; but that we do so on purpose. This can never ‘be.6l

k3
E
{
L

_As jus£ explained by Shinran, man's actions all stem,

\
, . from man's sgiritﬂ%& darkness and ignorance. Shinran says
that man is such where any kind of sin and all the things "
done with the exercise of one's will are, in fact, not the
Qill of one's self but the play of fate that makes man
céﬂmit sins.. This then is the essence éf Shinran's defini-
tion of Akunin or the evil person.

¥

It has already been mentioned that the word "SHOki "

means the people whom Buddha especiglly sought to save.
a The character "Ki" in the terminology of Buddhism means
man, and as a term in the doctrine of the J6do Shinsﬁﬁ,

"Ki" or "man" is divided into three types: 1) Shobi no ki,

""2) Juh® no ki, and 3) ShOtoku no ki. "Shobi no ki" gene-
|

"-%rally denotes the concept of every man as an evil person.

"Juh8 no ki" is the man who has faith. "ShOtoku no ki" is

i

the man who is compared with the Absolute Truth from the

standpoint of religion. L

‘




~
~

1; Meaning of Here, let us look at Shinran of the ;
evil man: ! -

"Shotoku no ki" where he compared

SAPATST 2 A

R

himself with the Absolute Being.
. |

He says:

R R o e

The Deep Mind is the mind of Deep Faith. It has,

again, two aspects. The first is that which

belleves deeply and determinedly that we are really )
‘ sinful, ordinary beings, fettered to Birth-and-Death,
contlnuously drowning and transmigrating since

: innumerable kalpas ago, and have no means for - <A

p emancipation.

To his disciples he said: )
I know absolutely nothing about good and evil. If
I were able to know good sO thoroughly thaq the
Tathagata would recognize it in His mind as good,

then I could say I know
evil so thoroughly that
nize it as evil, then I
In such manner, Shinran

himself, as evil in terms of

'to write in his Kyo Gyg Shin

good. Were I able to know
the Tath&fgata would recog-
could say I know evil.

defined all men, including ’

the Tathagata. He then went on

Sho that man who' is evil is the
object whom Buddha seeks to save.

\ . Hereupon, the Meditation Sutra says: "Teach me
how to observe the land resulting from the pure
actions™ . "The land resulting from the pure actions"
refers to the Recompensed Land established by ‘ .
fulfilling the Original Vow. "Teach me how to y
meditate" is an expedient. "Teach me how to receive
properly" refers to the Adamantine True Mind.

!

Continuing on, he said? -

PR T
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Ky6 Gyo . Shin ShS, SSz I,. p. 103.

®3rannishd, ssz av, p./38.

- \
64%y8 GyS shin shd, Ssz I, p. 276.
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"Contemplate clearly the Person in the Pure Land ) g
who has accomplished the pure action", This ’
means to believe in the Tath3gata of Light

Unhindered in the Ten Quarters who came into

existence by fulfilling the Original Vow ...

"You are a common mortal with inferior mental

capacity". This reveals that even an evil man can

SR N Tl T L

3 N be born in the Pure Land ... "Buddhas and Tathigatas

) have a distinguished expedient", This shows' that ' ’
& meditative and non-meditative good deeds are of the

: expedient teaching.

i It says: "She saw the Land through Buddha's Power".

5 This implies the Other Power. It says: "If the

. ] sentient beings after Buddha's death ..." This showg

that the sentient be%ggs in the future are the very
object of salvation.

The ideological developmenf of the "Akunin ShQki"
resulted from the special study of the Nehangye and was
based upon the "Jiki s85 no Ronri"66 which he studied at

Hieizan. This specialized study served as a stepping stone

which enabled him to turn to the Pure Land teaching;and

furtheg by living his life in exile, he arrived at the

e LT W,

ideology which he fostered. Shinran thus taught that the
ordinary finité man can be saved by Amida Buddha, the

Eternal Trutﬁ and infinite compassion, i.e., by the exhaustive
teaching of the Other Power. The transcendental character

of Amida offered merciful salvation to all. Be they rich or

poor, noble or outcast, Shinran's doctrine made it possjible
for man regardless of his social position to enjoy the happi- !

ness of the Pure Land and to experience the ecstacy of true

651pid.

@

665ee Chapter II—ii,‘Logic of Jiki.sgg, p. 36 ’

A
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contentment, Salfétion no longerlrequired the development .
of self-power gut only adoration of Amida Buddha. This
téaching Shinran held to be the most suitable for the period
and its people. Jiki $68 no Ronri was the result of an
‘emotional and intellectual odyssey through lyrical humanity
and the troubles of physical passions,and it entitled bll
sinners (evil men) to attain salvation. At about this stage
Shinran began to show maturity in his religious thought which,
earned him the title of religious reformer: That which is
referred to as Jiki.S00 no Ronri forms the ‘basis of his thought
anq this resulted from a deep consciousness of history as well
as from the maturing of his own faith. ﬁﬁs thought exerted a
strong influence upon what was |to beqome JapanesezBud&hism;

it served as the basis for Kamakura Buddhism, which has been

N

referred to as the religious reformation of Japan.

i

3
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CHAPTER V ' -

> SHINRAN '~S KAMAKURA REFORMATION

*

i. sSignificance of pew religious salvation in Kamakura

o

During the Kamakura Period (1192-1333) the old tradi-
tional ‘power was replaced b& a new aﬁthority. In the process i

"n(
of this change, in the midst of resistance and revolts, people

AN
experienced insecurity and suffering” for the degenerate age.
At the same time, the people were liberated from the authori- .
tative pressures and met with the opportunity to awaken to

individual self awareness. This was apparent even in the

e e B

political structure. ° The two governments® of Emperor and
'warriors coexisted at the same time, a situatio?ﬂto be traced
to this period alone in Japanese history. . Warriors who origi-

nally were bodyguards to the Impefial court members now had

«

ruling power. The values previously held had been completely
changed and became the stértiné point of a social revolution.

The infiltration of the warriors into the ruling class’
began with the Heike clan. The political power of the Heike,
howevé;, remained under that of the Emperor'§. By estab}ish—

ing kinship through marriage with the Imperial family, and'by 5]

procurihg a military force, the Heike clan soon had a free -
hand in the Imperial government. As opposition against the

arrogant Heike clan increased, Emperor Goshirakawa,who wanted

“,
——— -

to regain power, tried to oust the Heike from ‘their seat of .

power and to this end, but unable to do so on his own, enlisted
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the aid of the Genji clan. This was the beginning of a

A

tragedy for the Impefial power.

Minamoto no Yoritomo (1147-1199), whdm the Emperor

"trusted as an obedient and trustworthy watchdog, metamorphosed

\

into a wolf. Soon after the Heike wére subjugated in year
1185, Yoritomo refused to remain any longer under the control
of tﬁe Emperor. The Genji clan that defeated the Heike proved
to itself that it could atany time fight the Imperial’ family.
The Genji eventually took awa;lfroé the Emperor. Shugo (police
and military powers) and gigﬁ (con€r01 of land and collection
% e

of taxes) and established a government in Kamakura.',

@ 7

4 >

Liberation and Common soldiers fighting in the o,
the rise of new ,
orderx: . battlefield, who had been -looked

down upon by the Imperial court members -

. . . . *
as Azuma Ebisu, men of no education living in the east, were

now assigned to the ruling posts of Shugo and Jit8. The class
of people who had been disregarded as the lowly born andwthose )
whose work was looked upon as sinful were now given'the possi-
bility pf risi7g in society. IP other words, thelwhole society o
was gwakening éo a new identity.- ‘

It waé time also for religion, tﬁe organizations and
doctrines of which were tied to the old authority, to change..
For those who now realized their inﬁiviéual humanity, it was
important to seek a religion which”woulh constructively give - .

a

strong incentive to living rather than merely teaching matters

°
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“in‘the‘Kémékura Period can be better evaluated.

“r
1 v
-2

that would reflect upon their lowly birth and sinful work. .

:
H
+
-

This was the Kamakura Period, a turning period, when all

\

people were gropiq% in confusion and reaching for faith.
Faith, in turn, was a great libérating influence in the 1lives

of many. The men who spent their lives in spreading this new
A\
Way to Salvatlon were of course, Shinran, Honen,vDogen, .

Ny
Nichiren and many other monks of tﬁ! Kamakura Perlod We

will now compare the views upheld by the ?bove monks .

- N
k4

[

ii.e Development of a teachlng suitable to the period

‘ and to its people ' o . N
. \ .

4
<

Masutani Fumio has stated that "... in the Kamakura

Per&od, Japan, for the flrst tlme, found that Buddhism which

was orlglnally a forelgn doctrine had become the accepted E

'

T R ALt 12 e i v ot 2 e ,» Fonagl s

rellglon in the daily lives of the common Japanese people."

This was made ;possible throygh tﬁe‘ptactf;al aoolication of
jiki“éog no Ronri 5&:umh1B%ddhistvleaders of the Kamakura

period as HSnen, Shinran, Dégen, N}chiren and Iopen. Itvis‘
p;oposed in this chapter to compare tﬁe ;egacy of‘Dggen and. ' |

Niéhiren with those of HOnen and Shinran, and in this way to :

F ) . A’ . . N
observe the development encompassing the Gyo (religious o

. . \ !
practices) and Shin (faith) of these four seminal . @ e
» . o i
A ) . R
figures, so that Shinran's importance és’} religious reformer . JY

»

4

-

LA
2 o -
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9, lMasutanl, Fumio. Shlnran, Doqen, Nlchlren (Tokyo:

Shibund8, 1961), p. 24. .
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Kamakura Buddhism These four men of the Kamakura Period
and the religious :

men: had all at one time in their lives

t

. . . . N . A A
studied in Hieizan - i.e., HOnen from

-

the age of thirteen to forty-three, Shinran from nine to twenty-
% ’ !

nine, ﬁSg n from thirteen to fifteen and finally Nichiren from

¢

the age“o twenty-one td‘thirt&—two. The' traditions of thought

developed by these ®our men share a common characteristic in ©

»

that from |the cornucopia of Buddhist teachings and practices,

»

“each had.drawn one single teaching and prac¢tice to make parti-
éw}arly hils own. Tt is suggested that the reason for this

stems from| the fact that all four men, as mentioned. above,

)
N -

studied in| Hieizan. . ‘
Now Hieizan considered all Buddhist teachings and prac-
/
tices to be of equal value. But .from such an’ eclectlc

-3

scholasti po%1t10n as that of Hlelzan where Sundry Practlces

-

we}g grevalent, both HOnen' and Shinran left,in search of the

v

pure faith.. DSgen too left Hieizan for a more meaningful

life in the pursuit of one practice.’ Nichiren, who practiced
]

Hokekyg,re@arkéd that "those in Japarn who are not followers

of Dengya Daishi (Saicha, the founder -of Hieizan) are evil

C M 3 e

men"2 and he too left the syncretistic atmosphere of Hieizan,.

2

-where there’ co-existed teachings and préctices,dther than the

. Hokekyg which Saicho adored. .

o
L)

,‘

§

2Senjlsho. Showa Telhon Nlchlren Shonin Ibun, Vol. II.
Rissh® Daigaku Nichiren Kyogaku Kenkylsho (ed.). (Yamanashi:
Sdhonzan Mlnobukuonjl, 1953), p. 1016.
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The four men who thus "descended from the mountain"

[

demonstrated their critical spirit and discernment toward the .

a 0 Q

existing cohditions of history, society and man in the thir- }

i ! © teenth century, and each chose a Buddhist teaching and practice

to meet his perception of the actual needs of the people of

. his time. Each leader re-interpreted and developed Buddhism
based on one chosen teaching and practice and together these -
came to be called the "new Buddhism of Japan",or "Kamakura
Buddhism". This Kamakura Buddhism is also referred to as-
the "Religious Reformation" of Japan and such reéresentative.‘
leaders of this périod as Hgnen, Shinran, DSgen and Nichiren

are collectively known as the religious reformers of Japan.

:

g“

§ s

2 ‘ o

I . .

¢ \ The ultimate choice The outstanding characteristic of

% ' - the theory of

§ ¢ practice of Kamakura Kamakura Buddhism, excepting Zen, was

: Buddhisn: « .

§° ’ the emphasis on one sole teaching and

# :

E. practice as best fitg%ng the age,

i , . i

§ common man and country. Each of the men have remarked as j -
- . follows: R

g | In the practice of Buddhism, it is imperative to :
5 know oneself thoroughly as well as the period in ]

which one is living.3 - HOnen. o

The priests and laymen of this égédshddld consider oo
their own limited‘capacity/.4 - Shinran.

5

o

A gy

. 3Nembutsu Taii& WagotBroku Vol. IT, J8doshl Zensho IX
(Tokyo: J6doshii Shiten kﬁnkﬁkaih 1908), p. 510-511.

5

2L
5
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e

“kyd GyS Shin Sh3, SSz I, p. 313,
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as on Japan as follows:

“ /
'The proper way of studying Buddhism is first of all
always to study the age and to see man and his age
through the eyes of Buddhism.® - Nichiren.

These men and Dogen further remarked on the Kamakura

Period in which they lived and their contemporaries ;§ well

The world has already entered the degenerate age of
the Dharma. Man is 1gnorance.6 Two thousand five
hundred years after the ‘death of §hakyamun1, this
age is full of conflict; in it, it is most difficult
to master the practices of\Bu&dhlsm.7 - Honen.

More than two thousand years after the death ¢f
Shakyamuni ‘the age of the Right Dharma and Image
Dharma has long passed. Believers in Buddhism who
follow after the death of Shakyamuni are sad.8

We are of far-off islands scattered in the ocean.®
- Shinran.

Contrasting we who are of a far-off island- in the
present degenerate age, with Vhose'of the dge of the
Right Dharma -and Image Dharma, there is a difference
of heaven and earth.10 - pDOgen. /

'

More than two thousand years have passed since we
entered the degenerate age; we are of a far-off island,;
and as well man is ignorance itself.ll - Nichiren.

N

5 - A ~ - , . . :
SenjishO, ShSwa Teihon Nichiren.ShOnin Ibun,op.git,p.1003

6 ALA A~ A . >
Nembutsu 0jo Yogisho. Wagotoroku, op. cit., p. 497.

ZNembutsu Taii. WagotSroku,.gp. cit,, p. 511. /

8Snbzbmatsu wasan, Sz 11,%p. 157.

9shbshinge, SSz I, p. 91.

\\RElhelkoroku vol. V. Dogen Zenji- Zenshl I. (Tokyo:
Chlkuma‘Shobo, 1969), p. 539. . .

llKalmokusho. ShBwa TennxxNichiren Shonin Ibun, op. cit.,
p. 556.
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* Each of the men referred to his age as one of conflict,

- to man as ignorance itself, and to his country as a far-off

island. As seen”above,,witq acute ‘discerning power and
critical spirit they situated the age, land and man, and .

reinterpreted these to form a new Buddhist doctrine.

]

A
Honen, DOgen and Pure Land Buddhism and the practice
Nichiren, the
faith and religious of Nembutsu which was chosen by HOnen

practices:
’ have already been discussed above in

Chapter III-i, HOnen and his teaching.12

Characteristically, Honen divided his understanding of

the religion between "the reaiity of this earth and the Pure

Yo
0

Land" and "man and Buddha". He turned his back on the secular

world and centered his tea¢hings around rebirth into the Pure 1
ek
Land in an after-life; he denied man's ability to achieve

salvation by self-cultivation, and taught that man must appeal ,

[

only to the Mercy of Amida. Honen further urged believers to

abandon many Buddhist practices which were at that time consi-
dered of deep %iQnificance. He emphasized only the ShSmyS \
Nembutsu, thé Easy Path, which was'th; invocaiion of Nembutsu.
Thé fo;lo&ing are the words which most %ccurately express

Henen'é thought: }

12See éhapter I1I~1, Honen and his teaching, p. 71

'
1
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See Amida with your eyes, invoke the name of Anrida
with your mouth, await the coming of Amida in your
heart, ... and §ray for your, right-mindedness at !
your deathbed.l

D6gen opposed these teachings of HSnen.

In his sermons and wriften works, DSgen denied thé
existence of an 'after~life and clearly emphasized the. dutiful "
performance of religious practices thfbugh which enlightenment
could be attained in this world. In other words, Degen

maintained that soul may be transformed into body and that
)

eternal truth may be embodied in the history of this world
of realit&. In order to éttain such enlightenment, USgen
chose éhikan Taza (themeless\meditation) which he taught as
concentration on the practice of developing gelf-~-power. . He
thus clearly took aqcomp%étgly opposite stand to Hshen,who

. -
taught that the attainment of life hereafter was only

\

accessible through "other power" and the practice of the Easy
' ’

L

Path. Uggen argued for his position in these words:

Rather’ than remaining lackadaisical with the excuse
that the world is.in a degenerate age, one should
ask when can one be enlightened if he will not endeavor
for Bodhi-mind.l4

. A . J
In denying the belief in the' Easy Pé}h, Dogen said: )

Pl
>

|

LY
£ o | o 5,

, 13Hichikajg Kishsmbn, No. 5. Wagotgroku, op. cit.,
p. 509. , : ~

14Sﬁ3b3 GenzO Zuimonki. (TSk&o:':Iwanami’Shoégn, 1965) ,
P' 24- - ) . * R o

N

©
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s H

- 164 - /

- )
R EER I PP e e e T T Y T TR



( | What the people of today mean by practice is the
‘ doing of an easy practice. This is clearly wrong
and 1nconslstent with the teachings of Buddhism.
) i What is the Buddhist teachlng that is popular
; Y among the people of this age which is easy to ;
comprehend and practice? It is neither the law
of this world nor the laws of Buddha. ,It is
nothing but a highly confused delusion of man.1>

:

DGgen has these further words with regard to the practice .of

a

Nembutsu:
. ' *" Do you know what meritorious virtues could be
* attained by such practicés as chanting and saying
Nembutsu? It is truly sad that you think of
Buddhist meritorious virtues as merely being the °
moving of your tongue and voicing of sound.
Moving your mouth and voicing without even,resting
can*be equated with the frogs maklng unceasing
noises day and night in a sprlng rice paddy, and
there is nothing to be galned

LI S

2o

: Dggen thus strongly critici?ed the Qrincipal teaching

r'd

of the abandonment of this world and rebirth into the life
\

hereafter through Nembutsu. He, like Hgnen, however, also

Eicaba &

geferred to the period he was born into as the "degenerate

i
age", man as evil and Japan as 'a far-off country.17 He

s

. ; ‘
contended that such a social and historical matrix prompted

~

man to seek eternal and infinite truth. DSgen's thought did

-
oy aiaine S

not perceive Buddha as one relative person to whose power

appeal was made.

lSGakudS ¥30jinshu, Vol. V, D3gen Zenji Zenshu I, op.
cit., p. 474.

