THE PURE HEART: A MEDIEVAL JAPANESE
BUDDHIST POLITICAL THEORY OF LEGITIMACY

MAXIME MARCOTTE BOUTHILLIER

A DISSERTATION SUBMITTED TO
THE FACULTY OF GRADUATE STUDIES
IN PARTIAL FULFILLMENT OF THE REQUIREMENTS
FOR THE DEGREE OF
DOCTOR OF PHILOSOPHY

GRADUATE PROGRAM IN POLITICAL SCIENCE
YORK UNIVERSITY
TORONTO, CANADA

August 11", 2023

©Maxime Marcotte Bouthillier, 2023



Abstract

Due to narratives stemming from the currently-dominant Eurocentric belief-system,
contemporary works on legitimacy generally avoid the inclusion of ‘belief” as a core analytical
tool. However, pioneer of social science studies Max Webber clarified in The Profession and
Vocation of Politics (1919) the necessary relationship between beliefs and legitimacy when he
demonstrated that structures of authority/power can never be legitimate based only on their
existence alone; rather, they find their legitimacy through the belief system which sustains them.
This means that to understand catalyzers of political change — even more so the legitimizing of
new political dynamics — political theorists need to set aside their Eurocentric assumptions and
start engaging with beliefs seriously again.

Translating and applying an East-Asian commentary methodology to texts written in the
Heian 7% (794-1185) and Kamakura #i& (1185-1333) era of Japanese history, this work
excavates key beliefs that play a central role in discussions surrounding politics. More specifically,
this work focuses on passages found in the works of Buddhist authors, namely Eisai <74 (1141-
1215), Dogen 17t (1200-1253), and Nichiren H 3 (1222-1282). Ultimately, the goal of this
paper is to systematize these passages into a coherent medieval Japanese Buddhist political theory
of legitimacy, while clarifying the core beliefs in which this theory is anchored. This work first
establishes that the medieval Japanese Buddhist political theory of legitimacy places at its core
beliefs in the heart (kokoro /L), purity (shojo Viii3) and karma (go 3£), and proposes political
analyses of and solutions to legitimate leadership stemming from such beliefs.
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| take refuge in [the Buddha], the greatly Compassionate One, the Saviour of the World,
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“I was not born with the knowledge | have; | just like to study the ancients and pursue their ideas

with diligence” — Confucius?



Introduction

On January 28™ 1919, Maximilian Karl Emil Weber — Max Weber — gave the second part
of a series of lectures in Munich entitled Politik als Beruf, commonly known in English as “Politics
as a Vocation”. For now over a century, this lecture has remained the source of multiple teachings
in the field of political science, especially for its definition of the state as “that human community
which (successfully) lays claim to the monopoly of legitimate physical violence within a certain

2 Nonetheless, one of the most fundamental concept of Weber’s lecture (and the above

territory
quote), which he believed was the key to understanding how any institution of power comes into
being and sustain itself through time, is very often overlooked. That concept, is legitimacy. It
would be unfair, in fact, to claim that legitimacy as a concept is overlooked within the field of
political science and social sciences as a whole. To be more precise, what is too often overlooked
is not the concept of legitimacy in itself, but instead what Weber understood to be the foundation,

the root, the basis for legitimacy: beliefs.

To summarize, Weber proposed three grounds for legitimacy. The first one, traditional rule,
is “the authority of the eternal past, of custom, hallowed by the fact that it has held sway from time
immemorial and by a habitual predisposition to perverse it”3. The second one, charismatic rule, is
“the entirely personal devotion to, and personal trust in, revelations, heroism, or other qualities of
leadership in an individual™*. The third, legal rule, is obtained “by virtue of belief in the validity
of legal ‘statute’ and the appropriate juridical ‘competence’ founded on rationally devised rules’.
In one form or another, belief is always at the core of each of Weber’s propositions. Indeed,
traditional rule finds its legitimacy in deeply-rooted beliefs encountered within communal
practices and narratives that get naturalized — and thus unquestioned — over time (customs);
charismatic rule finds its legitimacy in the fact that “devotion to the charisma of the prophet or the
war-lord or the exceptional demagogue in the ekklesia or parliament means that the leader is
personally regarded as someone who is inwardly ‘called’ to the task of leading men, and that the
led submit to him, not because of custom or statute, but because they believe in him”®; and legal
rule finds its legitimacy in the belief in the validity of the legal statute or the appropriate

competence of its leaders and/or apparatuses. Weber further adds that any leader and its supporting



institutions “can only keep control of his following as long as a sincere belief in his person and his
cause inspire at least some of the group, probably never in this life even the majority of them™’. In
other words, legitimacy, in one form or the other, always emerges, anchors, and sustains itself
through beliefs. According to Weber’s analysis, beliefs and legitimacy should, and cannot be,

separated.

