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absolute salvation. And to enter the fourth grade is to be 
free from evil, and such a one has really reached the first 
stage of true Buddhahood. 

The second of the Four Holies is the Pratyeka Buddha 
State (Jap. Enkaku). He who has entered this state has 
broken the tweh·e links of the Karma-chain, and thus has 
escaped from the dread Wheel of Life and entered the begin­
nings of true enlightenment. Of course, such enlightenment 
as compared with that of the perfect Buddha is still ,·ery 
shallow. Kin·ana to such a one is mid of all passions and 
sufferings and is filled with the bliss of knowledge. 

But a fuller salvation than that of the Pratyeka Buddha 
is that of the Bodhisattva (Jap. Bosatsu). The one who 
has attained this lofty degree of salvation has not only es­
caped himself from the evils of life an·d entered bliss, but 
such a one finds the bliss of salvation to consist in helping 
others to escape from the Wheel of Life and enter a life of 
positi,·e bliss. A Bodhisattva returns into the human world 
again and again, not because he is bound to the Wheel of 
Life and so is dragged down, but because he is bound by 
the law of love and sympathy for suffering humanity. That 
is, Kin-ana to a Bodhisattva is not an extinction or total 
annihilation, but it is a great work of annihilating the pas­
sions and sufferings in the liYes of others. This he does by 
practicing the Six Virtues 6 of almsgiYing and teaching, keep­
ing the commandments, patience and longsuffering, diligence, 
meditation and wisdom in fulfillment of his Four Great 
Yaws 7 to save all beings, to destroy all passions, to know 
and teach others all laws and to lead others to under­
stand the ways of Buddha however lofty. With these 
characteristics it is not strange that popular polytheistic 
Buddhism gets its leading deities from the ranks of the 
Bodhisattvas. 

The fourth of the Four Holies is the Buddha State. When 
the Bodhisattva has finished his noble "-ork of providing a 
way of salvation for others, then, and only then, does he 
enter the bliss of true Buddhahood. Through his good 
work of saving others he has justified to himself the right of 
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entering into the highest bliss, into the perfect rest and 
peace, into real Nirvana. 

Now from all this it is clear, as we said above, that Nir­
vana, in Japanese Buddhism at least, is both an "escape" 
from the lower stages of existence and an "entrance" into 
higher stages until the highest of all, the Buddha State, is 
reached. Salvation is indeed a Riku Tokuraku, "An Es­
cape from Evil and an Obtaining of Bliss." 

But while it is clear that Nirvana is an escape from, or an 
annihilation of, the lower and an entrance into the higher, 
it is not yet clear from what has been said as to what is the 
condition of one who has entered into the highest state. 
What is the condition of one who has obtained the complete 
salvation which Buddhism offers? 

The answer to this question is that it is Buddhahood. 
But then what is really meant by Buddhahood? This, as 
the reader will observe, is bringing the subject back to what 
we have already discussed in the section on the God-idea. 
Without repeating in full what we said there, let us state 
briefly the substance in its bearing upon the matter in hand. 

We saw that the God-idea in Buddhist philosophy falls 
under three general heads; namely, Atheism, Theism or Semi­
theism, and Pantheism. The perfect salvation which Jap­
anese Buddhism offers to all beings may likewise be divided 
into three kinds; for in Buddhism as in all religions the 
God-idea conditions the idea of salvation, and vice versa. 
It is a real case of "we shall be like him ; for we shall see 
him even as he is." 

To the Buddhist whose God-idea ends practically in 
zero, Nirvana also approaches the vanishing point.8 But 
just as no Buddhist in Japan would say that existence is 
absolutely void but that the essence of existence is a Some­
thing which transcends the categories of all beings known to 
man, so Nirvana, or the perfect Buddha State, is not a con­
dition of absolute void but a state which transcends the 
categories of human life. It is a total annihilation of every­
thing which makes up this present phenomenal world, but 
it is not therefore an absolute void. To describe such a 
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state would be to limit it, and its very essence is that it is an 
existence which is no longer bound by the limitations of life 
as we know it. Not only should we not think of Nirvana 
as simply a higher and loftier life of the self - for that 
would still be thinking of it in definite terms - but we are 
not to think of it in terms of any form of existence. Nir­
vana is the state which transcends all existence known to 
us ; yea, it is even beyond the dualism of being and non­
being. It is the "Dharma of non-duality, because those 
who have entered a meditation in which there is no sense­
impression, no cogitation, are free from ignorance as well 
as from enlightenment. This holds true with all other 
dualistic categories." Thus what the highest stage of sal­
vation means transcends all knowledge, and the wise phi­
losopher will make no affirmation about it. This is one 
answer to the question as to what is meant by Nirvana, or 
the essence and goal of sah·ation. 

To the Buddhist philosopher whose God-idea is more or 
less theistic, Kirvana has a more or less positive and definite 
content. The Amidaist has his paradise. Paradise is the 
abode of Amida and all who have become like Amida; namely, 
all who have attained Bu<ldhahood. Of course, in the 
popular presentation of this Paradise doctrine ,ve often find 
very realistic pictures, but even to the educated Buddhist 
Amida's Western Paradise stands for something real and 
is conceived of in terms of our higher psychic life. Thus 
"Nirvana is the abode of all those who see the reality of 
all principles." "Xirvana is the name we apply to the re­
gion of all the Buddhas who have cut out all passions from 
their lives." It is probably true that to some intelligent 
Amidaists salvation and Xirvana mean something not so 
very different from what salvation and ,braven mean to an 
educated Christian. It is a life of conquest over sin and 
evil and a fellowship with Amida and the saints. The fol­
lowing quotation from a letter of an old woman illustrates 
this nobler type of Buddhist believers : "I am old and I am 
a woman, and it is not expected that a woman will know much 
of such subjects, but I will tell you what thoughts I have. I 
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am weak and sinful, and have no hope in myself; my hope 
is all in Amida Buddha. I believe him to be the Supreme 
Being. Because of the wickedness of man, and because of 
human sorrow, Amida Buddha became incarnate and came 
to earth to deliver man; and my hope and the world's hope 
is to be found only in his suffering love. He has entered 
humanity to save it; and he alone can save. He con­
stantly watches over and helps all who trust in him. I am 
not in a hurry to die, but I am ready when my time comes; 
and I trust that through the gracious love of Amida Buddha 
I shall then enter into the future life which I believe to be a 
state of conscious existence, and where I shall be free from 
sorrow. I believe that he hears prayer, and that he has 
guided me thus far, and my hope is only in his suffering 
love." 

Another pious believer in Amida writing from her death­
bed to her friends expresses herself as follows: "I have 
been ailing for several days past, and, believing my sickness 
to be a messenger of death, I am filled with joy, trusting 
myself entirely to His mercies. . . . The manifestation of 
the Tathagata (Amida) is the earnest and pledge to us of 
our entrance into Paradise. \Vhy should we doubt? ... 
Should my sickness change for the worse, I shall neYer see 
you again in this life. But I shall, of a certainty, see once 
more, in the Pure Land, all those who are partakers with 
me in the faith that I have in Amida." 

These are indeed noble utterances, and the faith that 
permeates them seems to be a real faith in a living God whose 
salvation alone can satisfy the heart of man. But after "'·e 
have said this we must add that the doctrine of Amida's 
salvation and his Western Paradise, after all, breaks down 
lamentably in the case of the Amidaists themselves. We 
shall state later how it breaks clown in its popular form; 
here we shall indicate how it breaks clown philosophically. 
As we said above, the God-idea and the idea of salvation 
are inextricably connected in any advanced religion. Now 
in the section on the Theistic God-idea "-'e have already 
shown that though Amicla is popularly regarded as a per-



SALVATION 247 

sonal being, his existence as a personal being is denied by 
the philosophers; not only by the exceptional philosopher, 
but practically by every philosopher of the Amida sects 
themselves. He is regarded as but the personification of 
the ideal, the ideal of mercy and wisdom. He is not really 
a personal being existing now. The conception of Amida 
as a personal being is said to be but an accommodation of 
language. From the standpoint of real truth Amida van­
ishes into the thin mist of the Absolute concerning which 
nothing can be affirmed, for it transcends the categories of 
human knowledge. And what is true of Amida is equally 
true of his so-called Western Paradise which is popularly 
said to be "ten trillion worlds" away. The Amida phi­
losopher not only denies the materialistic aspects of Para­
dise, so dear to the common believer, but he denies also the 
higher aspects conceived in terms of our higher and spiritual 
life. To him the conception of Paradise, like that of Amida, 
is only an accommodation of language. Nirvana is to him, 
as it is to the atheistic Buddhist, a great void. Of course, 
he would not say that it is an absolute void, but that it is a 
state which transcends all categories of human thought. 
Yea, even to say that it is "a state which transcends all 
categories of human thought," is really saying too much. 
As a result of this agnostic spirit which ever flows as an 
undercurrent of Buddhist thought there is much less of the 
joy of a real salvation from life's sin and sorrows, and much 
less of the hope of a conquering life and an eternal fellow­
ship with God than one would expect among Amida Bud­
dhists. The two letters quoted above, with their note of 
joy and confidence, are the exception rather than the rule. 

And now what must we say as to the meaning of sakation 
and Nirvana to the pantheistic Buddhist? He, too, would 
say that salvation, or Nin·ana, is a progressiYe "escape" 
from eYil and an "entrance" into a higher and higher good. 
He differs from the semi-theistic Buddhist in that where 
the former ordinarily thinks of Nirvana as a fellowship of 
the Buddhas, the latter concei\·es of :'.'-Jirvana rather as a 
merging of the individual with the All-inclusive Buddha. 
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Salvation consists in knowing that Buddha is in all and 
all are in Buddha. But just what that state is in which the 
saved are merged with the Divine is not very clear. In 
fact, the pantheistic philosopher will give essentially the 
same answer which has already been given above as rep­
resenting the atheistic and semi-theistic philosophers. As 
the true essence of the Divine-All transcends all human 
knowledge it is impossible to state in human language what 
is the condition of those who have attained perfect salva­
tion. It is, of course, a freedom from the suffering inherent 
in all individual existence. It is a rest and peace which is 
void of all that characterizes our present life, but it is not 
therefore an absolute void. Only in negative terms can one 
speak of it at all, i.e. a negation of all that might be affirmed 
of life as we know it. 

Thus we see that while to the question as to what is 
meant by Xirvana or salvation, in Japanese Buddhism, sev­
eral answers may be given; they merge in the last analysis 
into the same answer. They all agree that it is an "escape 
from evil and an obtaining of bliss," but what that highest 
bliss may be is impossible to say. This answer, as we 
have stated in other connections, grows logically from the Bud­
dhist theory of knowledge which claims that all human 
knowledge is relative and of the shadow ,rnrld. 

"All things are unstable, for this is the law of life and 
death. When life and death are completely done away, 
extinction is happiness." 

"The great and wide expanse of space is called empty space. 
The peace of Nirvana is like this empty space, being an im­
mense void. In this place lives no ruler, nor is it the abode 
of the ego." 

"Life, death, and Nirvana are nothing but dreams that 
have passed ; for there is no beginning and no end, there is 
no coming and no going." 

But while the meaning of Nirvana and salvation in phil­
osophical Buddhism vanishes into thin mist, it is quite the 
opposite in popular Buddhism. Here it is often crudely 
realistic. The common man knows comparatively little 
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of the meaning of the Four Holies and less of the ultimate 
goal to which the Four Holies are supposed to lead. To 
him salvation is primarily a present concrete good and a 
shadowy hope of a future life of happiness. The meaning 
of this "present good" differs, of course, very widely. To 
some, though it must be confessed that their number is not 
very large, the meaning may not be so very different from 
what it is to the average Christian. These "more noble" 
ones seek earnestly to conquer the lower passion and to 
walk in the path of righteousness and truth to the extent of 
their ability. And salvation beyond the present life they 
would think of in terms of our present higher life and a f el­
lowship with Buddha and the saints. The passages quoted 
from the letters of two Buddhist women throw light on the 
faith of this nobler type. There are others who would have 
less to say about the help of Buddha and their hope of a 
better future, but to whom sakation means something real 
in the form of a higher ethical life fo·ed in obedience to the 
commandments and ma:;,,.'ims of Buddhism. That is, there 
are devout people in all the sects to whom Buddha's salvation 
is something real and rather noble. 

There is, however, a darker side to the picture. Just as 
the God-idea as held by the general run of believers is 
incurably polytheistic and often revoltingly crude, so the 
conception of salvation is on an exceedingly low plane. It 
is real enough. Yea, just because philosophical Buddhism 
has lost itself in the clouds of abstract speculations and has 
not been faithful in proclaiming the higher life in compre­
hensible terms, the common man has been left to himself, 
and thus he thinks of salvation largely in terms of life on the 
lowest plane. He has made gods a little higher (and some­
times a little lower) than himself, and the salvation which 
such gods offer is naturally in harmony with their nature. 
Thus the common man turns to one or the other of the gods 
in the crowded pantheon and e:-..-pects from each the help 
for which the deity has special qualification to bestow. To 
the various gods of Luck the worshiper turns for good luck 
in various fields. Binzuru's images are worn smooth by the 
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touch of the thousands and tens of thousands who rub the 
various parts of the god's anatomy, and then the correspond­
ing part of their own in the hope that they might be healed of 
their physcial infirmities. Jizo is implored by the child­
less for an offspring and by bereaved mothers to be merciful 
to their little ones whom death has snatched from their 
arms, and protect them from the hag on the banks of the 
Buddhist Styx. Or the traveler starting on a journey looks 
to him or to Kompira for protection and guidance. When 
a house is built the deities of the Four Regions must be 
consulted and satisfied if the future occupant is to be happy 
and prosperous. In war, prayers for victory are offered 
to Hachiman and to the spirits of departed heroes. The 
peaceful peasant turns to the Inari shrines for a good rice 
crop; the man of the sea looks upon Kompira as patron. 
And whatever may be needed by those in need may be ob­
tained from the all-compassionate Kwannon whose images 
with many hands inspires the worshiper with the faith that 
he that asketh shall receive. When the various deities have 
done their part in giving what man needs for this life and 
in protecting him from bad luck and all sorts of misfortunes, 
then there are other gods and Buddhas who will help him in 
the life beyond. Emma-0, the regent of the Buddhist hell, 
is appeased and implored to be merciful to those under his 
dominion. Amida, who has prepared his Western Paradise, 
which each devotee fills with whatever suits his fancy, is 
e::,.-pected by many to care for all who call upon his name. 

But in all the helps which the various deities render to 
mankind there is a surprising absence of the higher aspects 
of life. Salvation as a conquest over sin and a growth in 
righteousness is a conception not generally shared by the 
great mass of those who call themselves Buddhists. In 
fact, it is not difficult to show that popular Buddhism is 
often responsible for keeping the people bound with the fet­
ters of sin and ignorance. If anyone doubts this statement, 
let him visit some of the most popular centers of Buddhism 
and look around with open eyes. Not only are the temples 
frequently surrounded with the most vulgar sort of amuse-
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ments and shows, but where these religious pilgrims gather 
in large numbers the brothels are not far away. At great 
religious festivals the religious element is usually so com­
pletely onrshadowed by the frivolous, the superstitious 
and the immoral that their effect upon the participants is 
that of a grand spree and debauch. Whatever may be 
said about the lofty teachings of Buddhism as to salvation 
and ~irviina, it must be admitted by the unbiased ob­
server that Buddhism, in the li\·es of the great majority of 
its adherents, is often a real hindrance to the higher life. 
If the religion of the Buddha ever was a power unto salva­
tion to Japan's millions, it cannot be said to fill such a func­
tion to-day, at least not on a very large scale. 

2. The Way of Salvation. - If the essence and goal of 
salvation in Buddhism is an "escape from evil and an en­
trance into a life of bliss," and if the cause of evil and the 
hindrance to entrance into the life of bliss is Ignorance, then 
it follows that the Way of Salvation must be a way which 
leads away from Ignorance into Knowledge. Thus we have 
the great summary of the Buddhist mode of salvation, 
Tenmei Kaigo, "Turning from Error and Opening Under­
standing." :\Ian is saved by knowing the truth, the Truth 
of Buddhism. 

But what is that saving truth which man must know and 
which Buddhism offers him? This is a question which has a 
very complex answer. 

There is at least one school which holds that this saving 
truth consists in "breaking error," i.e. truth has no positive 
content, and the spirit of truth is the spirit which denies all 
things, for this world is a shadow world and therefore must 
be destroyed by a process of negations. Light, this school 
would say, is not a positive reality, but simply the absence 
of darkness. 

But just as we saw in the preceding section that the es­
sence of salvation in Japanese Buddhism has ordinarily a 
rather positive content, so the way of salvation is usually 
not simply a "breaking of error" but also a real "opening 
of the understanding." The way, however, in which this 
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breaking of error and opening of the understanding is to 
be achieved varied somewhat in the different sects. 

It is customary to divide these various ways into two 
great divisions. These divisions correspond roughly to the 
two great divisions known in Christian thought as the Way 
of the Law and the Way of Grace; or the Way of Good 
Works and the Way of Faith. There are several ways in 
which the chief aspects of these two great divisions are 
expressed. Thus the Way of the Law is called the 
Holy Way Division (Jap. Shodomon), or Self-reliance (Jap. 
Jiriki, literally meaning Self-strength). In less technical 
language it is called the Way of Hardships (Jap. Nangy6d6). 
On the other hand, the doctrine of the \Vay of Grace is called 
the Pure Land Division (Jap. Jodomon) from the fact that 
it teaches a salvation in Paradise which is not prepared or 
earned by the believer, but by Amida. In contrast with 
the way of Self-reliance it is called Reliance upon Another 
(Jap. Tariki, literally meaning Another's Strength), and in 
contrast with the Way of Hardships it is called the Easy 
Way (Igyodo). 

a. The Way of the Law. -The first of these two great 
ways of salvation; namely, the Way of the Law of Self­
reliance, is, as we saw in Chapter I, the way proclaimed 
by primitive Buddhism. It recognized apparently no sal­
vation except such as man can work out for himself through 
perfect obedience of the law and through a strict walk­
ing in the Holy Way of self-discipline. This one must 
do in one's own strength and without trust in the assistance 
of another. The majority of Japanese sects are usually 
classified as teachers of this rigid way, and at least one 
sect; namely, the great Zen Sect, really carries this doctrine 
into practice. As we saw in the section on the God-idea, 
the Zen Sect is practically atheistic, and, of course, the 
logical corollary of atheism is that man cannot look to God 
for help, but that he must save himself. Every man is the 
sole architect of his own future, and whatsoever he sows 
that shall he also reap. Not even a heavenly being can in­
tervene and save man from the inexorable workings of the 
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law of Karma. He must save himself by his own wisdom 
and good deeds. "A good cause brings forth good fruit 
and an evil cause brings forth evil fruit." This is an inexor­
able law and is called Jigyo jitoku, "Self-do self-get." The 
good cause which bears good fruit is the walking in the 
way of self-discipline and knmYledge of the truth about life. 
"Self-denial, constancy and wisdom constitute the way of 
deliverance." "0 monks, if you have wisdom you will 
not cling to worldliness. Wherefore examine yourselves 
constantly that you lose not wisdom ; for this according to 
my teaching is the way of deliverance. If any one loses 
wisdom, he is no longer in the way, nor a white-robed 
man, but only a nameless one. True wisdom is a strong 
ship which carries us across the sea of old age, sickness 
and death. And again, wisdom is the great light which 
illumines the outer darkness; it is an effective medicine 
for all patients, and a sharp ax to cut dmYn the trees of 
passion." 

But while one branch of Buddhism teaches a rather rigid 
doctrine of salvation through one's own strength, there is 
usually some room left for the doctrine that help may come 
from another. E\·en the architect of his o-wn future can 
receive suggestions from another as to how to build that 
future. Gautama himself, though he spurned the assistance 
of the gods of the people and trusted not in the unknowable 
God of the philosophers, felt that the way of sah·ation which 
he had achieved would at least show the ,my unto others, 
and so be a real help. In fact, he gave his life to the task 
of showing others his way of sah-ation and preached it as 
the way in which all the Buddhas before him had walked. 
And so among Japanese Buddhists who hold the doctrine 
of salvation through self-reliance, there is at least the recog­
nition of the possibility of one man helping another to the 
extent of showing him the right way. It is true that the 
Zen Sect goes so far as to say that truth cannot be trans­
mitted by the written or spoken word but must be trans­
mitted from heart to heart, or rather, must be discovered 
by each one within his own heart; and yet even the strict-
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est Zen philosopher thinks it possible to help his fellow man 
at least to the extent of telling him that he must and can 
help himself. And then in practical life the Zen teacher 
lays a great deal of stress on the ethical principle of benev­
olence which naturally implies the possibility of man re­
ceiving help from another, even though that other be only 
a man. 

Then besides the Zen Sect there are other great sects 
which are said to teach this doctrine of "Help Thyself," 
but which make equal room for the opposite truth; namely, 
that help may come from another. Practically every one 
of the great Japanese sects makes room for the Bodhisattva 
ideal (a main characteristic of ::\Iahayana Buddhism) ; and 
what is a Bodhisattva but one who has not only achieved 
his own salvation but is willing to return to the Three Worlds 
again and again in order to help others attain that same 
state. Even when the doctrine of "Help Thyself" is held 
in the most extreme form it is usually accompanied by the 
doctrine that in the last analysis everything has, as the core 
of its real being, the Buddha nature, and so the most de­
praved may have a hope of ultimate deliverance from the 
bondages of existence even though there is no immediate 
prospect of entrance into a positive salvation. 

b. The Way of Grace. -The second great Way of Sal­
vation taught by Japanese Buddhism is the Way of Grace, 
or salvation through the Strength of Another. The best 
representatives of this way are the Amida sects, especially 
the Shin Sect. We saw in the section on the God-idea 
that the Amida sects are at least semi-theistic, and it is 
natural that with such a God-idea these sects should rec­
ognize more clearly the principle of Divine Grace in 
human life than is done by the atheistic and pantheistic 
sects. In fact, these Amida sects not only recognize this 
principle, but they seem to carry it to an extreme in their 
popular presentation of the matter. They do not deny 
that salvation through one's own strength is possible -it 
is possible for the few strong men, and especially was it 
possible for strong men back in the golden age of humanity 
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- but the great mass of mankind, especially in these degen­
erate days, need help from Another and can be saved only 
through the grace of Amida '\\·ho has worked out a ,my of 
salrntion for all living beings through his vicarious suf­
ferings and hardships. It is not that S'akyamuni has shown 
in his life the '\\·ay in which man should walk in order to 
attain enlightenment and so freedom from the evils of ex­
istence, but rather that Hozo Bosatsu who became the 
Buddha Amida made a great vow that he would not enter 
the full bliss of Buddhahood until he had prepared a way of 
salmtion for all li,·ing beings. This way being prepared it 
remains only for sinful and ignorant humanity to appropri­
ate the heavenly good and enter Paradise through faith in 
the great name of Amida. 

"Every one, who through the might of Buddha's Great 
Vow hears his name and desires to be born into Paradise, 
shall enter that land and never return" (that is, he shall 
never be born again into this world of evil). ' 

"I have reached the time of my final doctrine. There 
are millions of men who are trying to master the doctrine, 
giYing themsekes to various religious practices; but there 
is not a single one who has attained. These are my final 
teachings. I say this is an e,·il world of Five Impurities 
and only one gate stands ajar; namely, the gate that leads 
to Paradise." 

"For men of this world there is no other gate which leads 
from this life of sorrow than the gate which opens on the 
way that leads to the West." (That is, the way to Amida's 
Western Paradise.) "All living beings, who rejoice at hear­
ing the sacred Name (i.e., Amida) and who practice with 
singleness of heart the religious requirements .and pray to 
be born into that Land, shall obtain such birth and shall 
sit upon thrones incorruptible." 

The way of escape, then, from this world of evil is pos­
sible because Amida has prepared such a ,vay. He has pre­
pared a heavenly home for sinful and suffering humanity, 
and by his grace he leads man to this home. No matter how 
low man has sunk he is still worthy of being saved through 
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this way of grace. "When I look at men," says one of the 
scriptures, "though I realize that they are .sunk in the pas­
sions of avarice, anger and ignorance, I see in every one the 
wisdom of Buddha, the eyes of Buddha, and the body of 
Buddha. 0 Good Generation, every man, though sunk in 
passion, has within him the undefiled image of the Nyorai, 
and, equipped with virtue, he is not different from myself. 
This image is like pure gold which cannot lose its nature 
even though buried out of sight and lost to knowledge for 
many years." 

Not only do the Amida sects preach this doctrine of sal­
vation through the Strength of Another, but we might say 
that all popular Buddhism, in one way or another, holds 
that man receives aid and salvation from the gods, Buddhas 
and Bodhisattvas. Each one of these many deities has his 
own peculiar function as a helper of man, for what is the use 
of deities if they cannot help man in the hour of need? The 
way of the Law and Self-discipline is largely confined to the 
better educated classes. The masses, whether Amidaists 
or not, as a rule expect their gods to take care of them. The 
gods, of course, must be propitiated through various rites 
and ceremonies, and to that extent man must earn their 
help and protection. 

We said above that the salrntion prepared by Amida 
needs only to be appropriated by man to receive the full 
benefit; but how is man to appropriate it? By faith and 
faith alone, say the true Amidaists. It is sometimes cus­
tomary among belienrs in Amida to divide Buddhism as a 
whole into two great divisions, and to say that one teaches 
that man is saved through philosophical wisdom, and the 
other that man is saved solely through faith. Such a clear­
cut division is a little arbitrary; for in a true sense Buddhism 
as a whole is a faith, and the very foundation of its theories 
of knowledge, as we saw above, is a "credo ut intelligam." 
Then also the formula which the Buddhists of all se-::ts use 
is a formula of faith; namely, "I take refuge in Buddha, the 
Law, and the Priesthood." There are many passages in 
the various scriptures which show that faith plays an im-
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portant part in the way of salvation. The following are 
but a few examples: 

"A man without hands can receive nothing even though 
he should come to a mountain of treasures ; neither can the 
man who has not the hands of faith obtain anything even 
though he should meet the Three Treasures" (i.e. Buddha, 
the Law and the Priesthood). 

"Faith is the key to the understanding and knowledge of 
Buddha." 

"The good root is righteous faith." 
"Only by faith can one venture out upon the great ocean 

of Buddha's law." 
"Faith is the crown of every deed and the basis of every 

Yirtue." 
"Faith is the chief treasure in the treasury." 
The i\irYana scripture, speaking of the relation between 

knowledge and faith, says they are complementary. "Faith 
without knowledge leads to the conceit of ignorance, and 
knowledge without faith begets a stony heart. Therefore 
only as these two are well blended do they become the basis 
of good deeds." 

But after we have said that faith is recognized by all 
sects as important, it is true that faith in the sense of trust 
is par excellence the characteristic of that mode of salvation 
which puts its confidence in the mercy of Amida. There 
are some Amidaists who rely still in part on the fruits of 
their own good deeds, but at least one sect, the Shin, claims 
to appropriate the heavenly good offered by Amida solely 
by accepting it in simple faith and trust, for through this 
act of faith the belie\·er is said to be made one with 
Amida. "The man who relies upon Amida is said to have 
become merged with N"amu Amida Butsu and thinks him­
self under his protection." And with this thought passes 
away all worry of sin and good works to counterbalance 
eYil deeds. 

Not only is the heavenly good offered by Amida to the be­
liever appropriated by faith, but faith itself is said to be the 
gift of Amida. In the words of a recent writer on this point, 

8 
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"Faith is the gift of Another because it is not a faith which 
is fixed through the believer's own efforts, but entirely through 
the influence of the great, merciful heart of Amida. This 
faith is wrought through the enlightened vow of Amida, and 
to fill the belie,·er's heart with faith is Amida's desire." 

So far is this principle of grace carried in its popular pres­
entation that the hearer is told that to repeat but once or 
a few times the prayer, Namu Amida Butsu, is sufficient to 
insure him birth into the Western Paradise. Some Ami­
daists are still too conscious of the old Karma doctrine to 
admit that a deathbed repentance can lead to immediate 
birth into Paradise. They hold that a deathbed repent­
ance and faith in Amida will ultimately lead to birth into 
Paradise. Such a man's lotus, to use the Buddhist termi­
nology, will some day, perhaps tens of thousands of years 
later, open up and he will thus be born into Amida's Para­
dise. As a rule, however, the Amida believer is taught 
that he will enter Paradise immediately after death and 
that even now he is in Paradise, for he lives in the assurance 
of the great hope. 

Good works, the careful Amidaist says, are necessary as 
signs of the belie,·er's salvation, and they should be done out 
of gratitude for the gift of Amida's grace. Good works are 
not causes of salvation but rather effects of salvation. 