16Ibid., Vol. VI, p. 475.
Note that a rice paddy as such does not exist in spring
for after the harvest' in October, the fields are left bare
untll the follow1ng June when the new crop will be planted. /
‘ Dogen s metaphor is thus intended to'@%plct the meaningless~
ness of the easy path.

17

0

See footnote 10.
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.The Aifference in Honen's and bSéen's fundamental attitudes
toward reality is quite radical.A In»the teachings of H6ne&»
the breaking-away from and the transcending of reality is
emphasized while for D&gen anlactive confrontation with reality
is the only fruitful posture before the human condition.

Having examined the teachings of both HSnen and DGgen,
we are in ; better position to apprecigte the religious views
of Nichiren. The characteristic of Nichiren's teachings is
the importance or weight he gives to one specific sutra - the
Hokekye.y Nichiren had studied the teachiﬁgs of Tendai in
Hieizan; however, he criticizes Hieizan which taught the Hokekyéﬁ

18

the particular sutra of the Tendai sect, for also synthesizing

k)

and developing the teachings of otﬂer Buddhist sects. He
therefore Qentured to révive the essence og‘the Hokekyd. 1In
so doing, he tried to purify and make concise the Buddhist
rotrine,as had HOnen and Z%gen. As Vell, Nichiren reflected

and criticized the degenerate age, the ordinary man and the
[ 4

/ C

-distant land. He maintajhed belief in and practice of the
; .

-

teachings of the Hoquyﬁ} which was,émong the Budghist,teachi~ S,
the ultimate way to attain eternal truth in this finﬁff society.

The faith and practice which Nichiren tapght can be understood

o~

* better by the following gquotation:

v

\ | —\4\\
. ‘

18

i

Particular |[Sutra. Treatise of a sect upon which its

doctrines are based.




The basis upon which one enters the Way of Buddha
is faith. Though without enlightenment, he who has

faith is a man of Shdken;1l? he who has enlightenment
) but not faith is a Sendai.20,21

fﬂiu

In other words, Nichiren emphasized faith as did HOnen

o

v
4
Z

before him, However, the faith of which Nichireh spoke, as -

\ will be explained in more detail later was measured by

-
g i Ao ot

the degree of one's practice of the faith. 1In ogher words,

he claimed that more practice was evidence of deeper faith;

Sehab: e

hence practice per se took priority over faith. Therefore,

©

izyhiren's emphasis on faith above practice was not necessarily

e-same as that which HOnen had taught.

The practice so emphasized by Nichiren will now be
contrasted and Eompared to the practice that Dagen emphasized.
As mentioned before, the practice which Dagen taught was one

for the realization of eternal truth within an individual.

Nichiren's practice was that which would build an ideal nation

in this worldly society through the teachings of the Hokekys.

The latter teaching was hisﬁoriéal in that it had revolutiondﬁy

~

Q

implications for society. !/

19Sh3ken, i.e.,, correct view, which refers to a correct
understanding of Shitai. Shitai are the four noble truths,
a basic concept in Buddhism which explains the cause of
suffering and the Way of deliverance therefrom - 1) all
existence is suffering; 2) the cause of suffering is illusion

SRR

.
! and desire; 3) the realm free from suffering; and 4) the \ :
% means. for the attainment of Nirvana.
¥ 20 ndai. The "unsavable", i.e., ong who has no capacity i
; for salvasion. * % ) t
- ~ . ) i :
21Hokke Daimokushd. Showa Teihon Nlchlren|Sh6n1n‘Ibun, ’

vol. I, op.;jjs., p. 392,
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Nichiren's faith and practice can now be discussed

with reference to opinion rendered by scholars on Nichiren.
' 22

Nichiren claimed, himself to be the Hokekyl no Gyoja
particularly during the latter half of his life. This

very term explains the social aspect of his active practice.

LY

Tokoro Shigemoto, a scholar of Nichiren, explains this

expression as follows: o
Nichiren never refers to°-himself as the Hokekzs no
Shinja23 For Nichiren, to believe means to express
in action what he believes. The depth of faith is
substantiated by practlceA Nichiren, who calls
himself the Hokekyo no Gyoija places itaportance. on
practice over and above faith.?

Practice that was preferred over faith differed with
HOonen's practice of Nembutsu. HOnen's Nembutsu was a praci

tice that sprung forth after there was faith, and through

L] *

_such practice, one was able to reach Enlightenment. If put

~
in more doctrinal terms, HOnen's practice was an "0s0 no Gya“
(i.e., piqctice for being born in the Pure Land)}.
Nichiren's practice, on the other hand, was the basis

|
upon which faith was horn and Enlightenment reached, and

subéeéuently practicé constituted the proof of true Enlightenment.

22G oja of Hokekyo. A Buddhlst asca¢1c, one who prac-
tices discipline. In the KaimokushG which Nichiren authored
at the age of fifty-one, he employs the expression "the Gyoga
of Hokekyo“ twenty-seven times.:

23Shinjé of Hokekyo. A ﬁollower.

O

24Tokoro Shigemoto.. Nichiren. Nihon ShlSO Taikei XIV.

(Tokyo: Iwanami Shoten, 1971), p. 485-510. .
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( ' This can be referred to as "Genso no Gya" (i.e., practice
in o;der to come back to this world and save others).
L Nichiren épeaksfof practice and faith as follows:

One must strive for the ways of both practice and
learning. When practice and learning cease, there
will be no Buddhism. By your own practice and learn-
ing, teach others. Practice and lsarnlng originate
from faith. If you have strength be it a word or
sentence, utter it. 25 |

In another work he writes:
In reading the Hokekys, some only mouth the words
and do not read wi their body; the heart may be
reading but the body is not to read Wlth both body
and heart 19 indeed sacred.

Tamura Yoshir8 speaks of the roots of the social and

R sy e e

historical character of Nichiren's practice as follows:

It is the teachings found in the portion from

Hosshi- bon ‘Vol. 10 to Zokurui-bon, Vol. 22 of the -
! HokekyS. Here, it praises: "Those who bear and
? - endure the sufferings of this world, exalt the
truth, and strive in the realization of ideal -
society (i.e. Jiyu nno Bosatsu) are Bosatsu born to
this world as messengers of Buddha" Therefore, it °
teaches, "Do not fear suffering and pursue your
practice."27

TR

N

L i

] One of the reasons Nichiren called himself "Hokeky3 no

Gysja" and saved his energy for revolutionary activities in

[ . .
» this world derives from this passage. His consciousness

‘with regard.t6ihis own words, "the messender sent to build
! &

4

« f &

’ ZSShthjisssého. Shbwa Teihon Nichiren Shonin Ibun,
Vol. I, op. cit., p. 728-729.
26 . A
Tsuchiro Gosho. 1Ibid., p. 509-510. 5
. ?7Tamura Yoshiro. Nihon Bukkyashi Nyﬁmon. (Tokyo:

Kadokawa Shoten, 1969), p. 120. A
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(- : ‘a nation of Buddhist ideals in this world of reality", drove -

r o

5
him to act like a prophet, and this, needless to say, antago- 3

nized the rulers and administrators. The reason why Nichiren

. ’ . A .
; was pe;secuted more than Hanen, Shinran and Dogen also lies

a

. in these facts. This persecution produced in him a higher

consciousnesg of being righteopsi and of being the "Hokeky& no
12 Gysja“ as well as the wapostlc—:» o\f martyrdom. Thus, -Nichiren
was pexceivedfby theG%eople to be a religious militant who
Eoul&'ﬁhailenge the rulers and admipistrators.
S : 4

ijii. Shinran'é,faith, Jinenhoni

\ T

. ~ ’ . s
The faiths and practices of Honen, Dggen and Nichiren

must be briefly summarized before they may be conipared with
- L3

that of Shinran. Hgnen, DSgen and Nichiren each criticized

and rejected prevaient Buddhist notions concerning the .
4 . ¥ N

« ( {:' .

degeﬁ%rate age, man, and Japan's isolated location.

Honen éenied the finiteness of man and of reality and 2

.

searched for Eternal Truth 'in Buddha and the Pure Land.

Pl .
Dogen and Nichiren too, just as Hgnen, searched for. their

ideal in a Buddha who is the Eternal Truth. Howevew, what ‘
, A
distinguished Nichiren and Dggen from Honen was their attempt

"to materialize the,ideal they found in Buddha in this world. !

&

_ In -short, neither Dagen nor Nichiren denied the reality of

- \

. this world. DOgen in particular attempted to surmount his

1

finite "self" in order to experienée the attainment of

-170 - ° « :
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Eternal Truth. method he practiced to attain this end

4

was. themeless meditation (Shikan Taza) .

Nichiren soughtéto transform this finite world into an
ideal \land, and, to this end, he employed the faith and -
practice aught in the sutra of Hokekya. This sutra preaches
,social refprm in order to establish an ideal society. Thé
Hokeky$ achesefurther that, as proof of faith, there must

be praxisf. Nichiren's faith thus aroused him to act for the

reformation of societ%. The efforts of Dﬁgen and Nichiren .
: > .
to transcend their historical selves through practice and

faith can be viewed as ‘the Buddhistic confrontation with

>

finite reality. . . -
- N

?

Shinran's faith ~ Shinran followed in the fooﬁstdbs of
and practice: ) . - :
_ his spiritual mentor Honen in affirm-
ing the teachings of Nembutsu. He
also accepted Hgnen's absolute unbridgeable: gap between this
world and the Pure Land, and between the ordinary man and .
Buddha. ‘However, Shinran differed from Hgnen in denying’

! ! t [ va ,
man's ability to attaig Bﬁddhahood through his own efforts.

In response to Jéshin-bo, explaining’ "the elemept

of denied self-power", Shinran replied as follows:

| ’ »

i
3
H
P
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’”~ Al v - ‘
gly dear Joshin-~bo, ‘ May 5th -
fully understand what you mean to say. Now

you write to inquire about your doubts regarding B

the religious questions and say that as we are

taken in and protected by the Unhindered Light

tlge moment faith gets established, the ‘cause for
. being born in the Pure Land is always established.

This is good. You thus galk nicely, but alls such,
_+ it seems to me, would end in presumption on our
part. For once we are wonder-struck, there should
no more be any worrying presumption on our part.
It is hard to understand that there is much desire
to flee from this world and less cause to be -Horn 5
in the Pure Land. The desire to flee from this
world and the cause to be-born in the Pure Land are
all one. All Seep to be but a halfway presumption.
When your faith is set. in the 1nconce1vable wisdom
of Amida Buddha, you will not particularly need
worrying about thls and that.” Please only do not
be worried at what other people’ say. ©Only put trust
in the Vow of the Tathagata. Please do not presume
upon this and that. ‘ '

.
)

. - . With reverence, I remain,

Shinran (sealed)
P.5S. The Other Power means not presumlng this and
that.?28
v lﬁ
As can be seen from this communication, Sh’ipran emphasized
"the importance of having fajith. Shinran went beyond Honen's

3 . ‘ . .
teachings in rejecting the practice of Nembutsu required for -

. A A é . A . N A A
Rinjughonen Rinjuraigo. Rinjushonen mean's to be Pree from

v lust, hatred and ignorance at the time of death; and Rinjﬁraiga

o . . . ‘
denotes thercbming of Amida at our deathbed to take us with
Him to the Pure Land. ' With regard to Rinjﬁraigg Shinran said:

4
s

1

28\ ttoshd, 882 IX, p. 84-86. ‘ o ,\
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The followers of true faith sit in the Right \ .
Established State because of Him who takes us in
f ) and who abandons™niot. Therefore, there can be no
P ©  waiting for the last moment of life and looking
) r for Amida's coming to take us in at ourydeathbed.
' - No sooner is fajth established, then birth in the ,
o Pure Land becomes a decided fact. There is no
! i ’ waiting for the set formality of Amida's coming
b to take us in at our deathbed. The word "right= °,
o mindedness" tells the establishing of. faith as

voyed in the Vdw. Becau$e of this faith, we

unfailingly attain Unsirpassed Nirvana. This

faith is called "One Mind". This'One Mind is = N
’ called "Adamantine Mipfd". fThis Adamantine Mind ‘
| © is called "Great Bodhi Mind". This is the Other.
T e ~  "‘pqwer of the Other Power.29 - -

4

<@

§
¢
i
4

As seen from the above passage Shinran denies “the podsi—

{t . gilitfy of man'(s attainment of self-powdr as taught by D6gen
? ~ L . > -

and Nichiren and insists instead upon absolute dependence on
o \ - v . ~

‘Buddha's Mercy or Other Power. _In Shinran's view;:

'
”
[ \

' | \ i
N F It is very wrong when with a mind of self-power,
; one says that one is equal to the 'ggthagatg.:*o

v
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The practice of ShSmyS Nembutsu of which Shinran spoke
B o R N o
; , ‘ was neither the practice to be undertaken to be born in the ;
- 2] ‘ - - o ¥

\ Pure Land nor _the bréctice to return to this world in oxder"

£ " to save othE'rs, but was a pﬁ'@yer of th§nk“sgiving¥for all living
beings. ‘ : B ; . .

- - .

The epifome and culmination of Shinran's thought is

©°

found in this passage which Shinran himself refers to as

[
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J<menhon1 . . . . ) ,
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29Mattdshd, SSZ IV, p, 99. ¢ // : ~ oo
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We 'say "Jinen". "Ji" méans "of itself". It has
nothing to do with the, doing of one®who practises »
Nembutsu. "Nen" means "to cause to"., "To cause to"

has nothing to do with the doing of #ne who practises /
Nembutsu. As it is so vowed by the  Tathagata, we say
"honi" (Law). As it is the Vow of this ﬁéthagata, g
we say '"to cause to" "honi". As "hSni" Comes of this .
Vow and as there is nothing to do with the doing of
one who practices Nembutsu, we say by virtue of this
"Law", we are made "to be caused to". 1In all, we gsee -
" for the first time that there is néw on our part no
doing to talk -about. That is why it is shown "non-
,reasoh is reason". "Jinen"-means frédm the very start:
"to causesto”. The Vow of Amida Buddha, has from the
wery start nothing to do with ithe doing of one who
practises Nembutsu. His Vow was so vowed-that we
shodld trust in -His Holy Name "Namuamidabutsu" and
that He' then takes us in. Therefore, when we think
neither good nor bad, there can be this "jinen". ‘
S0 have I heard. What is vowed is to make us Unsur-
passed Buddhas. An Unsurpassed Buddha has no form.
As there is no“form to conform to, we say "jinen",
When things are said in terms o¥f form, there can be
no "Unsurpassed Nirvana". To make us know of this ,
formlessness there first came out to be this Amida ’
Buddha. So have T heard. We hear of Amida Buddha.
This is but to makj us know of this "jinen". When
this fact is understood, we ought not always to talk
this and that about this "jinen". Should we ever be
talking" about_this "jinen", it will come to mean that
"non-reason is reason" will still have "reason".
This will arise out of the unfathomable depths of wis-
dom of the All Enlightened One.
December 1l4th,
Second year of ShOka. o
Shinran 31
‘. - ~at the age of eighty-six.

Shinran thus taught that the ordinary finite man can be
saved by Amida Buddha, the Eternal Truth and infinite compas-
sioﬁ, i.e., by the exhaustive teaching of the Other Power.

The trans%endental character of Amida offered merciful salva-
1

tion to all. Be they rich or poor, noble or'outcast, Shinrapgﬁﬁg 8

31

Mattosh8, $S2.IX, p. 72-74. )
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dqctrine made it possible for man regprdless of ‘his social
: A .
position to' enjoy the happiness of the Pure Land and to
eéxperience the ecstacy of g}ue contentment., Salvation no

longer required the develoﬁment of self-power but only ado-

. ' ration of Amida Buddha. .
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CONCLUSION X
We hdve attéﬁpted to trace the dynamic interaction

charactefistic of Shinran's life circumstances up until his
forty-second year. Rather than restricting itself to iﬁtel—
lectual history, this paper has situated Shinran, the religious
thinker, within:the social and political movements of his time -~
the decline of aristocratic court domination and the burgeon-
ing of a self—confident,samurai-controlled medieval society.
The conflict-laden personal position of a sensitive Buddhist
monk in quest of spir%tual security has also been described.
Shinran's career choice was not an autonomous one but was
imposed on him by others. Needless to say, the bdsis for
one's personality is affectéd.bzcxe's-personal circumstances
and the surrounding historical environment; thus, there is

kY -
always an element of compulsion present. In establishing an ‘

-~

identity for oneself, one must define oneself by actions which

confront this: heteronomous *environment. The first forty-two
years of his life were divided into three periods: his life
in the monastery of Hieizan, his conversion to the teachings

of the Pure Land and resulting experiences with HOnen'sS group,

and lastly, his ‘1ife in Echigo. For Shinran, the immediate
a :
environment was initially his troubled family environment

which gave cauge to his entry into Hieizan, and then life »

in the Hieizan monastery itself. .

-
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L%fe in the monastery demanded austerefreligious,
practices and Shinran was required to identify himself as

a monk from the early and impressionable age of nine.

L

-

Before his entry into the monastery ﬁe was under the tutelage
of Qis uncle Munenari. Munenari being a man ever eager for
\personal improvement'and bureaycratic advancement, a strict
ethical environment was always made to surround Shinran.
At the same time there existed a background.completely
a
opposed to that juét mentioned above. Shinran had a father

who, upon losing his job and retiring, abandoned his four

year old sonf’he also had a grandfather, who, considered to

~

be licentious man because he notvonly brought shame upon

the family but also lowered the family social\status; was

omitted‘from the family genealogy records. éonsequgntly,

Shinran had to come to grips with these mixed fami'ly traits.
Shin;an was faced with the contradiction_of being born

T

in the degenerate age df/Buddhism, and yet living his daily

p ,
life in this religion. Using the language of -the ‘psychologist
ﬁrik Erikson, the conflict between these two heteronomous !
adversities was a "curse"1 whi3h Shinran had to overcome.
According-to Erikson, this curse is formed bet%Fen the
ages fifteen and thirty~three and is borne by the individual

throughout his life as something that one day has to be
(l

lErikson,‘ E.H. 1Insight and Responsibility: Lectures
on the Ethical Implications of Psychoanalytic Insight.
(New York: Norton Company Inc., 1964), p. 202.
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? (} " 7 overcome and transcended. The technical expression,an

RS

"account to settle' is used to denote the curse.2

PR

. " .