However, it is crucially important to note that Weber did not conceptualize beliefs within
the current secularized framework of beliefs as relegated to the realms of religion, spirituality, and
superstition. In fact, for Weber, beliefs are the things that are considered “matters-of-fact”
(Versachlichung) in a particular social context. For instance, Weber observes that “it is one of the
conditions of success in this, as in any apparatus subordinate to a leader, that things must be
emptied and made into matters-of-fact, and the following must undergo spiritual proletarianisation,
in order to achieve 'discipline”. In Weber’s term, this process is called rationalization, and Weber
reminds us that “one may rationalize life from fundamentally different basic points of view and in
very different directions”®. Simply put, the legitimacy of any structure of power emerges and
sustains itself when beliefs are so deeply anchored and unquestioned by its followers that these
beliefs become “matters-of-fact”. In other words, it happens when beliefs are not perceived to be
simply “beliefs” anymore and are rather “just facts”, or just “the way it is”. The contemporary

expression for this process is called naturalization.

This point is of major importance because it is well-established that currently-legitimate
knowledges, as presented within the discourse of scientific rationality, are strongly anchored
within a narrative of “objectivity” and “facts”. Within this discourse, “facts” and “beliefs” are
placed as two dualistic opposites: what are perceived to be “facts” are legitimate, what are
perceived to be “beliefs” are illegitimate®®. In this sense, Weber reminds us what are currently
understood to be “just facts” are simply beliefs that have gone through a process of naturalization
within a particular apparatus of power, and these facts/beliefs now form the foundation that further
anchors and propagate the legitimization of this apparatus. By erasing the duality of “facts” and
“beliefs”, Weber emphasizes the necessity to deeply and seriously engage with the “assumed-to-
be-true”, the “matters-of-facts” — i.e. the beliefs — of societies if we hope to have any chance at
truly understanding of how particular forms of power have been legitimized while others

2



delegitimized within different cultural and historical contexts. Weber dedicated the entirety of his
short life to doing just that. One important lesson that Weber’s theory reminds us is that, it is
mandatory to not delegitimize and discredit the “matters-of-facts” of different cultural/historical
contexts simply because they are relegated to the negatively-charged category of “beliefs” in our
own current frameworks. As David Campbell puts it: “[o]ne must allow the beliefs as a fact, and

not deny this fact because one disagrees with it”*.

Although not the main purpose, this last point is one of the multiple goals of my work.
Indeed, | wish to offer an indirect albeit important criticism of the current discipline of political
science for its lack of serious and meaningful engagement with the topic of beliefs in its
theorization of power and legitimacy, and for finding usefulness in the concept only when in
alignment with neo-colonial, Eurocentric, white-supremacist agendas. Indeed, the current heavily-
secularized discipline of political science, as an enthusiastic participant in the greater scientific
modernization project, has purposefully and increasingly turned away from engaging with the
matter of beliefs in its theorizations of power. This means that the topic of beliefs has been
relegated to other disciplines such as religious studies, anthropology, cultural studies, psychology,
and so forth, thus allowing the field of political science to continue surfing the secular-powered
wave of scientific rationality and its resulting oppressions. Nevertheless, interest in studying the
relationship between beliefs and political power have slowly been resurfacing in recent years.
Ironically, this resurgence is happening primarily in connection to two sets of interconnected
circumstances: (1) the neo-colonial leaders of the North American and European countries have
failed multiple times to impose reforms and/or implement puppet leaders in overseas settings
because “these Others” do not have the belief systems to legitimatize their newly imposed, external,
authority/system; and (2) the rise of the islamophobic narratives of Islamic fundamentalism
coupled with the increasing paranoia of terrorism has spurred to the necessity of understanding
Islamic religious beliefs for the sake of defending the “West” against it and suppressing it. In sum,
it is only after North American and European political interests failed to fructify overseas as a
result of “different beliefs”, coupled with a fear of “the Other”, that political scientists have thought

it worthwhile to start thinking about incorporating beliefs in their theorizations again.