But there is another side to this beautiful doctrine of sal­
vation through faith in Amida's saYing grace. In practice 
this doctrine is often an antinomianism of the worst type. 
In fact, the Amidaists sometimes boast that their doctrine 
of grace is more lofty than the Christian doctrine because 
Christians seem to pay a good deal of attention to moral 
conduct, after all, ,Yhile Amida saves every one no matter 
how vile. As one Christian critic who is well acquainted 
with the practical workings of Buddhism puts it, ,vhere the 
Christian doctrine teaches that man is saved from sin, i.e. 
from its guilt, pollution and power, the doctrine of these 
followers of Amida is that man is saved in sin. He is saved 
from the evils of existence into the Western Paradise just 
as he is. He may do anything he pleases, for nothing can 
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separate him from the bliss of Paradise, not even sin. A 
recent Buddhist writer, speaking on the believer's life lived 
in gratitude for Amida's salvation, expresses himself as fol­
lows: "When we pursue our daily duties and work cheer­
fully and assiduously, even though we indulge in lies and 
sharp practices, "·e help spread the way of Buddha, and so 
even our lies and sharp practices become expressions of 
gratitude." To such an extreme has this doctrine of grace 
been carried that the indifference of the Amidaists to self­
culture in the past gave rise to the jibe, "Zenshii zeni nashi, 
l\Ionto mono wo shirazu," "The Zen followers have no 
money, the l\fonto (Shin) followers have no knowledge." 

But not only is this doctrine of salvation through the grace 
of Amida much abused in its popular presentation, and 
often leads to a mere superstitious repetition of the prayer 
Kamu Amida Butsu without working a change of heart or 
enlightening the mind ; in the last analysis it also breaks 
down philosophically. We have already seen in the section 
on the God-idea that Amida is, after all, only such a "god 
as man can and has become." The so-called vicarious 
sa,·ior in Amida Buddhism is not God come in the flesh, but 
man through his own strength become a god. Hozo Bosatsu 
was first an ordinary man and then became the Buddha 
Amida. Perhaps this would not be such a serious defect 
to many minds, for it would mean that a man has demon­
strated the possibility of becoming god, and such a one could 
really help other men to escape from the evils of this world 
into the bliss of another world. But there is another weak­
ness in this Buddhist savior-idea. The man Hozo Bosatsu 
has not a shred of historicity about him, but is a mere fiction 
of the fertile imagination. And further, Amida, according 
to the Amidaists themselves, has no real personal existence 
but is only the personification of the idea of mercy and 
"·isdom. Thus the savior in Amidaism is reduced to a mere 
savior-idea, and this idea has no real ontological reference. 
And if there is really no Amida and no savior, then what 
becomes of the Savior-idea? Those modern psychologists 
who hold that an idea is as good as the reality for which it 
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stands as long as the idea functions, may be quite right. 
But the question is, How long will an idea function if those 
who hold it do not believe that it stands for a reality? Ob­
viously it will not function long or very vigorously. If my 
creditor thinks that the check I hand him is worth five dol­
lars, then it is worth five dollars to him and to me; but un­
less I have a deposit with the bank on which I give him the 
check, and unless the bank has back of the checks it issues 
some value equal to five dollars, then the man is a fool to 
accept my check. And so if back of the Savior-idea and 
the God-idea in Amida Buddhism there is no real God and 
Savior (as the Amidaists themselves admit that there is not), 
then it would not be strange if the savior-idea should cease 
to function effectively as the believer is educated in the 
teachings of his own religion. And that is exactly what 
happens in nine cases out of ten. For the ignorant Buddhist 
the savior-idea functions, yea functions too realistically, but 
for the enlightened Buddhist it, too, becomes but one of 
those ideas with which to allure the common herd but which 
must not be taken too seriously. Salvation through faith 
in Amida's grace is to him but an accommodation of lan­
guage, and does not represent anything really true. 

Thus in spite of the strong resemblance between Chris­
tianity and Amida Buddhism in thi~ doctrine of salvation 
there is this radical difference; that the Christian Savior­
idea has its ontological reference in the historic personality 
of Jesus Christ, while the Buddhist idea has confessedly 
no such reference. "The inexhaustible fountain of religious 
strength," writes Cumont in his little volume on Mithras, 
"which flowed from the doctrine of the Passion and Cruci­
fixion of the Son of God never flowed for the disciples of 
l\Iithras." The same may be said with equal truth about 
the savior in Amida Buddhism; no real "fountain of religious 
strength " has ever flowed or can ever flow from him, for 
he confessedly never existed. 

The two great divisions in Buddhist doctrine of Salvation 
through Man's Own Strength and Salvation through the 
Strength of Another, after all, merge into one, and we must 
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say that Buddhism knows no way of salvation except such 
as man has worked out for himself. God cannot save man, 
for in the last analysis there is no real God in Buddhism ex­
cept the unknowable and indifferent Absolute. And thus 
once more "·e see things vanishing into thin mist, and \Yhat 
to the common man may seem very real, to the educated 
Buddhist it belongs to the uncertainty of all human knowl­
edge. 

3. The Ea:tent and Speed of Salvation. -There are some 
aspects of the Way of Salvation which are not brought out 
clearly in the above discussion but which are rather impor­
tant from the Buddhist point of view. These aspects per­
tain to the e:\'tent and what we might call the Speed of the 
process of salvation. 

As to the extent of salvation Buddhists are usually uni­
versalists. In fact, not only shall all mankind be sa \·ed ul­
timately, 9 but everything that lives and moves shall share in 
this uniYersal salvation. If it is possible for an evil man 
by the law of Karma to be born into a state lower than the 
human state, then it is also possible by the operation of the 
same law for beings in the lower states to be born into higher 
and higher states until finally they enter Buddhahood. Thus 
we read in the Paradise sutra, "In every living being dwells 
the essence of Buddha," and therefore, "everything that 
has a heart can surely attain Buddhahood." 

This doctrine of unh·ersal salrntion rests on slightly dif­
ferent bases in the different sects, as might be expected. 
The pantheistic Buddhists find the ground of their belief in 
the thought that since every individual existence is a part of 
the Great-All, there can be no permanent separation or loss; 
or still better, the thought of separation and loss is but error, 
and in reality does not exist. The Amidaist, on the other 
hand, finds his hope of a uni\·ersal salvation in the thought 
of Amida's boundless mercy. So great is this mercy that it 
cannot fail to saw all that lives and moves. "The Buddha 
heart is great mercy. With this absolute mercy which is 
not bound by circumstances it saves all living beings." 

As to the speed with which the salvation of any being is to 
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be accomplished Buddhists differ rather widely. The older 
Buddhists, conscious of the workings of the inexorable law 
of Karma, usually held that the process by which a being is 
to pass through the various grades of existence until it 
reaches the highest state of Buddhahood is a very long and 
gradual process. Thus Gautama is said to have liYed 
through many incarnations before he finally attained en­
lightenment. But as Buddhism developed, and especially 
after it reached the northern peoples, Buddhists became im­
patient with this slow process and in one way or another 
developed a way by which salvation can be attained speedily. 
Thus we have in Japanese and Chinese Buddhism the two 
ways known as the Gradual Way and the Abrupt Way. These 
two ways are really subdivisions of each of the t"'O great 
ways mentioned above; namely, the Way of Self-reliance 
and the Way of Reliance on the Strength of Another. That 
is, the goal in either of these two ways may be reached 
either Gradually or Abruptly. 

To reach the goal gradually in the Way of Self-reliance is 
called Lengthwise-going-out (Jap. Shu-shutsu). That is, 
the way of deliverance from the Three Worlds is the long 
route of the path of self-discipline extending through many 
incarnations until, after grades upon grades of existence 
have been passed, the final goal is reached at last. The old 
Sanron and Rosso sects taught this gradual way. 

To reach the goal abruptly in the Way of Self-reliance is 
called Lengthwise-passing-over (Jap. Shu-cho). That is, 
the long way which leads from the lower to the higher stages 
of existence is passed over rapidly. It is not necessary to go 
through many rebirths and so ascend gradually in the scale 
of beings, but the believer, having as it were the right pass­
word or the key of wisdom which unlocks all doors, can pass 
through gate after gate in rapid succession and reach the 
highest goal speedily. The nature of this password or key 
differs in different sects. To some it is a magic word or 
sign. To others it is a knowledge of the mystery of all 
being, a correct philosophic insight. To still others it is 
right conduct, or both correct knowledge and conduct. 
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But whatever the key may be, one who possesses it can 
attain the highest salrntion even in this life. To this group 
belong such sects as the Kegon, Tendai, Shingon and Zen. 

To reach the goal gradually in the Way of Reliance on the 
Strength of Another is called Crosswise-going-out (Jap. Wo­
shutsu). That is, the one who attains salvation by this 
path goes through the long scale of beings which separates 
him from the final goal, by gradual stages. His final sal­
rntion is certain because Another (Amida) has prepared for 
him his Western Paradise; but he must pass through many 
rebirths before he can be born into Paradise. This differs 
from the gradual way in the Path of self-reliance in that the 
goal and the power to reach the goal depend not upon the 
believer, but upon Another. Some Amidaists walk by this 
"\\ay. 

To reach the goal abruptly in the Way of Reliance on the 
Strength of Another is called Crosswise-passing-over (Jap. 
Wo-cho). That is, the believer passes freely over all the 
stages of existence which separate him from his goal because 
he is carried by another's power. It is not necessary to stop 
along the way, for Amida has cleared away all difficulties. 
This abrupt way differs from the abrupt way in the Path of 
Self-reliance in that the believer has nothing to do but to 
trust and believe. He need not have the key of knowledge 
nor the password of mystery to allo"· him to pass on. Suf­
ficient for him is the hand of faith and simple trust in Arnida; 
yea, Amida carries him like a ship across the ocean of life 
into his haven of rest and peace. Among the Arnida sects 
the Shin regards itself as being the true representative of 
this way of salvation. All other ways are regarded as pro­
visional ways. They are not wrong ways, for just as all 
roads lead to Rome, so all ways of salrntion lead finally to 
Amida's Paradise, but it is better to go by the short and 
easy way provided for sinful humanity. 

Practically all Japanese sects would take an equally liberal 
view of the ways of salvation. Each sect will maintain that 
its "\\ay is the best ,vay, but would not insist that it is the 
only way. Buddhism is usually very charitable towards the 
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teachings of others, for it teaches that all rivers finally flow 
into the ocean. However dirty, or crooked, or sluggish the 
stream may be, it reaches the ocean at last and in its depths 
all waters are purified. 

H. Things to Come 

In the Buddhist doctrine of universal salvation we have 
in part the answer as to what Buddhism teaches about the 
Things to Come. Not only is all mankind ultimately to 
be sa\·ed, but e\·erything that lives is to be delivered from the 
bondages of individual existence into the bliss of the All­
One. But when shall this consummation be reached, and 
what shall be the intermediary process? 

To begin with, for ages to come life will go on very much 
as it is. The great majority of beings shall be born again 
and again into the Six Ways, i.e. they shall be born as 
human beings, or into the realm of heavenly beings (not the 
Buddhist heaven), if their good l{arma outweighs their evil 
Karma; but if the evil outweighs the good, then their birth 
will be in the lower realms; namely Fighting and Bloodshed, 
the Realm of Beasts, Hungry Spirits, or Hell. From this 
dread cycle of the Six Ways it is hard to escape and, if meas­
ured by human life, this condition of things seems almost a 
permanent one. "A blind turtle and a floating tree are 
more likely to meet and see each other than ignorant and 
stupid humanity is to obtain the body of a man.": And if 
the chances for man arc so meager, then what must be the 
chances of beings lower in the scale of existence ! Obviously 
the situation looks rather gloomy in spite of the hope of a 
universal salvation. 

But the Buddhist speculative thinker is not daunted by 
time. In fact, he loves to dwell upon the endlessness of 
time and express this in finite terms. Thus while the present 
state of affairs may seem to be an endless state, it will some 
day be followed by another situation. First there is to 
come a golden age for humanity when there shall appear 
the Buddha of the Future, the Buddha Maitreya (Jap. 
l\Iiroku). When he shall appear then life will be long and 
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pleasant, and many shall there be who will hear the gospel 
of Buddha and enter from this world of evil into the bliss 
of Buddhahood. 

And when shall that be? 
To this there have been several answers. Some have held 

that l\Iaitreya has already appeared, and that the rise of 
l\Iahayana Buddhism marked the beginning of this glorious 
age. The great Kichiren held that he was the herald of that 
golden age, and that the darkness of the age into which he 
was born was to be followed by the dan·n. But by most 
thinkers this golden age is placed in the distant future. 

In the section on the Buddhist cosmology we spoke of the 
four stages through which the universe is said to pass; namely, 
the stages of Completion, Inhabitation, Destruction and 
Voidness. The universe is now in the state of Inhabitation. 
Now the length of each stage is said to be twenty Decreas­
ing-increasing JEons. These reons are called thus because 
in each reon life is very long at the beginning and gradually 
decreases until the life of man is only ten years iong. Then 
it begins to lengthen very gradually, until finally human life 
is 8-1:,000 years in duration. The actual length of such an 
reon can, therefore, not be expressed in years for the rate of 
change is not known. "\Ve are, howeYer, told that when 
l\Iaitreya will appear human life shall be 80,000 years in 
length, and this shall be 5,670,000,000 years after the day 
of S'akyamuni who lived about 2500 J·ears ago. 1'faitreya 
is thus to appear before the end of the present reon, i.e. 
when life is only 80,000 years in duration and not yet 84,000 
years as it is to be at the end of this present reon. 

When l\Iaitreya shall appear with a body 320 feet in 
height (this is indicative of what will be the size of the 
human body in that age), then shall the trees on the earth 
be like golden dragons with flowers shaped like dragons, and 
in the midst of this splendor he shall proclaim the sacred 
Law three times. The first time he proclaims the Law there 
shall be 9,600,000,000 human beings who shall hear the 
Law and so enter the first stage of enlightenment, becoming 
Arakans, and 360,000 heavenly beings who shall hear the 
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law and so enter the perfect enlightenment of the Bod­
hisattva. The second time the Law is proclaimed there 
shall be 9,400,000,000 human beings attaining the Arakan 
stage and 6,400,000,000 angelic beings attaining perfect 
enlightenment. The third time there shall be respectively 
9,200,000,000 and 3,400,000,000 attaining the higher life. 
From this it may be seen what a glorious age that will be. 
Truly it will be a day when the knowledge of the sacred 
Law shall cover the earth as the waters cover the sea. 

This is, ho,vever, not the consummation of all things; it 
is only the consummation of one Decreasing-increasing JEon. 
It is the tenth such reon in the stage of Inhabitation which is 
the second of the four stages through which the universe is 
said to pass. This tenth reon is therefore to be followed 
by ten more reons of equal length before the stage of In­
habitation shall come to an end. During each of these reons 

· to come there shall be Buddhas to proclaim the sacred La,v, 
just as before :i.\1aitreya and S'akyamuni there were many 
Buddhas. 

Now when the second great stage has come to an end 
then the universe will pass into the third stage, the stage of 
Destniction. In this stage there will be no living beings 
but all things will gradually be dissolved and then the uni­
verse will reach its fourth stage. The fourth stage is the 
great Yoicl. In this stage all individual beings, whether 
material or spiritual, shall have returned into the void from 
which they originally came. In this void there shall be 
neither being nor non-being, neither truth nor error, for all 
things shall have become a Oneness which transcends all our 
dualistic categories. 

But we have not yet reached the end of all things; it is 
only the end of the first chapter. After all things have 
passed into the great Void and have remained there through 
twenty Decreasing-increasing iEons then shall the second 
chapter begin. That is, the universe will again enter the 
first of the four stages and this will be followed by the second, 
third and fourth. Thus Completion, Inhabitation, Destruc­
tion and Voidness shall follow each other in endless succes-
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sion. The ocean of eternal Oneness shall again break up 
into the waves of individuation through the wind of ig­
norance which somehow or other begins to blow over the 
surface of the great Calm. With the appearance of the 
l\lany from the womb of the One shall come again all the 
anguish and suffering inherent in individual existence. 
Among these individual beings there shall arise again those 
\Yho will attain perfect enlightenment, and who will show 
others how to return to the All from which they came. 
Beyond this Buddhist speculation does not feel called upon 
to go. And \Ye, too, will stop at this point with this chapter, 
only reminding the reader once more that all that has been 
said by way of explaining Buddhist doctrines belongs to the 
realm of Accommodated Truth, and not Absolute Truth, 
and therefore must not be taken too literally or seriously. 



CHAPTER VI 

BUDDHIST ETHICS 

A. General Aspects 

To discuss the ethics of Buddhism in a separate chapter 
may at first sight seem rather arbitrary, for the ethics of a 
religion would seem most naturally to belong to the very core 
of the religious life flowing from the fundamental doctrines. 
If we were dealing simply with primitive Buddhism, or with 
only certain phases of l\Iahayana Buddhism such a separation 
as Ke are making would be impossible, but as we are dis­
cussing primarily Japanese Buddhism the treatment is not 
only justifiable but essential, for in a peculiar way religion 
and ethics seem strangely divorced in this land. 

The history of religion in all lands shows tendencies to 
divorce the ethical elements from the purely religious. There 
are various forms which this separation has taken, but three 
general types seem rather universal. Thus ,Ye have in the 
first place systems which may be regarded as ethical systems 
but which haYe no real religious basis. Confucianism and 
primitive Buddhism are the best examples of this type. In 
the second place there are systems which may be said to be 
truly religious systems but which have no vital ethics, i.e. 
they are ethic-less religions. :Many of the animistic and 
polytheistic systems show this characteristic. ?\ot, of 
course, that these are altogether without the ethical element, 
but that this is very insignificant. And in the third place, 
there are systems in which the religious elements and the 
distinctively ethical elements exist side by side without 
there being always a ,·ital connection between the two, or 
even with a fundamental antagonism between the two; so 

268 



BUDDHIST ETHICS 269 

that the ethical principles do not only fail to flow from the 
religious doctrines but are more or less in direct opposition 
to them. This type finds its best representative in Buddhism 
taken as a whole. 

Even in the history of Christianity do we find evidence 
of these strange tendencies to separate the fundamental 
religious doctrines from the ethical principles, or at least to 
neglect one or the other aspect. Thus we have had periods 
when great emphasis was placed on certain fundamental 
doctrines without a corresponding emphasis on practical 
Christian ethics. And again there have been periods -
and the present is such a one - when the emphasis was laid 
exclusi,·ely upon Christian ethics and the theology under­
lying it was regarded as suited only for a few impractical 
theologians. And in the third place, we see the spectacle 
of professing Christians being perfectly " orthodox " and 
scrupulously careful as to ritual and ceremony but re­
garding the Sermon on the :;.\fount as a beautiful but im­
practical ideal. 

But while the West is more or less familiar with the various 
tendencies to separate religion and ethics, it is in the Orient 
that we most commonly find the di,·orce of the two, and of all 
religions of the world no system shows the three types of 
separation mentioned abo,·e more markedly than does Bud­
dhism in its ,·arious phases. 

Primiti,·e Buddhism, as we have said, shows the first type 
of separation; namely, the type which divorces religion from 
ethics by practically eliminating what to a Western mind, at 
least, would seem indispensable elements of religion. So 
much is this the case that some scholars ha,·e hesitated to 
call Gautama's system a religion at all, though later Buddhism 
no one would refuse to recognize as such. Of course, it is 
possible to use the term religion in such a broad sense that 
any attitude towards life may be called religious. Thus a 
Comte, after discarding religion as a phenomenon belonging 
to the primiti,·e mind, advocates his own anti-religious system 
as the Religion of Humanity. Or again, ,ve have in our own 
day materialists and atheists speaking of the Religion of 
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Science. In this broad sense Gautama's system was cer­
tainly a religion, and had even a better right to the title 
than these, for it had at least one of the cardinal elements of 
religion in that it had a doctrine of redemption. But if 
religion is essentially "a quest for the enrichment of life by 
establishing vital relationships with superhuman powers or 
persons (power or person)," then Gautama's system, with 
its indifference, if not opposition, to the God-idea, can hardly 
be called a real religion. Of course, as soon as Gautama 
himself was lifted into the place of a superhuman being, as 
happened rather early in Buddhist history, the essential 
elements of religion were present. But the system which 
he himself proclaimed may be said to be a practical ethical 
system which above everything else sought to make man in­
dependent of the gods and dependent solely upon himself. 
The Buddha did not seek to show men the vital relationships 
which may be established between them and the divine, but 
he wanted them to see the vital relationship which their 
present state sustains to their past deeds and which their 
present deeds will sustain to their future state. 

But while primitive Buddhism was primarily a practical 
system of ethics growing out of a certain view of life; namely, 
the view of life summed up in the Four Noble Truths, we have 
even here a divorcement between this philosophy of life and 
some of the practical ethical teachings. The ethical teach­
ings which have as their object the cutting of all the bonds 
which bind man to this life flow naturally from the view of 
life expressed in the Four Great Truths, but when ethical 
ideals eenter around the thought of self-discipline and self­
culture, it is difficult to reconcile them with the doctrine of 
the non-reality of the self so important in primitive Bud­
dhism, In short, then, many of the ethical principles even 
in primitive Buddhism were based upon what India had found 
to be practical for a moral life, but which in reality failed to 
grow out of the fundamental doctrines of Gautama's view 
of life and which were even in flat contradiction to it. 

As we saw in Chapters I and II, it was not long before the 
fundamentals of religion which Gautama had practically 
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ignored, found their way into Buddhism and so for the first 
time made it truly a religion in the generally accepted sense 
of the term. Unfortunately, however, the movement to­
wards a real religion was accompanied by a movement which 
led away from the rather lofty ethical plain on which Gau­
tama lived. It may almost be said that Buddhism developed 
from a religion-less ethic into an ethic-less religion. This 
may be stating the case too strongly, but it is certainly true 
that in spite of the change from the Arhat ideal to the more 
altruistic Bodhisattva ideal, the growing popularity of the 
old Indian deities and the deities absorbed by Buddhism as it 
marched triumphantly northward, somehow overshadowed 
the ethics of the 1\Iiddle Path. That which Gautama had 
made central was relegated to a secondary place, and that 
which he had ignored or opposed as superstition was made 
central in the religious life of the average adherent. And 
thus it has remained down to the present day. So much 
is this the case in Japan that especially during the ?.Ieiji 
era religion was regarded as superstition and the real enemy 
of rational conduct. 

It is true that, as intimated above, there was a nobler side 
to this development in Buddhism of the religious element 
which also brought with it lofty ethical ideals. Thus the 
self-centered ethics of the Arhat was augmented by the 
altruistic ethics of the Bodhisattva. The goal of ethical 
conduct was no longer so much the breaking of the bonds of 
existence, but rather the development of the self into the 
higher self. The Buddha was regarded as having had 
many incarnations, and as having finally prepared for man a 
way to this perfection. It became the ideal of some Bud­
dhists to attain unto this perfection of character and to help 
others attain. That is, the ideal for self-discipline and self­
culture and the desire to help others was an ethical ideal con­
sistently flowing from the fundamental religious doctrines 
of later Buddhism. But when this later Buddhism sought 
at the same time to perpetuate the ethics of primitive Bud­
dhism based upon a view of life which practically denied the 
reality of the self, we have again an example of ethical prin-
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ciples divorced from, and antagonistic to, the religious doc­
trines. This, however, is really an example of the third type 
of separation mentioned aboYe; namely, the existence of 
religious and ethical elements side by side without there 
being a vital connection between the two. 

But a better example of the third type is seen in Japanese 
Buddhism where we find various religious and ethical ele­
ments taken from widely separated sources existing side by 
side without there being a vital connection. It is this which 
accounts for the strange spectacle in the present educational 
system of the land which makes moral training the first sub­
ject in the curriculum and excludes religion not only from 
the course, but in many cases from the very school grounds. 
\Ye do not mean to say that there are no ethical principles in 
Japanese Buddhism growing out of the fundamental philo­
sophic doctrines, but that there are many which came from 
systems quite alien to Buddhism, and even antagonistic 
to its fundamental doctrines. Thus it is a common-place 
to say that, perhaps, the most vital elements in the practical 
ethics of Japanese Buddhism are taken from Confucianism, 
and it is an open secret that some of the progressive priests 
are not averse to vitalizing their moral instruction by an 
infusion from the ethics of Jesus. One frequently hears it 
said that as a philosophy Buddhism is more profound than 
Christianity, though the latter may be superior in its practi­
cal ethics. All of which goes to show how real is the divorce­
ment of religion and ethics even in the minds of religious 
leaders. At any rate must it be admitted that they would 
regard the practical ethics of every-day life as belonging to 
the realm of Accommodated Truth, and therefore being 
purely relative. 

Since Japanese Buddhism contains such a complex of 
philosophic doctrines and its ethical teachings are based 
only in part upon this complex and in part are taken from 
other sources, it becomes practically impossible to giYe a 
systematic presentation of the subject in hand. Even the 
barest outline of Buddhist ethics leads one to flatly contra­
dictory positions, so that even a writer like Professor Anezaki 
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has to say that "the moral and intellectual perfection of a 
personality, in spite of the doctrine of the non-ego, is the 
highest aim of Buddhist morality." How is it possible to 
say that "moral and intellectual perfection of personality" 
is the highest aim of a system when personality itself is 
said to have no real existence? It is possible only by 
admitting, as Professor Anezaki does admit, a flat contra­
diction between Buddhist ethics and one of its fundamental 
doctrines. The reader will, therefore, forgive us if in what 
follows, things do not always hang together, or if they appear 
contradictory. 

To the e::,..-tent to "·hich Buddhist ethics is grounded in 
Buddhist doctrines, we might say that it has its basis and 
aim in the philosophy of the good. What is meant by "the 
Good" ,ve have already discussed in the previous chapter 
under the head of the essence of salvation, and in what was 
said there about the essence of true enlightenment. All 
moral principles have as their criterion the essence of en­
lightenment; and since enlightenment is a matter of degrees, 
it follows that ethical principles are also matters of degree. 
There is no categorical right and wrong, but right and wrong 
are purely relati,·e. The good varies with the true, and the 
true changes with the point of view, so that what is true and 
good for one being is not necessarily so for another. In the 
long scale of beings 1 into which Buddhism divides the world 
of phenomena, each being has its own laws and may appropri­
ate the true and the good in its own way. Thus the standard 
of ethics is necessarily varied and relative. There is one 
standard only in the sense that all beings have the capacity 
for attaining Buddhahood, and will attain this if they obey 
the varying ethical principles as they advance from stage 
to stage. 

In the beginning of the preceding chapter we gave, as the 
complete summary of all Buddhist teachings, the pregnant 
sentence, "Tenmei kaigo, Riku tokuraku, Shiaku shuzen," 
the last phrase of which presents the ethical side of the 
fystem; namely," Ceasing from e,·il and doing good." When 
this thought is put by itself it reads, "Not to commit any 

T 
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sin (evil), to do good, and to purify one's own mind; this is 
the teaching of all the Buddhas." To this general way of 
stating the core of all Buddhist ethics all Buddhists would 
agree, and even a Christian would have no objection to ex­
pressing his ethical ideal in such terms. But when it comes 
to defining more specifically what is meant by "sin" which 
is not to be committed, and the "good" which is to be done, 
then, of course, the differences begin to appear. 

Roughly speaking, Buddhist ethics may be divided into 
two great types; namely, the older Hinayana type and the 
later ::.\fahayana type. The two have very much in common 
in the ethical principles which pertain to man as a citizen of 
this world, but in so far as they pertain to man as a candidate 
for salvation out of this world the older type may be said 
to be less altruistic 2 than the later Mahayana ideal. It will 
be remembered that the Hinayana ideal of salvation was the 
Arhat, and the Arhat was above all else interested in his 
own salvation. He walked in the path of righteou_sness for 
his own sake ; not so much for the positive good which he 
sought to achieve as for the sake of escaping from a positive 
evil. He pcrf ected his personality in order to destroy the 
conditions of individuality and personality. 

The hindrance to this goal of the ethical ideal of Hina­
yana Buddhism lies not so much in man's will as in man's 
mind. In order to overcome the obstacles in the path of 
righteousness the mind must be enlightened with the truth. 
This necessary truth is above all else the truth above the 
nature of existence, i.e. the nature of human life and the 
causes which have brought about man's present condition. 
Thus the beginning of all ethical conduct is correct knowl­
edge. This knowledge is formulated first of all in the Four 
Noble Truths and the Noble Eightfold Path, and then in 
the various moral maxims suited for practical life. To be 
sure, the mere knowledge of the truth does not bring de­
liverance; man must walk by the knowledge he has 
received, for it is only in the union of theoretical knowl­
edge and practical application of it to life that deliver­
ance is found. 
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But what is it that gives man the motive power to walk 
in the way of truth as it is presented to the mind ? 

It is the truth itself which gives this motive power, for truth 
expels ignorance, and ignorance is the core of all sin. Hence 
to know the truth is to be free from sin and to do the good. 

It is a question whether this is good psychology, and 
whether Buddhism does not give too much prominence to the 
intellectual aspect of the human personality and not enough 
to the aspect we call the Will. Of course, a knowledge of 
the truth is necessary as a step toward freedom from sin, 
but it does not always follow that to know the truth is to 
obey it. After all, there is that mysterious aspect of our 
personality called the Will which enables a man to choose 
as to whether he will obey the truth as he sees it, or not. It 
is true, as Buddhism says, that man is in ignorance and that 
ignorance is a source of sin, but sin is more than mere igno­
rance. It is not merely an intellectual mistake, but rather 
a rebellion of the will. 1n short, man is not simply a mind, 
but a personality. Personality has as its core the Will 
aspect as truly as the intellectual, and consequently abstract 
truth does not make a sufficiently strong appeal to enable 
man to forsake sin and do good, but the appeal must be made 
by a perfect personality. And here is exactly where the 
ethics of primitive Buddhism must inevitably break down. 
It can never consistently present the ethical appeal in the 
truth of a perfect personality, for it denies that personality 
is a permanent reality. It can therefore ne\·er have the 
drive of Christian ethics which is grounded in the perfect 
personality of God expressed in human terms in the historic 
perfect personality of Jesus Christ. It can never say to 
man "Be ye therefore perfect, even as your Father which 
is in heaven is perfect." The best it can say is, "Be ye 
perfect as S'akyamuni \Yas perfect in order that ye may escape 
from the evils of life." The appeal which this older ethic 
makes is therefore more of an appeal of man's sense of fear. 
It is, "be good lest you suffer the consequences." This 
was a powerful appeal to a world-weary civilization, but it 
can never be as powerful as the appeal to a man's higher 
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self which finds its ground in the thought that the universe 
has as its source the eternal Personal God and has as its goal 
the achievement of perfected personalities after the likeness 
of Christ Jesus. It is not strange therefore that even Bud­
dhists admit that Christian ethics have a greater vitality and 
make a stronger appeal to the heart of man than Buddhism. 