‘Shinran\must have intensely feared that he had inherited

-

c ] the laﬁiness, weakness, and sinfulnéss‘of his father and | .
grandfather, for his uncle/stepfather Munenari, on the other \
hand, had given Shinran a sense of excelled destiny and res-
‘ pénsibility over others. He must have known moments of deep

i

* spiritual despair as his limited self in Hieizan contihuously
and unsuccessfully sought for a road to salvation in a
degenerate, disintegrating world;and he must have borne the

» full brunt of anxiety, for, as a monk, he had to reconcile
these contradictions and could not sublimate his spiritual
angst into a pursuit of secular goals. It can be said that .-

e

Shinran, in the anguished process of establishing his identity

in the degenerate age,swung like a pendulum between the one

extreme. of identifying his inner soul with that of his dis-

~

\ graced father and grandfather when he failed to reach spiritual

' heights and the other extreme of identifying with the strict

El

ethics of his uncle and with those of Hieizan.

Shinran's anguish in Mapps, a period of moral degeneracy

1

is shown in the following passage taken from KyS Gy8 Shin shé.

Ibid.




(* ,50 the time as ours is .close to the last days of the ! o
. - Age of Image. What taok place in the days already .
. will be equal to those of the Latterly,Age. So, in
A % the: Latterly Age there can only be teachings in word,
with no practice and attainment. If the;é are a . P
moral precepts, there will be the breaking of th§y
precept. ' Already there is no precept. HOW can we
¢ ) say we break the precept when there is no precept tg r,
b ' break? There is already no breaking of the precept.
: How can there be any observance of the precept? That
, is why the DaishUkyd says that after the death of
Buddha, non-observance of moral pregepts goes all
over the province.

; , .Becauée of his troubled family background,’tﬁe absence of
moral precepts was not only an ethical dilemﬁa but painfully
affected his pé€rsonal identification of self.

Shinran's life at Hieizan lasted twenty years, but
being only a young bo& of nine at the time he entered, one

can speculate about the degree:.of his- first understanding

/ . . . .
of religious practices. There is no material which gives

fattual information on when or at approximately what age 4
t + r
" Shinran had begun his earnest and regSTHrwreligious exercises
Al
.
in search of spiritual reconciliation,save for one sentence .

from Eshin~-ni's letter which reads "Your father was a DGSS

4 No further reference to Shinran's life at

at Mt. Hiei".
Hieizan can be found, and therefore, for aﬁ understanding of |
the devélopment of Shinran's personal identity from boyhood

to adolescence, we have had to turn to the later period when

wdirdioal

he had already joined HOnen's group.

-

3ky& Gyb Shin Shd, SS2'I, p. 3I%<318.

Y. 4Eshin—ni Monjo, SSZ III, p. 186.
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‘E. Victor Wolfenstein has"defined a revolutionary in
A3

e
7R

a hypothetical context as -

L

one who escapes from the burdens of Oedipal guilt
and ambivalence by carrying his conflict with
aunthority into the political realm.

i

. If we consider and apply this hypothetical definition to
Shinran, something like the following gan gg said. Shinran
was attempting to eéc%pe from the social and moral degrada-

, tion of his father aﬁa grandfather, but he felt deep personal
guilt over his failures to succeed. He also felt the age was

1

one of moral cdilapse and degeneration. From the synthesis

- emann

] '

of Buddhism in Hidizan, that all forms of rpligious practices

3
/

i,

are one and the game and are of edual value, Shinran chose
the teachings ofvthe Pure Land with which he related himself
most closely, ﬁhat of salqation regardlessﬂof social class.
¥ provided one believed in Amida Buddha. He thus seriously
confronted himself with the most fundamental tenets of his

% faith. ¢ |

y As a consequence of this defining confrontation, Shinran

o |

. prepared himself to leave’Hieizan by'engaging in a f£inal,
one~hundred day dialogue with H3nen,after which he was able
to make his departure.

| !
¢ To settle the confrontation about personal salvation for

S

-

5Wolfenstein, E.Victor. The Revolutionary Personality:
Lenin, Trotsky, Gandhi. (New Jersey: Princeton University
Press, 1967), p. 307. %( :

himself as a follower in Honen's group, he expended his energy
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in the writiné and completion of his cémmentaries, the
"Kangy® AmidakyS Shfichfi". The intellettual work required
in writing-this was séaphysically draining that it was ‘
equivalent to doing physical penances in the Buddhist
practices. Kan§y6 Amidakyd Shﬁchﬁ was the first step in
the attainment of his docffﬁne of salvation through the
te%chings of the“Pure Land.

]

Also, it has been inferred that Shinran married some-

il

time after the completion of this work. It can be said

r .
that the marriage was a deliberate challenge against the

curse he had been conscious of - the moral weakness of
/

his father and grandfather éndﬂfear about his own reservoir

_of strength, the depth of which- was guestioned upon the

| )

realization in Hieizan of his limits and sinfulness. Just

as the completion of the commentaries was a major gtep in’
attaining ﬁis faifh,ﬁso too was his marriage a pxoéf of his
belief in the Original Vow of Amida which was taken to save
all people and to whose Mercy oée nust complg;ely trust and
submit. - - l L f

As a result of the politically and religiouély inspired

oppression of Hggen and his group, Shinran was banished to

Echigo where totally new experiences awaited him. There, he

. e
) .
<.

6Yasui, KSdo. ' Commepntaries, on KangyS Amid&ky@ Shﬁchﬁ,
§sz VII, p. 159. -. T .

. -
y o2,
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Was integrated into the daily life of a class that constituted
the ve?y lowest strata of thirteenth-century Japanese society.
It yas a Femipal encounter with the common people who were |
commonly referred to az‘"sinful bei?gs"tf fishermen who "lived
by casting nets or angling in the sea or rivers“,7 hunters,
those "hunting beasts in mountains",8 farmers who "passed
their life by trading or ti}ling the soil"g,and low people
(slaves) who were traded like beasts.

lThe more earnéstly Shinran aspired t& spiritual ideals
and kept to his religious pract%ces as a monk, the more he
became aware of his own limitations and sjinfulness, which made

him further conscious that there was no escape but to resign-

his body and soul even more absolutely to the Mercy of Amida.

L

'The position of the simple folk of the lower class whose only

&

means for worldly survival was equated with evil was mnot too

+ * 7
distant from that of SKHinran, the déclassé& monk who, no matter

.how hard he tried, failed to benefit from the orthodox;fyth

to spiritual fulf@llment. The social condition of qge people

in Echigo seemed to Shinran the embodiment of his other nameless

self. 2 |
Shinran's attempt to oveg%ome his own inﬁensely personal - _.—--

fears and cowardliness by the will-power, ofr faith necessitated
1y [

"pannish®, ssz XITI, p. 23.

' f
81bia. '
" 9Ibid.-
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‘of his works are written in the first‘person singular rather

a relentless and radical examination of his religion, This

can be traced in Shinran's own writings. The fact that most

than plural shows that he was not a man who stood before
people ﬁp preach or teach, but rather one who listened and ‘ ) ;

believed. Thus Shinran, through a sincere and difficult

,7‘/

confrontation with his own féith, gained a sympathetic upder-

standing of the dilemma of those whose structural position in

society inevi%ably and cruelly denied them salvation within

f
the religious orthodoxy of the time. He remained in Echigo

with these people for a f;;ther two years after the expiration
of his exile sentence. bnly in 1214,.at the.age of forty-two,
did Shinran move to Kanto with his thirty-three yeér 0ld wife,
Eshlp—nl, and his three ‘children, a move whlch ;as like a

welcomé summer after a long hard winter and spring.

N

/
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Shinran's exile in Echigo ended on November 17, 1211. a

2
i

He was tﬁirtylnine years old. Having'regained his: freedon,
he chose £o remain in Echigo. 'The probable reasons for this
decision are that Shinren (lle;?J, his eight month old son,
was too young to travel and the month of November in the

. snow country of Echigo was also no time for moving. It can

; be 'further surmised tﬁat, while awaiting spring, the news of
Honen's death (January 25, 1212) reaéhed him. Whgtever the
reasohs may have béen, Shinran stayed in Echigo for another
two years and only in 1214 did he begin hismjourney to the
Kantd districé. There is no material which indicates whyohe

b chose KantS. Marxist/historian EattorilShisg conjectures

i t
that Shinran joined the farming population of the Hokuriku

v

district (of which Echigo was a part)in migrating ta Kants;1 f

however, there is nothing to .substantiate this theory.
/ ,
] . In the Kant® area of this time, the power of the court

aristocracy in Kyoto was waning and -the waxing power of the

R

samurai was in the process of structuring the Bakufu. How-

ever, these conditions did not completely shift the locus of

L

power from the old élite to the new because the former,

‘'represented mainly by the nobility, retained some modicum ;

of influence over the emerging power-wielders. One of the o
>~

-

. lHattori, ShisS. Shinran Note. 'Hattori Shisd Comp%e&e— .
‘ Collection, Vol. XIII (Tokyo: 'Fukumura 'Shuppan, 1973), p. 356.
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manifestations of this wa:s that the nobility could banish
such people as HOnen and Shinran on the basis of claiming
that "they have long been'a menace to society”. On the other
r}and, there are records showing thzt, the new ruling class',
represented mainly‘ by the samurai and éent-ered in Kamakura, /
accepted some of those who were considered to be menacing

by the aristocracy, one of whom, for example, was the monk
Eisai. Such a phenomenon was an indication that Kamakura

was different from Kyoto in at least some aspects.

Kamakura was equipped with a formidable fighting force
but its lack of developed culture made it imperative to tu'rn
to quto. A politically and culturally developing location
such as Kamakura was a new environment for Shinran, but
unlike Eisai, there was no protection nor aid extended to
HOnen and Shinran by the Kamakura government. The teachings
of Honen and Shinran met with inimical feelincjs and were
op;osed at high levels.

Shinran lived in the Kantd from 1214 to around 1234, that
is, the period from when he Was forty-two to around sixty-two
Years of age. Throughout these twenty ljears, he spread the
Nembutsu teaching among the farming .population until his
followers numbered approximately teh thousand. Simultaneously,
he was writing the six volumes of his lifework ‘and masterpiece,

the KyS Gyb6 Shin Sho.>

2Kasahara, Kazuo. Shinran to TSgoku Nomin. (Tokyo:

R

Yamakawa Shuppan, 1957), p. 272.
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C o ‘Whgn the’ pumber of followers of- & new sect increases, .

: there® always emerges 'the twin problems of first, enforcing
I ’ K ‘ ‘
orthodoxy and secondly, of allaying the suspisions of .

- .

political rulers who fear ‘the potential power, if mobilized, /

o

of those united under one religious faith. The oppression ¢ '

e

directed toward the Nembutsu group, which'began in the Kanto

area in 1234, had already existed in Kyoto for several yeérs.

o LA 5

Then, in 1234, Shinra‘n at the age of sixty-—ﬁwo left the

&

Kantd area to’ return to his birth-place in Kyoto and there : .

v
began a prpoductive period of intensive writing. Most of the

i material he was now writing was directed towaards the spreading ‘ g/-
of the faith in the Kantd area. With the Pabsence of Shinran 4
in the K§n”t3 area continuouslarguments arose with regard to ?
various points of his teachings -and while there was fear and ;
conflict among the followérs, the oppression of the group by ’?

the ruling powers grew stronger. Shinran wrote in a letter

to one of his disciples who feared ‘the suppression of Nembutsu:
. Now, in Connection with that which goes with
Nembutsu, I hear you feel uneasy. In all, ‘it
sorrows me. After all, all that there is for
you to reside in your place seems to have now
come to an end. Please be not grieved at the
hindrances thrown in the way of Nembutsu. What .
' might not happen to those who cause checks to , 3
Nembutsu? But no disheartening thing can '
‘ possibly happen to those who say it. Please
never try to disseminate Nembutsu under help
of other persons. It will all be by the will
of. Buddha that Nembutsu prospers in your place.

0

Ied
W 3 , .
Shinran Shénin GoshOsoku. SSZ ITII, p. 147-148. .
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Shinran's next-of-kin was in KantS in the midst of this

~which the disciples could appeal for advice and leadership.

Q ’. .\
!

Shinran avoided any conflict as seen above and delegated
( L} .
his son Zenran to go to KantG.4 Whether he was sent as .

[P O T S

Shinran'sldeputy is uncertain. However, knowing that .

confusion seemed to the disciples at first as Bavingﬁa
guiding star,5 someone who might be éapable of institution-
alizing the sect. Butwas it turned out, the disciples were
far superior to Zenran. Each was a leader of a group-in his
own right while Zeﬁran lacked a charismatic personality to
Zen}an himself soon realized that he could never be the
leadér he had intended to be. He did not give up, however,

and in order to unify and control all the disciples in the

Kanto area, he claimed that, as the son of Shinran: that

which he taught was the true teaching of his father, and

fided a complaint with the Kamakura government stating that

anyone who made himself a leader at his expense would cause

chaos in society. Di;mayed by such a preposterous attitude,
éﬁg/;isciples;in Kantd were thrown déeper into confusian.

In desperation and in order to learn the truth, the disciples
went to Kyoto to see Shinriiﬁpersona ly. One of thém, Yuien,

noted Shinran's words on the occasion as follows: °

~

]

4Miyaji; Kakuei. Shinran Den no Kenkyﬁ. (Kyoto:
Hyakkaen, 1968), p. 211=245. '

5Ibid . ! /1

L}
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(=, Your sole reason for making the long journey here, ‘ ;
o having crossed the borders of more than ten provinces: S
o at the risk of your lives, is to learn frdm me how to
be geborn in the Pure Land. Notwithstanding, you ,
'+ gravely err if you secretly suppose I know any other <
. way to the Pure Land than through Nembutsu, or know
of scriptural passages (facilitating rebirth in the
Pure Land). If that is what you think, you should
see the many excellent scholdrs at Nara and Mt. Hiei \
and question them intently on the way to be reborn in
the Pyre Land. b . \j

For me, Shinran, there is no reasoning; I believe only
what my venerable teacher taught: "Just call the Name
and you will be saved by Amida". Nembutsu may lead me
to rebirth .in_the Pure Land or may land me in hell - I
simply don't ow. But even if I were deceived by my
. teacher, the Blessed Sage Honen, and landed in hell as ,
! ' a result, I would never regret it: This is why. Were
. I the kind\of person who could become a Buddha through
i , other, strenuous religious practices and yet landed in
' hell through Nembutsu, I might fegret having been
deceived by my teacher. But because I am absolutely
incapable of any other religious practice, hell is:

e

deflnltely my place ‘ _ o
. X If the Grand Vow of Amida be true, the teaching of . .
. o Sh&kyamunl cannot be false. If the teaching of

Shakyamuni be not false, the commentaries of Zendd
must be true. If the commentarles of Zendo be true,
how can the words of HOnen be false? And if the words {
E —~ of HBnen be not false, can the words which I, Shinran, -
speak be vain? That, in short, is the faith of this
b ignorant person. More I cannot say, You yourselves ‘
must make the choice, whether to belleve in Nembutsu
or to cast it\aside.é N~

o g

i

Shinran's severeness of response was perhaps a reflection |

' = ” #

f his disheartened sense of betrayal by his son, Zenran. . N

0o 6Tannishg, 582 IV, p. 4-6.

-
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Shinran was gradually approaching the last period of
his life. Now in his o0ld age, he met with another source of
anguish. Just before Shinran sent his son to the Kantd area,
his famiiy broke apart7, i.e., in 1254 his wife Eshin-ni,
leaving her son Zenran and ﬁaughter Kakushin-ni behind in
Kyoto with Shinrap, went to Echigo with her other childrien
Oguro no Ny3b3, Shinren,lMasukata and Takanozenni.  After
Zenran had left for Kantd, Shinran's widowed thif£y~two year
o0ld daughter, Kakushin-ni and her ten year o0ld son
Kakuei (1247—1207L‘returned to her father's home. Shinran,
at the age of eighty-five, one year after he disowned his
son, was practicaliy blind but a letter addressed in a
trembling hand to one of his disciples in Kanto asking the
disciple to take care of his .widowed youngest daughter and
her }uture; still remains. This letter is dated November 12th.
To.his daughter Kakushin-ni, too, there remains a letter
dated November 1llth advising her that he has written to his.
disciple in Kant® asking him to look after her well—being.8
Some historians consider these letters to be Shinran's will.
If in fact these letters weré written just before his death,

the year would have been 1262 and the letters would date only

sixteen days before his death. Sﬁinran, who for the sake of

7Tanishita', Ichimu. Xazoku no Mondai, Shinran Shdnin no
Kybgaku to Denki. (Kyoto: Hyakkaen, 1963), p. 278.

. “BAkamatsu, Toshihide. Shinran.. (Tokyo: Yoshikawa
Kobunkan, 1961), p. 344.
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love and sex lived a.life of a lay Buddhist, underwent in ‘
his old age the lay sufferings of a family head and died at
the age of ninety on November 28, 1262 in a lonely and shabby
state.

Ten years after Shinran's death in 1272, a grave was
built by his disciples. Kakushin-ni was commissioned to be
the caretaker of her %ather's;grave and her services were
remunerated with financial aid from tﬁe disciples in Kanto.
Shinran's last wishes, that his family bé provided for, were
thus fulfilled.. The purpose served by the grave, at least
for the ‘disciples in Kanto,was that ‘of aunifying shrine for

all the Nembutsu followers 6f Shinran. Private ownership by

one individual was therefore not to be allowed.

Because the grave became-a collective symbol for all the )

LY

followers, the positioﬁ of the caretaker attained great

importance and prestiée and subsequently, on the death of
Kakushin-ni, a squabble ensued over who was to assume the
position. Kakuei, the first-born son af Kakushin-ni, at

first continued the work but eventually he was Heprived of

this position by his step-brother, Yuizen (1252-1317). Yuizen

managed. to secure the grave as a private institution instead
of administering it in trust for the disciples. He further
forbade the Nembutsu followers to pay visits to the grave.
At this time, through the joint efforts of Kakunyo, the
firsé—born son of Kakuei, and }any disciples, the grave was

eventually placed under the administration of Kakuei -and the

l
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Nembutsu followers. It was once again a communal (possession.

However, the problem as to who was to become caretaker/

. administrator of the grave remained. When Kakuei died in

1307, Kakunyo firmly believed .that he was to inherit his /
father's former pdsition. However, the disciples, havin§ been

-

through a bitter experience with Yuizen, would not entrust the

"

position to Kakunyo merely begause he was related to Shinran
(greatgrandson), or because he had rendered indi;pensible
services in regaining the grave from Yuizen. When his wishes
to become caretaker and admlnlstrator of the grave were mani-
fested, he was handed a twelve¥point contract by the disciples
to which sérict and absolute adherence was demanded. [Even
with this, the disciples this time were extrgmely cautious and ~
did not readily entrust the duty to Kakunyo or ;olany one man.
With the cooperation of his first-born son, Zonkaku \
(1289-1373),9 Kakunyo went to the Kant® area to solicit frgw_
the local Nembutsu followers their approvél for his plan tox\
build a temple and to appoint himself to the position of adminis-
trator of Shipran's grave.10 To Kakunyo, to have to seek such

approval on top of being handed the twelve-point contract was

extremely humiliating.

9Kasaha a, Kazuo. KXakumei no Shukyo. {(Tokyo: Jinbutsu
Oralsha, 1964), p. 93-95.

10Circulating among the direct disciples of Shinran,
Kakunyo garnered a great deal of first-hand information regard-
ing the facts of Shinran's life. ThlS was the material which
enabled him to write the Honganji Shdnin Shinran Denne. This
massive biography was written to heighten the authority of Honganji.

¥

- 191 -




B L

P

/

. Shinran-Nyoshin (1238-1300)'! 1ine of Shinsh® Teaching.

[N

| Nevertheless, not §s caretaker/administrator of the
grave commissioned by the disciples but as the successor

ﬁo Shinran, he built a temple over Shinran's grave and named
X ,

it Honganji. He declared himself successor of the Honen-
il

’

: , \ ’
Besides being the direct descendant of ‘Shinran, he declared

himself the third suécessor of Shinran following Nyoshin.

All these events took place exactly fifty years after Shinran's

- 3

death.

14

Such arrogant actions and attitude on the part of Kakunyo

seemed to the disciples to resemble that of Yuizen's. The

A}

-disciples therefore wanted Kakunyo's first son, Zonkaku, to

take charge of the grave. Zonkaku showed little interest on
his paft but encouraged by all of the followers, he finally
agreed to become the caretaker. Zonkaku concluded it would

in the long run brihg merit to Honganji. Nonetheless, he
never assumed the position because Kakunyo was adamant in his
opposition and, even at tge expense of disinheriting his first-
born son,12 persisted in organizing a religious body having.
Shinran's grave as ;ts focal point - the Honéénfi temple.

Many of the disciples refused to comply with Kakuhyo?: plans

and tried to maintain the Nembutsu followers .as a religious'

4

11Shinran's grandson and Kakuei's cousin.

12Zonk’aku id not follow Kakunyo as the fourth successor;
instead, his younger brother Zennyo became Abbott of Honganji.
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commune to confront Honganji. In order to maiﬂﬁain the‘ ;
viability of the commune or group, the disciples had to S
challenge the strict adherence of Honganji in 'limiting [
the successors .of the Abbotts to Shihran's direct descen-

dants. They also challenged Honganji's claim of inherit- W
ing Shinranis teachings as originally gzught and above all, f '
the claim to the possession of Shinran's grﬁg . The disciples
added new teachings to those of Shinran in order to attract .
new followersL Smgll Nembutsu groups such as the sects of o
Bukk$ji, G6shGji, Kinshokuji, Sammonto and Senjujivﬁerged

to form a united front against Honganj}. These were the

sources from which originated the ten schools of the Shinshl -

¢ :

~religion as it exists today.

Now on the d&her hand Hoﬁganji,which was established
by Kakunyo, the selffdeclaréd‘third successor of Shinran and -
Abbott of the temple,and the fourth to the seventh Abbotts
that succeeded Kakunyo}3 continued to dismiss the teachings
of all other Nembutsu groups, such as those mentioned above,

. \ .
as heretical. They held strictly to keeping the Office within

the blood-related kin as well as to the inherited "pure '
teachings". Needless to say, while the multiple sects

g
following the teachings of Shinran were scrambling amongst 7‘

each other for followers, the history of Japan had as well -

been changing. The regional powers of Shugo and Jitd separated

-~

13sennyo (1333-1389), Shakunyo (1350-1393), Gy8nyo
(1376-1440), and Zonnyo (1398-1459).
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from the central government and concentrated on governing

' -

and developing their regions. As a resﬁlt, the peasants
improved their.agricultural téchniques and proguction’levels
and consequently their standard of living. What they
produced over and above their private needs was now sold in
the prban markets. These people, who were engaged in direct
production that heretofore had been denigrated, now formed a
self-governing comﬁunity'and organized themselves under their
own laws. They were thus able to protect their own lives and

to control the development of their own region.
\

In periods when the governing systems of society are ?

powerful, the capabilities of individuals tend to be oVverlooked

[

or dismissed, and the populace could be satisfied with’the1g25e~

& |
promise of salvation after death by Amida. However, wRkgn the

-

powers of the organized community incréased, as described
above, the populace realized their own united potential for
seculgr’advancement. They also demanded some comprehensive
and tenable proof of their spiritual salvation while still
on this earth.

Shinran's doctrine never containeﬁ such proof, but only

promised sal n. Nevertheless, the various religious groups

-

other fhan‘Hongahj' had begun to find means to answer the

!
wishes of the people. To this end, the monks gave themselves

power to grant or to deny salvation to followers as well as the
right to expel/gnyone from the Nembutsu group. By taking sugh

measures, the people were given present proof of future
\
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(_ salvation in the afterworld. These were the new teaghings,
. EN

mentioned above, of the various religious groups that were
added to the teachings of Shinran. It is obvious that these |
teé%h&ngs were heretical. Yet bécause of the great numger
of followers such religious groups hg@ﬁtéd, none felt shame
for the heresy they\taug%é and practised. Rather, it seemed °
more absurd for Honganji to diéregard the changing-spiritual

‘ needs that had taken place throughout approximately two

\giz centuries after Shinran's death, but instead to adheré
; \ dogmatically to the o£iginal teachings of Shinran.

Eventually, however, there emerged a personality who

TR OTFTOVERS D e e

gave new interpretations to Shinran's teachings. This man
was Rennyo (1415-1499), the eighth Abbott of Honganji. He

became Abbott at the age of forty-three. He was born of the

T IR e LT T

union between Zonnyo (1397-1459), the seventh Abbogtt and his
; lady-gﬁ\uaﬁting. The mother had stayed with him‘only until
he was six years of age and he never had the opportunity to
see her agéin. Rennyo' married Nyorys when he was twenty-eight,
‘but by then conditions at Honganji had fallen to such a sorry
state that they did not even know where their next meal was
"comirg from. Rennyo marfied five times throughout his life-

time and had thirteen sons and fourteen daughters.14 His

Wives died one after the other and at no time did he have more

rA
: }4The five wives were Nyoryg (2-1455), Renyﬁ (2-2), ™
Nyosho (1448-1478), Shunnyo (?-2), and RennG (1475-1518).
- 195 -




' teachings was to write his epistles, the Gobunsh& (Ofumi) .

than one wife. Each of the wi¥es he married wés in her
twenties and his last child was born when he was eighty-
four years of age, the year before he died. This man of
unusual vitality was a realist and with his firm grasp on
the present was able to foresee fﬁture historical trends.
The first step Rennyo tgok for the propagation of his

i

This was not a literary work such as the commentaries on

the sutras; nor was it merely a translation of Shinran's

words, but it was rather a contemporary interpretation of
Shinran's teachings. 1In writing this, Rennyo turned back
to the point in time when Buddhism found embodiment in
Shinran's words and letters. Therefore; Rennyo’ proceeded
from that boinﬁ on in his own creative manner to put into
words his interpretation of Shinran's teachings. This was
the Gobunsh8 in which he often employed the following words
which were never used by Shinran: "We place complete
reliance in thee for the life to come". N
Renﬁyo also eagekly read at least seven times the

"Anjin Ketsuszhg" (writer unknown), a book which taught

Shinran's teachings with heretical interpretations. He even

_said of this work, "I do not tire of reading this book over

these forty or more years. It is like discovering gold."
For the Abbott of Honganji, where purity of bloodline and
teaching were predominant, to find delight in reading such

a heretical book must be seen as an attempt to express anew
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the traditional abgkride but in fresh Yords. The Gobunsh8
was handed from follower to follower to be copied and
Rennyo's teachings thus percolateé down to thé’masses.
Rennyo himself frequently read to the faithful his GobunshS,
which was written in a language which was readily compre-
hended by the common people. Thislwas the first such activity
attributable to Honganji since its establishment. The results
however did not necessarily coincide with Rennyo's objectives.
What had appealed to the cémmon pecople through the ages
in Shinran's teachings was the denial of all worIdly power due
to the transé¢ending éharacter of religion. Mo;e exactly, the
appealing factor was the denial of differences existing
between the rich and the poor, the high and low, all based
ﬁpon greed for material wealth and power; whether they be
wealthy men, aristocrats, commoners or even those engaged in
menial labor, all men were in essence equal w;ﬂhin this reli-
gion. This concept of réligion transcending all worldly
circumstances was, in Rennyo's era, used as a weapon inlfhe
resistance movement of the populace. The .process of such a
development will be explained below. v
Rennyo, in prosel&tizing the masses, took advantage of

the structural organi:gtion of communal bodies.15 As

15By using the already existing organized set-up, it
was easier to maintain control of the followers. Also, it
was more convenient to have the offerings made to Honganji

by each organized unit.
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/
{T \y/ " mentioned above, the common people had jbecome aware of

their potential to fight the undue oppression of regional
s <

ki rulers and powers, andaﬁyey now used Shinran's teaching of
the equality of all men as one of the reasons to oppoese the

repressive political establishment. Such a movement helped

unite and thus strengthen Nembutsu followers. Also, to
13 ! * \ -
those whose salvation into the Pure Land was already ensured;

o death was of no feargpl consequence and this confidence ) - g
4ﬂf” proved advantageous in Battle. The re;iétance movement wassg
3 ol so intensified that Dogg and Kokujin,,xegioﬁal %ylers of 4
é relatively small units,could no longer cope with the fising( ,;
E ‘ , mass movement. Dogg and Kokujin,grathef than press on' with {

force, avoided confroPting the aroused dpposition of the. - t
. people by becoming on their own inhitiative followers of
*

Honganji and they thus protected their positions.

In such manner, Honganji began to count warriors among !
. -

its adherents and these warriors, in turn, taking advantage

of their membership, gsea the miiitary:help of fellow-followers
' 16

v;
;
;

to increase their own' power.

. §
Under such &ircumstances, Rennyo forbade his Nembutsu

followers to be used by such power-seeking individuals. He

"also forbade the acceptance of the aid of the warriors in the

i

16The resistance movement in which Honganji had directly
+used the exigting structural set-up of thet people is called
JkkO-ikki. Durlng the Edo period, there were a great nhumber
‘of peasant uprisings, but these are not known as IkkO-ikki.

s -
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peasants' resistance m6§ements. In other words, Rennyo
taught his followers to obeyothe orders of the rulers and to
pay the land tax to the government, or in the words of another
period, to rendir unto Caesar that which is Caesar's.

With only the authoritf of the Abbott, Honganji lacked
powerlof persuasion over the warrior/followers who bore arms.
In order to,avoid t?e Qeveiopment of an organization of

followers as pawns of these warriors in their fight for polis

tical power, Rennyo took a heretical stand. He arfied himself

o v

with the pzwer to grgnt or deny salvation, as well as the

edpel followeis from the Nembutsh group, powers which

had been arrogated by some sect leaders years back.17 BF such

power to

means he stopped the activitiks of the resistance group which
initially was his first objective and subsequently rapile/

increased the number of followers of Honganji. The reason for

. such resuf%s was that the salvation ensured by none'other than

the Abbott himself of Honganji, whq;é purity of bloodline and
teaching was uphelé, was in fact considered the most éenuine.
Leadefs of other fembutsu groups could no longer compete with
Honganji to incregase their respective followers and consequently
ended uplleader and followers, alike by joining Honganji.

While other,groups had taken a century aﬁd a half to
establish themsélves aqd grow, Rennyo forced them overnight

/

17The leaders of such small Nembutsu groups as Bukkogl,
GOShOjl, Kinshokuji, Sammonto, -and Senjuji had previously
asserted such a power.

/
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{; to join Honganji. Rennyo retired at the age of seventy-five
and died ten years later. Yet even oﬁ’his“death there were
marks on his feet from the string of his sfraw sandals,which
could only mean that Rennyo was busy visiting far-off regional

« ’ aréas‘to propagate his téachings when death finally called. O

The great achievement made ‘uring the lifetime of Rennyo

was the restoration of Shinran's teachings as well as the

f reaffirmation of the dominance of Honganji. However, on the

U ot LI ot T

one hand, the exaltation of the doctrines of the Pure Land
sect by the writing of the Gobunsh3 and on the other hand, the
- economic and political enlargement and streﬁgthehipg of

Honganji through compromise with the ruling class, were clearly

N AR e DD i 4 Y7 T

of a contradictory character. However, Rennyo possessed the

[

great ability to maintain the apparent compatibility and

§rowth of the two without cmntradiction.18 '

A

I i A S
e G e -
.

“After Rennyo's death, Honganji maintained ever closer
ties with the political rulers and the nobility and thus

strengthened its social position. There were already many

N S atnias

warriors who had infiltrated the ranks of the followers in
order to use their membership within Honganji as a stepping-

stone to seek personal power over the country. For this

]
i

reason, seventy years after Rennyo's death, Honganji came to

be looked upon,as a secular political riwval and was challenged

[

laMiyagaki, Enjun. Shinran to &onoAKygdan. Nippon
no BukkyO Koza Bukkyd, V. (Tokyo: Daizo Shuppan, 1967), p. 180.

L
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as such by one‘outsiqer who also sought complete control

over the country. Thi§ latter power-seeker was Oda Nobunaga
(1558-1630), who had placed almost the whole nation under his
thumb. Nobunaga thought that his control of Honganji would
result in his absolute and compléte sovereignty over the

country, especially in view of the fact that there were many
regional ;eaders who had be;ome followers of Honganji while

i

I
either awaiting an opportunity for their own poljtital

advancement or becoming followers of *one who might emerge as

a sole sovereign power. ‘ '
Kennyo (1543-1592) was the eleventh Abbott of Honganji
at this time. He ordered the Nembutsu followers to meet the

challenge of Oda Nobunaga in order to preserve and protect

Honganji and the doctrines of the Pure Land sect; he said

-that to shed blood in tﬁﬁs fight for independence was the

v
seal of faith in the tdachings of Shinran. And thus the war

‘between Oda NObunaga&and Honganji continued for eleven years

until the fall of Honganﬁi in 1580. However, Kennyo's first-
born son KyOnyo (1558-1614), notwithstanding his father's
defeat, continued fighting. \

' mTéward the end of the war, the warriors among the
followers who had fought for Honganji in the regional areas

began to defect to the power-center which held the greater
\ .

"possibility of control for the whole nation. Nobunaga

claimed complete authority over the country and in time,
Honganji lost all its fighting potential.

lo
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(i' ) In 1592 Toyotomi Hideyoshi (1536-1598) called before

-

him at Kyoto, Kennyo who was then moving from one place to

another.' Hideyoshi alloted sonme %Fnd to Kennyo and ordered

°

the Honganji (the predent Nishi Honganji) to be built upon

it. Kennyo, however, died in that year and was succeeded :

N 1
by his first-born son, Kyanyo. Kennyo's wife, Nyoshun-ni
’ ‘ (?-1598) insisted that Junnyo (1577-1630), their third-born

son, was to succeed as the twelfth Abbott in accordance

o

. . with her husband's will, and as a result, Junnyo became
Abbott. ‘ .
"The followers of Honganji sympathized with KYSnyo who,

I

having gone a separate way from his father, unsuccessfully

e
pe

fougﬂt Oda Nobunaga and was now again forced to give up the
position of twelfth Abbott. Tokugawa Ieyasu (1542—1616)
then alloted land to Ky3nyo, ordéred the Honganji (tge
present Higashi Honganji) to be built (year 1600) and made

KyGnyo first Abbott thereof.19 This act of Tokugawa

b ; Ieyasu dividing Honganji into two virtually reduced the
¢ . - [

o
X economic power of Honganji by half, and this after Honganji's
) Tmilitary power had already been destroyed by Oda Nobunaga.
When Tokugawa Ieyasu, after Toyotomi Hideyoshi, gained L I

/
recognized sovereignty over the whole country in 1603, he
incorporated all temples into the feudal ruling system. The

< "

~

'

ngySno is referred to as the twelfth Abbott at Higashi (l
Honganji.
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temples and the populace were tied by the Terauke System20

JURTE
‘ .

, and the temples themselves were joined by the Honmatsu . f

o T NN

system. Each Japanese citizen without exception had to be

registered as a member of a Buddhist temple. When moving,

¢

it was ifwperative that they carry with them a certificate i

o e

showing that they had been a member of a specific templ&.
‘ Becausej such a system was employed at the political level,
there wés no further necessity for Honganji or other Buddhist 3

"temples to work for the propagation of their teachings. The

whole country had organizationally become a unified religious
; h group and individuals were forced by political pressure to
g "join éhe temple which had the local territorial monopoly. -
| The Honmatsu system was one which arranged the numerous
§ temples disorderly scattered around the countfy into a

unified hierarchy of Honzan (the Head Temple), Honji, Chﬁhonji,

< e

Chokuhonji, and Magohonji, and thus established a vertical

tie in their relationships. These two systems which were

imposed were of course for the purpose of politically streng- .

s T nne

thening the feundal syétem. In other words, by the Terauke J
system, the temples were made to watch or supervise the
populace and by the Honmatsu system, each temple was under

., the efficient surveillance of another. Therefore, the

e S

20The Terauke Seido or system dates baeck in history to
1613 when those Japanese Christians in Kyoto, as proof of
diving up their Christian religion, got the Buddhist temples
to certify that they were followers of the Buddhist teachings.
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Tokugawa Bakufu, by the close surveillance of the Head
Temple, was able to keep an eye not only on all other
 temples but also on the populace as a whole.