Now, the newer ethic of i\Iahayana Buddhism has a more 
positive goal than the older and it is also more altruistic 
in its tone. That is, it not only leads away from a positive 
evil but also to a positive good, and the good is both for the 
self and others. Its ideal is the Bodhisattva, and he is one 
who achieves perfection for himself, but refuses to enjoy the 
fruit of his labors to the full until he has helped others achieve 
the same benefit. In fact, the Bodhisattva is one who might 
say of himself, "For their sakes I sanctify myself, that they 
also might be sanctified through the truth." This type of 
ethic therefore makes a stronger appeal than the older type 
in that it directs itself to the higher self in man and centers 
more on "·hat good he may achieve rather than on what evil 
he is to escape. The :Mahayana ethic has, however, some 
of the weakness of the Hinayiina in that it, too, makes the 
intellectual aspect of human nature central and does not 
give due recognition to the Will. Sin is also in this system 
primarily a matter of mere ignorance, and not the perversion 
of the entire personality. And further, while this ethic makes 
an appeal to the higher self, the philosophy on which it rests, 
after all, denies that personality is really permanent. The 
Bodhisattva may be personal as long as he chooses to be a 
Bodhisattva, but when he enters into the full Buddhahood 
he disappears as personal. And so it comes about that 
though the highest aim of ::.\Iahayana ethics may be "the 
moral and intellectual perfection of the personality," this end 
when achieved is really not permanent, but only a stepping 
into that which is neither personal nor impersonal. One might 
wonder why one should strive to achieve a perfect personality 
if the real goal is as truly the impersonal as the personal. 

Approaching the subject of Buddhist ethics from the 
ecclesiastical standpoint, we may say that it again divides 



BUDDHIST ETHICS 277 

itself into t"·o main branches; namely, the ethics for the lay­
man and the ethics for the monk and priest. There is 
usually a double standard, that for the monk being higher 
than that for the layman and including it. Thus e.g. in 
the older Buddhist Ten Commandments the first five only 
are for the layman while the monk must observe the entire 
ten. In fact this is one of the outstanding characteristics 
of Buddhism - not only of its ethical teachings, but of all its 
teachings - that there is such a wide chasm between the lay­
man and the priest. Not that the priest is actually so 
superior in holiness and learning to the layman, but that 
theoretically he is so. The lay Buddhist is supposed to go 
on in his life very much as he did before he became a Bud­
dhist; practically nothing is required of him. But the monk 
and priest are expected to leave behind, not only the evil 
ways of this world, but also much of "·hat is normal and 
good in human life. The very expression in Japanese for 
entering the monk's life indicates his break with the normal 
life. He is said to "forsake home" and to "ascend the 
mountain." (:\lost monasteries are in the mountains far 
removed from the world of men.) The monk alone is sup­
posed to read and know the sacred scriptures, and with his 
advance in knowledge is supposed to come an advance in 
holiness. Only the Shin Sect has sought to spread "house­
hold religion," but even here the sect has not at all kept 
true to the high ideal of its founder. The writer is, of course, 
familiar with the fact that in Christianity, and in practically 
e,·ery religion, there have been these wide gaps between the 
layman's religion and the professional religionist's religion, 
but there is at least in Protestant Christianity an attempt to 
make the knowledge of the Lord cover the earth as the waters 
cover the sea, and to set up but one st~ndard of conduct 
for layman and clergy; namely, the standard of perfect 
manhood revealed in Jesus Christ. 

B. The Vices and Virtues 

We must now leave the general characteristics of Buddhist 
ethics and come more specifically to the ethical teaching and 
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moral maxims themselves. These will be seen to fall into 
two great groups; namely, teachings concerning the vices of 
life and teachings concerning the virtues of life. The con­
trast between ignorance and enlightenment which Buddhism 
makes in its fundamental doctrines is carried out in its ethical 
teachings by the contrast between the vices and virtues, 
for ignorance may be said to be the cardinal vice and wisdom 
the cardinal ,·irtue. Buddhists are exceedingly fond, not 
only of classifying all ethical teachings under these two main 
heads, but of making lists upon lists of the various major 
and minor vices and virtues. This is often done in a rather 
mechanical way, and particularly do the methods of incul­
cating these ethical teachings frequently degenerate into a 
mere mechanical process which kills the real spirit of the 
teaching. 

1. The T7ices of Life. -The cardinal vice is the vice of 
egoism grounded in ignorance; or to put it the other ,Yay 
around, it is ignorance expressing itself in egoism. Egoism 
whose taproot is ignorance is the trunk from which grow all 
other vices, so that whatever may be the specific vice under 
consideration, it can always be traced back to a form of 
egoism, and this always grows out of ignorance; for in Bud­
dhism all individual life is essentially nothing but the desire 
of Ignorance, or the expression of an unconscious desire -
a blind "will-to-be." 

This egoism manifests itself in three primary vices usually 
spoken of as the Three Poisons; namely, Lust, Anger and 
Folly. From these three main branches of the tree of vice 
come other smaller branches, twigs and leaves. The classi­
fications which follo\\· below overlap and are not always 
logical divisions. Thus we have a list of the Five Vices of 
Greed, Seeking,, for Pleasure, Hatred, Stupidity and In­
difference. Following this may be given the Five Lusts of 
the Eye, Ear, Nose, Tongue and the Organs of Touch. 
The Five Hindrances are: Sensual Desire, Ill-\\·ill, Torpor 
of :i.\'Iincl or Body, Excitement and Vanity and Perplexity. 
The Seven Fetters are: Sensual Pleasures, Repugnance, 
Opinion, Perplexity, Pride, Attachment to Life and Igno-
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ranee. These Fetters are divided and subdivided until there 
are ten, si),.-teen, hundred and eight, etc. The Five Impuri­
ties are: Primary Impurity which gives rise to the following 
four; namely, Impurity of Doubt, Impurity of Passion, 
Impurity which weakens the body and Impurity which 
shortens life. The Fi,·e Crimes are: Patricide, l\Iatricide, 
I{illing a Saint, Disturbing the Peace of the l\Ionks and 
Opposing the Buddha. The Seven Prides are: Pride to­
wards Inferiors, Pride towards Equals, Pride towards 
Superiors, Pride of Self-confidence, Pride of Pretence, Pride 
of thinking oneself equal to one's peer and Pride of boasting 
to be able to do what one cannot do. 

But the most widely known lists of vices and the warning 
against which may be said to form a real vital part of the 
practical ethical teachings of Japanese Buddhism for all 
classes of believers are the Ten Evils forbidden in the 
Ten Commandments. (These Ten Commandments differ 
somewhat from the Ten Commandments mentioned in 
Chapter I.) These Ten E,·ils, or Sins, are: Killing, Stealing, 
Committing Adultery, Lying, Exaggerating, Slandering, 
Being Double-tongued, Coveting, Being Angry and Being 
Heretical. These Ten Sins are divided into three groups. 
The first group consists of the first three and these sins are 
called Sins of the Body, or Evil Works. The second group 
is made up of numbers four to seven, and these are called 
Sins of the Mouth, or Evil Words. The third group is 
composed of numbers eight to ten and these are called Sins 
of the 1Iind, or E,·il Desires. 

It will be seen at a glance that many of the vices and sins 
given in these various lists are such as one would expect to 
find recognized by any adrnnced religion. And like,Yise 
would most advanced systems of ethics agree with Buddhism 
that the cardinal vice is a low, base egoism or selfishness. 
But when it is held that all sorts of egoism, even the egoism 
which seeks the development of the higher self, is a vice, 
then Christianity at least must part company with Buddhist 
ethics. And still further when it is held that all vice is 
mere ignorance and all sin is essentially nothing more than a 

.J 
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"big mistake," Christianity again must part company, for 
it must ever be more accurate in its psychology and treat 
sin as not simply a matter of the intellectual aspect of the 
human personality, but also as a matter of the will and the 
affections; in short, as a marring of the entire personality. 

2. The Virtues of Life. - Let us next consider very briefly 
the virtues of life which Buddhism seeks to inculcate. If 
egoism rooted in ignorance is the cardinal vice, then the 
suppression of this egoism through knowledge is the cardinal 
virtue. That is, all virtue is rooted in right thinking. Thus 
Buddhists regard mental discipline rather than a discipline 
of the will as a thing of first importance, and among the pri­
mary virtues methods of mental discipline occupy a promi­
nent place. 

But if the suppression of egoism is the primary virtue, a 
question arises as to whether this means the suppression of 
a lower egoism by the self-assertion of a higher and nobler 
egoism or does it mean the suppression of all egoism or self­
assertion? Or to put it in another form : Is enlightenment 
positive knowledge or simply a "breaking of error"? Some 
Buddhists hold - and it would seem that to be consistent 
with Buddhist psychology a Buddhist must hold - that it 
means the latter, and that virtue is not a positive goodness 
but simply the absence of a positive evil. This is why most 
of the teachings of Buddhism are cast in a negative mold. 
The Ten Commandments of Buddhism are ten prohibitions, 
ten "Don'ts." Keeping these ten negative commandments 
constitutes the Ten Yirtues which the average Buddhist is 
supposed to cultivate just as breaking them is to commit the 
Ten Vices mentioned above. The Ten Virtues, then, are 
the following: Not to Kill, Not to Steal, Not to Commit 
Adultery, Not to Lie, Not to Exaggerate, Not to Slander, Not 
to be Double-tongued, Not to Covet, Not to be Angry and 
Not to be Heretical. Thus, as we have said, at least accord­
ing to the form in which these virtues are stated, they seem to 
be negative virtues, or merely the suppression of vices. 

But while Buddhist ethics makes more of the suppression 
of vices than of the inculcation of positive virtues, there is, 
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after all, a good deal in Buddhist ethics which is built up on 
the conception that virtue is the expression of the higher 
and nobler ego. That is, not only are the vices of a low 
egoism to be suppressed, but a higher self el\.-presses itself in 
this suppression and goes beyond this in exerting itself in 
positive virtues. For example, man is not only to suppress 
his feeling of anger and hatred towards his fellow-man, but 
his heart should go out to him in sympathy and love. Even 
in the older Buddhism, which made the denial of the reality 
of the self a cardinal doctrine, one finds ethical principles 
based upon the conception that "the intellectual and moral 
perfection of the personality" is the highest aim of ethics. 
Thus the Noble Eightfold Path itself is a path of rather 
positive virtues and more than a mere suppression of vices. 

In enumerating the main positive virtues one must begin 
with the virtues of walking in the Koble Eightfold Path, i.e. 
the virtues of Right Opinion, Right Decision, Right Speech, 
Right Action, Right Livelihood, Right Effort, Right Mindful­
ness and Right Contemplation.3 

When the virtues are thought of in terms of psychological 
faculties, Buddhists speak of them as Organs, and of these 
they usually distinguish five; namely, Faith, Exertion, 
Mindfulness, Contemplation and Wisdom. Three of these 
are regarded as cardinal virtues and are included in every 
list. These three are Faith, Exertion and Wisdom; the 
greatest of these is Faith according to some, and Wisdom 
according to others. Other virtues emphasized in Buddhist 
ethics are the following: A Sense of Shame, Conscientious­
ness, Clear Conscience, Thoughtfulness, Sympathy, Gentle­
ness, Kindness, l\Iercy, Pity and Benevolence; the latter 
being divided into the Four Benevolences directed respec­
tively tmrnrds parents, people in general, the ruler, and 
the Three Treasures (i.e. Buddha, the Law and the Priest­
hood). 

Of these major virtues Buddhism has been especially 
successful in inculcating widely the virtues of Gentleness, 
Pity and Sympathy. It is not strange that this is so, for 
especially the virtues of Pity and Sympathy for others grow 



282 STUDIES IN JAPANESE BUDDHISM 

directly out of the Buddhist view as to the nature of human 
life. Life is suffering, and sympathy (suffering with) 
becomes a natural attitude of mind and heart. The German 
words "Leid" and "l\1itleid" express the relationship in 
a nutshell. Das Leben ist Leid und darum ist die hochste 
Tugend Mitleid. To be sure, the Buddhist conception of 
Pity and Sympathy lacks something of the positive element 
which we find in the Christian conception of Love, for it 
lacks the underlying conviction of the eternal value of human 
life. Human life seems very cheap in Buddhist lands and 
especially does the life of the masses seem but as the foam on 
a turbulent sea. But still Buddhism has done much to 
promote the feeling of the solidarity of the human race. 
Humanity is a great brotherhood of suffering, yea, even the 
dumb animals are our fellow-sufferers and bound to us by 
the strong links of the Karma-chain. Who knows but that 
the ox which draws the driver's heavy load is the great ances­
tor of the driver, appearing in the form of an ox in obedience 
to the law of Karma. Shall not, then, the driver be kind 
to his beast? 

Thus far we have spoken of what might be regarded as 
rather ordinary virtues. There. are higher virtues which 
are practiced by those who are really seriously bent upon 
attaining Buddhahood. These are the so-called Perfections. 
The full list are ten 4 in number; namely, Charity, Morality, 
Resignation, Wisdom, Exertion or Diligence, Forbearance, 
Truthfulness, Persistency, Love and Equanimity. Ordi­
narily Japanese Buddhism reduces these to six; namely, 
Charity (almsgiving and teaching), Morality (keeping the 
various commandments), Patience and Forbearance, Exer­
tion or Diligence (in keeping the vows of a Bodhisattva), 
l\Ieditation and Wisdom (for self and others). 

These virtues were originally regarded as the special 
virtues of the few rare souls who sought to be Bodhisattvas 
and finally Buddhas, but in Mahayana Buddhism it is 
theoretically the purpose of every believer to become a 
Bodhisattva and Buddha, and so these virtues are theoreti­
cally virtues which every believer should practice. But as 
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a matter of fact, in practice, :Mahayana Buddhism makes as 
truly a distinction between the ordinary believer and the 
candidate for Buddhahood as the older Buddhism ever did, 
and these Six Perfections are therefore not a very vital part 
of the ethics of the average Buddhist. In fact, a great many 
l\Iahayana Buddhists hold that these difficult steps towards 
perfection are not necessary as they have been taken by the 
various Bodhisath"as whose accumulated merits the believer 
may appropriate unto his own benefit by the simple act of 
faith. So it comes back to this, that for the common man 
at least, the only necessary virtue is the virtue of faith in the 
·holiness and all-sufficient merit of the saints and Buddhas who 
have gone before. That is why the great formula of faith for 
every Buddhist is the confession," I take refug~ in the Buddha, 
I take refuge in the Law, I take refuge in the Priesthood." 
EYen the sects which make the doctrine of "Save thyself" 
their cardinal teaching, combine with this severe injunction 
the comfort that somehow the goodness of the good and the 
wisdom of the wise who have gone before will help those who 
put their trust in them. 

The above may be enough to give the reader a general 
idea of Buddhist ethics, but it is too much like a skeleton 
without flesh and blood. We therefore give below extracts 
from the sacred scriptures which set forth succinctly the 
ethical ideals. The reader should not think, however, that 
the Buddhist scriptures always maintain this rather !of ty 
level. The e:'l."tracts are choice bits, "golden words" as the 
Japanese compiler calls them, or "Buddhist Gold K uggets" 
as we have called them in the "Transactions of the Asiatic 
Society of Japan," Vol. XL; from which they are taken. 

C. Buddhist Gold Nuggets 

Commit no evil, do good and purify your own 
heart; this is the teaching of all the Budclhas. 
(~ehankyo) 

Hate not, quarrel not, abuse no one ; these are 
the teachings of Buddhism. (H6z6ky6) 

General 
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Fear 
Evil 

Do Good 

Err not 
in Your 
Heart 

Make Up­
right Your 
Heart 
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Do not make light of little evils, thinking them 
harmless; for even drops of water, small as they 
are, will at length fill a large vessel. (Nehankyo) 

Evils are born of the heart, and reacting upon 
it destroy it; just like rust is born of the iron 
which it consumes. (Hainiku) 

Rather thrust a dagger into your bosom than 
embrace evil; and it is more desirable to be 
crushed under the weight of Mt. Sumeru than to 
commit one evil deed. (Ninnikukyo) 

Peace of mind and understanding the Way are 
both born of goodness. Goodness is a great 
armor which fears no weapon. (Ananfum­
betsukyo) 

A good man does good deeds and he passes 
from bliss unto bliss, from light into light; but 
an evil man does evil deeds and he goes from 
affliction unto affliction, from darkness into dark­
ness. (l\foryojukyo) 

Buddha said to Shamon, "Beware of trusting 
your own heart; for the heart, after all, is un­
reliable." (Shijunishokyo) 

Be the master of your own heart, and do not 
let it master you. (~ ehankyo) 

The heart is the source of great disasters; keep, 
then, this heart under control. (Hounkyo) 

Stand resolute, keep your body erect and your 
conduct upright. Do every good, keep yourself 
under control and your body pure. Wash the 
filth from your heart, and make your words 
and conduct harmonize. Be sincere, frank and 
temperate, helping one another and praying with 
understanding. In this way you shall be able 
to heap up virtue. (l\foryojukyo) 

I am not ashamed when I sit among men, and 
the reason I am held in esteem by them is because 
my heart is pure and upright. (Shogyokyo) 

Buddha said, "0 Monks, the heart that flatters 
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cannot conform unto the Way; therefore make 
your heart sincere. Moreover know this that 
flattery only works deception, and he who walks 
in the Way has nothing to do with it. l\1ake, 
then, your heart upright and let integrity be your 
guiding principle. (Yuigy6ky6) 
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First examine yourself and then others; first Examine 
examine your own will and then the will of others; Yourself 

first examine your own principles and then the 
principles of others. (Chiishinkyo) 

l\Ian usually fails to curb his own will and 
yet he tries to conquer the will of others. First 
therefore curb your own will and then shall you 
be able to control the will of others. (Sanekyo) 

The Bodhisattva knows nothing but his own 
heart. And why is this? Because he who knows 
his own heart knows the heart of all beings, and 
he whose heart is pure, to him the heart of every 
being is pure. (Daisogonh6monky6) 

Buddha said, "0 my Disciples, refrain from Guard 

meaningless words, be always on guard as to i;~!ch 
what you say, know when to speak and when to 
keep quiet, let your ,vords conform unto the 
Law, and let your words always be edifying unto 
others even when making a joke. (Kegonkyo) 

l\fen of this world are prone to use their tongue 
like a sharp knife; with their mouth they speak 
glibly about various poisons and evils, while it 
is the tongue itself that really poisons the body. 
(Choseinponkyo) 

1\Ien who speak true words gain a boundless 
fortune; not through the gifts they may receive, 
nor through their ascetic practices or profound 
learning, but solely by being truthful. (Chido­
ron) 

Do not use many words and put a watch upon 
your lips that you use no violent language, for this 
is what is meant by True Words. (Daishiikyo) 
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Foolish utterances are the affiiction of all 
mankind, and they live in darkness. Life 
they have but it is like unto death. (Sh6h6-
nenjoky6) 

Patience is the source of all happiness. 
(Rokudoshukyo) 

The happiness born of patience brings peace, 
prosperity and endless joy. (Ninnikuky6) 

If one tries to end strife by strife, there will 
be strife forever. Forbearance alone can end 
strife, and this is truly a precious law. (Chua­
gonkyo) 

Nothing is so strong as patience; and where 
patience dwells malice takes flight. (Shijuni­
shokyo) 

Patience is the real cause which brings true 
deliverance. The understanding of the ultimate 
rightness and equality of things is but the fruit 
of patience. (Ubasokukaikyo) 

0 Monks, be diligent in your work and then 
nothing will be difficult. Wherefore, 0 Monks, 
consecrate yourselves earnestly to your work; 
for even little drops of water, falling ceaselessly, 
will finally make a hole even in a rock. (Y ui­
gyokyo) 

It is not necessary to wait several Kalpas to 
obtain the reward; the greater the consecration 
the sooner the reward. (Kegonkyo) 

Negligence is the enemy of all discipline. In 
the case of laymen negligence leads to want, and 
industry lags because of it. With monks negli­
gence hinders the work of deliverance from suffer­
ing and blocks the entrance to the Way. (Hon­
gyokyo) 

Licentiousness is the fountainhead of all evil; 
sobriety, the source of all good. (Nehankyo) 

Licentiousness stands foremost in the rank of 
sms. (Shoh6nenjokyo) 
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Licentiousness is the taproot of all suffering and 
sorrow; if, then, you desire to escape from suffering, 
fling away licentiousness. (Sh6h6nenjoky6) 
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0 my Disciples, flee from fornication, know Guard 

how to be content with your own wife, and do Chastity 

not even for a single moment lust after another 
woman. (Kegonky6) 

Fornication is an act of impurity. He who falls 
into this temptation loses the st raight Way, 
ruins his own life and early ends in the grave. 
His sin will lead to obstinacy and stupidity, and 
in the nexi: world he will be doomed to the evil 
way. Wherefore be careful that you do not get 
entangled in sensuality. (Hasshiky6) 

Buddha said, "Sell not your love for gain, 0 
i\Ien and Women, for this cannot lead to a 
righteous life. (Bonm6ky6) 

A sense of shame is a garment for all goodness. Have a 
(Daiunk;y6) Sense of 

If the dirt and filth (of the heart) is washed off Shame 

with tears of penitence, both body and soul will 
become vessels of cleanliness and purity. (Shinj i­
kanky6) 

He who has a feeling of shame and humiliation 
shall have his sins wiped out and he shall become 
as clean and pure as before. (?\ehankyo) 

There are two wonderful laws in the world which 
shield man; namely, the feeling of shame and the 
feeling of humiliation. "·ithout these two laws 
mankind would be on a level with the beasts, 
\Yhether one is a father or mother, older or younger 
brother, wife or child, wise man or teacher, great 
or small. (Z6ichiagonky6) 

Honesty is the Paradise of the Bodhisattva. Be Honest 
(Y uimah.--y6) 

The Way is born of the heart ; if the heart is 
upright, the Way will be open. (Butsuhatsu­
hannehanky6) 
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0 Disciples, shun every kind of theft, know 
that you shall not lack any of the necessities of 
life ; and take nothing which belongs to others 
unless it is given to you. (Kegonkyo) 

The Nyorais of the Ten Regions pass through 
life and death by the one road of honesty. 
(Engakukyo) 

Wine is the source of vice and all evils. He who 
a voids wine shall be saved from many a sin. 
(Nehankyo) 

He who henceforth makes me his master must 
a void tasting even so small a drop of wine as 
the dewdrop falling from a blade of grass. 
(Shiburitsu) 

He who does not know how to be content with 
what he has is poor however rich he may be; but 
he who has learned to be content is rich even 
though he may have very little. (Yuigyokyo) 

Buddha said, "0 Monks, excessive wants are 
the seat of suffering ; and the labor and weari­
ness of this world of Life and Death arise from 
covetousness. Remember that he who wants 
little and so is above the concerns of this life 
is perfectly free both as to body and mind. 
(Hachidaininkakukyo) 

Contentment is the domain of wealth and 
pleasure, of peace and rest. The contented 
man is happy and at peace even though his bed 
is the bare ground ; while the man who knows 
not the secret of being content is not satisfied 
even when dwelling in heavenly places. (Yui­
gyokyo) 

Wisdom is the strong ship which carries us 
across the sea of life and death. It is the light­
house which lights up the encircling darkness ; 
it is the good medicine for all patients, and the 
sharp ax which cuts down the trees of passion. 
(Yuigyokyo) 
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The advent of truth and wisdom is like the 
sunrise which drh·es away darkness, no one knows 
whence. (Ajaseiokyo) 

Even if one commits a serious crime, its traces Repent 
will be wiped out if one repents. If one repents 
daily with all one's might, the root of sin will 
forever be torn out. (Zoichiagonkyo) 

A man may commit a grave sin, but if he takes 
himself seriously in hand and truly repents so 
that he desires to sin no more, the effects of his 
sin shall be eradicated. (Goho) 

If you would repent, call upon all the Buddhas 
of the universe, read the scriptures, make vows 
with a sincere heart, and seek to destroy every 
evil deed of body and soul; for thus shall your 
sins be blotted out moment by moment. (Kan­
fugenkyo) 
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Gratitude is the foundation of great mercy and Know How 

the door which leads to good deeds. A grateful ~h~ul 

man is beloved and esteemed by men, his name 
will be made famous, after death he will be born 
into heaven and at last he will be perfect in the 
ways of Buddha. An ungrateful man is even 
lower than the brutes. (Chidoron) 

A state without a ruler is like a body without Be Loyal 
a head; it cannot exist very long. (Bussetsu- to;dour 
jiaikyo) 

Prosperity and happiness of the people depend 
upon the king. (Shinjikankyo) 

The king looks upon his subjects with a heart 
of mercy as if they were his children; and the 
people regard the king as their father. (Skogun6-
shomonky6) 

Great and wide are the mercy and virtue of a 
righteous king. He who knows no gratitude 
towards the king shall suffer for it. (Shinji­
kankyo) 

When you see the king, entertain a feeling of 
u 
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reverence in your mind; and when you are in 
the presence of your parents, show affection. 
(Myoh6sh6nenjoky6) 

K othing is greater than filial piety, for it is 
the culmination of virtue. The culmination of 
all wickedness is ungratefulness to parents. 
(Kinnikukyo) 

A devotional service to parents is more noble 
than giving alms, even though the pile of treasure 
disbursed should reach from the earth into the 
twenty-eighth heaven. (:\Iatsuramatsukyo) 

Filial piety is more noble than devotion to the 
spirits and gods that inhabit heaven and earth; 
for parents are indeed the highest gods. (Shi­
jiinish6ky6) 

If there is no Buddha in the world, be good to 
your parents; for to be good to one's parents is 
to minister unto Buddha. (Daishiikyo) 

Food, drink and treasures are not sufficient 
to express one's gratitude for the love of parents; 
the best expression is shown by turning them to 
the right doctrine through Indo (saying mass 
for the spirits of ancestors and so guiding them 
on the Way). (Fushigikokyo) 

The duties of parents towards their children 
are five, namely : To see to it that they shun all 
evil and do good, to teach them how to read and 
write, to teach them to observe the doctrines 
and commandments (of Buddhism), to see to it 
that they get married, and to pass on to them the 
property of the family. (Ropporaikyo) 

The disciple, in following his master, should be 
careful not to tread upon his master's shadow. 
(Shamiigikyo) 

He who knows gratitude towards his teacher 
pays heed to the teacher's words when he is in 
his presence; and in his teacher's absence he 
meditates upon his teachings. (Chiishingyo) 
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There are five things which a disciple observes 
in his devotion to his teacher : He supplies his 
wants, does him homage and bestows upon him a 
devotional service, honors and reveres him, gives 
implicit and respectful obedience to his com­
mands, gives heed to his instruction in the Law 
and observes the teaching, never forgetting it. 
(Choagonkyo) 

The teacher should observe the following five 
rules towards his disciple: He should train him 
in accordance with the teachings of the Law, 
teach what his disciple has not yet learned, 
make him appreciate the moral value of the 
doctrines, choose good friends for him, and 
give him his best and fullest knowledge. (Cho­
agonkyo) 
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The virtuous man should be regarded as a Honor the 
Buddha (Kikh6h6) Wise and . .; • Holy 

Be not haughty in the presence of a wise man, 
nor slander the good man. (Kikky6ky6) 

For an evil man to slander a wise man is like 
spitting at the heavens; the spit will never reach 
the heavens but only fall on the face of the spitter. 
And again, it is like throwing dust against the 
wind which ends in being blown against the one 
who tries it. He who reviles the wise only brings 
calamity upon himself. (Skijunish6ky6) 

If a man has wise and good men for friends, his Choose 

heart and body will be made clean both inwardly rii~:ds 
and outwardly. Such men are the really true 
and good men. (Dais6gonky6ron) 

Wise men arc the source of all bliss ; in this 
world they help us escape from the prisons of 
kings, and after death they protect us from the 
gates of the Three Infernal Regions. Thus our 
ascending into heaven and our entering upon the 
Way are made possible through the help of good 
friends. (Tanyokyo) 
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There are three rules which a friend should 
observe towards a friend, namely: He should 
admonish him when at fault, cherish with a deep 
joy whatenr good there is in him, stand by him 
in time of trouble. (lngwakyo) 

A friend should not be forsaken simply on the 
strength of some other person's evil report. If 
you hear your friend evilly spoken of, be all the 
more careful to find out the truth in the matter. 
(Komponbinakyo) 

Let father and son, brother and sister, husband 
and wife, all the members of the family and all 
relatives love and respect each other; and never 
let them entertain a feeling of bitterness and 
hatred. Those who haYe great possessions should 
not be avaricious towards those who have little. 
Word and conduct should harmonize, and all in­
consistency in dealing with one another should be 
avoided. (l\luryojukyo) 

If all are faithful, there will be peace in the 
home, and fortune will smile upon the family 
naturally and without there being any need to 
have it bestowed by the gods. (Ananfumbe­
tsukyo) 

A husband should support and please his wife 
by observing the following five points: He should 
respect her with a sincere heart, never bear any 
ill-will against her, love her with a pure affection, 
give her whatever food and clothing she may 
need, and from time to time present her with 
gifts to adorn her person. (Zenshoshikyo) 

A good wife spares not her own life, and under 
no circumstances does she do anything contrary 
to her husband's will. (Zoichiagonkyo) 

Only a chaste, wise and clever wife is fit to 
bring up children; and children who have such 
a mother cannot fail to become men and women 
of great character. (Zoichiagonkyo) 
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All the doctrines of Buddhism are grounded Mercy 
in mercy. (Kegonky6) 

Every virtue has mercy as its root. (Nehan­
ky6) 

The heart of mercy is the primary and secondary 
cause of all peace and pleasure. (Ubasonku­
kaikyo) 

He who shows pity towards a beggar opens the 
prison gates of Hungry Spirits. (Bosatsuhon­
gyok;ro) 

He who gives alms shall receive a blessing; he 
who shmYs mercy shall never be hated ; he who 
does good destroys evil; and he who conquers 
evil desires shall be free from all trouble. 
(Ch6agonky6) 

He who gives alms with a view of obtaining 
birth into heaven, or does it in order to make a 
name for himself and receive a re'1.·ard in return, 
or again is kind, being prompted only by a feeling 
of fear, shall in no way obtain the pure fruit. 
(Furn betsug6h6ky6) 
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He who walks in the way of benevolence and Love All 
shmrs mercy, loving all and saving many, shall 
obtain the Eleven Bles~ings and shall al'1-'ays be 
attended by fortune. These Eleven Blessings are: 
A restful sleep, peace when awake, without bad 
dreams, protected by Heaven, beloved by men, 
immune to poison, not in danger of water, not in 
clanger of fire, alwa;rs prosperous, and after 
death birth into Hea,·en. (H6kuky6) 

Do nothing unto others which you would not 
have done unto yourself. (Goln1sh6kuky6) 

Xothing lives that does not fear the S'1.'ord and 
rod, and that does not love life. Therefore treat 
others as you '1-'oulcl yourself. Do not kill or 
wield the big stick. (:i\ehanky6) 

To spare not yourself in saving others is the 
noblest. The second grade of nobility is to save 
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others and yourself. The third grade in point of 
nobility is to save yourself when you cannot save 
others; and the lowest is to save neither yourself 
nor others. (Hoshakukyo) 

He who with a steady heart raises his voice 
and without ceasing prays the prayer, N"amu 
Amida Butsu, "I adore Thee Thou Buddha of 
Boundless Light and Life," shall be free from his 
sins committed during eighty Kalpas of Life and 
Death and he shall obtain birth into Paradise. 
(Kwammuryojukyo) 



CHAPTER VII 

THE PLACE OF BUDDHISl\1 IN JAPANESE LIFE -PAST, 

PRESENT AND FUTURE 

A. The Influence in the Past 

AN interesting but exceedingly difficult problem is the one 
as to what place Buddhism has had in the life of the Jap­
anese people. The answer to this question is peculiarly 
difficult because Buddhism is not and has not been the sole 
religion of Japan, but during the greater part of its long 
history in this land it has been closely bound up with Shinto 
and Confucianism; so that even to-day, though it is officially 
separated from Shinto, a great many Japanese are Shin­
toists, Confucianists and Buddhists at one and the same time. 
Some writers speak of Shinto as the root, Confucianism as 
the branches and leaYes, and Buddhism as the flowers and 
fruit of the tree of Japanese civilization. This conception 
is not altogether wrong, for it is true that historically Shinto 
comes first, and that in organizing legal and educational in­
stitutions Confucianism has played a prominent part, and 
that finally the chief contribution of Buddhism lies in the 
realm of art, philosophy and religion. But since art, phi­
losophy and religion are not only the flower and fruit of a 
civilization but also in turn become the root and branches 
of the succeeding stages, Buddhism from the ninth century 
on has been a real part of the roots, branches, leaves, flowers 
and fruit of the Japanese tree of life. That is, its influence 
has been so profound that there is no aspect of Japanese 
life which has not been greatly modified by it. This influ­
ence cannot be measured by enumerating simply the major 
points, though this is all that we can do here, but so far-
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reaching has it been that one can see it also in countless 
minor ways which apparently have little to do with religion 
as such. 

Among the major contributions which Buddhism made 
to Japanese life we must place first and foremost the fact 
that it has been a vehicle of the higher civilization of the 
continent. This was true not only during its beginnings in 
this land when it so obviously was the means of bringing in 
the wealth of Korean and Chinese culture, but down to the 
Tokugawa period the Buddhist monks and priests continued 
to be the chief means by which Japan kept in touch with 
the rest of the world. The point cannot be overstated, for 
just as truly as Christian missionaries from Europe and 
America have been the apostles of a superior civilization 
to the backward nations of the world, so have the Bud­
dhists often been to Japan the messengers of progress and 
light. In a real sense has Buddhism been the "Light of 
Asia," and perhaps no part of Asia has received as much 
through it as has Japan. In saying this we do not wish to 
imply that Japan would have remained in darkness if it had 
not been for the religion of the Buddha. It is naturally 
impossible to say just what would have taken its place. 
Perhaps Shinto, though a very primitive religion, would 
have developed into a higher, and on the whole, a more sat­
isfactory religion. Kor do we wish to imply that Buddhism 
is not to-day an actual hindrance to the coming of the 
"Greater Light," the "Light of the World." But the his­
tory of Japan having been what it was, it is correct to say 
that Buddhism has been a determining factor, and that the 
sources of Japanese culture have been either directly or in­
directly mainly Buddhist. 

As Buddhism was both a vehicle of a higher civilization 
and itself the expression of such a civilization naturally its 
influence on the intellectual life of the nation was incalcu­
lable. Shinto was the religion of an immature people, Bud­
dhism a philosophy of life as worked out by a profoundly 
meditative and speculative India. Thus the first really 
deep-going influence which Buddhism exerted upon Japan 
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was that it led the people to think more profoundly upon 
the problems of human life. This intellectual stimulus ex­
tended in all directions. First of all it affected the native 
religion, and Shinto was raised from a jumble of contra­
dictory legends and myths into what was at least the sem­
blance of a reasoned philosophy of life. The various legends 
were systematized and built up into a more or less connected 
whole. The Japanese began to work out a connected ac­
count of the past and wrote the first history of their race. 
It is true that the Kojiki and Nihongi are not real histories, 
but they are attempts to weld together in some ,my the 
traditions of the past into a historic narrative. Then further, 
this intellectual stimulus soon showed itself in its effect 
upon the language. With the coming of Buddhism the 
Japanese language was raised into a real medium of edu­
cation and culture. A very large per cent of the present 
vocabulary came either directly from Buddhism or was 
added from the Chinese to give an adequate expression of 
the new ideas which came in the train of the new religion. 
The spread of the art of reading and writing, and thus edu­
cation in general, was largely due to the influence of the Bud­
dhists. Buddhism taught Japan the elements of logic, 
psychology, natural sciences as then known in India and 
China and the subtleties of philosophy and metaphysical 
speculations. The first sects introduced laid special stress 
on dialectics and psychological analysis, and this certainly 
had a great deal to do with sharpening the intellectual powers 
of the people. And what was true in the early days re­
mained true for centuries; namely, thatwhatevertheJapanese 
knew of philosophy and science they owed largely to Bud­
dhism. This intellectual development accounts for the 
fact that ·when Western culture came to Japan in the modern 
period the Japanese were able to assimilate it in such a sur­
prisingly short time, and that to-day there are Japanese 
scholars in every field of learning who can hold their own 
with the scholars of any nation. In short, Japan has been 
a cultured nation for centuries and she owes to Buddhism 
a great debt for the major part of this culture. 
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Now this spread of general culture and this development 
of the intellectual powers of the people naturally had a pro­
found effect on every phase of life. Thus e.g., in the 
political world it helped create a new Japan. When Bud­
dhism reached these shores, as we saw in Chapter III, Japan 
was not yet a real nation. It was rather a land inhabited 
by various tribes with the tribe in the Kyoto-Osaka region 
gradually gaining the ascendancy. Buddhism enlarged the 
horizon of the people with its constant emphasis on uni­
versals, so that the tribe-idea naturally had to give way to 
the national ideal. It is true, as we said above, that the 
organization of the political institutions came from Confu­
cianism, but it came largely through the Buddhist mission­
aries and educators. And again it is true that Shinto has 
been -the political weapon through which patriotism was 
cultivated and the various tribes subdued and unified, but, 
after all, it was a Shinto profoundly modified by Buddhism, 
and it was the Buddhist philosopher who laid the real foun­
dations of the Japanese state by inspiring the early historians 
to build up the myths and legends of prehistoric times into 
a more or less concatenated whole. Even to this clay the 
Japanese state has for one of its main pillars the legendary 
history of the I{ojiki and ~ihongi which, in an indirect way 
at least, owe their very existence to the impact of Buddhist 
culture upon early Japan. Then further, the part which 
Buddhist monks and priests played in the actual political 
development of the nation through the centuries is beyond 
measure. It is true that this was far from being a noble 
part in all cases. In fact there were times when the rulers 
of the nation were little more than mere puppets of ambitious 
priests who shielded themselves behind the sacred mantle 
or the hallowed walls of a powerful monastery. What we 
wish to point out, however, is that whether for good or evil 
the part which Buddhism has played in the political life 
of Japan has been not only an indirect influence but often a 
very direct and decisive one. 

But not to claim for Buddhism too much either of good or 
eYil in a field usually claimed for Shinto and Confucianism, 
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let us come to the sphere in which the influence of this re­
ligion is self-evident, we mean the field of art, philosophy 
and religion. 

In the field of art it is more correct to say that Buddhism 
created certain branches of Japanese art than simply that 
it influenced them. Thus Japanese architecture, sculpture 
and painting are what they are because Buddhism has made 
them so. :l\Iusic and poetry have also been influenced, 
though perhaps to a lesser degree. 

If in the field of architecture we were to remove from 
these pine-clad hills and valleys the Buddhist t emples, mon­
asteries and flights of stone steps leading up to them, very 
little of grandeur or beauty would remain. The average 
Japanese house seems to be a development of the primeval 
hut and as a work of architecture it cannot claim a very 
high place. What makes it attractive is not any architec­
tural feature but rather the cleanliness, neatness and 
simplicity of the interior; or it may be its picturesque en­
vironment. The Shinto shrine, too, cannot be said to rank 
very high, though the shrine entrance, the Torii, may be 
regarded as a real work of art. But it is really only when 
we come to Buddhist buildings that Japanese architecture 
can make any claims. We are not saying that these measure 
up to the architectural monuments of the ,vest, but only 
that whatever there is in Japan that merits any attention 
along this line belongs to Buddhism. 

In the field of sculpture Japan is relatively much richer, 
and this is almost purely the product of Buddhism. What 
existed of this art before the introduction of Buddhism may 
be classed " ·ith the crude clay figures produced by most 
primitive peoples. It is surprising in what a short time really 
world masterpieces in bronze, clay and wood were produced. 
As we saw in Chapter III, within a hundred years after 
Buddhism had reached these shores, the Buddhist sculptors 
were doing wonders. The world's largest bronze statue 
belongs to Japanese Buddhism of the eighth century. It is 
t_rue that this does not rank so very high as a work of art, 
but there are many smaller relics of that period which do 
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rank high. And not only during that first period did the 
Buddhist sculptor carve his ideals in wood and bronze, but 
all down through the centuries he dominated this art. The 
thousands and tens of thousands of images and statues which 
are to be found in temples, temple grounds, along the high­
ways and byways, in cities, towns and villages, in valleys, 
on hills, mountain sides and mountain peaks, - all these 
are the handiwork of the Buddhist artists. And not only 
is the Buddhist pilgrim surrounded on his journey through 
life by the symbols of the things invisible, but when he 
is dead and buried Buddhist art in stone and bronze 
marks his resting place and "implores the passing tribute 
of a sigh." 

And if Buddhist ideals have guided the chisel and the knife, 
they have also inspired the pencil and the brush. Here the 
influence, though perhaps less evident to the casual stu­
dent, is equally striking. In a land of such natural beauty 
as Japan one would naturally expect the painter to be in­
spired largely by his wonderful environment, but instead 
of that, practically all the older schools of painters were in­
spired by Indian and Chinese masterpieces introduced by 
Buddhism. Thus one student of the subject says that "it 
may safely be asserted that not one in twenty of the pro­
ductions of these painters, who to the present day are con­
sidered to represent the true genius of Japanese art, was 
inspired by the works of nature as seen in their own beauti­
ful country." In fact the very neglect of perspectire in 
landscape paintings and the "impossible mountains" in 
these are well-known characteristics. It may be that the 
very exquisiteness of the scenery in Japan has made the 
artist despair of ever producing it on canvas, and so instead 
he seeks only to suggest it, leaving everything but a few bold 
strokes marking the outline to be supplied by the imagination. 
The oldest Japanese painting, dating as it is believed from the 
seventh century, is a mural decoration in Horyuji, a Bud­
dhist temple near Nara. Practically all the leading schools 
down to the present day had their birth in a Buddhist atmos­
phere. Thus the great painters, Cho Densu and Josetsu, 
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the most famous names in the most glorious period of J ap­
anese painting, were Buddhist priests. The great men who 
succeeded them and founded independent schools, all kept 
true to the old traditions and preferred the models intro­
duced from China by the Buddhist monks from century to 
century to the infinitely more perfect models which nature 
itself supplies to every artist in Japan. Thus " 'hile Bud­
dhism has created and nurtured the art of painting in Ja pan, 
it may also be said to have hindered the highest development 
in that it has imposed a sla\·ish adherence to classic Buddhist 
models, and only occasionally haw artists been able to break 
away from this tyranny, and paint as they really saw with 
their own eyes. 

The influence of Buddhism on music, the most subtle of the 
arts, it would be difficult for any one not a real student of 
oriental music to estimate. And for a Westerner the subject 
is practically impossible, for there is nothing among things 
oriental which seems more weird. It takes years for one 
whose ears are attuned to the harmonies of our \Yestern 
masters to be willing to admit that Japan has anything 
worthy of the name. It often seems more like the t"·ang of 
loosely strung chords terribly out of tune. One of the best 
authorities on the subject of the scale in Japanese music 
says that it consists "of fiw notes of the harmonic minor 
scale, the fourth and the seventh being omitted, because, 
as there are five recognized colors, five planets, five ele­
ments, five viscera and so on, there must also be five notes 
in music: " Being written in the minor key its dominant 
note is that of melancholy and despair, and not that of joy 
and victory. Because of this, Japanese music, whether in­
fluenced by Buddhism or not, is after all a real e::\-pression 
of that pessimistic philosophy of life of which Buddhism 
is the best formulation. As one's understanding of this 
philosophj· of life gro"·s, one's cars also become more sympa­
thetic with the music of it, and especially do one's ears re­
spond to the one distinctively Buddhist instrument of 
Japan, namely, to the rich, mellow tones of the temple bell. 
In the words of Captain Brinkley, "The suspended bell of 
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Japan gives forth a voice of the most exquisite sweetness and 
harmony - a voice that enhances the lovely landscapes 
and seascapes, across which the sweet solemn notes come 
floating on Autumn evenings, and in the stillness of Sum­
mer's noonday hazes. The song of the bell can never be 
forgotten by those that have once heard it. Their notes 
seem to have been born amid the eternal restfulness of the 
Buddhist paradise, and to have gathered, on their ,my to 
human ears, echoes of the sadness that prepares the soul for 
Kirvana." 

Japanese poetry, to continue the Hegelian order of the 
arts, also shm,·s the influence of Buddhism. It may be 
difficult to prove that the form of poetry has been much in­
fluenced but its contents reflects every aspect of Buddhist 
thoughts and ideals. This is peculiarly true of the short 
stanzas called Tanka, consisting of not more than five lines 
and thirty-one syllables, and still more of the Hokku, consist­
ing of only seventeen syllables. These short poems are 
really more like epigrams and so are apt vehicles of sentiments 

. too deep for thought, or ideals too lofty for many words. 
The favorite subject matter of these short poems are "the 
flowers, the birds, the snow, the moon, the falling leaws in 
autumn, the mist on the mountains . . . and the shortness 
of human life," but the point of vie,v from which these are 
treated is usually the Buddhist. Thus the farnrite cherry 
blossom is the symbol of the brave knight who does not 
cleave selfishly to this life; the moon is the symbol of the 
change to which all things are subject, the falling leaves in 
Autumn point the way of all life, and the shortness of hu­
man life is, of course, an ever-recurrent note in Buddhism; 
and the short stanza is especially well suited to give ex­
pression to a sigh over life's fleetingness. Even the subject 
of love is dealt with in Japanese poetry from the standpoint 
of the Buddhist doctrine of Karma. Thus lovers imagine 
themselves to be destined for each other because in their 
Karma preexistence they had loved ; and the conjoint 
suicides so popular in this land are often inspired by the 
thought that the law of Karma will bring the lovers to-
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gether in a future existence under more favorable conditions 
than the present. 

Then a form of poetry which is distinctively Buddhist is 
the Wasan or Buddhist hymn. Though the Wasan is not 
ordinarily ranked very high as literature, occasionally these 
hymns rise to high levels and compare not unfavorably with 
our Christian hymns and songs. 

But if the influence of Buddhism on Japanese life has been 
strong in the field of art, it has been perhaps even greater in 
the realm of philosophy and religion. It is true, of course, 
that it had to divide the field with Shinto and Confucianism, 
but largely on terms laid down by itself. In fact, it is very 
doubtful whether Shinto would have survived at all if it had 
been opposed by Buddhism, and not incorporated into it; 
for Shinto was entirely too primitive to have satisfied much 
longer the growing intelligence of the Japanese. Bud­
dhism's victory might have been delayed but it would have 
been inevitable. And Confucianism, too, gained its hold 
in Japan largely because Buddhists propagated it. It was 
fostered by them because it supplemented the Buddhist 
teachings, especially in the field of practical ethics. Thus, 
as we have said, both Shinto and Confucianism had their 
place in Japanese life largely on terms laid down by Bud­
dhism. This, of course, in turn affected Buddhism and 
made it quite different in Japan from what it was in other 
lands. But still the genius of the religion of the Japanese 
people, especially in its higher intellectual and philosophical 
aspects, has been for centuries and still is to-day, more Bud­
dhist than anything else. 

What, then, are the chief contributions to the distinctively 
religious life of Japan which Buddhism has made? 

First of all, Buddhism elevated and enlarged the concep­
tion of the Di,·ine. Shinto was a rather puerile animism 
and crude polytheism, and the Japanese had not yet ad­
vanced to the idea of the uni,·ersal or the monistic whole. 
The elements of monism or monotheism found in present­
day Shinto were not there when Buddhism first reached these 
shores; for, as we have said above, not until Buddhism had 
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made itself felt was there even an attempt made to build 
up the various legends and myths of the native religion 
into a connected and reasoned whole. But it is the very 
breath of the philosophy of Mahayana Buddhism to reduce 
the plurality of being to an all-embracing Divine Whole, and 
to regard the myriads of gods and individual beings as in 
some way the expression of the All-One. It is true, of course, 
that in popular Buddhism the gods of polytheistic Shinto 
and other cults have always played a prominent part; and, 
on the other hand, it is true that the conception of the Divine 
All in philosophic Buddhism frequently faded away into 
thin mist or the "Unknowable" of agnosticism; but even 
so, it must be admitted that Buddhism did give the Jap­
anese a loftier conception of the ultimate source of all re­
ality than Shinto had. In fact, as we have seen, Amida 
Buddhism in particular entertained a conception of the 
Divine which did not differ very far from the Christian 
conception of God. 

Secondly, Buddhism greatly enlarged the conception of 
man's destiny. The early Shinto ideal went very little be­
yond the conception of man as a creature of sense-experi­
ence. The gods were implored or propitiated in order that 
they might bestow upon the suppliant what he wanted for 
a prosperous and happy existence. And the happiness of 
existence lay not so much in the realm of an enriched per­
sonality, as in the realm of those things which satisfy the 
desires of the senses. ·what lay beyond the realm of sense 
or the point in time when the sense organs are dissolved in 
death, did not concern the early Shintoist so much. Bud­
dhism, however, taught Japan that man's present life is but 
a moment of his existence and that the real life is more than 
the life of the body. In spite of the doctrine of the non­
reality of the self, Buddhism has impressed, through its doc­
trine of Karma, the thought of the far-reaching effects of the 
psychic forces in human life. It taught the Japanese to 
think of all things sub specie (Efernitatis and to regard es­
pecially the individual human life in its relationship to the 
past and the future. Thus it both minimized and mag-
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nified the place of man in the universe. It minimized man 
in that it exhibited him as but a fragment of the Whole. 
But it also magnified human life in that it showed that 
however small this fragment might be its destiny is wrapped 
up with the destiny of the Great All. To be sure, Buddhism 
did not always have a very clear idea as to what this des­
tiny might be, and often it seemed to be the destiny of Vacu­
ity, but occasionally at least it held out to man a hope of a 
future life which was truly inspiring. And even in quar­
ters where the hope of a larger future was not emphasized, 
or where it was left among the great uncertainties, the 
emphasis which such Buddhist thinkers placed on self-cul­
ture carried with it by way of implication the thought of a 
higher destiny; for what would self-culture mean if at the 
end of the road lay no real positive goal? That is, the 
schools in Japanese Buddhism which apparently denied 
the future !if e, after all, held out some sort of desired future 
to the individual and so ennobled the conception of man's 
destiny. 

A third great contribution which Buddhism made to the 
religious life of Japan is the conception, or conceptions, re­
garding the way by which man can reach his higher destiny. 
Whatever have been the perversions of these conceptions -
and they have been gross and many in popular Buddhism 
- the higher Buddhism has always insisted that it must be 
by way of obedience to the truth. Man must know the 
truth, and the truth shall set him free from the bondages of 
his little self into the liberty of the greater Something. The 
doctrine of Karma, which runs all through Buddhist thought, 
on its better side means that this universe is under law. To 
know this law is to know the truth, and to obey the truth is 
to become superior to the law, or rather to direct the oper­
ations of the inexorable law in such a way as to bring man 
into a better and fuller life. Even the schools which teach 
the doctrine of salvation through faith in Amida do not deny 
the necessity of obedience to the law of Karma, only they 
hold that the obedience was rendered once and for all by 
Amida. Thus as we have said, whatever perversions there 

X 
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have been in popular Buddhism, and whatever superstitious 
practices of magic the ignorant masses may indulge in, the 
higher side of Buddhism has always stood for the conception 
of a universe of rational laws which man must obey if he would 
advance into a larger and nobler life. 

This thought of obedience to the truth naturally leads 
us to the moral and ethical side of the religious life. We saw 
in the preceding chapter what the moral ideals of Buddhism 
are. There may be nothing distinctive in these ethical 
teachings ,,.hen compared with the ethics of other advanced 
religions. But when seen in the light of Shinto ethics -
if it is possible to speak of such a thing - it will be realized 
what a great contribution Buddhism has made. And 
when it is further remembered that Buddhist priests were 
largely the medium through which Confucian ethics "·ere 
made known in this land, we will have to say that practi­
cally all the moral training which the people of Japan have 
had up to the modern period they owe either directly or 
indirectly to Buddhism. 

Not only did Buddhism influence the thought side of re­
ligion and the practical working out of this in ethical con­
duct, but also in the less important side of the outer trappings 
of religion did it exert a great influence. One reason \Yhy 
Buddhism appealed to the ancient Japanese was the fact 
that it had much more elaborate and impressive outward 
settings than their native religion had. It brought with it 
images, statues, pictures, bells, incense and all that goes to 
make an impressive ritual; and, in the course of time, it 
developed in Japan a complex ecclesiastical machinery. So 
rich in these out"·ard things is ·Buddhism that even a Homan 
Catholic might feel perfectly at home in these surroundings. 
A few years ago a \Hiter in one of the leading Christian 
papers made a comparison between Buddhism and Ca­
tholicism, and he showed over thirty points in which the two 
were in agreement in these e:"..i:ernals of religion. It is not 
strange that when Xavier and his fellow \\·orkers came to 
Japan they were regarded at first by the Buddhist priests 
as but one more sect of their own religion. 
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Such, then, are some of the main influences which Bud­
dhism has exerted upon the life of the people of Japan. In 
some fields these have been so determining that of the major 
Asiatic states Japan is most Buddhist, and certainly in no 
other land has Buddhism so much to its credit. It has been 
the dominant religion in this land for about a thousand years, 
and during that time Buddhism has developed aspects which 
make it more nearly an adequate religion for an advanced 
people than the forms it has taken in other Asiatic coun­
tries. That is to say, Buddhism has not only exerted a great 
influence on Japan, but the Japanese genius has also in turn 
impressed itself upon Buddhism. 

But after ,Ye have said this much about the influence which 
the religion of Buddha has exerted upon Japanese life in the 
past, we must now come to the question as to what place 
it has in present-day Japan, and then the still more difficult 
question as to what its place will probably be in the future, 
for no one is more ready to admit than educated Buddhists 
themselves that a new day has arisen for the old religions 
of this people, and that, though the past may ha Ye belonged 
to Buddhism, the present and especially the future are 
problematic. 

B. The Place of Buddhism in Present-day Japan 

The Japanese saying that "what goes before becomes 
master" giYes us in part the clue to this question. The fact 
that Buddhism has dominated the life of Japan in the past 
means that the present, too, belongs largely to it in spite of 
the out"·ard appearances to the contrary; for as has been 
pointed out in the introductory remarks, a nation cannot 
suddenly cast off its old religions as a worn-out garment; 
and even this rising generation of Japanese, which laughs 
at the superstitions and beliefs of its fathers and glibly denies 
that it is Buddhist, after all , breathes the Buddhist atmos­
phere much more than it realizes. By this we do not mean 
to say that Buddhism has not lost much ground in the 
modern period and that there are not forces at work now 
which seem destined ultimately to undermine the old founda-
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tions of the religion of the Buddha in this land. We simply 
wish to express it as our conviction that present-day Japan 
still belongs largely to the religion of the Buddha; or if not 
to the religion which the Buddha proclaimed, at least to the 
religious complex which looks to him as its founder. 

Perhaps the simplest way to answer this question as to 
what place Buddhism has in modern Japan is to ask the 
reader to keep in mind what we have said in the preceding 
section as to its place in the past and here show simply to 
what extent Buddhism has lost this place. 

We have already given in the latter part of Chapter III 
a partial statement of the situation, and what we give here 
is to be regarded as supplementary. The great fact to 
remember is that the whole movement, which prepared the 
way for the Restoration in 1868 and all that this implied 
and brought "·ith it, was from the beginning not a move­
ment of the Buddhists but rather of the Neo-Confucianists 
and Neo-Shintoists. To be sure, both Neo-Confucianism 
and N"eo-Shinto owed much to Buddhism, but when these 
reached the self-conscious stage they drew their main strength 
from the spirit of opposition to the latter. It is not strange, 
therefore, that when this movement was crowned with suc­
cess Buddhism was disestablished as a state religion and the 
Buddhist priests, who for centuries had basked in the sun­
shine of Government favor, were thrown out into the cold 
and forced to shift for themselves. Not only "·as Buddhism 
disestablished as a state religion, but there was e,·en an at­
tempt made to suppress it altogether. Many temples were 
denuded of their precious statues and decorations, the 
priests were evicted and forbidden to propagate their teach­
ings. These drastic and high-handed measures were, of 
course, doomed to fail, for Japan was too thoroughly devoted 
to its past. After a few years of mild persecution the priests 
were allowed to keep their ecclesiastical organization and 
propagate their views, but they were compelled to stand on 
their own feet and to work under certain limitations. 

This apparent hard fate was, however, not an unmixed evil, 
for it served to waken at least the leaders from the lethargy 
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which had befallen not only them but the whole Buddhist 
,,..orld of Japan. Early in the seventies signs of new life 
began to manifest themselves, and a spirit of union among 
the various sects arose. This was further quickened by the 
impact of Western civilization which from that time on 
poured into Japan. At first this influx was met with a spirit 
of opposition by the old-time leaders. N"ot only did they 
stand against Christianity but also against Western science 
and philosophy. Especially was this true iri the early 
eighties, when the Japanese official world seemed to swallow 
wholesale everything that came from abroad. But as the 
Buddhist leaders became better acquainted with Western 
thought, and especially when they percei,·ed that in the 
West itself there was a keen conflict between the newer 
philosophies based upon Darwinian evolution and Chris­
tianity they soon sought to form an alliance with Western 
science and use it as their chief weapon against the religion 
of the West. As the time went on this union between pro­
gressive Buddhists and certain schools of Western philosophy 
became closer and closer and the teachings of Buddhism 
were restated in such a way as to appear that parts of the 
Kantian philosophy, the Hegelian dialectics, Spencerian ag­
nosticism, etc., were but Western forms of the cardinal ele­
ments of Buddhism. In short, the progressive Buddhist 
used from Western philosophy and science what suited his 
purpose to fight the religion of the West. 