With the political rulers of the beginning of the ;
modern age, Nobunaga, Hideyoshi and Ieyasu, the former power
of the Pure Land sect was erased. Even after the middle of
the stenteentE{@Fntury when ?he development of the feudal
system was perfected, and under the ingenious and closely
articulated poli%ical organization of the Tokugawa Bakufu,
Honganji continued to restrict the succession of Abbotts
to within its direct blood-related line. Well into
the modern age when in all phases of Japanese history there
was a current of reform and renovation, it was never possible

A
for the Pure Land sect to flourish as it had done in the

medieval ages. With the coming of the present age and during

the Second World War, the Pure Land sect was even forced to

amend the readings of the Ky8 Gy8 Shin ShS and other holy h
scriptural passages by political leaders. However, there

were Abbotts throughout the modern and\%resent ages who tried

to exalt the teachings of Shinran and engage in the fundamen-

tal reformation of Honganji; they were, taking Nishi Honganji %
for example, its twenty-first Abbott, Koson (1850-1903) as :

well as his fourth son, Soﬂjﬁ (1886-1939), or its twenty-second

Abbott Kgéui (1876-1948) . They all tried to reform the
management of. Honganji as well as to criticize the governmental
policy on religion. 1Indeed, they at times succeeded in

o
©
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changing these policies. However, none was forceful enough
to be able to become 5 modern-day Rennyo. They did have

some influence in the process of policy decisions on religion
at the governmental level, but it was far more common for

the lines of influencé to run in the Opposiée direction.

Also, these Abbotts co-opted to hold high positions'in govern-
ment. By such a process, the tradition of work such as
Rennyo's, in which he had given the teachings of’Shinran to
the people as a rock to which all could cling in livi?g their

lives on this earth, was negated. 1In oth?r words, there was

no initiative taken to resurrect the thought of Shinran's
-
teachings.
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CHRONOLOGICAL TABLE

-~ Shinran: the first forty-two years - -

A.D Japanese | Shinran's Events in the Japanese
T year period| age | life of Shinran [historical events
1173 ShGan 3 1 Shinran born Golden age of
' Heike family
1174 " 4 2 Ex-Emperor
Goshirakawa travels
to Itsukushima
1175 Angen ‘1 3 HOnen begins In September,
Nembutsu disastrous fire
) in Kyoto
1176 " 2 4 Ex—Emberor
! Goshirakawa receives
. precepts at Hieizan
1177 | Jishs 1 5 Anti-Heike group's
meeting detected
1178 " 2 6 "
1179 " 3 7 - Genji family rises
in arms for
anti-Heike cause
g Taira no Shigehira
sets fire to
KOfukuji and Tdaiji
1180 " 4 8 Emperor Antoku
*lascends throne
] ~ N
1181 Yowa 1 9 In spring Taira no kiyomori
. ‘Shinran enters |dies

priesthood under
guidance of Jien,|Severe famine
takes Buddhist in Japan
"Hannen", begins
ascetic exercises
in Hieizan until 29
years of age

ot
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A.D Japaneseé Shinran's} Events in the Japanese’
"7t | year period  age life of Shinran [historical events
1182 Juei 1. 10 Eshin-ni
(Shinran's wife)
born
1183 " 2 11
.1184 " 3 12 Heike family
) overthrown
& .
f Emperor Gotoba
ascends throne
1185 Bunji 1 13
1186 " 2 14 Kujd Kanezane
(Jien's brother and
convert of Hdnen)
appointed as regent
1187 " 3 15 Eisai goes to
China for second
time
1188 " 4 16 ]
1189 v 5 17 Fujiwara family
falls
1190 | Kenkydl 1 18 T6daiji rebuilt
Saigyg dies
. | .
1191 " 2 19 Eisai returns
from China
1192 v 3 20 Jien appointed as | In May, E&ﬂ&qxxor
Tendai Chief Abbott | Goshirakawa dies
nthly,MﬂEmbtnno
Yoritomo appointed
as Grand Minister
1193 " 4 21
1194 u 5 22 Zen prohibited by
h Government
£"
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A.D u Japangse Shinran's| Events in the Japanese
"7t | year iod age life of Shinran fhistorical events
1195 | Kenkyl 6 , 23 |
1196 - " 7 24 Jien resigns as Kuj3 Kanezane,
1 ’ Tendai Chief Abbott |Chief Advisor of
’ Emperor purged
from post
. \ Kujo family falls
1197 i o8 25
1198 " 9 26 HOnen writes . Ei}s\ai writes
"Senjakuhopgan "Kozen Gokoku Ron"
Nembutsushu"
Fperor ‘Tsuchimikado
ascends throne
1199 | Shoji 1 27 Minamoto no Yoritamo
dies
1200 " 2 28 Nembutsu prohibited |D8gen born
by Government
1201 | XKennin 1 29 Shinran changes
. view on ascletic
exercises and
allies with
Honen's group
1202 m 2 30 | Minamoto no Yoriie
\ appointed as
Grand Minister
T Eisai founds
Kenninji
1203 " 3 31 Minamoto no Sanetomo |
‘ \ appointed ShGgqun
\ . ¥
, Minamoto no Yo{*iie
. confinéd in prison |-
\\‘
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A.D Japanese Shinran's Events in the Japanese
7" If year period age life of Shinran jhistorical events
A
1204 | Genkyu 1 32 "Hichikajo KisHomon] Minamoto no Yoriie
issued:huSh%pnmﬂs killed \
name "Shakku"
ERFyakuji and
Kofukuji petition
for prohibition
of Nembutsu
1205 " 2 33 Shinran copies |Fujiwara Teika
master's book edits A
‘\ "Senjakuhongan "Shin Kokin Wakashu"
Nembutsushu"
\ and completes
\\ Honen's portrait
\ In July, changes
x — | Buddhist name to
"Zenshin"
AN
1206 | Kennin 1 34 MyBei founds
| Kozanji in Kyoto
1207 Shggen 1l 35 Nembutsu prohibited -Kuja Kanezane
by Government dies
- HOnen exiled to
Tosa, Shinran
‘exiled to Echigo
1208 " 2 36
1209 no3 37
. AAA A
1210 " 4 38 Genshin "Ojoyoshu"

published

Emperor Juntoku
ascends throne
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A.D Japanese Shinran's Events in the Japanese
e year period age life of Shinran |historical events
1211 Kenryaku 1 39 Shinren (Shinran's Shunj8 returns
son) born from China
I S In November
Shinran and Honen "
releasedAfrom
exile; Honen
returns to Kyoto,
Shinran remains in
Echigo
St
1212 " 2 40 In January, Kamo no Chomei
A . . trgA A .
Honen dies writes "Hojoki"
1213 Kenpe 1 41
1214 " 2 42 Shinran‘%eaves Dggen becomes
~ for Kanto with disciple of Eisai
wife and children
1215 " 3 43 ) Eisai dies
1221 | snékyl 3 49 Shinran's first
drgftff A
"Kyo Gyo Shin Sho"
1222 | Teio 1 50 Nichiren born
1223 " 2 51 /DSgen goes to
China
1224 Gennin 1 52 Shinran's daughter
Kakushin-ni born
1234 Bunreki 1 62 Shinran returns to ‘
| Kyoto with family
1253 | Kencho 5 81 pBgen dies
1254 v 6. 82 Shinran's wife |

Eshin-n%ﬂrehnms
to Echigo with
children
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A.D Japanese |Shinran's| Events in the Japanese
"7t | year period age life of Shinran |historical events
‘/ K /‘w \m
! 1256 Kegen 1 84 Shinran disowns
L eldest son Zenran (
1262 | Koch® 2 90 ' | On February 28,

younger brother's
I house

Shinran dies at.

N.B.

As was the habit of Shinran, all dates are calculated

from

\ . one year of aze. This chronological table in accordance witht the

research topi

Shinran's birth - 1173 to his forty-second year, 1214; after

which only major dates are indicated.
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is concerned only with those years beginning with




Joao o,
oo

Akunin (shdki)

A (28
Amida

W1

Amidakyd
IR TEAR

Amidakydgisho

M 55 T 12 K B

Amidakydshiichii

EEN Ty

Ange

¥R -

AnjinketsujSshd

B RREES

Anshd (no Zenji)

Bl BEG0 M EF )

Azumaebisu

Azumakagami

kX

- B

Bakufu

% &
Bodhisattva

&

Bokieshi

%% R

Bukk 3ji

k5

A

~PLOSSARY

I General

- !
Busshinsh{

inos A
¢

hed
B

Chiba

F £ .

Chokkyo ' % ’

3t -

Chokuhoniji

i x5

Chiihonji
¥ A4

Chiiru

¥ A

Daij8in

KETL
DaijBkishinron (gi)
KERIR R K

Daiken !
R

Dainurydjukyd
KEE A &
Daishikyd

N
Daisdjd

X A% .

Dengy® Daishi Den

AZAX K BR4a

L&
Dogd :3

Echigo (no XKuni)
A (o)
Engishiki
gEN

Enryakuji1

v

_Eshin-ni Monjo

A NN & 1 o

S

Fudan Nembutsu

F Ry A& 4n
Funshi (Fen=-chou)
A H

-G -

Gakushd

¥

Gion

LN

Genji Monogatari

R R 44 ER |

. Genkyf{l

T A

GensS no Gyd

& fa445




Gobunshd (Ofumi)

HXE (4 %)

Godensho
%7 1% &%
GOshoji
B
GSzoku
&%
Gozokushd
Koy 45 BY
Gu
[
Gukanshd
EREY

Gutoku

X

Gyat /

471
- H -

Hanjusan

LT

Hannen
g2

Hannyaky0

] E A2

Hata

54

Heianjidai

¥ ¥ (H4)
Heiji

F %

Hichikajé Kishdmon
Tk ket X

Hieizan

) N:i(da

Higashi Honganji
R AB%
Higashiyama

PN |
Hinoke Honganji Keizu

B % & A4 R0

Hinoto no U
T o]
Hinouji Keizu
iR AE Y
Hogen
IR L

Hogo Uragaki

REEE

Hajisan

2 3

Hokekyd (no Gydja)
AR (2175
Hokuriku

w

Honch8 K&sdden
F [ A
Honganji (Keizu)
FEBE (R
Honji

%

Honmatsu

AKX

HO6 no Jinshin
% o TR1E
Honzan

F

H6onk&shiki .
"EBA
HOryaku

7 b

a

HoryGji
S
Hosshibon
35 B S
Hossd (shil)
#MA (%)
Hounji

3B F

Ichijd |

Ichinengi

el €

Igo | ) .
U E 3

Isshaku no shio
"r'§t§

Isshod ‘no Kome
U ILE

Izu

it E

-J -

Jakkddoki
RExit

Jikei Daishi Den

8B K65 iR
Jiki 8865 no Ronri

B ke

Jinenhdni

RSN
Jiriki Tariki
GA ALk
Jishf

W 7




O

Al

Jitd ' |
3. ER

Jiyu no Bosatsu
0. 70 X 1%

Jodo

¥

J6domon

L R

JB8do Shinshi
RN &
Jbdoshi |
¢ ;‘?, ;t.,% \.
J6doshiiySshi

* 2 R

J8do ‘Wasan

t R Ry
' J&glitaishi Gyoki
E¥ K3 it
J Bgyd (&anma‘ idd)
¥ 7 (=%

J6jitsu (shi)

RE W

. Juhd no ki

&k ok

- K -
Kai (Ritsu)

& (4

Kamakura

- §)

Kangyd AmidakyS Shfichi *

3 Kannen (bmon)

AT

kannon Bosatsu-

W

Kanoto no Tori

&
Kanpaku
M s {
a
Kantd

MR

Kanzeon

Bt

Kegon (gyd)
B2y

Kegonshi

ERR

Kennin
£ 4=
Keshin

. %

Keshindo kan

oLk

Ki

%

Kigai

X

Ki no Jinshin
oo F4E
Kinotp no Ushi
YA

Kinru

WAL PTHRAE (B & A

Kangy6 (sho)
B G

Kanmuryé‘aj ukyS (chil)

BMEZEEGD

Kinshokuji
G ELE
f(iyomizudera
R KA
— 3 -

L4

KSfukuiji(sdjo)
M6 (r)

Kokufu .

. BA

Kokubuniji e

B 24
Kokujin

B A
Kosai

& X

KS6shd

v R

Kotahama-
Bo¥
Kbtaigdgfli
Gon no Daishin
Goi no ge

EAEE Ko KE
FR

Kotaishi Shdtoku Hosan
£X3 B

Kotokuden

& AR

Kubon Djégi
L% FEEK

Kudenshdé
v iz 2% &
Kurddo no T6

#AaER

Kusha (shil)

& (O
Kubikigun
¥ K ZF
Ky& (shd)
& U

KyS Gyd Shin Shd

AT 45

1

|



IR e

R

ey eyl Gy

;".‘

i

%
.

Kyddan
#a
Rydsdhanjaku
A A8 R
Kyoto

R A

-M -

‘Magohonji }
r
Makvura no Soshi
Wo¥ %

Mappd (TOmy&ki)
A & (4 of )

Mi?g.

Mimurodo no

Daishinnyddd

BIEF o K XGE

Mirokubosatsu

.‘3ﬂ;¥W¥;ﬁi & Q

Mojihosshi \
X ¥ & 6F

Monijiki |

P 15t

Monto \

M ik

Mukoku

¥ &

MyOko
#ln

L

AL

&

Nagaoka
& ™

Namuamidabutsu

i & PR PEAu
Nanke no Sanki
IR
Nara

k&
Nichiren (shii)

B g (1)

\
Nijd

Nikujiki

m &

Nishi Honganji
R UE S
Nishujinshin
=R
Nehangyd
R AR
Nembutsu(sha)

R Al (%)

Nembutsusanmai no hd

R AL = Ro ik
Nyobon
4 I

Nyoirin (Kannon)

B -7

J

A

3

) N
Ritsuryd Kokka

o586 4
e
0jdketsujd
B RE
0j8ydshi
EEER
Ojbraisan
12 EALYE
03ié no gyd
AEE 02T
Onjéji .
Eljﬁﬁ%& 1’
Onru ' T
R .
‘Dtaniichiryl Keizu
Ra-#HAER

- R -

;akuhamdhrﬁi~ |
%58 e |
inzai (zen) - 4

g (D)
Rinj@ Raigd
BhIR

Rinjd Shbnen = -
BiAL ER )

Risshii

(£ 8

- u
3
s

1A E K
Rokkakudd
xR K

Rokuharamitsuji

ARBRES




Ron

h
Ronchi
b
gfnshﬁ
va 1
“RySgenin
B
RySgonzanmaidd
R =i

-8 -

Saishd

¥ 44
saishiikydjfieshi
&S TN

Sado
M i
Samurai
13
Séhgantennyﬁ
=Jh A
~Sangi
A ¢y
Sangy&gisho
=KL
Sanmontoha
=P kK
Sanrd )
% T
Sanron (shil)
=@ UR)

Sanshin
23

Seishi Bosatsu

BELR

Sendai
W 1%

Senjakuhongaﬂ
Nembutsushfi
(Senjakushi)

& iRABALE
(R4RE)

Senjuji

R Y3

Seriju Nembutsu

B R

sha hei kaku hd

% W
Shakyamuni
Rahr
Shaku ’
£

Shanagyd’

& 7 47
Shikan

ik B

Shikantaza

REHAE

" Shimotsuke Engi

T Kk
Shinaga

Z2 9
Shinbutsudo kan
YIS

Shingon (shi)
£ (%

Shinnen
R

Shinran De%he

(Shinran shdnin Den)

B b
W A4

-5 =

Shinran shénin zenshi

B A 2K
Shinshii (Ky6dan)
A% G

Shinshi

A% H

Shinyi
@
Shishis6jd

85K 1K

Shinshii shogyd zensho

EREHEF
Shitai ’
w %
Shdddmon
%
Shoganji
LY R
Shogen.

K T
Shdgun

¥
Shohi ‘no ki
LR
Sh&hd

E 7

- Sh&jdnimonhan

BA =Y
Shdka
£E
Shoki
B

\Sh6mangy6

R S

Shomyd (Nembutsu)

A (ReAn),

A bt ot e L




(’ . Shénin Tannishd , . -2z - . o
T B A 1k~gff¢ . ' .

ShGSan ddokyd iryli Fujiwara Nanke Zenishﬁ)

'f  mMAm WaARRAK OO
' ) Shétoku no ki Tendai (T‘ien-tfai) Zenshin shdnin Den
f 180 15 . R#E ERE AL

Shugydgybd Tendai no Shdshikan 2Zohd R

%17 YR NT ) % %

Shukugd : T8 (Tang) Zokuruibon

43‘?2 ‘ - 1 W%‘X.Sk |

S8 Tédaiji Zennin

1 ‘ kK% FAY

Takada Senjuji

%5 u g F

Takada kaisan seitd den

5w o Efin

Takaozan \

%

Tandok

BiE L

Tanen%

; 56 (Sung) Toko no Gerui
7 (3 Bhatth
: ' Sonpibunmyaku’ ' Toku(jin) \
-t X" £ (0
3 S85t0 (shii) Tokukoji
! &R (D A
3 Sugoroku Tongydichijd
f : u ) i 17 - R
- - T Tos
.4
Taishi bySkutsu ge Tdzan
A%M% R 4
Taishi shink® -Y -
K 3 4% 407 |

Yokawa (Sasuidd)
B (BPREE)

Yoshimizu

t K

Yuimakyo
i B A2

Yuishinshd

vk 43 25




) ( GLOSSARY _ |

IT Names of Persons

- A - D8zui (Tao-sui) . -F -
g
"Akamatsu Toshihide - E - Fujii Motohiko (H6nen)
R R R K# = GEE
) Ant5ji Eisai (Y&sai) Fujii. Yoshizane Shmran)
| hrtd U S & ;&ﬁ&ﬂ (AL
Antoku Eison Fujiwara Masako
% 1% ®E R %7
; Arikuni Eji Fujiwara Masuko
: % B £ BT
v 5 ; Aringpu - Ekan  Pujiwara Michinaga
{ A X ] | wmE R
% - B - EkQ : Fujiwara Motohisa
L y: WA ER *
g Benchd Enchin Fujiwara Motomichi
i # & » A ‘ A ﬁh}!g-ﬂi
y ' Busshin ) Engyd Fujiwara Teika !
%‘u e K LR # & XK
! - C- Ennin S Fujiwara Teishi - |
g Az KA %3
{ Chigi (Chih-I) . End 'Fujishima Tatsurd ,
; BB o e i E B }
¢ Chbsai Erikson Eri -G -
%. kE ;
% -~ D - Eshin-ni Ganjin(Chien~chen) ¢
’ . EIER 5% & | N
g' Dengyd Daishi (Saichd) Eun ‘ Genchi ' !
B KRB (RA) %8 & % |
A Donran (T‘an-luan) Genji )
£ 9 : . & . k
D&shaku " (Tao-ch’o) f | Genk@ (Hdnen) :
¥ 1% k%GR




Goshirakawa

1% 8 A
Gotoba

7 e

Gutoku Ran (shinran)

R

Gydhyd
17 A&

GySman (Hsing—-man)

17 W

HanayamainQXadataka

A &R

Hani

¥ %

Hannen .(Shinran)

BT (RO

Hattori Shisd
& 3
Heike {

T %

Hino

IR/ g
Hirohashi

P

H6nen
A2

HOzd

Y 1

Ienaga Saburd

% K z B

Inoue Mitsusada

L HrxK

Inoue Yasushi

# & 3%

Inumasa
wh i

Ippeg
- i

- J -

J8mon bd
A B B
Jéshin_bﬁ
A F
Jiikaku

A

Junnyo
i

Junsai
¥ ®

§
Junshin,

N§ 1%

Kakuei

Kakunyo
¥ m
Kakushin
X 4%
Kamatari

%k

Kammu )
K
Karasuma

A

Kennyo

g

Kepshunmonin

gAML

Kengan

»

Kenyil
¥ A

Kesa
(3

Kikk8nyo

t t

. LA . -~
Kishumonin Toko

ERMMIS

‘Kiso Yoshinaka

A¥ kAt
Kbkaku

1% K,

Kdsai -
F®

Kdéson

¥ ﬁ

Kotori
A

Kdzui

% i%

Kujd Kanezane
nk K

Kujdé RyOkei
Lk &%
Ktkai

% 7%

x.