Towards the end of the eighties and early in the nineties 
came the reaction against everything Western, and the con­
servath·e Buddhists sought to profit by this. They were 
loudest among those who pointed out the self-sufficiency 
of e,·erything Japanese. Did not Buddhist thought ante­
date the highest development of Western science and phi­
losophy by centuries? Why, then, should Japan learn from 
the \Vest? So strong was this movement for exalting every­
thing Japanese that some Buddhists were quite ready to 
forget their differences with the Shintoists and Confucianists 
at whose hands they had suffered so recently, and unite 
with them in one "Great Way" of things Japanese. The 
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motto of a leading Buddhist, "Defense of the country and 
love for the truth," crystallizes this spirit in a sentence. 
For a while the conservatives had their way but Japan had, 
after all, put too much of the new wine into the old wine 
skins. They had to burst; or rather some of them have 
burst and others will do so as the new wine continues to 
ferment. Not only is this true in the general field of educa­
tion and politics but also in the field of religion. The stu­
dents who studied abroad in the eighties and nineties are 
now the leaders in the thought life of Ja pan. They are im­
bued with the scientific spirit and devoted to the historico­
critical method. The Keo-Confucianists and Keo-Shintoists 
had begun to use this method and this had led to the Res­
toration and an attack upon Buddhism as a foreign religion. 
But now this deadly \Yeapon, in a more perfect form, is being 
used by the more advanced Buddhists themselves and the 
results are beginning to show. Just what the results will 
be in the long run is hard to tell, but the first effect of a 
wide application of this method is bound to give a tremendous 
shock to the ordinary claims of Japanese Buddhists. It is 
bound to show that the whole fabric of Japanese Buddhism 
cannot possibly stand as a consistent whole, and certainly 
not as all being either the direct 'or indirect teaching of the , 
founder of Buddhism. It is nine tenths historical develop­
ment, and in many of its cardinal points this development 
runs counter to the teachings of S'akyamuni. To be sure, 
these views are not very "•iclespread yet and the great masses 
of the uneducated do not question the authority of the 
priests, but every year's work of Japan's great educational 
system is bound to help undermine the present basis of Bud­
dhism in Japan. 

While the advanced Buddhist scholars are occupied with 
the perplexing problems raised by modern thought and 
methods, the common Buddhist is left to go his own "·ay. 
On the one hand he is being taught in the public schools the 
new learning of the '\Vest, and on the other hand the great 
hordes of ignorant priests seek to continue to ri,·et upon 
him all the superstitions and worn-out forms of the past. 
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Very little has been done by Buddhists to bridge effectively 
the chasm between the old and the new. The result is dis­
astrous. The old women in the country and some of the 
old men are still earnest followers of things as they were. 
The younger generation, though nominally Buddhist, is 
utterly ignorant of and indifferent to the religion of their 
fathers. The interest they have in the temples of their neigh­
borhood docs not usually extend beyond the occasional fes­
tival and street fair held in the temple precincts. And, of 
course, as all men must die, and the priests have the mon­
opoly on funerals, even the indifferent youth of to-day must 
occasionally have their attention directed to things which 
transcend temporal interests. This indifference to Buddhism 
so characteristic of the rising generation does not mean that 
there is not still a strong unconscious influence exerted by it 
upon young Japan, but only that young Japan does not 
consciously and with zeal identify itself with the religion of 
the Buddha. Rather is the present generation, especially 
the illiterate class, turning to the old religion of Japan, i.e. 
Shinto in the form of such new sects as Tenrikyo, which 
counts its adherents by the hundreds of thousands. It is 
true, of course, that Tenrikyo and the other popular Shinto 
sects are as much Buddhism as Shinto, but they regard 
themselves as pure Shinto and rather emphasize their dif­
ference from Buddhism. At any rate, they are forces ,vhich 
in an increasing manner Buddhism must reckon with if it 
would continue its sway over the hearts of the people. 

This is beginning to be recognized by the more progressive 
priests. Kot only are they being stung into acti,·ity by their 
enthusiastic Shinto rivals but also by the gro"·ing influence 
of Christianity, from which latter they borrow various 
methods of propaganda. Thus at last Buddhists are really 
making an effort to make their sacred scriptures accessible 
to the common reader. The leading sects are circulating 
what might be called "Sectarian Bibles" ; namely, volumes 
bound in convenient form which contain the chief scriptures 
of the sect with standard commentaries on the same. One of 
these published first in 1911 passed through 45 reprints in 
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three years. Biographies of Buddhist saints, catechisms, ex­
positions of Buddhist philosophies, essays and sermons on 
various moral and religious topics are appearing in greater 
number from year to year. :l\Ionthly magazines are issued 
by all the leading sects and through these a rather large 
section of the more intelligent public is reached. Then 
further, Buddhists are organizing themselves into various 
societies · and organizations. Thus we find Young :Men's 
Buddhist Associations, Women's Buddhist Societies, Bud­
dhist Sunday Schools and similar organizations patterned 
after Christian models. Thus one branch of the Shin Sect, 
the Higashi Honkwanji, claims to have over 100,000 children 
enrolled in 680 Sunday Schools. Even the popular summer 
schools and Chautauquas have their counterpart in modern 
Buddhism. Street preaching and special "evangelistic" 
campaigns are not unheard of. An increasing number of 
temples are holding regular preaching services several times 
a month and really are trying to instruct the people. This 
revival is strongest among the Zen, Nichiren and Shin 
sects, though the Jodo and Shingon are also being affected, 
and it is not wholly absent from the Tendai. The awaken­
ing in the Zen Sect seems more of the nature of a "thing 
fashionable," whereas in the ~ichiren and Shin sects it seems 
to have a genuine religious basis. Especially in the latter 
is it sufficiently religious and vigorous to lead to a missionary 
propaganda extending to outlying portions of the empire, 
to China and even to the Japanese settlers in Western lands. 

Another symptom of new life is seen in that movement 
among the so-called Xeo-Buddhists which is looking towards 
the union of all the sects; a union which if it stops short of 
actual organic oneness, should at least result in one great 
coopcrati,·e enterprise which it is hoped by its promoters 
will make the religion of the Buddha once more a living 
force in the life of Japan. This, like most of these newer 
actiYities, draws its chief inspiration from the union move­
ments in Christian circles, though it also owes something 
to those more enlightened leaders who are pointing out that 
the numerous divisions of the past have lost their raison 
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d'etre. A beautiful white brick structure in the grounds of 
the famous Asakusa Temple in Tokyo is a monument to these 
would-be reformers, but any one visiting those grounds will 
usually find the doors of this architectural gem closed, while 
the filthy old Kwannon temple close by with its well-worn 
idols and fortune-telling priests seems as popular as e\·er. 
If it has lost its hold on the hearts of the people at all, it is 
because adjacent to the temple grounds is Tokyo's center 
for the "movies" which offer to modern Japan far greater 
attractions than the simple side shows of popular temples. 
As the crowds surge back and forth between the old temple 
and the "mo\·ies" they pass in front of the union preaching 
hall of the l\eo-Buddhists, but it hardly receives even a 
glance from these pleasure-seeking pilgrims, and one wonders 
whether this is not \·ery much the attitude of the rising 
generation towards all these efforts among Buddhist re­
formers. At any rate, is it true that thus far they have not 
succeeded in raising up a body of intelligent followers con­
scious of their mission as a constructive force in the life of 
modern Japan. Rather is it true, as one of the older Bud­
dhist scholars has recently said, that these Xeo-Buddhists 
and would-be reformers are loud in what they are going to 
do, but thus far they ha\'e only torn down the old, and 
have accomplished nothing along constructh·e lines. It 
still remains true in spite of all these activities that the 
average Buddhist believer belongs to the most ignorant 
sections of society, and that he is also shockingly ignorant 
even in matters of the religion he professes. 

W11en, therefore, one would measure in a few words the 
place which Buddhism occupies in the life of modern Ja pan, 
the conclusion seems ine\·itable that while its hold on the 
ignorant masses is still very strong, especially in the more 
backward parts of the empire, it cloes not occupy a very con­
spicuous place among the forces "·hich arc making for prog­
ress. Xo one in Japan would think of looking to the Bud­
dhists for leadership. As a matter of fact Buddhist priests, 
with a few exceptions, are notoriously behind "in educa­
tion, character, morals and influence." That is, they are 
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unfit as leaders, not only in secular matters, but also in things 
which make for individual and social uprightness. One 
cannot but be impressed with the contrast between the 
present-day situation and the early days of Buddhism in 
Japan when the Buddhist priests and monks were the apos­
tles of the superior civilization of China, or the days of the 
great religious a,vakening in the twelfth and thirteenth cen­
turies when Japan had religious leaders of real power and 
influence. To-day the leadership is in other hands. The 
apostles of the new civilization of the West are, as a rule, 
those on whom Buddhism has the lightest hold, and the 
leaders in the realm of things spiritual are decidedly those 
who have drunk most deeply from the fountains of Chris­
tianity. Almost every movement of any consequence in 
Japan to-day which is making for individual and social right­
eousness has Christian men and women as its leaders. The 
best that can be said for the Buddhists is that they occa­
sionally attempt to imitate these movements, but an imita­
tion is seldom equal to the real thing. The truth of the 
matter is that the great days of Buddhism in Japan, the 
days when its power and influence counted for progress, lie 
in the distant past. The present, and even more the future, 
belong to .others. But this brings us to the third aspect of 
our subject, viz., the question as to what place Buddhism 
will probably occupy in the future in Japanese life. 

C. The Place of Buddhism in the Future 

Just what place Buddhism will occupy in the future is 
even more difficult to determine than what place it holds 
to-day. We shall try to answer the question more from the 
standpoint of its adequacy as a religion of the future than 
speculating as to what place it will really hold. Only the 
future can ans,Yer the latter question, for it does not at all 
follow that though Buddhism is inadequate as a religion, 
it may not dominate the life of Japan for decades and even 
centuries. We can only point out why it is not an adequate 
religion for the highest development of Japanese life. 
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One of the striking differences between Japanese Buddhists 
and Japanese Christians is their attitude towards the future. 
It would be difficult to find a real Christian in Japan who 
does not hope and believe that Japan will some day be a 
Christian land. However small the mustard seed may be 
it "·ill some day grow into a large plant and give shelter. 
The leaven will ultimately leaxen the whole lump. In short, 
the Christians of Japan have absolute confidence in the 
future of their religion, and it is this faith that overcomes 
the world. 

Among Japanese Buddhists it would be difficult to find such 
confidence in their own future. There are many Buddhist 
parents to-day who, though clinging to their old faith, have 
little hope that their children will do the same. They 
vaguely feel that "the old order changeth, yielding place to" 
what they know not. This lack of confidence has been in­
creased in recent years by the discovery that those very sects 
which have shown the most marked symptoms of revival 
have been almost made bankrupt by the dishonesty of their 
leaders. And rightly does the anxious believer conclude that 
"if they do these things in a green tree, what shall be done in 
the dry?" 

It is, of course, true that some Buddhists have confidence 
in the future of their religion, but it is not a widespread 
characteristic. In fact, even the optimists hope for little 
more than that the future will be as the past in which Bud­
dhism divided the field with others and by clever compro­
mises maintained its dominance. There is a growing num­
ber among the liberals who "·ould unite Buddhism with other 
religions and make one new and all-inclusive system. That 
is, they are not looking for a reformed Buddhism, a Xeo­
Buddhism, but for a new religion in which the Buddhist 
elements shall be, perhaps, the most prominent. 

But if Japanese Buddhists themselves have little confidence 
in the future of their own religion, there are good reasons 
for it. A statement of these reasons is virtually an answer 
to the question, What are the great defects in Japanese Bud­
dhism which make it inadequate as the religion of the future? 
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Before answering this most interesting of all questions from 
our own Christian standpoint, we shall give what is at least 
a partial answer made not long ago by one of Japan's most 
enlightened thinkers; namely, Professor Inouye Tetsujiro of 
the Tokyo Imperial University. Writing on the subject 
of Religious Reform in Japan, and especially on the need of 
reform in Buddhism, this learned author points out what 
he considers the great defects in this religion. 

The first outstanding defect is the character of the priests. 
"Buddhist priests, in spite of a few notable and brilliant 
exceptions, which however only serve to make the general 
darkness more visible, are behind the rest of the world in 
education, character, morals and influence; and though 
Christian rivalry has stirred some of them to emulation in 
educational and charitable enterprises of recent years, these 
works of charity have been far from vigorous." That this 
adverse judgment is not an overstatement of the case is 
clear to any careful student. In fact many Japanese wri­
ters express themselves with less restraint when dealing with 
this subject. One naturally wonders what future a religion 
can have when its leaders are behind those whom they seek 
to lead. 

The second reform needed according to Professor Inouye is 
the abolishing of idols, and the substitution of the Japanese 
language for the unintelligible Sanskrit and Chinese in the 
Buddhist ritual and scriptures. Idols may have had their 
place in the past, says this critic, but the modern Japanese 
ought to be beyond these crude representations of the Di­
vine. And equally important is "the abolition of the prac­
tice of reading and chanting the siitras in a language which, 
practically, neither the priests nor the congregation under­
stand." It is true that modern Japan should be beyond 
these crutches of religion, but popular Buddhism is still so 
bound up with idolatry that the abolition of idols would 
mean to many the giving up of their gods. Not that the 
idols should not be abolished, but that it must be accompanied 
by a constructive work. The substitution of Japanese for 
the unintelligible Chinese is finally being tried, but Jap-
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anese Buddhism has a long way to go before it can make 
up for the neglect in the past. 

The third great defect pointed out by Professor Inouye is 
even more serious, and if the reform suggested by him were 
carried out, it would not lcaYe enough of the Buddhist ele­
ments in the reformed religion to enable even a Bodhisattva 
to recognize it as Buddhism. The proposal is so na1ve that 
we must giYe the full text on this point. "The pessimism 
of India, which is of the essence of Japanese Buddhism, is 
not suited to our needs. Pessimism is the creed of a de­
caying nationality in the hour of adversity, when this world 
looks dark and life has no hope to offer us. Then in despair, 
we turn from this miserable world, and seek comfort in the 
hope of something better after death. In ancient India 
pessimism was perhaps natural, but pessimism can never 
raise a nation to a higher life, and what Japan, with its new 
hopes and aspirations, requires is a religion of hope, full of 
noble ideals and aspirations. Buddhism must shed its pes­
simism or lose its hold on the people." This may not be a 
new estimate of the spirit of Buddhism but it is a true one. 
It is in the last analysis a philosophy of defeat, and there­
fore cannot satisfy the "hopes and aspirations" of an awak­
ened nation. But when the suggestion is made that " Bud­
dhism must shed its pessimism or lose its hold on the people," 
one wonders how a professor of philosophy in a great uni­
\'ersity could think out anything so nah·e. For Buddhism 
to "shed its pessimism" is not like a snake shedding its skin 
but rather like shedding its backbone. It is like the night 
shedding its darkness, for just as the night ceases to be night 
when the darkness is gone, so Buddhism without its pes­
simistic spirit would no longer be Buddhism. To be sure. 
the night sheds some of its darkness when the moon shines 
with its light borrowed from the sovereign of eternal day, 
and so Buddhism, in the future, may illumine its pessimism 
by borrowing elements of " hope and aspirations" from 
sources other than its own. But for it really to "shed its 
pessimism" and for it to become "a religion of hope, full of 
noble ideals and aspirations" seems impossible without be-
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coming a religion fundamentally different from what it is 
and has been. 

It is true, of course, that Japanese Buddhism has tried to 
shed the pessimistic philosophy of India, and in the develop­
ment of Amidaism with its semi-theistic God-idea it has in 
a measure laid hold on elements of hope and aspiration; 
but, after all, this reaching out for the living God has always 
been hindered by the agnostic philosopher who reduces 
Amida and his salvation to mere ideals which have no real 
ontological reference. And furthermore, just in propor­
tion as Buddhism has succeeded in shedding its pessimism 
it has departed from the religion of the founder. If it is 
ever to shed its pessimism entirely, and become truly a re­
ligion of hope and aspiration suited for an awakened people, 
it will have to cease being Buddhism in its cardinal elements, 
whatever name may be attached to it. Of course the Bud­
dhist might say that such a change "·otdd be a "developed 
Buddhism." That might be so, but would it not be more 
correct to say that it would be a new religion rather than a 
"de,·eloped Buddhism"? The generic elements of a religion 
may undergo some outward changes, and the religion re­
main essentially the same, but for a religion to abandon its 
generic elements and build itself upon others is really to be­
come a new religion even though the old name be continued. 

The fourth reform suggested by the above-mentioned 
critic is equally sweeping and would leave very little of the 
old if carried out. To give his own words, "There are 
countless superstitions in Buddhism, practices and doc­
trines which the ignorant accept blindly and the educated 
laugh at. We will take but one instance, that of Shumisen, 
the fabulous mountain which Buddhist cosmology places 
at the center of the world. We might mention others, 
transmigration, the six spheres of sentient existence, Para­
dise, Hades, the innumerable Buddhas and Bodhisattvas. 
The world has progressed since the days of S'akyamuni, still 
more so perhaps since the clays when the l\Iahayii.na sutras 
were written. Can we of the Meiji period (this was written 
at the close of the l\Ieiji era), with our modern education in 
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the principles of science, be exl)ected to accept these anti­
quated superstitions?" 

The fifth defect in Japanese Buddhism pointed out by Pro­
fessor Inouye refers to Buddhist ethics. He points out that 
the ethical ideals of Buddhism are those held in India over 
t\rn thousand years ago," and the men who live by them unfit 
themselves to become the ethical teachers of a modern, com­
mercial and industrial generation of men. Japan wants a 
system of religious morals, but it must be one suited to her 
present needs. Buddhists may yet be the moral teachers of 
this nation, if they will bring their ethical system into har­
mony with present-day needs." But, as has already been 
pointed out in Chapter VI, the philosophical basis of Bud­
dhist ethics is inadequate for a real vital moral life. On the 
one hand the spirit of agnosticism which is the dominant 
current in all Buddhist thought forever cuts the nerve of 
any vigorous morality in that it makes good and evil, right 
and wrong but mere "practical differences" which, however, 
have no basis in reality. A mere "practical difference" 
which is not a real difference is in the last analysis vicious 
and anything but practical in the long run. It may be 
practical for me to lie, and tell the truth at another time, 
but unless my truthfulness is based on something more 
firm than on what seems merely practical it will fail to be 
even that , for surely no one could be expected to put much 
confidence in my words if convenience, or the merely practical, 
were the measure of my veracity. And further, Buddhist 
psychology runs absolutely counter to the higher ethical 
ideals, as we also pointed out in Chapter VI. Buddhist 
psychology has ever asserted that the self has no real exist­
ence and it has contented itself with a "provisional self," 
and yet Buddhist ethics claims as its highest goal the "in­
tellectual and moral development of the personality." 
Surely for one to strive to achieve a goal which one knows 
to be an illusion is the grossest sort of folly. It is no wonder 
if the followers of such an ideal should be found rather in­
different in their pursuit. N'o, if Buddhists would "bring 
their ethical system into harmony with present-day needs," 



320 STUDIES IN JAPANESE BUDDHISM 

as Professor Inouye suggests, they will have to do more than 
make simply a few alterations here and there. They will have 
to change above all else the basis of their ethical system. 

Surely if Buddhism is what the above-mentioned critic 
says it is, and if it has these great defects, there is not only 
a need of reform, but there is need of a revolution in the 
very fundamentals; and this when accomplished would 
mean practically a new religion, no matter what its name 
might be. Can this change be made, and has modern 
Buddhism sufficient vitality to attempt the undertaking? 
It is one thing to recognize the defects, but quite another to 
overcome them. If Japan needs, e.g. "a system of religious 
morals" suited to her present needs, and Buddhism has not 
such a system, can it set to work to evoh·e one? Can it 
create a vital ethical system which will give the coming 
generation that moral stamina so much needed ? Can this 
be done by a religion which has never given the human 
personality its proper place and whose spirit of pessimism 
forever cuts the nerve of aspiration and achievement? 

But these defects in Japanese Buddhism pointed out abo,·e 
are not the only ones which in our judgment prevent it 
from being an adequate religion. When "·e say this we are not 
contradicting what we have said in the beginning of this 
chapter where we have spoken of the many things Buddhism 
contributed to Japanese civilization. At this point we are 
measuring Buddhism by Christian standards and not by 
Shinto or Confucian. 

The most fundamental defect in Buddhism as we see it, 
and a defect which has almost endless ramifications and 
accounts largely for its spirit of pessimism and other de­
fects mentioned above, is the Buddhist conception of truth. 
Not to repeat here what we said in Chapter Von this sub­
ject, but simply to point out again in a fc"· words the bane­
ful and blighting effect which such a thoroughgoing agnostic 
philosophy has upon life and how it cuts the ,·ery nerve of 
all truth. For it must be remembered that while Buddhism 
has much to say theoretically about truth, i.e. Absolute 
Truth as known by the Enlightened One, it regards all truth 
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known to man and even all explanations of the Absolute 
Truth as not differing essentially from error. However 
profoundly an explanation has been worked out and the stu­
dent is given to feel that now at last he has something which 
he may regard as really true, at the end of the explanation 
usually comes the agnostic touch reminding one that the 
truth explained is only an "accommodation to human 
ignorance" and that real truth cannot be known. 

It is this essentially agnostic attitude which in the first 
place accounts for the conglomerate nature of Buddhism as 
a philosophy or a practical religion in which the nobler ele­
ments are so often buried by the accumulated rubbish of 
passing centuries. It accounts for the fact that in Bud­
dhism can be found every shade of thought common to man, 
and why the most contradictory doctrines and practices 
can exist side by side without any one thinking it strange. 
Contradictions become but two sides of the same thing, 
and from this vie,\'point a system with the greatest con­
tradictions is ipse facto the most comprehensive statement of 
the full truth. Thus it is the boast of Buddhism that its 
philosophy is much more profound than that of Christianity 
because where the latter teaches certain definite views as 
true, Buddhism teaches both these views and their oppo­
sites and enry shade between. And so if it be asked what 
Buddhism teaches on this or that point, it can be said that 
it teaches almost anything you please. Or to put it in the 
true Buddhist way, Buddhism teaches This from one point 
of view and the Opposite from the opposite point of view. 
(And since both are equally true or good there is good reason 
for following neither very seriously.) 

But if it be asked, Which is the true Buddhist point of 
view? the answer is that Buddhism views truth from every 
angle and so gets an infinite variety in its statements of the 
truth. Thus it is customary to speak of the 84,000 doctrines 
of Buddhism. Are then these various statements of the 
truth taken together to be regarded as the full statement of 
the truth and all to be regarded as true? Yes and Ko, is 
the reply, for this again depends upon what point of view 

y 
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you take of the matter. And so the dialectics goes on ad 
infinitum, and the upshot of the matter is that he who has 
gone furthest in the search of truth knows best that he really 
knows nothing. It is this agnosticism among the thinkers 
in Buddhism which begets in their ignorant followers often 
the most astounding credulity and superstitions, for the 
heart of man demands something to which it can cling. If 
the leaders hold out nothing positive to which the mind can 
cling, then the ignorant follower invents something, and 
usually something crude. 

The reader may feel that "·e have overstated the case, but 
to show that ,Ye have not we refer him to Chapter V, in 
which we have given an outline of Buddhist teachings on the 
main points of religion. Kot to repeat what was said there, 
we simply point out bow great is the variety of answers 
given to the central question in religion. Can any Jap­
anese Buddhist say, e.g. what is the answer which his re­
ligion makes to the great questions about God? The best 
he can do is to say that Japanese Buddhism presents a be­
wildering variety in its conceptions of the Divine. These 
conceptions range all the "·ay from the "Unknowable Ab­
solute" of the philosopher to the crude and extremely real­
istic gods of popular polytheism. As polytheism becomes 
a reasoned belief it changes in some sects into a semi-theism; 
in others it dwindles into what is virtually atheism, but in 
most cases it becomes what we describe by the vague term 
of Pantheism. But all of these fade, in the last analysis, 
into the conception of the Divine as the "Great Unknown." 

The most satisfactory God-idea in Japanese Buddhism is 
that held by the Ami<la sects. It approaches in the minds 
of some writers the monotheistic conception. But even 
here there is nothing very positive, for as we have sho"·n in 
Chapter V, the answer to the question as to whether Amida 
is a personal being or not depends upon the "point of view." 
In one sense Amida is said to be personal, but in what is 
apparently regarded a higher sense he is not personal. The 
believer may take his choice and answer the question by either 
Yes or No, for whether Amida is personal, or whether he 
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has any real existence is really beyond the power of man to 
knmY. Or to put it in the strictly Buddhist fashion, Prac­
tically Amida should be regarded as a personal god, though 
from the standpoint of "Absolute Truth" he cannot be 
said to be personal or have any real existence. 

But why Amida should be regarded as a personal God 
"practically" when in reality he is not personal may not seem 
clear to the reader. The Buddhist answer to such an ob­
jection would be that it is an idea which is suited to man's 
need and so to that extent it should be accepted as true eYen 
though it is not really true. But whether such a "practical" 
idea will continue to function "practically" when it is known 
to be not "really true," we leave for the Buddhist psycholo­
gist to answer to his own satisfaction. We have, however, 
our own suspicions that "practical'' ideas which are not" really 
true," found so frequently in Buddhist thought, account for 
the fact that Buddhism is losing its hold on an a,vakened 
people, and that the awrage Japanese of to-day is not over­
zealous about the things of God. And it is also perhaps no 
wonder that some of the Keo-Buddhists would eliminate 
ewrything pertaining to the Divine from their religion and 
build up something like Comte's religion of Humanity which 
is made by man, for man and leaves man worshiping him­
self. 

If the conception of the Dh·ine in Japanese Buddhism is 
inadequate, no less is this the case with the Buddhist view of 
man and his destiny. On the one hand Buddhism apparently 
denies the very existence of the self, regarding it as but an 
epiphenomenon resulting from the play and interplay of the 
Karma-energy, which latter eludes any possibility of a con­
sistent conception, and on the other hand Buddhist ethics 
teaches that the dcnlopment of the personality is the high­
est aim of life. In fact some sects hold out to the believer 
a very realistic picture of the future life in which man is 
apparently to enjoy all that he loves in this life. Amida's 
Paradise is indeed a very concrete heaven to the average 
believer. But as the belie,·er grows in intelligence and 
begins to delve in the deeper teachings of his sect his vision 
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of Paradise begins to fade. He learns that for " practical" 
purposes he should act and live as if the achievement of an 
enriched personality were the goal of all our striving and 
the one value which abides the nTeck of time, but in reality 
personality and all individuality cannot be a permanent 
state. Just as the idea of a personal God is regarded as 
being only "practically " true, but not "really" true, so it 
is with the human personality. Both ideas are to be ac­
cepted as "provisionally" true because they function 
practically, but they are not to be regarded as actually 
true. 

Again do we raise the query: If the achievement of an 
ideal personality is only an "idea of an ideal," and in reality 
there is no such thing as personality, or no permanence to 
an "achieved ideal personality," how long will such an idea 
function practically? Why should man strive to achieve 
an enriched personality when this lofty goal confessedly has 
no existence? Nothing can be "practically" true which is 
not really true. Thus again we see how the Buddhist ag­
nostic attitude cuts the very nerve of human achievement. 

But what are we to say to some of our modern Buddhists 
who would eliminate the idea of the Divine and the problem 
of human destiny in the larger sense from religion altogether 
and reduce religion to a mere matter of present human 
relationships? To sum up the position of these men in a 
few words: Let the modern man give up his quest for the 
Divine and the problems \Yhich deal with man's relationship 
to the "unseen "·orl<l," and let him confine his strivings to 
the things of the present and to the destiny of the nation or 
the race rather than to the destiny of individual personalities. 
Let Buddhism become simply a moral philosophy. Japan 
needs "a system of religious morals." That is, she needs a 
system of morals which has the religious spirit, for during 
the Meiji era a system of morals, devoid of the religious tone, 
has been tried and found "·anting. So the religious tone or 
flavor must be brought back into ethics, but brought back 
without any entangling alliances with ideas regarding the 
Divine or man's relationship to the Divine. For has not the 
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highest philosophy of Buddhism held for centuries that all 
such speculations really lead only to the abyss of the "Un­
knmrnble Absolute"? Let the modern Japanese confine his 
activities to the cultivation of a "practical moral life," and 
especially let him confine himself to such "practical moral 
principles" which will fit him to live among a "modern, com­
mercial and industrial generation of men." While he may 
have a certain reverence for the "Mystery of Reality" which 
lies hidden in the "bosom of the Absolute," he should not 
worry his mind about the real nature of that reality or what 
will become of him when the time comes for him to sink back 
again into the unfathomable One-All. 

This is in short what some of our enlightened Buddhists 
are advocating. We realize, of course, that in this they are 
not very different from some of our Western moralists who 
would have a moral philosophy with the religious flavor but 
with the heart of religion left out. And it is also true that 
such a step would be rather in harmony with the spirit of 
the founder of Buddhism. Gautama, too, felt that the one 
thing needful was for man to walk in the path of practical 
ethics - an ethics with a religious flavor but with God left 
out. The goal, however, at which the founder's ethics 
aimed was quite different from the goal which these modems 
ha Ye in vie"·. For him this ethical path was a way out of 
this "·oriel of edl, while to these later Buddhists the walk­
ing in the path of practical ethics is a means by which man 
may become master of his environment and so satisfy .his 
present desires. But both agree in that they regard the 
deeper religious question, namely, the question of God, as 
impractical. That is, both seek to build up a practical ethics 
without a true religious basis. 