H
H
H
t

-



s PR

e ORI LT

Y e
N

g *

i

!
!

™~

KySnyo

e

Masukata

27

Masutani Fumio

- N A4

Matsudono_yotofusa
BB LS
Matsuno Junk®
¥ Pk
Minamoto Yorimasa
. HR K
Minamoto Yoshichika
H K AL
Mochihitod
MR 4= 2
Munenari

X K

Murasaki Shikibu

% AH

Mydei
ML
Murakami Sokusui

ik K

- N =~

Nadeshi

/S ?* L
Naganuma Kenkai
kB % %

Nagatomj Masatoshi

ke EH®

Nakamura Hajime

tH n

Nakazawa Kenmyd

¥ R R ¥l

Nichiren

B
Ninsh®
3
Noritsuna
¥ AR

Nyoryd
m g

Nyosn}n
1o 1%
Nyoshun
m K

0Oda Nobunaga

wu itk

Ogurono Ny6bo

I]\ X. ) ’#’/ﬁ'—

" [] r
Oinomikado Yorisane

kXK 15 ) R K

- R -

Rennyo'
i 3
~

Ryoch
g %
Rydgen
& A
RySki
kB
RySnin

F(&'\

Ryfiju (Nagarjuna)

Sarga }\éaitkane

Sanjo Takatada

A N
Sanemitsu

3B
Saneshige
R

Sanetsuna
% 4

Seigaku

. Seishbdnagon

A S E

Senun
JIN. 4

Shakkﬁ (Shinran)
R
Shiban

B &
Shinbutsu

- RTA
Shinran

o

Shinren
'

FY




Shoks’
L2
Shoku

IE &

Shétoku Taishi

% 1k K 3
Shiiei

5 A%

Shunkan

% E

S6 Shakki(Shinran)
g EE )
Sonyi

§

Sukemitsu

RE

Sukenari

Suzuki Daisetsu

o3 SN

- T 4

Tadamori
&

Taira 'no Kiyomori
FAR

Taira no Shigeko

¥

Takano \Zenni
HYr %
Takakura

h

Tamura Yoshird
WA ¥ ¥

Tenjin (Vasubandhu)

% 3,

&

T8in Kinsada

ST AR

Tokuko

1% 3
Toyotomi Hideyoshi

B EAE

Tsuchimikado

x 1% 7

Tsuji Zennosuke
¥t & ZBh
Tsunetada

T

- U -

Uramatsu
X %
Umehara Rylishd

Ko Th %

- W -

Wake no Hiroyo
A f A ¥

Washio Kyddd

X Ami

-Y -

Yamada Bunshd
A W X g

Yamamoto Kd&shd

PN

iYanagihara

R
YOomei .
R R

- 10 -

Yuizen
i & L

Yukinari

ﬁix

Zonkaku

%L

Zonnyo

i 4o
Zendd (Shan-tao)

Zenren

Zenshin (Shinran)

1 (g

" .Wolfenstein, E.Victor




RE? Y e

kS

e P Y g

e

BIBLIOGRAPHY

Akamatsu,, Toshlhlde and Kazuo Kasahara%Aed ). ﬁ‘#h l{‘iﬁ” ,ﬂ-ﬁ %‘%
D)

Shinshlii-Shi Gaisetsu; ( ; An Outline of
Shinshti's History). Kyoto: Heirakuji Shoten, 1963. .

Akamatsu, Toshihide. & # 18 % Shinran; (;ﬂ_, *2‘ Shinran) .

Tokyo: Yoshikawa Kobunkan, 1961.

————— . Kamakura BukkyS no Kenkyd; (4% 2 A o 7% %
A Study of Buddhism in the Kamakura Period) . Kyoto:
Heirakuji Shoten, 1957.

R . Zoku Kamakura Bukkyﬁ no Kenkyﬁ; ( 3:7[ 'ﬁ‘i @ I g A9 %

Continued Study of Buddhism of the Kamakura Period).
Kyoto: Heirakuji Shoten, 1966.

Allport, Gorden W. Basic Consideration for a Psychology of
Personality. New Haven: Yale University Press, 1955.
K .
----- . The Individual and His Religion. New York: The -
Macmillan Co., 1950.

Ando, YOSth et al. (ed ). «k‘ i&' ﬁ 'ﬂ: it &i Taikei Nihonshi

Sosho; ( Z§ @23& Series of Japanese History).

Tokyo: Yamakawa huppansha, 1964, 23 vols.

Araki, YOSth i. $ & i’é chusel Bungaku no Keisei to Hatten;

SR WK N R Formation and Development
of Medieval Literature). Kyoto: Mineruva Shobs, 1953.

Bando, Sh8jun. "The Significance of the Nembutsu".

Contemporary Religions in Japan, 7. Tokyo: Internatlonal

Institute for the Study of Religions, September 1966.

Beardsley, Richard K. and John W. Hall (ed.). Twelve Doors
to Japan. New York: McGraw-Hill, 1965.

Bit0, Masahide. £ # % %  Nihon ni Okeru Rekishi Ishiki no

Hatten; ( g 3&.’. Ly B LR f-ﬁ. R The Development
of Historical Consciousness in Japan). Tokyo: Iwanami
Shoten, 1963. a

Bloom, Alfred. “Shinran's Philosophy of Salvation by Absolute
Other Power". Contemporary Religions in Japan, 5. Tokyo:

International Institute for the Study of Religions,
June 1968.

' o
o
P
Lan WL,




————— . The Life of Shinran Shgnin; the Journey to Self-
Acceptance. Leiden: [E.J. Brill, 1968. \

————— . "Shinran, His Life and Thought". Thesis, Harvard
University. np 1963.

|
Bohner, Hermann. "ShOtoku Taishi". Deutsche Gesellschaft
fur Natur- und Volderkunde Ostasiens, Mitteilungen.
Supplement 15. Tokyo: Deutsche Gesellschaft fur
Natur- und Volderkunde Ostasiens, 1940.

/

Brecher, Michael. Nehru: A Political Biogréghy. London:

Oxford University, 196l1. ,
A

Bukkyo Dalgaku (ed.). 4M K "—? ﬁ’ Honen Shonin Kenkyu
Tokushligd No. 1; ( # & J:AIVT% J'fr_ﬂi Special
Edition for the Study of Honen Shonln) Kyoto:
Bukkyd Daigaku Kenkyuklyo, 1960.

Bukkyo Taikei Kanseikai (ed.). 4a A KERZNAR H
Bukky® Taikei; (4a M K | S 130 & Compendium of
Buddhist Works). Tokyo: Bukkyo Taikei Kanseikai,
1918-1930, 130 vols.

Bussho Kankd Kai (ed.). rrlaA R Da1 Nihon Bukky©®

Zensho; (K ¥ A ia ﬁk\ﬁ LK N Complete
Collectlon of Japanese Buddhlsm) Tokyo Bussho
Kankd Kai, 1916. 151 vols, and 10 supplenent vols.

Coulborn, Rushton. "The Origin and Early Development of
Feudalism in Japan and Western Europe". Coulborn,
Rushton (ed.). Feudalism in History. Princeton:
Princeton University Press, 1956.

Chamberlain, Basil H. (tr.). Kojiki or Records of Ancient,

Matters. 2nd ed. Kobe, Tokyo: J. L. Thompson, 1932.

Daito Shuppansha (ed.). K i r I8 (73 ﬁ Japanese-English
Buddhist Dictionary. Tokyo: Daitd Shuppansha, 1965.

Doi, Tadao. ¥ % M  Hichiso Shdgyd Gaisetsu;
(x 11 K{ K m%l An Outline of Sacreds of Seven
Patriarchs)'. Kyoto: Hyakkaen, 1955..

Eisenstadt, S. M. From Generation to Generation - Age
Groups and Social Structure. London: Collier-
Macmillan, 1964.

Erikson, Erik H. Gandhi's Truth on the Origihs of Militant
Nonviolence. New York: W. W. Norton, 1969,




f N

Y

————— . Identity: Youth and Crisis..  New York: W. W.
Norton, 1968.

————— (ed.). Youth: Change and Challenge. New York:
" Basic Books, 1963. s

————— . Childhood and Society. New York: W. W. Norton,
1963.

————— .  Young Man Luther: A.Stqu in Psychoanalysis and
Historxﬂ New York: W. W. Norton, 1958.

----- . Psychoanalysis and Religion. New Haven: Yale
University Press, 1950.

Erwitt, Shinjune Boris. "Shinran ShOnin and the Pure Land
Sect of Japan". Maha bodhi, 72. Calcutta: May 1964.

Evans, Richard I. Dialogue with Erik H. Erikson.
New York: Harper and Row, 1967.

Fujiki, Kunihiko. M K ¥# B Heian Jidai no Kizoku no

: Seikatsu; ( ¥ % 1% 4\ » X ¥ nE% The Life of the
Aristocracy in the Heian Period). Tokyo: Shibundd,
1960.

Fujishima, Tatsurd: 1& E iif Eshin-ni k3, ( % it e A
Eshin-ni kd).Niigata: Niigataken Araibetsuin, 1956.

Fujiwara, Ylsetsu. 8 13 %i %1 Shinshushi Kenkyfl;
(K % X P %, A Study of Shinshl's History) .
Kyoto: Bukkyo Gakkai, 1921.

Fukui, KBjun. 3 ﬂ’ m "R "Sangyogisho no Seiritsu o Utagau";
( = & ,& .o & i & k&5 Suspicion on the formation
of Sangyogisho). Indogaku Bukkyogaku Kenkyl Vol. IV-2.
Tokyo: Indogaku Bukkyogakkai, 1961.

Furuta, Takehiko. t @ 3\‘% Shinran; (ﬁ*g' Shinran) ..
Tokyo: Shimizushoin, 1970.

Hall, John W. "Historiography in Japan". Teachers of
History: Essays in Honor of Laurence Bradford Packard.
Ithaca: Cornell University Press, 1954.

————— .. Japanese History: A Guide to Japanese Reference
and Research Materials. Ann Arbor: University of
" Michigan Press, 1954.

i

s
*



VAT ey

e

\ s

Harrison, John A. (tr. and ed.). "New Light on Early and
Medieval Japanese Historiography" (Two Translations
and an Introduction). University of Florida Mono-

graphs, Social Sciences, 4. Cainesville: University
of Florida Press, 1959.

4

Hashikawa, Tadashi. ¥& 1"l & $86g0 Nihon BukkyS Shij;
A gAML B R Synthetic History of Japanese
Buddhism). Tokyo: Meguro Shoten, 1932.

————— . Gaisetsu Nihon BukkyO Shi; (ﬂd’_.ifa BALHEY an
Outline of the History of Japanese Buddhism). Tokyo:
Heirakuiji Shoten, 1929.

Hattori, Yukifusa. Y 3} Z'% Shinran Notes; ($0# ,- + (2-£%)

Shinran Notes). Tokyo: Fukumura Shuppansha, 1967.
2 vols.

|

Hayashl, Mikiya. H« ﬂ\ "Kamakura Jidai no Talshl Shinkd";
g'f\ a KF 13797 Honor of Prince ShBtoku in

the Kgmakura Era). Nihon Rekishi, 241. Tokyo: )

Jikkyo Shuppan, 1968.

Hayashiya, Tatsusaburd. H\&. k Z-K'f Chiisei Bunka no Kichd;
(7 ¢ L1 q - 3 ?ﬁ\ Characteristics of Medieval Culture
in Japan). Tokyo: T6dai shuppankai, 1958.

Hazama, Jiko. /V:- i/s Nlhon Bukkyo no Kaiten to Sono chho,

RN ) m ReiaXIW (- 7)) Japanese Buddhism
- Its Development and Characteristics). Tokyo: . :
Sanseidd, 1948. 2 vols. ) . 4 i

Hiramatsu, Reizd. -'f- ﬁl 7% £ "Takada Hok Shlnhakken Shlryo
ni yoru Shiron"; (g ¥ ¥ 73 M %*"l’ RERIN
Essay based on New Discoveries by Takada Hoko)

Takada Gakuho, 46, Mie: Takada Gakkai, 1959.

Hirano, Danz§. ¥ !‘} B = Echigo to Shinran Eshin-ni no

|  Sokuseki: (# {4 ¢t }Lﬁ 3B a LB Shinran and
Eshin-ni's Footsteps 1n Echigo). Niigata: Kakimura
Shoten, 1972 / | :

Hiraoka, Jokai. % n £ # "Kokubunji Seiritsukd"; ¥ ;
(B AhEREF A Study of the Establishment of the

Kokubunjji Temple). Otemae Joshi Daigaku Ronshi, 2.
Osaka: Otemae Joshi Daigaku, 1963.

e

Honganjishi Hensansh (ed.). /15 ER % ﬁ )ﬁ 7‘[“ Honganjishi; d |
(ABFXL 23 The Hlstory of HonYyanji). Kyoto:
Nishi Honganji, 1961. | 3 vols.




(’ Hori, Ichird. ¥k . "ﬂ Nittdguh® Junreiki no Kenkyu,
(AR KA ﬂmk‘[‘ﬁ. A Study of NittSguhd

Junreiki). -‘Tokyo: Suzuki Gakujutsu Zaidan, 1964.

Hughes, Stuart H. History as Art and as Science.
: New York: Harper and Row, 1964.

2 = Lo 3 . ! )
- Ienaga, Sabur®. 5( K E KP Nihon Shisoshi nl okeru Hitei
no Ronri no Hattatsu; (A A B ¥ v b3 F £a

. Y% %L » #3¥  The Development of Negative Logic in
: the History of Japanese Thought). Tokyo: Shinsensha,
1969.

----- et al. (ed.). Nihon Bukky'ashi, { BI\'{LJH f &Y History
of Japanese Buddhism)., Kyoto: Hozokan, 1967. 3 vols.

-----. Jodai Bukky® Shisbshi Kenkyl; ( x4 B 8 X AL
Study of the History of Buddhist Thought in Ancient
Japan). Kyoto: Hozokan, 1966.

: e . Shinran Shonin GyGjitsu; ( ﬂ,& A4 X
A Life of Shinran Shonin). Kyoto: Hozokan, 1962.

LS e

----- . Chusei Bukkya ShisOshi Kenkyd; (¥ 4 a4 & # ¢
Study of Buddhlst Intellectual Thought in Medieval Japan}.
Kyoto: Hozokan, 1960.

Clasg

————— (ed ). Nlhon Bukkyo ShlSOShl no Tenkal - Hito to Sono
Shiso; E% — A o B A —
The Development of the Hlstory of Buddhlst Thought in

Japan - Man and His Thoughts). Kyoto: Heirakuji Shoten,
1956.

4 e R
°

————— . Jo u Shotoku Hoo Teisetsu no Kenkyu Soronhen,
( - %Ii AL B Wi, R M , The Study of
a One-Fascicle Biography ofAPrlnce Shotoku; General
Research). Tokyo: Sanseido, 1953.

————— o 4 shbtoku Hoo Teisetsu no Kenkyu, Kakuronhen;
Bi% s MaM%, AP _ The Study of
a One—Fa501cle Biography of Prince Shotoku/ Individual
Research). Tokyo: Sanseldo, 1951.
L

----- . Nihon Shisoshi ni okeru Shukyotekl Shlzenkan no
Tenkal; (RAE A X b3 LACeT 8K BEL 2 A W)
The Development of the Religious Outlook on Nature in
the History of Japanese Thought). Tokyo: Sogensha, 1944,

Ikukuwa, yKanmei. ﬁ-_& i A Shinran Shgnin Senjutsu no Kenkyﬁ;
% A W & n A%~ Study of the Compilation of
ShJ.nran) Kyoto: Hozokan, 1970.

SR e T

s 2 T S

gt

* oty




RV

[Py .

e b

()

/

Imaeda, Aishin. ﬁ & Dogen - Sono Kodb to ShlSO, -
(¥ % - nh"h LM% DOgen - His Movement and Thought).
Tokyo: Hyoronsha, 1970.

----—. gZenshl no Rekishi; (ﬂ» % o BX a History of the
Zen Sect). Tokyo: Shibundo, 1962.

Inaba, Shuken and Issai Funabashi. Jgdp Shinshi - An
Introduction to the Authentic Pure Land Teaching.
Kyoto: Otani University, 1961.

Ingram, Paul Owens, "Honen and Shinran's Justification for
their Doctrine of Salvation and Faith through 'Other
Power'". Contemporary Rellglons in Japan, 9, No. 3.
Tokyo: International Institute for the Study of

Religions, 1970.

i
v

————— . "Pure Land Buddhism in Japan; A Study of the
Doctrine of Faith in the Teachings of Honen and Shinran".
Thesis, Claremont Graduate School and University Center.
1968. (np).

Inoue, Kaoru. ¥ £ ¥ Naractb Bukkybshi no KenkyQ; (éﬁﬂ \
"N QY A 'study of the History of Buddhism in the
Nara Era). Tokyo: Yoshikawa Kdbunkan, 1966,

Inoue, Mitsusada. #— %.. ﬁ Nihon Kodal no Kokka to Bukky?);
(QR&ENaH %t A B Nation and Buddhism in Ancient
Japan). Tokyo: Iwanami Shoten, 1971.

————— . Nihon J6dokyo Seiritsushi no Kenkyl; ( 8 K # L
KLXn% .A Study of the Formative History of
Pure Land Buddhism in Japan) Tokyo: Yamakawa Shuppans}?,

1957.

————— .  "Fujiwara Jidai no JadokyS" ( m 1. 3% N 9 ’éi—ﬂ .
Pure Land Buddhism in the Fujiwara Perlod) Rekishigaku
Kenkm 131. Tokyo: Rekishigaku Kenkyukal, 1948,

————— et al. Nihonrekishi; ( BA B X Japanese History).
Tokyo: Chlokdronsha, 1962.

o

\
Inoue, Toshio. # L £ X Honganji; ( #‘\)ﬁ.ﬁ "3} The Honganji

- Temple). Tokyo: ShibundG, 1962.

Ishida, IchirQ. a w i? Bunka@h:.gaku ~ Riron to Hoho-
( X1 9'\'3.’ —~ By H Cultural Historiography - Its
Theory and Method): Tokyo: YOySsha, 1955.

\




R N

( Ishida, Mitsuyuki. f @ & Z "Nihon Jodokyd no Tokushitsu

to J6do Shinsht"; (AR BA Lo e AL KA
Characteristics of Japanese Pure Land Buddhism and '
J8do shinshli). Shinshligaku, 41, 42. Kyoto: Ryukoku !
Daigaku, 1970.

R

----- .o "Tendai Elements in the Doctorinal Systems of -
~Honen's Disciples". Indogaku Bukkyogaku Kenkyd, 11-2.
Tokyo: Nihon Indogaku BukkyOgakkai, 1963.

————— . Nihon JSdbky?J no Kenkyﬁ; (8 A #x HBa# 4% The
Studies in Japanese Pure Land Buddhism). Kyoto:
Hyakkaen, 1952,

o e AR, T SN TR 2 it g
" N

Ishida, Mizumarg, & B ﬁ) & Shinran; (ﬂ. ’2 Shinran) .
Tokyo: ChuokGronsha, 1969. ,

N . J0dokyQ no Tenkai; (L % » & fil Development of '
: Pure Land Buddhism). Tokyo: Shunjusha, 1965.

————— " “DGgen - Sono Kai to Shingi'; (ﬁ,ff.. - ’L"%. t ﬁ ﬂa
Dogen_ - His Precepts and Pure Regulation). Kanazawabunko
Kenkyu, 76+81l. Tokyo: Kanazawa Bunko, 1962-3,

————— . "Honen Shénin no Kairitsu]gan": (XX Aa 7%'1# %L,
onen Shdnin and His Viey on Precepts). BukkyQdshigaku,
2-4, 3-1. Tokyo: Bukkyoshigakkai, 1954. '

Ishida, Mosaku. & & % 4% T0ddiji to Kokubunji; (?; K& ¢
BA%F The T0daiji Temple and the Kokubunji Temple).
Tokyo: Shibund8, 1959.

----- . Tdaiji to Shbsdin; (R KF t EA M The Todaiji .
Temple and Shosoin) . Tokyo: MyOgi Shuppansha, 1953, !

1

----- et ai. (ed.). ShBtoku Taishi Zenshl; (’;’. & A F &1@."!‘
The Complete Works of Prince Shotoku). Tokyo:
. Rydginsha, 1942. 6 vols.

Ishii, Kyods. & ’} ﬁi Senjakushﬁ no Ken]gyﬁ; (,2,17\’{45%#_
A Study of Senjakushl). Kyoto: Heirakuji Shoten, 1951.

Ishii, RybOsuke. % # % B4 Taika no Kaishin to Kamakura
Bakufu no Seiritsu; ( K eX#f t A2 % Aok

1 The Taika Reform and the Formation of the Kamakura

Bakufu). Tokyo: Sobunsha, 1958.

1 (} X ‘ ' N




14

Ishimoda, Sho. /& H 8 &

\
\

Kodai Makki Seijishi Josetsu:

e

Kodai Makki no Seiji Katei oyobl Seiji Keitai;

(BN AN o 5L % Uf'![ P BRI 0 BRI AL AU LA ol
Introduction to the Political History of the Late )
Ancient Period: Political Process and Political Form

at the Late Ancient’ Period). Tokyo: Miraisha, 1956,

2 vols.

l
i
i
b
1

—~. Chuseiteki Sekai no Keisei; (W} & ) & ﬂ o Y ﬁ:&
The Formation of the Medieval World). Tokyo: Ito
Shoten, 1946. ' .

Ishimoda, Shé and Eiichi Matsushima, REE E A EI £ - -
Nihonshi Gaisetsu I; ( BALMLEL I  An Introduction
of Japanese History). Tokyo: Iwanami Shoten, 1955:

It5, Yuishin et al. A% Bk VB & w¥  sddosniisni; (AR X
The History of J6doshi). Kyoto: dJodoshu Kydgakukyoku,
1969.

Kagamishima, Genryﬁ. @i, gﬂ 7}?&' D8gen Zenji to Sono Monrya;
: (Y4 7% % #% L %411 K Ddgen Zenji and His Disciples).
Tokyo: Seishin Shobd, 1961.

Kageyama, Haruki. % 1N I%ﬁfﬁ' Hieizan; (Pt.iz Jv Hieizan).
Tokyo: Kadokawa Shoten, 1960. - ’ °

anei(o, Daiei. % The Meaning of Salvation in the Doctrine of
Pure Land Buddhism". Eastern Buddhist, 1, No. 1.
Kyoto: ©Otani University, 1965.

A A A —- ,’I- A
————— . Kyo'Gyo Shin Shd Kodoku; | BT e 38 &tk £3%
Lectures on Kyo Gyo Shin Sho). Kyoto: Zenjinsha, 1952,
3 vols, . ‘ :

!

Karaki, Junzo. E ﬁ\ )'ri = Mujs; : (ﬁ& )?f Impermanence). Tokyo:
Chikuma Shobo, 1965,

————— . MuySsha no Keifu; (.E )ﬂ 7% "\X;ﬁ. Genealogy of the
Outcast). Tokyo: Chikuma Shobo, 1965.

Kasahara, Kazuo. 'g Ii "’H

Shinran Kenkyﬁ Notes;

(3% -0

Notes for the Study of Shinran).

Tokyo:

Tosho Shinbunsha, 1965.

--—---. Shinran; (%E,*g' Shinran). Tokyo:
1962. =

Chikuma Shob8,
N ,

————— . Shinran to Togoku NOmin; (;E %‘_ t iﬂ %_RJ Shinran and
Yamakawa Shuppansha,

the Peasantry in East Japan).
1957.

Tokyo:




TR s

e bl e AN

~

'

Kato, Shilichi. im ﬁe ){] — Shinran - Jusan Seiki Shis6 no v
Ichimen; ( %R,ﬁ —~ B ELELPn-F Shinran -
One of the Thought in the Thirteenth Century of Japan).
Tokyo: Shinchbsha, 1960.

Kawade Shob® Shinsha (ed.). /]ﬂ;%&%*i.% Nihon Rekishi
Daijiten; ¥ f‘&txﬁ—& A /
,An Encyclopedla of Japanese Hlstory) Tokyo Kawade
Shobd Shinsha, 1956-1961. 20 vols. and 2 additional vols.

Kawasaki; Tsuneyuki )‘l -3 ﬁ 7 "Iwayuru Kamakura Jidai no
Shukyo Kaikaku ni tsuite"; (wh P 3 @%J’\ E"} A \ﬁ{ E{ﬁm 207
Concernlng Religious Reformation in the Kamakura Exa) .
Rekishi Hyoron, 15. Tokyo: Minshushugi Kagakusha
Kydkai, 1948.

~----'et_al. ShfikyOshi; (%X History of Religion).
Tokyo: Yamakawa Shuppan, 1964.

Kazue, KYOlchl. ixx& 91'3:-—— Nihon no Mapp?) Shiso - Nihon Chiisei
ShisGshi Kenkyl; (BFn XA LN — AT L8 XML

The Mappo Thought in Japan - Study of the Thought of !

Medieval Japan). Tokyo: K?)bundo, 1961.
Keika Bunka Kenkyukal (ed.). ioft. ;%i Kyo Gyp
Shin Sho Senjutsu no Kenkyu, # 11 .ﬁmﬁ;n
A Study of the Compilation of Kyo Gyo Shin Sh3). Kyoto:
Hyakkaen, 1954.

A

Kidder, Jonathan Edward. "Japan Before Buddhism". Ancient.
Peoples and Places, Vol. 10. ILondon: Thames and Hudson,
1959. .

Kitagawa, J. Mitsuo. Religion in Japanese History. New York:
Columbia University Press, 1966.

————— . "Prehistoric Bgckground of Japanese Religion".
History of Religions, 2. Chicago: University of Chicago
Press, 1963.

\

Kitayama, Shigeo. it L 7% & Narach® no Seiji to Minshil;
(RRk#MABALRE The Politics and Masses in the ;L
Nara Period). Kyoto: Koto Shoin, 1948.

Kobayashl, Tomoak1 Ak R W Chusei Bungaku no Shiso;
iﬁ. n ¥ ﬂ, Thought in, the Litlerature of the
Mlddle Ages). Tokyo: Shlbundo, 1964.

Kodama, Kota et al. B % ’*& ‘%Zusetsu Nihon Bunkashi Taikei:

(| &% BX Lt kA% 2148 ILlustrated History of Japa-
nese Culture) Tokyo: Shogakkan, 1956-1958. 14 vols.

LS

o s T ey BARE

N ket o

<
i
3
H
5

h




()

i |

Kokusho, KankOkai (ed.). '% &'l 15 & 4 shin Gunshoruijﬁ‘;
(M2t ﬁ&lbﬁNew Collection of Classics Arranged
by Subjects) Tokyo: Kokusho KankOkai, 1906-1908.
10 vols.

Kbsaka, Xo. & % W ¥¥F "Jiryo ShOen no Tokushitsu"; (%—f\i
' £ Ho ‘[Characterlstlcs of Ecclesiastic Shoen) .
Rekishigaku Kenkyu, 7-5. Tokyo: Nihon Rekishigaku
Kenkylkai, 1937. '

Kurosaka, Katsumi (ed.). £ ¥& W& % #& Kokushi Taikei;
(BY AREX 260 3124 2, W _Compendium of Japanese
History). Tokyo: Yqgshikawa Kobunkan, 1929~1966. °
60 vols. and 2 additional vols.

) Kusaka, Mur:Ln 'ﬁ Sosetsu Shinran Denne; @

H,*E 42:1’{" General Study of the Blography of|
Shlnran) Tokyo Shiseki Kankokal, 1958.

LR, Shinsh?zshi no Kenkyd; ( 5 .4 XaFtE  The Study of

Shinshll History). Kyoto: Heirakuji Shoten, 1931. “\
Kyogaku Kenkyusho (ed.). 51% ‘41 &-ﬁfﬁ Tannishs Kaza;
R A &47}; Tannish®, Lecture Series) .
Tokyo' Yay01shobo, 1970-1971. 4 vols.
\
Kyoto Dalgaku Bungakubu Kokushl Kenkyushltsu (ed.).
RAYRZ 3 % {:] % ¥ # Kaitei 70ho Nihonshi
Jiten; (¥ —ﬁ-_’. _A Revised Dictionary of
Japanese H:Lstory) Tokyo Sogensha, 1960.

Ligset, Seymour Martin (ed.). Sociology and History: Methods.

New York: Basic Books, '1968.:

Leon, Hurwitz. Chih-I (538-597) An Introduction to the Life
and Idea 'of the Chinese Buddhlist Monk (Belge: Mé&langes
Chinois et Buddhiques, Vol. I-XII, 1963.

Masutani, Fumio. A Comparative Study of Buddhism and
Christianity. Tokyo: CIIB Press, 1957.

Matsuno, Junko. 3"1.. Shinran - Sono Kodd te Shisd;
(}.ﬂ, - Qna‘j‘i%y,gﬂ. Shinran - His Movement and Thought) .
Tokyo : Hyorons 1971.

\

~—=—s=_, "Genzeriyaku to Shlnran", (R, & *‘l& t%—l‘g Shinran
. and His Idea of Genzeriyaku). Miyasaki Enjun Hakase
Kanreki Kinen Kai (ed.). Shinshushi no Kenkyu. Kyoto:
- Nagata Bunshodo, 1966. s




Kt .
————— .  Shinran - Sono Shlagai to Shisd® no Tenkai;

(}[? — %z %5k v 8. oK T Shinran - His Life and the ;
- Dev opmental Procgss of His Thought) Tokyo: x ,

Sanse1do, 1960.
Mibu, Taishun. &% ‘6& Eizan no Shinpl; (i{ N l)%’lﬂ,

Reformer of Hieizan), Vol. 3. Tokyo: Chikuma Shobd,

A e WP St o

1967.
Mlyagl, Eisho. ’Z 315( k Engishiki no KenkL iryBhen;
Ronjutsuhen; (;_tj- NaMMA : X5 5. AL & &vg

Study, of the Engishiki: Sources piscussions) . Tokyo:
Taishukan Shoten, 1957. 2 vols.

\
Miyai, Yoshio. t # i(fi "thsuryo Bukkyo no Henkaku @0

Shinran, Dogen no Tachiba"; R /{Aﬁ}(n'
if 7.a3 ¥ The Reform of, thsuryo Buddhism and the
Situation of Shinran anQ Dogen) Yamanashi Kenritsu

' Joshi Tanki Dalgaku Kiyo, 1, 2. Yamanashi: Yamanashi
Kenritsu Joshl Daigaku, 1967-1968.

Miyaji, Kakuei. 'i.’ . By ﬁ Shinranden no Kenkyu;
(ﬂ‘fg{tmfft% A Study of the Biography of Shlnran)
Kyoto: Hyakkaen, 1968.

Mlyamoto, ShGson et al. % A JE.:Q- ‘ﬁ'% nga Bukkys:

(2R A WA & % Buddhism, Lecture Series).
Tokyo: Daizo Shuppan, 1967. 7 vols.

Miyasaki, Enjun. i A% Hg. Shinran to Sono Montei; .
(%[1‘%*_ L %2a r‘\% Shinran and His Disciples). KXyoto:
Nagata Bunshodo, 1956.

————— . Chusei Bukkyo to Shomin Seikatsu; (v ¥ {L&Y b
)i & By % 3£ Medieval Buddhism and Life of the Common
People) . Kyoto: Heirakuji Shoten, 1951.

————— . Shinsh@l Shoshigaku no Kenkyu; ( :ég | S Y Xt %,
Blbllographlcal Study of the Shinshi Text) Kyoto:
Nagata Bunshddd, 1950. o

ol

Mochizuki, Kinko. -!_ &k’(}% Nichlren Kyggaku no Kenkyﬁ~
(w8 7y Studies in the Nichiren Doctrines).
Kyoto: Heirakujl Shoten, 1961.

. .

Mochizuki,, Shlnkyo ¥Ry Honen Shonin to Sono Monka
no Kyogi; (A€ kAL ’im?&?ai{i Doctrines of
Onen ShOnin and His Disciples). Kyotos Mochizuki

Sensei 13 Kaiki Kinen Shuppankai, 1960. ,

b




g B A e R i S

o vy

R

u

————— .  Mochizuki Bukky® Daijiten; (¥ R X K#¥ 25k
7| 2 At Mochizuki/'\s Dictionary of Buddhism).
Tokyo: Mochizuki Shinkyo, 1931-1946. 5 vols and 2
additional vols.

Murakami, Toshimi. # X # X shinran Kyogi no Kenkyi;

(4L fg‘ﬁ% n AL . B Study of Shinran's Doctrine).
Kyoto: Nagata Bunshodo, 1968.

————— . Shinran Dokuhon; <«#} fg‘ - Lectures on Shinran).
Kyoto: Hyakkaen, 1968. ] '

Murdoch, James H. and Isoh Yamagata. A History of Japan.
Reprint. London: Routledge & Kegan Paul, 1949.
3 vols.

Nabata, Takashi. % X &~ "Shinran Shonin no Rokkakud® no
Ge ni tsuite"; (B B AaRALath k7T A Study
of Shinran's Rokkakudo Muso). Shinshltkenkyu, 8. Kyoto:
Shinshli Rengo Gakkai, 1963.

Naganuma, Kenkai.'g( b7 “ﬁ 7‘5’ "Shinran Shonin Ron";
(R A AR A Study of Shinran). Shigaku %asshi,
Vol. 21, No. 3-12. Tokyo: Tokyo University, 1910.

Nagazumi, Yasuaki. ik A % A Chilsei Bungakuron - Kamakura
Jidaihen; (v w X X th — AKX H A 4a Essay on
Medieval Literature - Kamakura Period) . Tokyo:
Doshinsha, 1953. \

Nakamura, Hajime et al. (ed.). ﬁ’ 11" T 4 Asia Bukkygshi;
(7>v 4?-19; A20% The Buddhist History of Asia).
Tokyo: foselshuppan, 1972. 20 vols.

Nakamura, Hajime. ¥ # %  T6y8jin no 'Shii HOhS; ( T 4 A I
1B Mk 3 53 éq-& The Ways of Thinking of Eastern Peoples).
Tokyo: Shunjusha, 1962. 4 vols.

Nakazawa, Kenmyfi. ¥ R R ”‘ Shinshu Genryﬁshi;
( jﬁﬁ‘ 0, X 9'\ Origin of Shinshu History). Kyoto:
Pfézokan, ‘1951.

w~-==, Shijo no Shinran; ( K . ¥£f~ Shinran in History) .
JKydto: Bunkenshoin, 1923.