One ,rnnders how any one with a glimpse of psychology 
could be so short-sighted. The core of morality must a,1-
wa.rs be the achievement of a moral or ideal personality. 
And if this is so, then the question as to the final value of 
such an "achieved personality" or the conservation of such 
values cannot be avoided. And in answering this question 
it is impossible to avoid the further question as to whether 
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personality has a place in the universe, not only as goal but 
also as source, i.e. the question as to whether there is a Per­
sonal God and man's relationship to Him. 

Furthermore, the futility of trying to build up a vital ethics 
without a true religious basis ought to be evident to these 
Neo-Buddhists from Buddhist history itself. The nry 
fact that Gautama Icf t the great religious questions about 
God and the soul unanswered resulted, as "·e have seen in 
the preceding pages, in his followers trying to answer these 
questions for themselves. And the answers given in the 
course of the centuries were so varied that the religion of 
Gautama became one great jumble of contradictions which 
have buried the "practical ethics" of the Middle Path. 
The lesson from Buddhist history is unmistakable. The 
heart of man demands an answer to the question about God 
and man's relationship to Him. The answer which agnosti­
cism makes and which Buddhist philosophy has tried to 
make "·ill not permanently satisfy, and man will continue to 
demand some answer more positive. This is the meaning of 
the prevalence of polytheism all through Buddhist history, 
and it is also the meaning of the nobler ans"·er to the great 
question which we have in the semi-theism of the Amida sects. 
The "practical ethics" without a true religious basis has not 
satisfied men in the past, and it cannot satisfy them in the 
future. And if modern Buddhists ignore this lesson of his­
tory, they will find that Japanese Buddhism will continue to 
be grossly polytheistic and that their proposed "practical 
ethics" will be s"•amped by the superstitions of credulity, 
just as Gautama's "practical ethics" were. 

We repeat, the great question about God and man's re­
lation to Him must be answered. The Amidaists have 
caught a glimpse of this great truth and that is why on the 
whole Amidaism has been and is to-day the most Yitai re­
ligious force in Japanese Buddhism; but it, too, is inade­
quate, for the agnostic philosopher has also cut the roots of 
this promising tree of life. We have seen hmv again and 
again this brightest star of hope and aspiration in Buddhism 
appears only to disappear again in the mists of doubt and 
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despair which continually rise from the fathomless depths of 
Oriental agnosticism. It is because of this recurrent note of 
skepticism all through Burldhist history that it has been a 
philosophy of "pessimism and defeat" and not a religion "of 
hope and aspiration." For Buddhism to now rise up and 
cast off its pessimism, as Professor Inouye suggests, is impos­
sible unless it can somehow or other lay hold on the Li.-ing 
God. 

But can Buddhism do this? Can it lay hold on a faith in 
God the Heannly Father? Ko, it cannot and at the same 
time remain true to its generic elements, for it was founded 
on the thought of man's inability to know the ""Cnknow­
able Absolute," and through all the centuries, in spite of 
the Yarious counter currents in the Buddhist stream of life, 
this has been the dominant current; this has been the 
generic element of Buddhism, Korth and South, l\'fahayana 
and Hinayuna. 

If Japanese Buddhism cannot lay hold on the Living God 
,Yithout undergoing a radical change in its fundamentals, it 
does not follow that Japanese Buddhists cannot fling a,rny 
their pessimism and lay hold on Him and so find satisfaction 
for their hopes and aspirations. That this is possible is 
best shown by "·hat is taking place to-day in Japan. But 
this is another story; it is the story of Christianity in this 
land. Of this story only the first chapter is history; the 
remainder is written in the hearts of the rising generation and 
will be written in the lives of the generations to come, 

"For the old order changetl1 yielding place to the new, 
And God fulfills himself in many ways." 



NOTES 

CHAPTER I 

1. It would seem that even before the rise of Buddhism and 
that religious complex which we call Hinduism, the general 
characteristics of the religious life of India were essentially 
what they have been all through the centuries. That is, on the 
one hand we have the philosophers' profound speculative 
thoughts about the deeper realities of life, and on the other 
hand we see the very crude and nai:vely realistic conceptions 
as held by the common people. There is always a wide gap 
between the two. India has apparently never been very suc­
cessful in formulating the results of its speculative efforts in 
such a way that they can be applied by the common man to 
life as he must live it. Buddhism was an attempt to brush 
aside the vain and impractical speculations of the old-fashioned 
philosophers and to fix men's attention on a practical course 
of conduct which should lead him from a lower into a higher and 
better life, but it, too, failed in the end; for one of the most 
outstanding characteristics of Buddhism throughout the cen­
turies has been just this wide chasm between the ideals and 
thoughts of a few leaders and the life of their ignorant followers. 

2. The date of the Buddha, according to Buddhists them­
selves, is placed all the way from the eleventh to the sixth and 
fifth centmies before the Christian era. Northern Buddhists, 
desiring to have their master antedate Confucius and Lao-tse, 
give the day of his birth as belonging to the latter part of the 
eleventh century B.C. ; 10:26 B.C. being the date accepted by 
many in Japan. The date generally accepted in Burma, Siam 
and Ceylon is 623 B.C. for his birth and 543 B.c. for his death. 
Western scholars and modern scholars in the Orient are fairly 
at one in putting the elate of his birth about the middle of the 
sixth century B.C. and the date of his death somewhere about 
the year 480 B.c. This conclusion is reached from the fact that 
King Asoka's inscriptions on certain stone pillars mention cer-
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tain Greek kings who reigned during the middle of the third 
century n.c., and from the fact that the Ceylon Chronicles state 
that between the accession of King Asoka and the death of the 
Buddha 218 years elapsed. As it is therefore impossible to fix 
exactly the date of the accession of Asoka, and especially since 
the statement in the Ceylon Chronicles is not altogether clear, 
we cannot be too positiYe in fixing the date of the Buddha. 
The truth of the matter is that it is almost next to impossible 
to fix any dates in early Indian history. 

3. The names under which the Buddha is known are numer­
ous. Not only are the forms of the word Buddha many, as S. 
Hardy has pointed out, but he is given many different appella­
tions by his followers in the various Buddhist lands of Asia. Of 
course, the name Buddha is really not a proper name, but a 
generic name. There have been many Buddhas, according to 
Buddhists, and so one should prefix the proper name Gautama 
or the definite article "the," if one is speaking of the Buddha 
who lived in India about the sixth or fifth century B.c. Per­
haps the most common term under which the Buddha is known 
is S'akyamuni, i.e. the Teacher of the S'akyans. In fact, in 
Ja pan one seldom hears him spoken of as "the Buddha" (J ap. 
Butsu), but usually as Shaka, Shakasama, Shaka Butsu or 
Shaka Nyorai. A term in Buddhist literature much in use is 
this word Nyorai (Sk. Tathagata). In early Buddhist litera­
ture the Tathagata frequently means Gautama Buddha, though 
it is not exclusively applied to him. The Tathagatas are many. 
In later Buddhist literature the Nyorai often means one of the 
great Buddhas of Northern Buddhism. Amida especially is 
often designated by this term. Japanese Buddhists are accus­
tomed to speaking of the Ten Names of Buddha, the first being 
the name Nyorai, which probably means the Perfect One, or 
the One Who Comes in the Likeness of the Truth. It is the 
highest term applied to a Buddha. The other nine names are 
likewise descriptive of some attribute characteristic of a Buddha. 
Thus he is spoken of as the one filled with all virtue and wisdom, 
the supreme Lord, the T eacher of heaven and earth, the world­
honored One, etc. Beyond these expressions there are others 
less technical, but also more or less descriptive of the true char­
acteristics of a Buddha. 

4. The Three Conceptions (Sk. Trividya), namely, Imper­
manence (Sk. Anitya), Suffering or Misery (Sk. Dukha) and 
Non-Ego (Sk. Anatma), may be regarded as the three axioms of 
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Buddhism. These are essentially the same as the so-called 
Three Law-Seals, and these latter may be said to be the three 
characteristics of Buddhism which distinguish it from other 
religions ; they are the three tests by which heretical views can 
be distinguished from the orthodox view. These Three Law­
Seals (Jap. Samboin) are: All Work is impermanent (Jap. 
Sh6gy6 mujo), All Laws are without an ego principle (Jap. 
Sh6h6 muga), and Nirvana is Tranquillity (Jap. ~ehanJakujo). 

5. The Four Noble Truths (Sk. Aryiisatyani or Aryanisatyani, 
Jap. Shitai) stated in a word each are as follows: Suffering (Sk. 
Dukha, Jap. Ku), Accumulation (Sk. Samudaya, Jap. Shu), 
Extinction (Sk. Nirodha, Jap. l\'fetsu) and Way (Sk. Marga, 
,Jap. Do). 

G. The Noble Eightfold Path (Sk. Marga or As'thanga Marga, 
Jap. Hachi Shodo) is the following: 

a. Right Views (Sk. Samyagdrichti, Jap. Shoken). 
b. Right Aspirations (Sk. Samyaksamkalpa, Jap. Shoshiyui). 
c. Right Speech (Sk. Samyagvak, Jap. Shogo). 
d. Right Conduct (Sk. Samyagadjiva, Jap. Shog6). 
e. Right Mode of Livelihood (Sk. Samyagvyliyi.ima, Jap. 

Shomei). 
f. Right Effort (Sk. Samyaksamadhi, Jap. Shojojun). 
g. Right J\Iindfulness (Sk. Samyaksmriti, Jap. Sh6nen). 
h. Right Rapture (Sk. Samyakkarmiinta, Jap. Shojo). 
7. For the meaning of the word Tathagata see note 3 above. 

This is probably the term which the Buddha used most fre­
quently of himself when speaking to bis disciples of his own 
inner experience and the nature of true enlightenment. 

8. The second and third of the Four Noble Truths, viz. the 
truth as to the origin of suffering and the truth as to the cessa­
tion of suffering, were stated more fully in a sort of double formula 
known as the Causal Nexus of Being, or what might be called 
the Twelve Links of the Karma Chain, the twelve Nidanas. 
These formulas read something as follows: "From Ignorance 
come Latent Impressions; from Latent Impressions comes 
Thought-substance; from Thought-substance come Name and 
Form; from Name and Form come the Six Roots (i.e. the sense 
organs, Buddhism recognizing six) ; from the Six Roots comes 
Contact; from Contact comes Sensation; from Sensation comes 
Desire; from Desire comes Clinging to Existence; from Cling­
ing to Existence comes Becoming; from Becoming comes Birth ; 
from Birth come Decrepitude and Death, Pain and Lamenta-
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t ion, Suffering, Anxiety and Despair. This is the origin of the 
whole realm of suffering. 

"But if Ignorance be removed by the complete extinction of 
Desire, this brings about the removal of Latent Impressions; 
by the remoYal of Latent Impressions, Thought-substance is 
removed; by the removal of Thought-substance, Name and 
Form are removed; by the removal of Name and Form, the 
Si.x Roots are removed ; by the removal of the Six Roots, Con­
tact is removed; by the removal of Contact, Sensation is re­
moved ; by the removal of Sensation, Desire is removed; by 
the removal of Desire, Clinging to Existence is removed; by 
the removal of Clinging to Existence, Becoming is removed ; 
by the removal of Becoming, Birth is removed ; by the removal 
of Birth, Decrepitude and Death, Pain and Lamentation, S11ffer­
ing, Anxiety and Despair are removed. This is the removal of 
the whole realm of suffering." 

This statement is incidentally a very good example of the 
style in which the Buddha's teachings were cast as a rule, 
namely, what to a Western mind would be a weary form of 
repetition. 

9. There are several reasons why the careful student must 
hesitate in saying with most writers on early Buddhism that 
the Buddha denied the existence of the self. Of course, every 
one must admit that he did not accept the soul theories current 
in India at that time, but as most of these conceived of the soul 
as a refined substance which passed over from one body to an­
other it does not follow that the Buddha, in rejecting such 
theories, rejected every soul-theory. The very fact that he put 
the question as to whether the Arhat continues beyond death 
among the great lndeterminates should make 11s hesitate to say 
that he positively denied his continued existence. In fact, if 
this question belongs to the great Indeterminates, then there is 
as much reason for saying that the Buddha believed in the con­
tinuity of the soul as that he did not. 

Even if it is admitted that his primary interest was in freeing 
man from the bondage of existence and the Arhat's chief joy 
consisted in the consciousness that at death the empirical ego 
would come to an end because its Karma had been exhausted, 
it still remains possible that the Buddha eould have believed in 
the continuity of the higher ego, one that is not to be conceived 
of in terms of the empirical ego, but for all that be a true self. 
Kant has accustomed us to the conception of a distinction be-
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tween the "empirical ego " and the "transcendental self," 
though we must admit that at first sight it is difficult to under­
stand just what .t he "transcendental self" as distinguished from 
the "empirical self" might be. For if the self known in self­
consciousness is not the real self, then it is difficult to see how 
one can assert even the existence of another self which is the 
real self. Of course, it is true that the self is greater and more 
than what appears in self-consciousness from moment to 
moment. That is, every man feels that the flow of conscious­
ness is never the full expression of his entire self. Thus when a 
bank clerk is adding up columns of figures from day to day and 
this work represents the stream of his consciousness for six or 
eight hours every day, it is not true that the whole self is express­
ing itself in this operation. And that is true more or less with 
the life of every man. In fact every one has experiences in 
which a depth of his being is revealed to himself of which he 
had never dreamed. And great crises in men's lives often bring 
out qualities which are startling, not only to their friends but 
also to themselves. All of this simply goes to show that there 
is room for the distinction between the ego of the ordinary stream 
of consciousness and the full ego, or the real ego of which even 
we ourselves get only glimpses as it were from time to time. 

Now may it not be that the Buddha had in mind some such 
distinction, and that when he said that the ego was an illusion 
and fell apart at death, he meant this empirical ego whose life is 
made up of the world of sense, the world of physical pleasures 
and pains which for the average man makes up almost the whole 
life, but that he did not deny the existence and continuity be­
yond death of a higher and deeper self ? The successive taber­
nacles which Karma creates constituted the seat of the succes­
sive empirical egos, and these were the fetters of the higher ego 
from which it could only be freed aft er the higher ego was per­
fectly enlightened and saw that the life of the senses and the 
pleasures of the empirical ego were not the core of its real life. 
That is, it is Ignorance which somehow attaches itself to 
the higher ego which gives rise through the tweh'e links of the 
Karma chain (the twelve links of the K arma chain, or the 
twelve segments of the Wheel of Life, arc: Ignorance, Latent 
Impressions, Thought-substance, Name and Form, the Six 
Roots, Cont act , Sensation, Desire, Clinging to Existence, Be­
coming, Birth, and Decrepitude and Death. For a fuller state­
ment of this with some slight changes see note 8 of Chapter I 
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and Chapter V, Sect. B) to the life of the body and the experi­
ence of the empirical ego and the whole chain of future rebirths. 
Only after this Karma chain is broken by r dispelling of the 
initial ignorance does the higher ego gain its freedom. 

It is true that if the Buddha belie,·ed in the existence of this 
higher ego, one would expect him to have laid greater stress on 
the state of this ego beyond death, and one would think that 
he would have made salvation less negative, i.e. not a mere 
"escape from evil," but rather a future positive good. In 
answer to this object ion it may, however, be said that the early 
Buddhists did use rather positive terms to express the concep­
tion of salrntion. If the Buddha himself did not use these 
terms, it may have been because he sought to avoid filling the 
conception of Kin·ana with the contents taken from the ex­
perience of the empirical self. Of these things Nirvana was 
void, but nevertheless it may have had a content which tran­
scends human experience and so could not be expressed in terms 
of this experience. Even union with the Brahman was inade­
quate to express the thought, for the Brahman was regarded 
as the unitary ground of all empirical existence, and so union 
with the Brahman savored too much of the things of this world 
to be acceptable to the Buddha as an ideal of sah-ation. Ko, 
salrntion ,ms to be a deliverance from the bondages of the 
empirical-existence self, and therefore when spoken of in terms 
of this self, Xirvana must be regarded as absolutely void. But 
the Arhat may nevertheless continue in the realm of the "tran­
scendental self," and his Nirvana is therefore a state which is 
beyond human language to express. 

K ow in saying all this we do not wish to state positi,·cly that 
the Buddha held such a view, but the facts known thus far as 
to the core of his teachings should make one hesitate to say that 
he denied the reality of the self in the above sense. The "illu­
sion of the self" may ha,·e meant the illusion regarding the 
sense-life of the body and the cra,·ing thirst for earth's fleeting 
pleasures as ha,·ing real content for the deeper self. At any 
rate inasmuch as the Buddha put the continuation of the Arhat 
in a future state among the great Indetcrminates there would 
seem to be as much ground for holding that he believed in such 
a continuation as that he did not. E,·en among Christians of 
our own day there are those who ha,·e no positive convictions 
about the nature of the spiritual self and its destiny. They 
say these things belong to the realm of speculation and that 
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they are interested primarily in the practical life, the things 
which concern our present daily life. Like these good people, 
the Buddha, too, as we have said, was more interested in freeing 
men from the lusts of the flesh by showing them how to walk in 
the Noble Eightfold Path than in spending his time in answer­
ing the great questions as to the real nature of the spiritual self 
and its destiny. He was positive in asserting that life as lived 
by ignorant humanity is not worth living, and that a knowledge 
of its nature and the cause of its sufferings constituted true wis­
dom ; and further, that the truly wise will seek to end such a 
life by walking in the :\Iiddle ,Yay, the Noble Eightfold Path. 
Everything beyond these practical and immediate interests he 
regarded as belonging to the realm of the unknown, about which 
speculation is futile. 

10. The very fact that we have no English or Western equiva­
lent for the word Karma is due largely to the difficulty of getting 
at its real meaning. In Japanese the expression "Ingwa oho" 
is used to express the general Causal-Nexus law, while the term 
"Gyo" designates more specifically the ethical aspect of Karma 
in the life of an individual. 

ll. The Five Aggregates (Sk. Skandhas, Jap. Goun) are the 
following: 

a. Borliliness or Form (Sk. Rupa, ,Jap. Shiki). 
b. Sensation (Sk. Vedana, Jap. Shu). 
c. Perception (Sk. Samdjna, Jap. So). 
d. Predisposition or Action (Sk. Karman or Samskara, Jap. 

Gyo). 
e. Consciousness or Knowledge (Sk. Vidjnana, Jap. Shiki). 
12. To say that Karma is like Schopenhauer's "Blind Will" 

or ""'ill-to-be" is really putting things upside down, for Scho­
penhauer was a student of Buddhism and so it is more correct 
to say that his "Blind ,Yill" is like that mysterious energy which 
Buddhism designates by this word Karma. 

13. The Middle Way is the way midway between the two 
extremes of a life of sensual enjoyments and a life of asceticism. 
The Buddha had experienced both. As a young nobleman he 
had lived the life of the world; and while he probably never 
was a sensuous man, he must have experienced the pull of the 
lower passions. 1Yhen he began his great quest, he went to 
the other extreme and for about six years lived the life of an 
ascetic, but this, too, proved a disappointment. It is only 
when he lived a life of moderation and walked in the Middle 
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Way that he attained enlightenment. Of course, to men of the 
world even this life of moderation seemed like an ascetic life, 
and that is why he was often called the Great Ascetic. And it 
is also true that many of his followers were real ascetics and 
clung tenaciously to the time-honorecl way of trying to achieYe 
spiritual enrichment by mortifying the body. But the Buddha 
himself had risen above this method and aclYocated the Middle 
\Yay, the way of moderation. The Middle Way in Chinese and 
Japanese Buddhism has a wider meaning. In ethical contexts 
the term means very much the same that it meant in primitive 
Buddhism, but more frequently it stands for the general l\Iaha­
~·ana world ,·iew as oYer against other world views. It stands 
for a world Yiew which holds that reality is neither what it 
appears to be to the unenlightened masses, nor is it an absolute 
Yoid, as is held by some philosophers. For a fuller statement 
see Chapter V, Sect. C. 

14. There were at least six new sects that came into existence 
about the time that Buddhism arose. Of these only one be­
sides Buddhism has sun·iyecJ, Yiz. the Jaina Sect. The rest, 
apparently, were absorbed into that all-inclusive system we call 
Hinduism to-clay. 

CHAPTER II 

1. It is customary to speak of four Great Councils of Bud­
dhism. These are: (1) The Council of Rajagriha called soon 
after the death of the Buddha. (2) The Council of Vaisali 
called about one hundred years after the first council. (3) The 
Council of Pataliputra called by the great Buddhist King Asoka 
in the eighteenth year of his reign (about the year 245 B.c.). 
(-1) The Council of .Jalandhara called by the Indo-Scythian King 
Kanishka. The first and second councils arc recognized by all 
Buddhists. The third council is regarded by Southern Bud­
dhists as being on the same plane with the first two, while the 
fourth is not admitted to haxe had any real authority. On the 
other hand, ~orthern Buddhists look upon the fourth council as 
being next in importance to the first council of Rajagriha; for 
it may be said that King Kanishka plays in Northern Buddhism 
much the same role that Asoka plays in Southern Buddhism, 
both being regarded as great defenders of the faith . 

2. When we say that Southern or Hinayana Buddhism re­
mained more or less true to the teachings of original Buddhism, 
the statement should not be taken too strictly. It is true only 
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in a very general way. In its popular form Southern Buddhism 
is every whit as much of a perYersion of Gautama's religion as 
is the popular form of Northern Buddhism. 

3. Compare Chapter V, Sect. D and note 3 of Chapter V. 
4. Asvaghosha (.Jap. l\1emy5), Nagiirjuna (Jap. Ryi1ji1), 

Asanga (Jap. Mujaku), Vasubandhu (Jap. Seshin). 
5. It is customary to speak of twelve Chinese sects in Bud­

dhism, though their number changed somewhat from time to 
time. The following nine were introduced into Japan : Jojitsu, 
Sanron, Jodo, Zen, Tendai, Kegon, Rosso, Ritsu and Shingon. 
\Ye have given them in the order in which theJ· arose in China 
and not in the order in which they were introduced into Japan. 
The following four sects also flourished in China, but were never 
introduced into Japan, though their teachings were transmitted 
in one way or another: Bidon, Nehan, Chiron and Soron. 

CHAPTER III 

1. While this was the first public and successful introduction 
of Buddhism into J apan, it would seem that it was not the first 
attempt of Buddhists to get a hold in the island empire. We 
are told that about 2.j years earlier a Chinese priest had come 
to the southern shores with an image which he set up in a grass 
hut ; but the record goes on to say that the people among 
whom he worked did not understand what it meant and none 
were led to follow the new faith. 

2. The southern portion of Japan hac\ long since been cleared 
of the aborigines and occupied by the Japanese, but it can 
hardly be said to haYe come completely under the control of 
the Yamato chieftains of central Japan. EYen for a consider­
able length of time after this, southern Ja pan continued to be a 
rival of central .Japan rather than subject to it. 

3. The word Shinto is a Chinese word and means "the \Yay 
of the Gods." Obviously this name was giYcn to the nath·e 
religion after .Japan had come into ,·ital contact with China. 
Before that time there probably was no such thing as a 
Shinto Religion, but rather only a number of primitiYe 
local cults which were gradually being welded together into 
a sort of connected whole as the nation was being welded 
together politically. That is, the nati,·e religion deYcloped 
pari passu with the state from disconnected elements into at 
least a semblance of unity. 
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4. The monistic and theistic aspects of some of the modern 
Shinto sects are of comparatiYely late development . 
. 5. As a matter of fact the imperial family, according to 

Shinto (and this eYery loyal Japanese is supposed to belieYe, 
eYen to this day), is descended from Amaterasu, the chief 
Shinto deity. 

6. Yamato Damashii was first largely a product of Shinto, 
but in its modern characteristics it owes perhaps just as much 
to Confucianism as to the old natiYe religion. 

7. \\'hcther these masterpieces of the seYenth century were 
really produced by .Japanese or whether they are the work of 
I{oreans who were residing in Japan at that time is difficult to 
determine. \Ye know, e.g., that in the latter part of the seventh 
century, as a result of the fall of the Korean kingdoms of Kudara 
(660) and Koma (668), a great many refugees came to settle in 
Japan; and, of course, long before this many Koreans had 
crossed oYer to the islands to serve as teachers in the various 
arts and handicrafts. 

S. The great aim of the Taikwa reformers was the real uni­
fication of Japan and the establishment of a central government 
which would have real authority over the various sections of 
the empire. How successful they were in this may be seen 
from the fact that when the reformers of 1S6S looked around 
for a model, they turned back to this period of Japan's history 
for inspiration and guidance. And furthermore, Emperor 
Tenchi, who as Prince ?\aka-no-Oye was one of the leaders in 
these reforms, is regarded to this day as one of Ja pan's three 
greatest emperors. 

9. For the chief differences between the three great diYisions 
of Buddhist philosophy, Yiz. Hinayana, Provisional l\Iaha­
yana and True }lahayana, see Chapter V, Sect. C. 

10. \\·hen we say that the Kegon Sect belongs to the Maha­
yana School and as such belongs to that type of Buddhism which 
won Japan, "·e do not mean to say that later Buddhist sects 
were all more or less like the Kegon. As a matter of fact there 
are as many types of sects in the so-called ?.Iahayana division 
as there are in Buddhism as a whole; especially is this true if 
one considers the popular religious teachings of these sects. 
The }lahayana sects agree with one another only in a very 
general way, ,;z. in the philosophical basis of their teachings. 
The religious application, however, that is made of these general 
teachings differs very widely in these sects. 

z 
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11. There are, of course, larger bells in existence to-day. 
The great Moscow bell, e.g., is much larger, as is also the one at 
Tennoji in Osaka; but these, it must be remembered, were 
cast many centuries later, and besides, the Moscow bell h~s 
never been hung successfully. 

12. It is only by accommodation that one can speak of the 
Kojiki and Nihongi as histories. The best that can be said 
about them is that their authors meant them to be received as 
faithful accounts of what had transpired. These writers, or 
rather the authorities who inspired them, were more concerned 
with "the correct interpretation of the facts" than with the 
facts themselves, and so one should not be surprised if one finds 
occasionally choice bits of Chinese history incorporated bodily 
in the annals of the simple islanders. And yet as these two 
works are the oldest Japanese records in existence they must be 
regarded as our chief sources for early Japanese history. 

13. The great Taikwa reforms, e.g., were made possible 
largely because of the knowledge of things Chinese which these 
reformers possessed. As a matter of fact the "brains" of the 
reforms were really the two so-called National Doctors who 
had resided at the Chinese court for some thirty years. One 
of these was the Buddhist priest Bin. 

14. Compare Chapter IV, the section which deals with the 
Five Periods of the Buddhas ministry. 

15. As a matter of fact no Buddhist sect with the exception 
of the Nichiren Sect would regard the teachings of other sects, 
however contradictory to its own teachings these might seem, 
as false. The philosophers of almost all sects would hold with 
the Tendai Sect that all contradictions are but opposite sides 
of the same reality. The only claim that one sect would make 
for itself is that it stresses a certain truth more strongly than 
other sects. 

IG. As we pointed out in Chapter II, it is Yery difficult with 
our limited knowledge of the history and life currents of Central 
Asia to determine whether Buddhism in its passage from India 
to China came into contact with \'Vestern thought-currents. 

17. While magic and mystery are very characteristic of the 
Shingon Sect, we do not wish to imply that this sect has a mo­
nopoly on such things. As a matter of fact the priests of all sects 
have exercised authority over not only the ignorant masses, but 
also statesmen and rulers because of their supposed powers 
with demons and offended spirits of the dead. It is amazing 
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to see how comparatively strong this hold is even to-day in 
circles where the higher grade of intelligence, one would think, 
should make this sort of thing impossible. 

18. "It not only became the religion of the court," says 
:l\Iurdoch, "but in course of time we actually read of an emperor 
of Japan making solemn public profession of being the humble 
servant of the three sacred things, - Buddha, the Law and 
the Priests, to wit. In 900 the abdicated sovereign received the 
tonsure, and this practice soon became customary; and a cen­
tury or two later it was not the titular reigning emperor, but 
the Ho-0 - or Cloistered Emperor -who really ruled." 

19. By this time Japan had become a real land of soldiers. 
The great Fujiwara family, which had been ,·irtually the domi­
nant force in the empire ever since the reforms of the seventh 
century, and which had ruled not with the sword but with the 
more refined methods of diplomacy, was being compelled to give 
way to the famous Tairas and l\Iinamotos. This struggle kept the 
land in constant turmoil until finally the illustrious Yoritomo 
of the l\finamoto family succeeded in bringing the conflicting 
elements under one strong hand, viz. through the establishment 
of the Ka·makura Bakufu. 

20. Compare Chapter V, Sect. G, Subsect. 2. 
21. Kwannon (Sk. Avalokitesrnra) is usually spoken of by 

Western writers on Chinese and Japanese Buddhism as feminine, 
but this is not exactly accurate. A valokitesvara probably 
means "The One \Yl10 Looks Down from Above," i.e. one who 
looks down upon suffering humanity with compassion. "·hether 
this Bodhisattva is masculine or feminine is really beside the 
mark, for all beings that have reached the Bodhisattrn state are 
above sex distinctions. Kwannon, or Kwannon-sama, plays a 
wry big role in Japanese Buddhism, and perhaps no temple in all 
Japan is as popular as the famous Kwan11nn temple in Asakusa, 
Tokyo. The distinctive attribute of this deity, viz. mercy and 
compassion, is usually represented in a very realistic way by an 
image with many hands, hands that are ever ready to help the 
needy. 