Nihonshi Kenkylkai Shiry?:ken{]gyﬁ Bukai (ed.). H A Ej' %A

£ A Chusei Shakai no Kihon Kozo;
Sy N F

(¥ %+ ¥ The Basi¢ Structure of Medieval
Society). Tokyo: Ochanomizp Shobp, 1958. "
3

LT
¢ A RN

R
i
it X e e ST

2




T By e

0L Ta" 0

ARy

L e AT T R

Nihon Shisdshi Kenkyfkai (ed.). B A &R XMAALL
Nihon ni okeru Rekishi Shiso no Tenkai; ( BARK 143

B ¥ Fa%ﬂﬁ m Deyelopment of Historical Thought in
Japan). Sendai: TOhoku Shuppan Kabushiki Kaisha, 1962.

Nishi Honganji. ﬁi\ﬁ%__,,jonganji Shinp’é, January 1975;

( A BR K BF TR The Journal of Nishi Honganji). Kyoto:
Nishi Honganiji, 1975. .

Nogami, Shunsei. ¥% & 4&% DentS no Seija; (1a 7&0&'_7%
Patriarches in the Tradidion of Pure Land Buddhism).
Kyoto: Hyakkaen, 1961, ‘

» s % o
Oe, Junjo. KL 3  xyb cyo Shin SHO to Bukkyd Shisd:

(542 E & 41.)}{}% A Kyo Gyo Shin sho and Buddhism) .
Kyoto: Hyakkaen, 4,

~ -

Ohara, Sh&jitsu. KR £ & Shinshi KyBgakushi Kenkyu; "
(117’1% Y H% £3R study of the History of Shinshu
Doctrines). KXyoto: Nagata BunshGdo, 1956. 3 vols.

A |

Ohashi, Toshio. K m 4& 8 uSnen - Sono K645 to Shisg;
( A — 2231y K I ~ Honen - His Movement and
Thought). Tokyo: Hyoronsha, 1970.

————— . "Honen Kyddan no Kyadan Soshiki ni tsuite";
(ER o A 70 The Organizatjon of
Honen's group). Bukkyo Ronso, 6. Kyoto: Bukkyo
DPaigaku, 1957.

Gkuma, Kazuo, K T %u 113 "Rodai Makki ni ckeru Kachikan
no Hendo"; ( X REnidy3 (& 4iBLn X #r The Change

of Values in the Late Ancient Times). Hokkaido Daigaku
Bungakubu Kiyd, 16-1. Hokkaido: Hokkaidd Daigaku, 1968.

Bkubo, DBshi- (ed.), kK AAE B It #& Dogen Zenji ZenshHd;
(A z¥esrk RIAE Complete Collection of Dogen
Zenji) . Tokyo: Chikuma Shobo 1969. 3 vols.

Ota, akira' K ® % Seishi Kakei Daijiten; ( 4% R %A
X448 A3% Dictionary of Surnames and Genealogies).
Tokyo: Kadokawa Shoten, 1963. 3 vols.

A ’ N
Oya, Tokujd. KA 1% K Nihon BukkyOshi no Kenkyu;
(A A 4B Lapfy A Study of the History of Japanese
Buddhism). Kyoto: Hoz8kan, 1953.
|
Reischauer, August Karl. Study in Japanese ,Buddhism.
New York: AMS, 1970. .

L4




e L

Reisc

—— ———

"
-

hauer, Edwin O. "“"Japanese Feudalism". Coulborn-{ed.).
Feudalism in History. Princeton: Princeton University
Press, 1956.

. Ennin's Travel in Tang China. WNew York: Ronald
Press, 1955.

. Ennin's Diary ~ The Record of a Pilgrimage to China
in Search of the Law. New York: Ronald Press, 1955.

Risshd Dalgaku (ed.)y. L ® K )? :’ﬁl Showa “Teihon Nichiren
Shdnin Ibun; ( ngbx_ir\ BEY A ’g’ E4E Complete
Collectlon Nichiren Shonln, wa Edltlon) Yamanashi:

Ryﬁko

SBhonzan Minobu Kuonjl, 1953. 4 vols.

ku Daigaku (ed.). §k & K% #@  BukkySgaku Kankei
Zasshi Ronbun Bunrui Mokuroku; ({u E‘ KRR 2% %
AR ] Classified Catalogue of Periodical
Articles in the Field of Buddhist Studies). Xyoto:

Hyakkaen, 1961.

(ed.) . Bukkyg Daijii; ( 44 AL R ’ﬁ'ﬁ élé Encyclopedla
of Buddhist Terms) Kyoto- Ryukoku Daigaku, 1940,
6 vols.

————— (ed.) . Bukk 23 aku Kankei Zasshi Ronbun Bunrui Mokuroku;

| lhﬁ{’? 2 ¥ 8 5% Classified Catalogue
of Perlodlcal Artlcles in the Field of Buddhist Studies).

gy e inn

T DR T e R YTy e 5+

Kyoto: Ryukoku Daigaku, 1931.

Ryﬁkoku University Translation Center. The Kyg ng Shin Sho.

Kyoto: Ryukoku University, 1966.

———— . J5 Do Wasan. Kyoto: Rylkoku University, 1965.
!

----- . Tan Ni Sha. Kyoto: Ryﬁkoku University, 1962.

————— . ShG Shin Ge. Kyoto: Ryllkoku University, 1961.

Sansom, Sir George B. ., "A History of Japan to 1334".

Ccivilizations of the East. Stanford Series, Vol. 1.
Stanford: Stanford University Press, 1958.

————— . Japan - A Short Cultural History, 2nd rev. ed.

New York: Appleton-Century-Crofts, 1952.

'
i

4 =\
¥
T — AT
- O 2 =7 3K Shedy B Y, . RS o 1T wg‘ "}r\: AN
Lo . ‘ v Ao G GBS S T e v "V‘;ﬂ ey el
ol o & yi\‘u R ey Ny ”ﬁ"”ﬂ‘% Hjﬁ, e v
LR “i‘ﬁ#é;‘scuéhuﬁ{'w y [ L-mnu._,n o 4 A, w




<3 e A S T P SO e,

g

aw

gy

e P

satd, shinichi and Yoshisuke Ikeuchi. i fk ¥ — & K kK
Chisei HOsei Shiryd Shu: Kamakura Bakufu Ho, Muromachi
Bakufu HO; (it R#IX¥4: BARFMA Evib M £ 2%
A collection of Historical Materi%ls of Medi vgai-l Laws :
The Kamakura Bakufu Laws; Muromachi Bakufu Laws). Tokyo:
Iwanami Shoten, 1955. 2 vols.

Saunders, Ernest Dake. Buddhism in Japan with an Outline of
its Oxigins in India. Philadelphia: University of
Pennsylvania Press, 1964,

Sheldon, Charles D. "A Historical View of Cultural Inter-
action in Japan”. Bulletin, 42. London: Japan Society
of London, 1964.

Shigematsu, Akihisa; i*ﬁ 8] A Nihon Jbdokyd Seiritsu
Katei no Kenkyu; (gA 3 J:_éx M iR FioAR% A Study of
- the Formation of Japanese Jodo Teaching). Kyoto:
Heirakuji Shoten, 1964.

~---y~. Kakunyo; (“i 4m Kakunyo). Tokyo: Yoshikawa
K8bunkan, 1962.

————— . - "Sengo ni okeru Jadosh't‘lshi no Kenkya"; (y-’(‘ ‘1& K B3

: l‘}i_ﬁl 4 n 35 5%, The Studies in the History of Jodo
Sect in Post War). Shinshishi Kgnkyﬁkai (ed.) . ~
HOoken Shakai ni okeru Shinshli Ky8dan no Tenkai. KXyoto:
Heirakujli Shoten, 1957. l

)
Shimaji, Daitd. gl‘ 3w kyf Nihon Bukkyo Kyagakushi;
( @A L AL %X The History of Japanese Buddhism
Doctrine). Tokyo: Meiji Shoin, 1933.

Shinoda, Minoru. "The Founding of the Kamakura Shogunate,
1180-1185" with selected translations from the Azuma
Kagami. Records of Civilization, Sources and Studies,
Vol. 57. New York: Columbia University Press, 1960.

[,

Shinran Sh?)nin zenshﬁ Kan}‘takai d.). #!.ﬁ E’, A 'g:ﬁ\?"] 1A
Shinran ShGnin Zenshu; ‘(4 EAER 21 )3
Complete Collection of Shinran Shonin's Works) . Kyoto:
Hozokan, 1969. 9 wvols.

ShinsHhushi Kenkyﬁkai (ed.). .i 3\ { ET %&ﬁ Hf)iken Shakai
ni okeru Shinshl Kyﬁdan no Tenkai; ( ?Ji ;t,:h‘.k} I BYy3
¥ ZX B o K K] The Development of the Organizgtion of
the Shinshu in Feudal Society). Tokyo: Sankibo
Busshorin, 1957.

&

e LN




R PRI O L~ cnmy

B, IV BT T R (O, Y SRR

!

shinshl Shogyo Zensho Hensanjo (ed , \&ﬂé\gﬁi fﬁ'ﬁ
Shinshl Shogyd Zensho; 51,( £ 27 Col}l\ecta.on
of the Shinsh® Sacred L:Ltera'*séure) Kyoto: KOkyo Shoin,
1951-1957. 5 vols.

Shioda, Gison. 3% W ﬁ i#¥  Nichiren Kyogakushi no KenkyG;
( R/ E#‘L)? ,ﬁ‘rﬁ,: Studies in the History of Nichiren
Doctrines). Kyoto: Heirakuji Shoten, 1959.

Silverman, Bernard S. Japan and Korea — A Critical Biblio-
graphy. Tuscon: University of Arizona Press, 1962.

Stuart, Gilbert (tr.). The Stranger. New York: Alfred A.
Knopf, 1946. ‘ :

Suzuki, Daisetsu Teitaro. Shin Buddhism. New York: Harper
and Row, 1970.

Tajima, Hakudo. ¥ gl *ﬁ '?- sbtdshiishi no Kenkylt‘x Shuyg to
Sono Bunruihd; (% ﬂ’;? Kol Y ¥ Lid)/fiﬁ;i
Materials for the Study of the History of S3t3 Sect and
Its Classification System). Nagoya: Aichi Gakuin -
Daigaku Shuppanbu, 1964.

—————— . s6tbshlishi no Kenkyl; LECES &Y % Studies in
the History of Sotd Sect). Tokyo: TPaiyOsha, 1960.

Takachiho Tetsujo SN sk HOnen KyOgaku no Tokushitsu

to Doko: ( & WA 4% ety Characteristics of

Honen's Doctrine and His Movement) . Kyoto: Nagata
A LA

Bunshodo, 1954.

Takakusu, Junjlro et al. (ed "} R BP ﬁ{l‘aishg Shinshu
DaizOkyo 0; 11, Z\K ﬁ ,g 15D NewlyARev1sed
Trlpltaka of the alsho Era). Tokyo: Daizo Shuppan,

1924-1932, 100 vols.

Takatori, Masao., % Jg E L "Ryoiki no Rekishi Ishiki";

S L it » & ¥ % ¥ mistorical Consciousness of Ryoiki).
Bukkyo Shigaku, 9-2. Tokyo: Bukkyo Shigakukai, 1961.

'

Takeuchi, Michio, w " "\iﬁﬁ Dggen; ( ﬁ Tt Dogen) . Tokyo:
Yoshikawa Kobunkan, 1962,

Takeuchi ™~ RlZO (ed.). ﬂ 5% = ﬁ Zoku Shiry% Taisei;
(,‘J: 8RR 2 I.Zt\ Continued Complete Historical
Materials). Kyoto: Rinsen shoten, 1958. 22 vols.

T e - 4, ST+ N :. S
Hom o o b o L A AN ot Wkt SIS i

e e i st s Gt Wbt




5»‘

————— .  Narach® Jidai ni okeru Jiin Keizaishi no Kenkyu,

"Ei ANk T3 AEAK AR Research on
the

nomic History of the Monasterles in the 8th
Century, Nara Period). Tokyo- Ookayama Shoten, 1932.

Takeuchi, Yoshinori. ¥ F KyO. Gyo Shin Sh8 no
Tetsugaku; ( # 17 15 K% Philosophy of Kyo Gyd
bundd,

Shin Sho). Tokyo: 1941.

Tamaki, Koshiro. E ﬂtﬁ% E Bp Nihon Bukkyo Shisbron;

! (B A LB A Study of Japanese Buddhist Thought).
Kyoto: Heirakuji' Shoten, 1974.

Tamamuro, Taljo £ i ﬁ oYy Nihon Bukkyashi Gaisetsu;

( B A3 ¢ B An Outline of Japanese Buddhist
History). Tokyo: R:Lsosha, 1940.

Tamura, Encho. M ¥ A A& shbtoku Taishi; (R 1R KF o/
Prince Shotoku) . Tokyo: Chfic KOronsha, 1964,

————— . Hgnenf; ( * IR Hanen) . Tokyo:*+ Yoshikawa K'Sbunkan,
1959. )

————— . Honen to Sono Kyodan, ( /f.,i* v % o Honen and
His Organization). Kyoto: Hozokan, 1958.

————— . Honen Shbninden no KenkL, (35 £ 2 A4B %7}

Studies in the Biography of Honen) Kyoto: HAzokan,
‘1956.

----- . J6do ShisS no Tenkai; (/‘¥ £ B oa & ™ The Deve10p-—
ment of the Pure Land Thought). Kyoto: Nagata Bunshodo,

1948.
Terasak1 Shuichi. % Aﬁ' 77?‘ - “Mappo Shisd no Shiteki
Késatsu"; (£ %2 &4 a2 8 ;-* A Historical Study

of Buddhist Eschatology) Bunka, Vol. I, 4. Tokyo:
Iwanami Shoten, 1934. :

Tillich, Paul. Morality Beyond. New York: Harper and Row,
1963.

Tsuchihashi, shuko. El % ;‘ "Shinran Shonin to Nehangyo" ;
( & b 5% 4!3 ixé Shinran Shonin and Nehangyo) .
Ryukoku D&igaku Ronshu Vol. 355-356. Kyoto; Ryukoku
Daigaku, 196l.

Tsuji, Zennosuke. r.t,.ﬁ- z W Nihon Bunkashi; (H”‘iltlé?%“ﬂ"l’m‘
History of Japanese Culture). Tokyo: Shunjusha, 1950.
/ 7 vols. and 4 additional vols.

r

- 17 -




—=----. Nihon BukkyOshi; ( H A 44 3 ¥ Lok Japanese
.+ Budg@hist History). Tokyo: Iwanami Shoten, 1947-1951.
10 vols.

'

~—--- (ed.). Dai Nihon Nempya; (K@ F ST Japanese
Chronological Table). Tokyo: Dai Nihon Shuppan 1943.

----- . Shinran Shonin Hisseki no Kerrkyu, (ﬂ‘g x /\* H\ﬂ
# 4  The Study of Shinran's Penmanship). Tokyo:
Kink6do, 1920..

*

Tsuruoka, Shizuo. %& B # K "Nihon Ry01k1 to Mappd Shisd";
(BAEREZeRAERLR Nihon Ry01k1 and Buddhist
Eschatology). Fuzokushi Kodai Chiiseishi Kiyd. ToRyo:
Nihon Fﬁzokushlgakkal 1966.

-—-=---. Nihon Kodai Bukky%shi no Kenkyu; ( Bl}f\‘&l‘\f AL Ka
Study of the Hlstory of Buddhism in Ancient
Japan) . Tokyo. Bungado, 1965.

——— "thsuryo Kokka to Bukkyo"; ({4 B ERY
} Ritsuryd Kokka and Buddhism). Seiji Keizai Shigaku.
‘ Tokyo: Seiji Keizai Shigak kal 1964.

‘Ui, Hakuiju. ¥ # 4ﬁ;f Nihon BukkyG Gaishi; ( B A AnZ A Y
A Historical Qutline of Japanese Buddhism). Tokyo:
Iwanami Shoten, 1951.

Umehara, Ryusho. ﬂ'ﬁ P&i Shinran Den no Shomondai; +
. (FL 2.0 B5 F]g_ Various Problems on the Biography
of Shinran). Kyoto: _Kenshin Gakuen, 1951.

Umehara, Shmrym. %% BT  Eshin-ni Monjo no KSkyh;
F 1; | U 1-'0 ﬂ‘ ﬁ. A Study of Eshin-ni's Letters).
Toyama: Sench031 Bunsho Dendobu, 1956.

|
Washlo, Kyodo 1 Eshin-ni Menjo no Kenkyﬁ;
(B ALRXE oﬂj ) A Study of Eshin-ni's Letters).
Kyoto: Chigai Shuppan 1955.

Watanabe, Shoko . "Japanese Buddhism - A Critical Appraisal"”.

Japanese Life and Culture, 8. Tokyo: Kokusai Bunka
Shinkokai, 1964.

Welenstein, F. Victor. The Revolutionary Personality:
Lenin, Trotsky, Gandhi. New Jersey: Princeton
University Press, 1967.

Wright, Mills. fThe Sociological Imaglnatlon. New York:
Oxford University Press, 1959.

'

'

N



MR R apper L, -

»
e e TR A IR G

Yamabe, shugaku and Chizen Akanuma. 4} g. 3% kB %e &

Kyo GyS Shin ShS Kogi; (A 17 4% 12 ¢, £ 3%  Lectures
on Kyo Gyd Shin Sho). Kyoto: HOzdkan, 1951. 3 vols.

Yamada Bunshd. ), @ X B%
L vraacd

Hozokan, 1948,

Shinran to Sono Kyadan;
Shinran and His Group). Kyoto:

N ”~
Yamagiwa, Joseph K. (tr.). "The Okagami”. Relschauer,
Edwin O. and Joseph K. Yamagiwa (ed. & tr.).
Translations from Early Japanese Literature. Cambridge:
Harvard University Press, 1954. .

A
Yamaguchi, Kosaku. "Some Problems of the Feudal Institutions
and the Infeudation in the Kamakura Period". Economic
Review, Vol, 3, 4. Osaka: St. Andrew's University, 1962.

Yamamoto, Koshd. An Introduction to Shin Buddhism. Ubg:
Karinbunko, 1963.

————— (tr.) . KJy?; Gya Shin Sho. Tokyo: Karinbunko, 1958,

————— ~(t‘r.) . The Private Letters of Shinran Shonin.. Tokyo:
Karinbunko, Y956.

————— (tr.). The Shinshu Seiten. Honolulu: Honpa Honganji
Mission, 1955.

Yasui, K6do . # }ﬁ ﬁ
(%8 xmu L 1%
Kyoto: Hozokan, 1938.

-Honen Shonin Monka no Kyggaku;
The Teachings of HOnen's Disciples).