22. The Bosatsu Rozo is said to have liYed about ten Kalpas 
ago. Now the length of a Kalpa is variously estimated. One 
way to measure it is to think of a castle 10,000 miles in cube 
filled with mustard seeds. A little bird comes once every three 
years and takes out one grain. When this huge storehouse has 
been emptied in this way then one Kalpa has elapsed. Or an-
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other way to measure the length of a Kalpa is to imagine a 
mountain of granite. A little bird occasionally flies over it 
and accidentally touches it with its wings. When the moun­
tain has thus been worn away to the level of the surrounding 
plain then one Kalpa has elapsed. It is perhaps needless to 
say that Rozo Bosatsu has not a shred of historicity about him, 
but is purely the invention of the pious imagination. 

23. This great vow is really only one of forty-eight which 
Rozo is supposed to have made. It is the famous eighteenth 
vow and reads as follows: "If when I have attained Buddha­
hood, all beings in the Ten Quarters (i.e. the universe), who with 
a heart of faith desire to be born into my country and call upon 
my name, do not attain their desire, then I shall not enter [the 
joys of] full enlightenment." 

24. Buddhist psychology usually speaks of six organs of 
sense, adding to the five senses ordinarily recognized the Will, 
or something which corresponds roughly to what Western psy­
chologists mean by the Will. 

25. The Zen Sect is not the only one which holds this view 
of human knowledge, but the true Zen follower, at least in his 
moments of silent meditation and contemplation, is perhaps 
more consistent in his religious application of this theory of 
human knowledge than are the adherents of other sects. 

26. This statement is a good illustration of how in Zen 
thought and in Buddhist thought generally the human self 
merges with the Universal Self. The individual begins his medi­
tations by getting rid of all individual objects of thought until 
he finally is supposed to lay hold on the one and only object of 
thought. It is, however, no longer the individual mind that 
does this, but it is rather the Universal l\Iind in the individual 
that becomes conscious of itself. "The Entity that never 
changes will appear." It will appear not to the individual mind 
as such, but only as the individual mind has become the Abso­
lute ::\iind. 

27. The reason the Zen leaders made the military capital of 
Japan the center of their activity is because the Kamakura 
authorities encouraged them to do so by showering all sorts of 
substantial favors upon them. Just as Emperor Kwammu 
when he built his new capital at Kyoto had encouraged a new 
type of Buddhism in the form of the Tendai and Shingon sects 
in order to play them off against the old Nara sects and their 
power, so Y oritomo and his successors at Kamakura were care-
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ful to provide themseh-es with priests and diviners who would 
be loyal to them and their ambitions as over against the Kyoto 
authorities who had on the whole the older Buddhist sects as 
their supporters. It must be remembered that in the great 
political struggle of the twelfth century, which resulted in shift­
ing the real administrative power of the empire from Kyoto to 
Kamakura, the Buddhist priests and monks played a big part. 
This was so not only because the leading monasteries controlled 
considerable military power, but because even the most blatant 
and high-handed warriors of that age believed firmly in the 
magic powers of the clever and unscrupulously ambitious priests. 
Hence temples had to be built in order that unholy ambitions 
and selfish schemes might be sanctified through the good offices 
of the priests, who alone had access to the superhuman powers 
which overrule the affairs of men. 

28. "'hen Nichiren arose, the work of Yoritomo had been 
accomplished. The Kamakura shogunate was firmly estab­
lished and the emperor at Kyoto had been deprived of all but 
nominal authority. On the other hand, it should be said that 
if Xichiren had bee;-i better acquainted with the history of his 
country, he would have known that in a true sense the country 
was more united in his day than it had been for centuries. The 
Kamakura shogunate had succeeded in unifying at least the 
military strength of the nation and in giving the land an adminis­
trative system which was effective and on the whole a blessing. 

29. This is one of the few cases in the long history of Japanese 
Buddhism where a religious leader was condemned to death; 
and it should be observed that even in this case the condem­
nation was not so much for his religious views as for his sup­
posedly dangerous political views. Religious persecutions in 
the severe forms which medieval Europe witnessed were prac­
tically unknown in Japan. The most st·, ~re form was usually 
banishment to some remote part of the empire which, as we saw 
in the case of Shinran, e.g., was not always an unmixed evil. 
On the other hand, it must be confessed that the causes which 
led to persecution were usually far less noble than in Europe, 
and frequently were of a very sordid nature. "But what was 
known as a 'persecution' in meclieval Japan," writes Murdoch, 
"was of a comparatively mild nature. Into the punishment of 
heresy, the rack, the stake, and the faggot never found any 
entrance; banishment to some remote part of the empire was 
the seYerest penalty inflicted; and it was inflicted, not so much 
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for preaching new and strange doctrines, as for provoking popu­
lar tumults and breaches of the peace. It is true that for 
generations the priests had been the most turbulent class in 
Japan, and that when the Great Monasteries in the Home 
Provinces were not at actual warfare with each other, their 
mutual relations were little more satisfactory than those of an 
armed truce. But to dignify their broils and squabbles with 
the name of religious wars would be entirely beside the mark. 
Such bloodshed as there was took place, not in defense of dis­
puted points of doctrine, or of any abstract theological proposi­
tions whatever. From first to last, in some shape or other, it 
was all merely a question of Joa ves and fishes, for the considera­
tions that provoked these armed ecclesiastical debates were 
generally of the earth earthy, and not infrequently sordidly so." 

30. The Zen, Shin and Nichiren sects in particular preempted 
the Kwanto; the Jodo, for some reason or other, failed to get 
much of a hold here for several centuries but found its great 
following among the cultured civilians of the Kyoto region. 
Emperors Shirakawa II., Takakura and even the astute Toba II. 
were followers of Honen, though this may have been due simply 
to the fact that they sought thus to dewlop a new force which 
they might play off against the powerful Hieizan priests when 
occasion demanded it. At any rate their names gave prestige 
to the Jodo Sect and enabled it to gain Yery speedily a strong 
hold in the territory of the older sects. The influence of the 
Jodo Sect in the Kwanto became marked with the rise of the 
Tokugawa shogunate. 

31. This tolerant attitude of the Buddhist philosophers was 
not exactly a characteristic of the average Buddhist monk of 
this period. Or i.f it is true that they were tolerant of doctrines 
that differed from their own, they certainly showed a different 
spirit when their economic interests clashed with those of their 
brethren in the faith. Compare note 29 above. 

32. Hideyoshi does not only compare favorably with the mili­
tary statesmen of his own land, but some would even class him 
with Cresar and Napoleon. As a matter of fact his ambitions, 
if not his ability, were apparently no less than theirs; for the 
pacification of Japan was to haYc been only the beginning of 
his program. Standing beside the image of the great Yoritomo 
one day he expressed his ambitious dreams as follows: '' You 
are my friend. You took all the power under Heaven [i.e. 
Japan]. You and I, only, have been able to do this; but you 
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were of an illustrious family, and not like me, sprung from the 
tillers of the earth. My ultimate purpose is to conquer not 
only all that is under Heaven [Japan], but even China. What 
think you of that?" While he was unable to make good this 
boast, he did succeed in giving China cause for anxiety, and his 
power was felt along the entire coast of Eastern Asia, and even 
the Spaniards in the Philippines were made to realize that he 
was a man with whom they had to reckon. 

33. Occasionally individual Buddhists like the Tendai priest 
Tenkai or the Zen priest Takuan exerted great influence in the 
affairs of state, but this was nothing in comparison with the 
influence exercised in the days when even the emperors preferred 
the cloister to the throne and from these places of retirement 
wielded their power. 

34. A point which Western students of things Japanese 
usuall~· overlook is that the formalism and that strict observ­
ance of all the niceties of an elaborate etiquette which often 
seems to put a straight jacket upon the normal and free develop­
ment of human personality, is really no more inherently natural 
to the Japanese than to any other people. It is largely the 
product of a studied effort on the part of the leaders in the Toku­
gawa period. \Yhat strikes the student of Japanese history is 
that the men and women back of that period seem more like 
the free Westerner in their spirit than like the older Japanese 
of the present generation. ,ve say the" older Japanese" of the 
present generation advisedly, for any one acquainted with the 
younger elements must know that the love for freedom and un­
tramrueled self-expression is as strong with the young men and 
women of Japan as it is even with Americans. 

35. This statement may seem to be contradicted by what was 
said about the constructive influence which Buddhism exerted 
during the great reconstruction days of the Taikwa reforms, but 
there is really no contradiction involved. The constructive 
influence which Buddhism exerted in those days did not spring 
from the forces inherent in Buddhism as such, but rather from 
the fact that Buddhism was the vehicle of the superior continen­
tal civilization whose chief elements were other than Buddhist. 

36. The attempt on the part of the Gowrnment to foster 
patriotism by forcing teachers and pupils in the primary schools 
to ,;sit and make obeisance at the National Shrines from time 
to time has led to real difficulties. No matter what the official 
world may say about the clear distinction between these National 
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Shrines and the ordinary Shinto shrines, the people in general 
do not make such a distinction; and therefore to make obei­
sance at the National Shrines is regarded by them as ha Ying a 
real religious significance. It is more than merely showing re­
spect for national heroes; it is real religious worship. Not 
only do Japanese Christians object to being compelled to wor­
ship at such shrines but the Buddhists, too, feel that it interferes 
with their religious liberty. Of course, both Christians and 
Buddhists are as loyal Japanese as are the Shintoists and they 
do not hesitate to show all due respect to national heroes, but 
they feel that the distinction which the Government is trying to 
make is really an absurd one. It is absurd for the simple reason 
that many of the national heroes of Japan have in the course of 
the centuries been deified, and religion and patriotism from a 
Shinto standpoint have been one. If the Gonrnment really 
wants to be consistent and make its position rational, it will 
haYe to go one step further and say that these national heroes 
who in the past haYe been deified are really only great men 
and not gods, and that they should receive only such reverence 
as is due to great men. Japanese Christians yield to none in 
true loyalty to their country and the country's great heroes, but 
they shall ever insist that there must be a distinction between 
the respect and reverence given to great men and that reverence 
and worship given to God and to God only. The truth of the 
matter is that this attempt on the part of the Government to 
make this separation between National Shrines and the ordinary 
Shinto shrines is simply one of those naive efforts which are 
being made hy statesmen to-day to bridge the chasm between 
the old and the new. It is an effort which seeks to preserve 
the old spirit of loyalty and patriotism and at the same time 
shift it from its old hasis of the traditional emperor- and hero­
worship to a new basis of loyalty to human rulers and institu­
tions; ancl in making this shift they are trying to occupy first 
a halfway position. A halfway position, however, cannot 
satisfv either the adherents of the old nor the advocates of the 
new, ;nd so more or less friction over this point may be expected 
for some time to come. 

CHAPTER IV 

1. The Tokyo edition of the Buddhist canon contains about 
400 vols. and the Kyoto edition about 250 vols. Another series, 
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of about i50 vols., published in Kyoto contains the Chinese 
commentaries and exegetical works. But in addition to these 
presentations of works in Chinese, two other series are being 
published containing the literature of Japanese Buddhism, each 
series having about 200 vols. 

2. The writings of the founders of Japanese sects are some­
times of greater importance to the aYerage adherent than are 
the regular canonical books. Thus, e.g., the writings of Shin­
ran mean far more to the Shin Sect than all but three or four 
books of the official canon as receiYed from China. 

3. The Pali canon is really only a canon of one of the earlier 
sects and not of Southern Buddhism as a whole. It is quite 
likely that each of the various schools in early Buddhism had 
its own arrangement of the scriptures and that these differed 
somewhat from each other. But if this is the case, then all 
these Yarious redactions haYe been lost except in so far as they 
may be preserved in the Yoluminous l'\orthern canon. 

4. The Chinese canon has as its core the older Sanskrit canon, 
1·.e. translations from the Sanskrit pure and simple. But it 
has also a great many books written originally in Chinese. And 
the canon in Japan in the wider sense has in the same way 
many books written originally in Japanese. 

5. Compare H. Haas, Da Kanon des Buddlzismus in Japan. 
Jllitteilungen der Dcutsclzen Gesellschaft fiir N atur- und Volker­
kundc Ostasiens. Band x, Tei! 1, pp. 106 ff. 

6. EYen conservatives regard Asvaghosha as the one who 
really made l\Iahayana Buddhism known, and they look upon 
his "Awakening of Faith" as the real cornerstone of this t,ype 
of faith. But, of course, they would insist that this was not 
really original with him and that he simply transmitted what he 
had received in secret. The liberals, on the other hand, would say 
that the work was original with Asrnghosha, but that it was really 
only an elaboration and de,·elopment of S'akyamuni's teachings. 

i. About one hundred years after the Buddha's death Bud­
dhism had di,·ided into two great divisions with various subdivi­
sions. The two great diYisions or schools were the l\Iaha­
samghikah (School of the Great Assembly) and the SthaYira 
(School of the Chairman). From the first of these there de­
Yeloped in the course of time the following eight branches : 
Ekavyaharikah, Lokottaravadinah, Kukkulikah, Bahusrutiyah, 
PrajnaptiYadinah, Jetarnniyah, Aparasailah, Uttarasailah. 
From the SthaYira developed San·astivadah and from this came 
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first the Vastiputriyiih which in turn divided into four branches, 
viz., Dharrnottariih, Bhadrayiinikah, Sammitiyah and Sanna­
garikah. A second branch of the Sarviistivadiih was the l\Ialu­
sasakah which gaYe rise to the Dharmaguptiih. And after this 
there arose still two further branches from the Sarviistiviidiih, 
viz., Kasyapiyah and Sautrantikiih. These divisions and sub­
divisions are what is meant by the so-called eighteen or twenty 
sects of Hinayiina Buddhism which were in existence at the 
time of the second Great Council of Buddhism, the Council of 
Vaisali. But it is hardly correct to designate them as sects of 
Hinayiina Buddhism, for the term Hinayiina was probably not 
coined till several centuries later. 

CHAPTER V 

1. The Twelve Links of the Karma-chain are known in 
Japanese by various terms, such as: Jiini Inen, Juni Insho, Juni 
Yushi, Juni Engi and Juni Enmon. These terms differ a little 
in the atmosphere that surrounds them, but all are attempts to 
express the meaning of the chain of existence. Sometimes the 
order of these links is inverted, so that the first link of Igno­
rance is given as the last link, and the last link as the first. The 
order depends upon whether one reasons from effect back to 
cause or starts with the cause and proceeds to the effect. Fol­
lowing the order we have given, the Sanskrit and Japanese 
terms are as below : 

(1) Ignorance (Sk. Avidya, Jap. Mumyo). 
(2) Latent Impressions (Sk. Samskiira, Jap. Gyo). 
(3) Thought-substance (Sk. Vidjnana, Jap. Shiki). 
(4) Name and Form (Sk. Namariipa, Jap. l\Iyoshiki). 
(5) The Six Roots (Sk. Chadiiyatana, Jap. Rokusho). 
(6) Contact (Sk. Sparsa, Jap. Shoku). 
(7) Sensation (Sk. Vedana, Jap. Ju). 
(8) Desire (Sk. Trichnii, Jap. Ai). 
(9) Clinging to EJ1.-istence (Sk. U piidiina, J ap. Shu). 

(10) Becoming (Sk. Bhava, Jap. Yu). 
(11) Birth (Sk. Djati, Jap. Sho). 
(12) Decrepitude and Death (Sk. Djariimavana, Jap. Roshi) . 
2. Compare note 11, Chapter I. 
3. This division of every universe into three realms, or classes 

of beings, like so many other things in Buddhism, was borrowed 
from Brahmanism. It is ari imitation of the Brahmanic Four 
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Worlds (Bhuvanatraya) ; only that Buddhists substitute for 
the physical categories, Earth, Heaven and Atmosphere of the 
Brahmans, the ethical or spiritual categories of Desire, Pure 
Form and Formlessness. 

4. In addition to these eight Hot Hells and eight Cold Hells 
one finds mention of eight Dark Hells, ten Larger Cold Hells 
with a hundred million smaller hells attached to each, and 84,000 
Smaller Cold Hells. In no sphere has the Indian imagination 
been more extravagant than in this. Japan has taken on some 
of this rubbish as may be seen especially from such a writing 
as Genshin's description of the Buddhist hells; but, after all, 
the Japanese mind has never lost itself very seriously in such 
morbid speculations. 

5. Zend6 is regarded as the fifth of the seven great Church 
Fathers of the Shin Sect who preceded Shinran. These seven 
are the two Indians, Nagarjuna and Vasubandhu, the three 
Chinese, Donran, Doshaku and Zend6, and the two Japanese, 
Genshin and Genku. 

6. The Six Virtues (Sk. Paramita) are known in Japanese as 
the Roku Baramitsu (Baramitsu is simply a transliteration of 
Paramita), or Rokudo (Six Crossings). These Six Virtues are 
the following: Charity (Sk. Dana, Jap. Fuse), Morality, i.e. 
Keeping the Commandments (Sk. Sila, Jap. Jikai), Patience 
and Forbearance (Sk. Kchanti, Jap. Ninniku), Exertion or Dili­
gence (Sk. Virya, Jap. Shojun), Meditation (Sk. Dhyana, Jap. 
Zenj6) and "\Visdom (Sk. Pradjna, Jap. Chie). 

Sometimes four other virtues are added to these six, making 
thus the so-called Ten Virtues, or Ten Crossings (Jap. Judo). 
These added four are: Use of Proper l\'.Ieans (Sk. Upaya, Jap. 
Hoben), Knowledge or Science (Sk. Djnana, Jap. Chi,or Jakuna), 
Pious Vows (Sk. Pranidhana, Jap. Gwan) and Force of Pur­
pose (Sk. Bala, Jap. Goriki; literally meaning, Five Powers). 
Compare Chapter VI, Sect. B, Subsect. 2. 

7. The Four Great Vows (Jap. Shiguseigwan) must be made 
and fulfilled by all Bodhisattvas. Some Bodhisattvas, however, 
bind themselves by even more self-sacrificing vows than these. 
Thus we have the famous Forty-eight Vows of Amida made by 
him before he entered the Buddha state, and especially the 
famous Eighteenth Vow of these forty-eight in which this un­
selfish Bodhisattva declared that he would not enter the bliss 
of Buddhahood until he had worked out a way of salvation for 
all beings. 
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8. Though the Paradise doctrine is a very popular one with 
the masses in Japan, there are some Buddhists who regard this 
desire to be born into Paradise as the worst kind of evil Karma, 
which really lands the one who has it in Hell. "The heart that 
desires Paradise is already in Hell. In the case of Shaka (S'akya­
muni) or a deity there is no Paradise." 

9. There are some Buddhist scriptures which may not cate­
gorically deny the possibility of salvation to all men but which 
nevertheless seem to hold out very little hope to the masses 
that are lost in sin and misery. Thus we read, "A blind turtle 
and a floating tree are more likely to meet and see each other 
than ignorant and stupid humanity is to obtain the body of a 
man." That is, the ignorant masses in their next incarnation 
stand very little chance of being born as human beings but will 
be born in one of the lower four realms. Their salvation then 
from the bondages of this evil world seems almost hopeless. It 
is only when one measures time by Kalpas that one can speak 
of such beings as attaining salvation ultimately. 

CHAPTER VI 

1. Compare Chapter V, Sect. D, Subsect. 5. 
2. Compare Chapter II, Sect. B. 
3. For a fuller statement of this Noble Eightfold Path see 

Chapter II, Sect. B, Subsect. 2. 
4. For a list of the Ten Virtues which differs a little from 

this one, see note 6 of Chapter V. 



SELECTED BIBLIOGRAPHY OF WORKS IN 
JAPANESE 

Dictionaries. 
1. Bonkan Taiyaku Bukkyo Jiten Dr. U. Hagiwara 

Sanskrit-Chinese Buddhist Dictionary. 
2. Bukkyo Daijirin Hompa Hongwanji 

Great Dictionary of Buddhism. 
3. Bukkyo Jirin Fujii and Shimaji 

Buddhist Dictionary. 
4. Bukh.-yo Daijiten Tokuno Ota 

Great Dictionary of Buddhism. 
5. T etsugah.-u Daijisho. 

Great Dictionary of Philosophy. 
6. Zenshu Jiten. 

Dictionary of Zen Sect. 

Texts a11cl Commentaries. 
1. Dai Nippon Bukkyo Zensho. 

Collected Literature of Japanese Buddhism. (This great 
series when com pleted will contain about 200 large volumes. 
It will comprise the Chinese Tripitaka, original Japanese 
"·orks and standard commentaries.) 

2. Kokuyaku Daizokyo. 
The Canon Translated into Japanese. (This is a work of 

twelve large volumes containing translations into Japanese 
from the leading Buddhist scriptures.) 

3. Bukkyo Seiten . . . Drs. :Murakami and Maeda 
Buddhist Bible. (Selections from the leading scriptures ar­

ranged topically.) 
4. Jodoshu Seiten. 

Bible of the Jodo Sect. (Containing the "Basal Scriptures" 
of the sect and standard commeu taries.) 

5. Nichirenshu Seiten. 
Bible of the Kichiren Sect. 

6. Shingonshu Seitcn. 
Bible of the Shingon Sect. 

7. Shinshu Seiten. 
Bible of the Shin Sect. 

8. Zenshu Seiten. 
Bible of the Zen Sect. 
(The material in numbers 3-8 is contained, of course, in 

number 1, but here it is in more convenient form for a study 
of the particular tenets of the respective sects.) 

349 



350 BIBLIOGRAPHY OF WORKS IN JAPANESE 

Histories . 
1. Indo Bukkyo Shiko Tetsu Sakaino 

Historical Outline of Indian Buddhism. 
2. Shina Bukkyo Shiko . Koyo Sakaino 

Historical Outline of Chinese Buddhism. 
3. Kihon Bukkyo Sbiko . Dr. S. Murakami 

Historical Outline of Japanese Buddhism. 
4. Daijo Bukkyo Shiron . Dr. E. Maeda 

Historical Essays on :Mahayana Buddhism. 
5. Shinsbu Zensbi . Dr. S. Murakami 

Complete History of the Shin Sect. 

Biographical. 
1. Sbakamuni-den . Profs. T. Inouye and K. Hori 

Life of S'akyamuni. 
2. Sbakamuni-den . . . Daijo Tokiwa 

Life of S'akyamnni. 
3. Nihon Bukka Jimmei Jisho. Junkei Washio 

Biographical Dictionary of Japanese Buddhist Monks. 
4. Hokke Gyoja to shite no Nichiren . Dr. M. Anezaki 

Kichiren as a Follower of the Lotus of Truth. (The English 
volume is called "Nichiren, the Buddhist Prophet. ") 

5. Shinran Shonin Den . . G. Sasaki 
Life of Shinran Shonin. 

Essays and Studies. 
I. Butten no Kenkyfl Dr. B. Matsumoto 

Studies in Buddhist Canons. 
2. Bukkyo Gairon . Dr. S. :rviurakami 

Outline of Buddhist Doctrines. 
3. Bukkyo Toitsuron . Dr. S. lHurakami 

Buddhism Unified. (Vol. I, Daikoron, Main Outline; 
Vol. II, Bntsudaron, Buddhalogy; Vol. Ill, Genrirou, 
Fundamental Principles.) 

4. Kompon Bukkyo . . Dr. M. Anczaki 
Fundamental Buddhism. 

5. Daijo Busseturon Hiban. Dr. S. lVIurakami 
Critical Essays on Mahayana Buddhism. 

6. Genshin Butsu to Hoshin Butsu . Dr. M. Anezald 
Buddha Revealed and Buddha as Law. 

7. Amida Butsu no Kenkyii Ryukei Yabuld 
Studies on Amida Buddha. 

8. Jodokyo no Kenkyfl . Shinkyo Mochizuki 
Studies in the Pure Land Teachings. 

9. l\Iikkyo Koyo . Raifu Gonda 
· Outlines of the Mystery Teachings. 

10. Tendaishu Koyo Dr. E. Maeda 
Outlines of the Tendai Sect. 

Lectures and Comments. 
1. Hekiganroku Kowa Soen Shaku 

Comments on the Hekiganroku. 



BIBLIOGRAPHY OF WORKS IN JAPANESE 351 

Lectures and Comments - Continued . 

2. Hokkekyo Kogi . Tokuno Ota 
Lectures on the Hokkekyo. 

3. Shoshinge Kow:1 Tei Tada 
Comments on the Shoshingc. , 
(The classical commentaries and comments by Japanese 

writers of the past are contained in Dai Nippon Bukkyo 
Zensho mentioned above.) 





INDEX 

Abelard , 163. 
Abhidharma-Kosa-Sastra Sect, 86. 
Abhidharma-Pitaka, 166 ff. 
Abhidharma Sects, 91. 
Abrupt Way of Salvation, 262 ff. 
Absolute, The, in Amidnism, 217 ff.; 

of Buddhist Philosophy, 1S7, 212; 
of Fichte, 187 ; in l\lahliyiina, 
196 ff.; as l\1oral Wisdom in 
Confucianism, 145; as the Un­
knowable, 325; Shinnyo, 196 ff. 

Absolute Truth, 184, 210, 267, 320 ff. 
Accommodated Truth, 1S4, 210, 221, 

267. 
1Eons, Decreasing-increasing, 265 ff. 
Agamas (~ikayas), 169, 175. 
Aggregates (Skandhas), The Five, 

36, 193, 334. 
Agni, 16. 
Agnosticism, in Buddhism, 230, 309, 

3'.W, 322, 327; in Zen Sect, 216. 
Ajatasatru, 44. 
Akechi :.\litsuhide, 138. 
Akshobhya. 96. 
Alambanas, 193. 
Alexander, of Epirus, 54. 
Alexander the Great, 53, 54. 
Altruism, in Bodhisattva ideal, 271. 
Amaterasu, 98, 151, 227, 231, 337. 
Amida (Amitabha), 71, 250, 322; 

as Absolute, 217, 220; and Ama­
terasu, 99; as Compensation Body 
of Buddha, 223; Creator, Father, 
217; Grace of, 60, 91; as Hoz6 
Bosatsu, 111; Image of, 105; 
Karma, 305; Paradise of, 60, 
107 ; in Practical Religion, 323 ; 
as Personal God, 21R, 220 ff.; as 
Personification of l\1ercy, 224 ; 
Polytheism, 219 ff.; as Popular 
Deity, 227; Salvation of, 60, 70, 
91; Vairochana, 9(); Vows of, 60, 
220. 

Amidaism, Beginnings of, 71, 111 , 
218; in Japan, 104 ff.; Compari­
son with Gautama's Religion, 
110 ff.; God-idea in, 217 ff.; 
R elation to :N"estorianism, 218 ff.; 
S'akyamuni in, 112. 

Amidaky6, 178. 
Amida Sects, 93, 104 ff. 
Amitabha (see also Amida), 60, 70, 

71, 7~ 8~ 91, 9~ 99. 
Amitayur-Dhyana-Sutra, 59, 173. 
Ananda, 44 ff. 
Anatma, 329. 
Ancestor worship, 72, 76. 
Anezaki, 272, 273. 
Animism, 16, 67. 
Anitya, 329. 
Annihilation, Doctrine of, 244. 
Anshikao, 72, 73. 
Antigonus Gonatas, 54. 
Antinomianism, 258. 
Antiochus Theos, 54. 
Apotheosis, 230, 231. 
Arakan (Arhat), 266. 
Aranyakas, 15. 
Architecture, Buddhist, 299. 
Arhat, 37, 38, 208, 209; Contrast 

with Bodhisattva, 60. 
Arhatship, 56. 
Arnold, Sir Edwin, 13. 
Art, Buddhist, 85, 100, 135, 299, 337. 
Ariipadhatu, 206. 
Aryan Conquerors, 14. 
Aryasatyani , or Aryanisatyani, 330. 
Asakusa Temple, 313, 339. 
Asanga, 64 ff., 97, 336. 
Asceticism of Gautama, 24. 
Ashikaga Shoguns, 131, 135. 
A'soka, 52 ff., 171, 175, 355; Stone 

Inscriptions of, 54, 328. 
Aston, SS. 
Asuras, 203. 
Asvaghosha, 64 ff., 175, 218, 336; 

Life of Buddha, 66; "Awakening 
of Faith," 66; Relation to S'akya­
muni, 345. 

Atago, 227. 
Atheism, of Gautama, 39 ff.; of 

Zen Sect, 212, 214 fJ. 
Atman, 17. 
Avalokitcsvara (see also Kwannon), 

96, 229, 239. 
Ava tamsaka-Su tra, 72. 
A vidya, 346. 
Awakening, Sects of the Great, 102 ff. 

2A 353 



354 INDEX 

"Awakening of Faith," of Asva­
ghosha, 66. 

Bairat, Edict of, 170. 
Bakufu, K amakura, 339. 
"Basal Scriptures," 178, 18 1. 
B easts, Realm of, 203. 
Becoming, as tenth of the Twelve 

Nidanas, 190, 346. 
Benares, 23; Sermon of, 28. 
Benten, or Benzaiten, 227. 
Bhava, 3-16. 
Bhutan, Buddhism of, 10. 
Bible, 158, 178, 18 1, 182. 
Bibles, Buddhist Sectarian, 311. 
Bidon Sect, 336. 
Bimbisara, 23, 44. 
Bin, Buddhist Priest, 338. 
Binzuru, 227, 249. 
Biroshana, SS. 
Birth, as eleventh of Twelve Kidanas, 

190, 3-16. 
Bishamon, 228. 
Bodhidharma, 74, 75. 
Bodhisattva, Altruism of, 56, 172, 

173 ; Contrast with Ar hat, 60; as 
third of Four H olies, 207, 208. 

Bodhisattva State, 56, 266. 
Bosatsu (see Bodhisattva) , 208. 
Brahma, 16; as Deva King, 229. 
Brahman, as l\ Ionistic Principle, 16, 

25; union with, 20. 
Brahman-Atman, 17. 
Brahmanas, 14. 
Brahmanaspati , 16. 
Brahmanism, 44, 53, 164; Gods of, 

32. 
Brahmi, 170. 
Brahmins, 11 , 22, 42, 53. 
Brinkley, 301. 
Buddha, The, Birth of, 22 ff. ; D eath 

and Burial, 22, 47; Enligh ten­
ment, 25; First disciples, 42; 
Life, 13, 22 ff., 43 ff.; Names of, 
23, 329; Preexistence, 57; R e­
ligion of, 13, 23 ff., 49. 

Buddha(s), The Eternal, 58, 67, 95; 
as Noumenon, 221 ; as highest of 
the Four Holies, 207,208; Number 
of, 58. 

Buddhahood, of Gautama, 25; of 
Amida, 60. 

Buddha-Field, 69. 
Buddha-Karita, of Asvagh6sha, 66. 
Buddhavatamsaka-l\1ahiivaipulya-

Sutra, 172. 
Buddha-World, 221. 
Buddhism (sec Table of Contents). 

Burma, Buddhism of, 10, 55. 
Burmese Al phabet, 170. 
Bushido, 148. 
Butsu (see Buddha), 208. 

C:esa r , 342. 
Canon of Buddhism, 158-182; Books 

of, 167 ff.; Catalogue of, 158 ff.; 
Contents of, 9, 163 ff.; Contradic­
tions in, 163, 171; Date of, 53, 
163; Differences between North­
ern and Southern, 162 ; Dh-isions 
of, 165 ff.; Edit ions of, 160, 161 ff.; 
Languages of, 11, 169 ; Northern, 
158 ff.; Pali, 10, 11 , 158, 160 ff.; 
Practical Use of in Japan, 172 ff.; 
Size of, 9, 158, 179. 

Caslunere, Buddhism in , 55. 
Caste, 42. 
"Catalogue of Buddhist Tripitaka," 

I GO. 
Catholic, l\lission, 136 ff.; Church, 

163. 
Causal-Xexus (see also Karma), 35, 

199, 330, 334. 
Celibacy, and Ancestor worship, 77. 
Ceylon, Buddhism in, 10, 55. 
Ceylon Chronicles, 55, 329. 
Chadayatana, 34(). 
Chamberlain, 100. 
Chandragupta, 54. 
Chi K ai. 91, 171, 174, 176. 
Chiko, 105. 
Chikusho, 203. 
China , Buddhism in, 10, 70 ff. 
Chinese, Buddhist Sects, 78, 336. 
Chiron Sect, 33(). 
Chitatsu, Su. 
Chitsu, SG. 
Cho Densu, 300. 
Christ, 1, 147, 154, 260, 275, 277. 
Christianity, 1, 3, 5, 6, 7, 9, 63, 136, 

14G, 154, 269, 272 ff., 309, 314, 344. 
Church Fathers, of Shin Sect, 347. 
Clinging to Existence, as ninth of 

Twelve Nidiinas, 190, 346. 
Commandments, Ten Buddhist, 43, 

277, 279, 280. 
Compensation Body of Buddha, 

221 ff. 
Completion , First Stage of a UniYerse, 

200. 
Compromise, Spirit of in Buddhism, 

5, 67, 99. 
Comte, 4, 269, 323. 
Confucianism (see also Neo-Con­

fuciarusm), 1, 3, 8, 73, 295 ff. 
Confucians, G3. 
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Confucius, 32S. 
Contact, as sixth of the Twelve 

Kidiinas. 190, 346. 
Contradictions, in Buddhism, 163, 

li'l. 321. 
Cosmos, Buddhist Conception of, 

200 ff. 
Councils of Buddhism, 53, 54, 335. 
Cumont, 62, 260. 

Daigo, Emperor, 102. 
Daijo (sec also l\lah:iyana), 165. 
D aikoku, 228. 
D aimuryojukyo, 173, 178. 
Dainichi, 12-1, 228. 
Dai Nihon Shi, 150. 
D aiseishi, 228. 
Daizokyo (see Canon), 161 ff. 
Dante, 103, 203. 
Darwin, 309. 
Dazai Shundai, 14S. 
Decrepitude and Death, as last of 

the Twelrn Nidiinas, 190, 3-16. 
Dengyo Daishi, S9, 90 ff., 105, 116, 

123. 
Desire, as eighth of Twelve Nidiinas, 

190, 239, 346. 
Destruction, Third Stage of a Uni-

verse, 200. 
Devadatta, 4-1, 45. 
Dernlokas, 205. 
Derns, 203, 205. 
Dhanna of Kon-duality, 186. 
Dharmakara (see also Rozo Bosatsu), 

60. 
Dharmakiiya, 208, 221 ff. 
Dharma-Lakshana Sect, 86. 
Dhy:inas, 205, 206. 
Dhyani School (see also Zen), 74, 75. 
Dialectics of Buddhism, 322. 
Diamond "'or!d, of Shlngon, 96. 
Differences in Thlngs, Doctrine of, 

19i ff. 
"Ding an Sich," 185. 
Dioyagosha, 96. 
Discipleship, 42. 
DjariimaYana, 346. 
Djati, 3-16. 
Dagen, 117. 
Dokyo, 89. 
Donran, 347. 
Dosen, 116. 
Doshaku, 347. 
Dosho, 86, I 16. 
Dukha, 329, 330. 

Ebisu, 228. 
Eclecticism, Confucian, 148, 149; 

Tondai, 93; among Modern 
Buddhists, 4. 

Edkins, 75, 158. 
Ego, Doctrine of, 27 ff., 186. 
Egoism, as Cause of Sin, 278, 279. 
Ego-principle, 27. 
"Eighteenth Vow," of Amida, 347. 
"Eighty-four Thousand Doctrines," 

of Buddhism, 321. 
Eisai, 116 ff. 
Ekwan, 125. 
Emanations, Theory of, 96. 
Emma-0, 228, 250. 
Enkakn, WS. 
Enlightened One, 207, 208. 
Enon, 105. 
Enryiiknji, 99, 101. 
Epiphanius, 55. 
Epistemology, 186 ff. 
Error, Doctrine of, 184 ff. 
Ethics, Buddhist, 263-29-1; General 

Aspects of. 268 ff. ; Two Types, 
2il, 27-1 ff.; Basis of, 270, 273; 
R elation to Religion, 268 ff., 32-1, 
325; to Confucianism, 144, 268; 
Relativity of, 272, 273; Defects 
of, 275, 319; Quotations from 
Scriptures, 283-29-1; Contribution 
of Buddhism to, 306. 

Evil, Doctrine of, 238 ff. 
Existence, Conception of, 186, 191, 

192, 196 ff. 

Fah-Hian, i2. 
Faith, Formula of, 256, 283; in 

Amidaism, 256 ff.; and Works, 
11, 258. 

Fichte, 187. 
"Fighting and Bloodshed," Realm 

of, 203. 
Fiw Aggregates, The, 334. 
Five Crimes, The, 279. 
Five Hindrances, The, 278. 
Five Impurities, The, 279. 
Fh·e Lusts, The, 278. 
Fh·e Organs of ',irtue, The, 281. 
Five Periods of the Buddha's l\linis-

try, The, 165, 1 il ff., 338. 
Fh·e Precepts, The, 208, 209. 
Five Relations of Confucianism, 

The, 144. 
Five \'ices, The, 2i8. 
Forty-two Sections, Sutra of, 70, 

71, 208. 
Four Formlessness Regions, The, 206. 
Four Great \'ows of a Bodhisattva, 

The, 2-13, 3-17. 
Four Holies , The, 207, 208, 209, 215. 
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Four Noble Truths, The, 25, 28-32, 
llS, 172, 237, 238, 330. 

Four Regions, Deities of, 250. 
Four Stages of a universe, The, 265. 
French-Indo China, Buddhism in, 

10. 
Froez, 137. 
Fudo, 228. 
Fugen, 228. 
Fujiwara, Family of, 108, 146. 
Fujiwara Seigwa, 146. 
Future Life, Doctrine of (see Nir­

vana), 113, 323. 

Gaki, 203. 
Garbe, 6S. 
Gautama (see Buddha), 21, 22, 56 ff. 
Genku (see Honen), 106. 347. 
Genshin, 102 ff., 106, 109,219,347. 
Gnosticism in Buddhism, 62. 
God-idea, in Pre-Buddhist Thought, 

15---lS; of Gautama, 38, 39; of 
Asvaghosha, 66; in Japanese 
Buddhism, 210-233, 303 ff., 322. 

Gokon, 193. 
Gondaijo, 165. 
Gongen, 228. 
Goriki, 193. 
Goun, 334. 
Gozan, 132. 
Grace, Doctrine of, in Primitive 

Buddhism, 69; in Amidaism, 
105 ff., 254 ff. 

Gradual Way of Salvation, 262 ff. 
Greek, Art Relics, 62; Civilization, 

176. 
Gyogi Bosatsu, 86, 88, 98, 105. 

Haas, H., 345. 
Hachiman, 99, 228, 231, 250. 
Hannya Period, 173. 
Hattori T enyu, 151. 
Hayashi Razan, 146, 150. 
H earers, 207, 208. 
H eavenly Beings, 205, 206. 
Heavens of D esire, The Six, 205. 
Hegel, 187, 198, 309. 
Heian Period, !)9, 100. 
Hell, 203, 347. 
Hermits, 22, 42. 
Hideyoshi, 136 ff., 146, 342. 
Hieizan, 90, 101, 106, 108, 116, 117, 

123, 134, 137. 
Higashi H ongwanji, 312. 
Higher Criticism, in Buddhism, 17 4. 
Himitsukyo, 95. 
Hinayana, 10, 165 ff.; Schools of, 

175, 345. 

Hinduism, 58, 237, 335. 
Hoben, 187 ff. 
Hodo Period, 172. 
Rojo Regents, 131. 
Hokke Period, 173. 
H okkekyo, 125, 173. 
Honda, Bishop, 7. 
Honen, 106 ff., 342. 
Horyuji, 84, 85, 100. 
Hoshin Butsu, 208. 
Rosso Sect, 86, 262, 336. 
Hozo Bosatsu, 107, 222, 239, 255, 

259, 339. 
Hue, 68. 
Human Life, Conception of, 237 ff. 
Hungry Spirits, Realm of, 203. 
Hweiti, Emperor, 72. 

Idolatry, in Buddhism, 316 ff. 
Ieyasu, 136 ff., 144, 146, 228. 
Ignorance, as first of the Twelve 

Nidanas, 189, 190, 346; as Car­
dinal Vice, 278. 

lgyodo, 252, 254 ff. 
Ikegami, 127. 
Illusion, in Buddhist Theory of 

Knowledge, 184 ff. 
Impermanence, Doctrine of, 25 ff. 
Inari, 228, 231, 250. 
Indeterminates, The Great, 33, 34. 
India, Buddhism in, 10, 13 ff. 
Indra, 229. 
Indriyas, 193. 
Ingen, 142. 
Inhabitation, as Second Stage of a 

Universe, 200. 
Inouye, Enryo, 174. 
Inouye, Tetsujiro, 222, 316, 318 ff. 
Ippen, 128. 
Ito Jinsai, 148. 
Ito Togai, 148. 
Izanagi and Izanami, 228. 

Jaina Sect, 335. 
J a landhara, Council of, 335. 
J apan, Buddhism in, 10, 79 ff. 
J ava, Buddhism of, 10. 
Jesuits, 140, 146. 
Jews, 71. 
Ji Sect, 217. 
Jie, 102. 
Jigoku, 203. 
Jikaku, 92, 105, 116. 
Jimmu Tenno, 150. 
Jingo, Empress, 80. 
Jiriki, 252 ff. 
Jizo, 228, 250. 
Job, 239. 
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Jodo Sect, 106 ff., 112, 128, 134, 142, 
178, 217 ff., 336, 3-12. 

Jodomon. 100, 252, 25-1 ff. 
J ojitrn Sect, 86, 336. 
Josetsu, 300. 
Jukai, 200. 

K a ibara Ekiken, 146. 
K alasoka, 5-1. 
K alpa, 20-1, 339. 
Kamakura Period, 102 ff. 
K amakura Shogunate, 131, 340. 
Kamadhiltu, 201. 
I'i:ambodsha Alphabet, 170. 
I'i:ant, l!:>5, 309. 
K anishka, 65. 335. 
K apila,·astu, 22, 23. 
K :1rm:1, Doctrine of in India, 19, 

3-1 ff.; in Gautama's System, 
3-1 ff.; Relation to Transmigra­
tion, 19; Causal-Nexus, 35 
l\Ioism, 209; )I atural Law, 305 
Self, 34 ff.; Good and Evil, 233 ff. 
\Yheel of Life, 202 ff. 

K :1thii-\'atthu, 55. 
K egon Period, 172. 
Kegon Scripture, 86, 172. 
K!'gon Sect, S6, 178, 336, 337. 
Kcgonkyo, S6, 172. 
K enkoji, 117. 
K enninji, 117. 
" Ki and Ri," 144. 
Kishi Bojin, 228. 
Kishinron, 66. 
Kno'l'<'ledge, Theory of, 184 ff. 
K oba Daishi. 89. !JO, 94 ff., 225. 
Kofukuji, 101 , l!l6, 133, 134. 
K ojiki, S7, 297, 298, 338. 
K ompir:1 , 228, 250. 
K ongokai, 90. 
K onishi, General, 138. 
K orea, Buddhism of, 77. 
K osala, 23. 
Koahin, 2~8. 
K oyasan, 95, 90. 
K ublaikhan, i7. 
Kudara, 77. 
Kub.i (see Koba), 90. 
KumarajiYa, 73, 218. 
Kumaza'l'<'a Banzan, 145, 147. 
Knsha Sect, S6. 
Kuya, 102, 106, 128. 
Kwammu, Emperor, S!l, 90, 101. 
Kwammuryojukyo, 1n, 178. 
Kwannon (see also Avalokitesvara), 

2~9. 250. 339. 
Kyoto, Ch·ilization, 100: Sects, 

89 ff., 129, 133. 

Lamaism, 67, 77. 
Lao-tse, 328. 
Latent Impressions, as second of the 

Twelve Nidiinas, 221, 346. 
Law-Rody of Buddha, 208, 221 ff. 
Leibniz, 202. 
Liang-Wut i, Emperor, 75. 
Literat i, 74. 
Lloyd, A. C., 69. 
Loka ra ksha, 72, 73. 
Lotus Scripture, 178, 217. 
Luck, SeYen Gods of, 227, 249. 
Luther, 107, 109. 

l\1ii.dhyamika School, 85. 
l\1agadha, 23, 44, 169. 
l\Iagadhi, 169, 170. 
l\Iagas of Cyrene, 54. 
l\I agic, in Shi11gon, 95, 338. 
l\Iahii.pa rinirviina-Sutra, 173. 
l\Iahiiprajnaparamita-Su t ra, 92, 173. 
l\Iahii.yii.na, 10, 165 ff.; Relation to 

Hinayiina, 11, 61, 165, 174 ff.; 
Hinduism, 63, 68; W estern 
Thought, 62, 63, 68; Sources of, 
58 ff., 3 10; Characteristics of, 11. 
56 ff., 61; D e,·elopment of, 51 ff. 

l\1 ait reya, 95, 96, 205, 204, 265. 
l\Iao, Doctrine of, 223 ff. 
l\fanchuria, Buddhism of, 10. 
l\Iani, 62. 
l\Ianichaeism, 62, 97. 
l\Ianjusri , 06. 
l\fantra Sii tras, 176. 
l\Ianyiish ii, 88. 
l\I ii.ra, 41, 205. 
l\Iii.rga, 330. 
l\Iartyrs, Christian, in J apan, 141. 
l\faudgaliputra, 55. 
l\fax :\lueller, 150. 
l\Iedita tion, in Zen, 116 ff. 
l\Ieditat ion Regions, 205. 
l\Ieiji T enno, 230. 
l\Iemyii (see Asvaghosha), 336. 
l\lencius, 14-!. 
l\Ierit, 7.~. 
l\Iiddle Path, 29, 30, 192, 326, 334. 
l\Iiidera, 93, 101, 106, 134. 
:\Iinamoto, Family of, 108, 339. 
:\ling-Ti, Emperor, 70, 71. 
l\Iinobu, 127. 
:\Iiroku (see also Maitreya), 95, 229. 
l\Iithras, 62, 69, 260. 
Mito School, 147. 
l\Ii tsukuni, Tokugawa, 150, 152. 
:\Ionarlology, of Leibniz, 202. 
l\Ionasteries, 44, 133, 137. 
l\Iongolia, Buddhism of, 10. 
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l\Iongols, 124. 
l\Ionistic Substance, 144, 196 IT. 
l\Ionju, 2?.9. 
l\Ionks, 133, 157. 
l\lonk's Rules (see also Vinaya), 169. 
l\Ionoth~ism, in Amida Sects, 217 ff.; 

in Confucianism, 145; in Rig­
Yeda, 15; iu Shinto, 303. 

l\Ionto. 259. 
l\loral \Yisdom, 145. 
l\lorality, 273, 276. 
l\Iorals, Progress of, 100 ff. 
l\Iotoori Xorinaga, 151. 
l\Iujaku, 336. 
l\l uktapushpa, 96. 
l\Iumayado, 83. 
l\'lurdoch, 101, 338, 341. 
l\1 uro Kyuso, 146. 
l\Iushikikai, 201. 
Music, in Buddhism, 301. 
l\1ystery, 95. 

N:ig:irjuna, 64 II., 175, 218, 336, 
347. 

Nakae Toiu, 148. 
Naka-no-Qye, 337. 
Namarupa, 346. 
Name and Form, as fourth of the 

Twelve Nidanas, l!JO, 346. 
"::'\'amu Amida Butsu," 93, 219. 
"Namu Myoho Renge Kyo," 93, 

125, 180. 
Nangyodii, 252 ff. 
Nanjii Bunyu, 158, 159. 
Napoleon, 342. 
Kara Daibutsu, 87, 88. 
Kara Period, 87, 89, 99, 105. 
Kara Sects, 85 ff., 90, 101, 104, 129. 
Nara II ., Emperor, 132. 
Naraka, 203. 
National Doctors, 338. 
Kegation, in Buddhism, 195. 
Nehan Sect, 336. 
Nehankyii, 173. 
Kembutsu, 102, 104, 106. 
Keor,hytcs, Buddhist, 157. 
Nepal, Buddhism of, 10. 
Nescicncc, Theory of, 1 8 ff. 
Nestorian l\Ionument, 218. 
Ncstorian l\Iission, 63, 70, 218. 
New Testament, 158. 
Neo-l3uddhists. 312 ff., 323, 326. 
Nco-Confucianism, 136, 143 ff., 308, 

310; Schools of, 143 ff.; Relation 
to Restoration, 147. 

Neo-Pantheism, 232. 
Neo-Shintii, 174, 308, 310. 
Nichiren, 123 ff., 129, 180, 265, 341. 

Nichiren Sect, 93, 122 ff., 142, 178, 
1&0, 312. 

Nidanas. The Twelve, 190, 346. 
Nihongi, 87, 297, 298, 338. 
Nikayas, 169, 175. 
Nikko Temples, 142. 
Ni-0, 229. 
Nirmanak:iya, 208, 221. 
Nirvana, 241 ff.; in Primit.ivc 

Buddhism, 34, 37, 30, 40, 241; 
as Annihilation, 49; of the Pas­
sions, 244 ; as an "Escape and an 
Entrance," 242 ff.; as Buddha 
State, 244; as the Four Holies, 
242; as Amida's Paradise, 245 ff.; 
Relation to God-idea, 244 ff. 

Nirvana-Sutra, 218. 
Noble Eightfold Path, The, 25, 29, 

32, 33, 118, 133, 172, 330. 
Nobunaga, 134, 136 ff., 146. 
Non-duality, Dharma of, 186. 
:-Son-ego and Karma, 28 ff., 329. 
Noumenal World, 186 ff., 196 ff. 
Nukariya Kaifu, 175. 
I'\ uns, Buddhist, 46. 
Xyiirai, 218, 219, 221, 329. 

Obaku Sect, 142, 214. 
Ogiu Sorai, 148. 
Qjin Dutsu, 208, 221. 
Oiin Tennii, SO. 
Qjoyoshii, 107. 
Olopun, 218. 
Old Testament, 62. 
Oneness, Doctrine of, 197. 
Onomuji, or Okuni Nushi, 229. 
Oyiimei, 143, 144; School of, 143 ff. 

Painting, in Buddhism, 300, 301. 
Pakche, 77. 
Pali Canon (see also Canon), 169,345. 
Pali Language, 170. 
Pali Text Society, 158. 
Pantheism, 224 ff.; in Pre-Buddhist 

Literature; in Shingon and Tcndai, 
244 ff.; Relation of Phenomenal 
and Noumenal World in, 225; 
Personality in, 225 ff.; Atheism 
and Theism, 226; Polytheism, 322. 

Pantheon, of Shinto and Buddhism, 
98. 

Paradise (see also Nirvana), 58, 323, 
347, 348. 

Paradise Scriptures, 173. 
Paramitas, 208, 282, 347. 
Pataliputra, Council of, 54, 335. 
Patriotism and Shrine Worship, 343. 
Paul, Apostle, 188. 
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Peppe, 'IY. C. , 47. 
P ersecutions, of Buddhists in China, 

i 4 ff. ; of Christians in Japan, 
140 ff. 

Personality, in Buddhism, 221 ff., 
225 ff. 

P essimism, 49, 317. 
Phenomenal World , 186, 196. 
Philosophy, Buddhist Influence on 

Japanese, 303 ff. 
Pi taka, 166. 
Pluralisti c World , 199 ff. 
P oetry, Influence on, 302. 
P olytheism, 226 ff.; in Pre-Buddhist 

R eligion, 15, 1G; Relat ion to the 
Absolute of P hi losophy , 227; to 
Agnost icism, 326; to P antheism, 
230; Bodhisattva Ideal, 243 ; as 
Religion , 226 ff., 322. 

Pomash, 70. 
P opular Deities, List of, 227 ff. 
Pratyeka Buddha, 208, 209. 
Pretas, 203. 
Priests, Buddhist, 133, 157, 3 14, 316. 
Propaganda, Buddhist, 154. 
Propagandists, 157. 
"Provisional Self," 319. 
Psychology, Buddhist, 319, 323, 340. 
Ptolemy Philadelphus, 54. 
Puriina, 53. 
P ure Land Sects (see also Amida 

Sects), 69, 91. 

R a.hula, 23. 
R ajagriha, Council of, 53, 168, 169, 

335. 
R ational Principle, 144, 197 ff. 
R atna Shoaya, 96. 
Ratnasambhava, 96. 
R eincarnation, D octrine of (see also 

Transmigration) , 234. 
R elat ive Truth, 184 ff. 
R elat ivity of Truth, 321 ff. 
R eligion, 4, 5, 7, 270, 2i7; Buddhist 

Influence on Japanese, 303 ff.; 
State, 152, 153. 

R ennyo, 112, 135, 219, 223. 
R estoration, The, 150, 152, 308, 310. 
R hys-Da,·ids, 29. 
Rig-\'eda, 14 , 15, 171. 
Hiku Shosan, 143, 144. 
Rinzai Sect (see also Zen), 115, 142. 
Rissho Ankoku Ron, 123, 126. 
Ritsu Sect, 87, 336. 
Ritsuzo, 166. 
Roku Yokuten, 205. 
Ronzo, 166. 
Rupadh5.tu, 201. 

Ryobu Shinto, 79, 98. 
Ryonin , 104. 
Ryuju, 336. 

Sacred Books of the East, 159. 
Saddharma-Pundarika-SOtra , 58, 59, 

92, 125, 173. 
Saga, Emperor, 94 . 
Saicho (see also D engyo), 90. 
S'akyamuni (see also The Buddha 

and Gautama), 92, 95, 96, 112, 
329. 

S'akyans, 23, 47, 48, 58. 
Salvation, Doctrine of, 251 ff. ; in 

Gautama's System, 32, 37, 38, 
253; Varied l\Ieanings of, 60, 244; 
as Amida's Paradise, 245; as 
Ethical, 249, 250; in Popula r 
Buddhism, 249 ff.; as Nirvana, 
241 ff.; Essence of, 240 ff.; W ays 
of, 252 ff., 262 ff., 305 ff. 

Samantabhadra, 96. 
Sambhogakuya, 208, 221. 
Samboin, 330. 
Sameness, Theory of, 197 ff. 
Samskara, 346. 
Samuclaya, 330. 
Samyukta-Pitaka, 167. 
Sankai, 201. 
Sanron Sect, 85, 178, 262, 336. 
Sanse, 199 ff. 
Sansernbo, 108. 
Sanskrit Language, 170. 
SaYior-idea, in Amidaism, 259. 
Schisms, 43, 45, 53, 130. 
Schopenhauer, 36, 235, 334. 
Sculp ture, Buddhist, 299 ff. 
Sects, Tweh ·e Chinese, 336; Tweh-o 

Japanese, 130, 155; Subdivisions 
of, 130, 156. 

Seimei, King, 77, SO. 
Self, Doctrine of, in Primith-o 

Buddhism, 27, 31, 32, 329-334 ; 
in Zen Thought, 118, 216; in 
Hinayana , 193 ff.; in l\fah5.yiina, 
196; Unh-crsal Self, 11~. 216, 3 -10; 
Pro,-isional Self, 235; as Will-to­
be, 235. 

Sengeu, 229. 
Sensat ion, as seventh of the Tweh-e 

Niclauas, 190, 346. 
Seshin, 336. 
"Seven Fetters, The," 278. 
"SeYen Prides, The," 279. 
Shaka (sec also S'akyamuni), as 

Popular D eity, 229. 
Shikikai, 201. 
Shiwushiki, 206. 
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Shin Sect, 108 ff., 128, liS, 342; 
Doctrine of Grace in, 112, 254 ff., 
263; God-idea in, 111, 217 ff.; 
Future Life in, 113, 245 ff.; Con­
ception of Sin in, 113, 245, 258; 
Comparison with Gautama's Sys­
tem, 112 ff.; Future of in Japan, 
115; Revival of, 142, 312. 

Shingon Sect, 67, 90, 94 fT., 116, 117, 
123, 142, 178, 181, 312, 336. 

Shinnyo (see also Absolute and 
:\Toumenal World), 196 ff. 

Shinran, 108 fT., 132, 142. 
Shinto, l, 82, 83, 153, 303, 311, 336, 

343. 
Shirakawa, Emperor, 100, 101. 
Shirakawa II., Emperor, 342. 
Shitai, 330. 
Shi-Tenno, 229. 
Shodomon, 109, 252 ff. 
Shojo, 165. 
Shoman, 207, 208. 
Shomu, Emperor, SS. 
Shorenin, 1 OS. 
Shotoku, Empress, 89. 
Shotoku, Taishi, 84, 105. 
Shoyo Daishi, 117. 
Shura, 203. 
Shushi, 143 ff. 
Siam, Buddhism in, 10, 55. 
Siamese Alphabet, 170. 
Siddhartha, 22, 25. 
Sikkim, Buddhism of, 10. 

,Sin and Evil, 239, 2-10, 276. 
Sins of the Body, 279. 
Sins of the l\Iind, 279. 
Sins of the l\lou th, 2i9. 
Sinanfu, 63, 70. 
Sim, 16, 69. 
SiYaite Gods, 67. 
"Six Perfections, The," 282, 2S3. 
"Six Roots, The," as the fifth of the 

Twelve Nidanas, 190, 346. 
"Six \'irtues, The," 243. 347. 
"Six \\' ays, The." 202 ff., 209, 264. 
Skandhas, The Five, 36, 193, 337. 
Soga Mumako, 82. 
Soga no !name, 8 1. 
Sogei Shuchiin, 94. 
Sojiji, 119. 
Soron Sect, 336. 
Soseki , 135. 
Soto Sect (sec also Zen), 117, 135, 

142. 
Soul (see also Self and Nirvana), 18, 

19, 20, 36. 
Space, Conception of, 200 ff. 
Sparsa, 346. 

Spencer, H erbert, 212, 369. 
Spheres of Existence, 192 ff. 
Spinoza, 233. 
Sravaka, 207, 208. 
Subhadra, 53. 
Suddhodana, 23. 
Suffering, Doctrine of, 27, 29, 31. 
Suiko, Empress, 83, 84. 
Suitengu, 229. 
Sukhavati-Vyiiha, 173. 
Sumatra, Buddhism of, 10. 
Sumcru, 203 ff. 
Summary Teachings of Buddhism, 

183. 
Sun Goddess, SS. 
Sunday School, Buddhist, 312. 
Siirya, 16. 
Susa-no-o, 
Siitra-Pitaka, 166. 
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