Nevertheless, my work does not simply seek to provide a critique of the discipline of
political science; rather, | hope that my work can be seen as a broader criticism of the entirety of
the current system of beliefs which legitimizes the legacies of colonialism, racism, sexism,
patriarchy, capitalism, (neo)liberalism, homophobia, transphobia, ableism, and so forth. Indeed, it
is important to remind ourselves, based on Weber’s observations, that any structures of power —
including the ones which result in the axes of oppression present in our current societies — have a
network of beliefs at their roots which allow them to be perceived as legitimate by the people that
populate and perpetuate it. This implies that any radical change of our current institutions cannot
take place as long as the beliefs that sustain them remain unquestioned, unchallenged, and
unchanged. Remaining as such only means that the changes that are taking place can only be minor
and have limited weight in impacting the core legitimacy of these systems. Practical-oriented
changes are always needed to help alleviate the suffering caused by our oppressive institutions in
the present. However, if we want to pave the way to a different, oppression-less world for the
future, we also need to do the work of delegitimizing the current structures of power. In other

words, we need to challenge their core beliefs.

It would be unfair to talk about challenging core belief systems without highlighting the
incredible contribution that indigenous, black, brown, latinx, asian, LGBT2Q+, feminists, de-
colonial, anti-capitalist, etc. authors and artists have produced. | personally am highly indebted to
the works of Linda Tuhiwai Smith!?; Wendy Brown*3; Maile Arvin, Eve Tuck & Angie Morrill*4;
Audra Simpson®®; Maria Lugones'®; Sadia Abbas'’; Jane Bennett*®; Vandana Shiva'®; Andrea Bear
Nicholas?’; Rauna Kuokkanen?!; Jennifer Jihye Chun, George Lipsitz & Young Shin??; Chandra
Talpade Mohanty?3; Vivian M. May?*; Sirma Bilge?®; Rita Dhamoon?®; Saba Mahmood?’; Nancy
Fraser?®; Erica Fudge?®; and Jakeet Singh®C. All of these authors have, in one way or another,
contributed to my understanding of the deeply embedded and intersectional nature of the current
systems of oppression. Indeed, by dissecting and problematizing the various mechanisms of our
currents systems, they have given me the opportunity to learn about the extent to which our systems
of thought have been naturalized and engrained in our social fabric and psyche. This led to the
realization that our attempts at dismantling these systems have not yet been satisfactory precisely
because our emancipatory agendas — and especially the people that are in position of power to put

forth agendas — are still enmeshed with the same beliefs that legitimizes these systems. The result
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is that, consciously or not, most of us still reproduce the same naturalized oppressive dynamics in
our proposal for revolutionary projects. Without their contributions, my project would have never

found its first stepping stones.

Nevertheless, my work more precisely seeks add to these already powerful voices by
providing another voice to the choir: that of Buddhism — particularly medieval Japanese Buddhism.
In fact, my own personal journey with studying Buddhism as an academic, and then joining the
greater Buddhist community as a practitioner myself, has always been fueled by the radically
alternative perspectives and experiences that this extremely rich and deep tradition cultivates.
Indeed, through my academic and personal exploration of Buddhism | have come to realize that a
lot of the fundamental assumptions that sustain the legitimate structures of power of the
(Eurocentric) modern world are oftentimes simply untenable within a Buddhist framework. Even
more, the fundamental assumptions of Buddhist thinking are surprisingly often in direct
contradiction to the beliefs that sustain our current disruptive ways of living. In fact, the most
radical critigue and opposition to the currently-naturalized beliefs |1 have personally ever
encountered has come from Buddhism.

Nonetheless, | feel obligated to mention that my goal here is not to convince the reader that
they should convert and adopt Buddhism, or that Buddhism is faultless in all its aspects. In fact,
the numerous forms of institutionalized Buddhist traditions across times and cultures have also
played terrible roles in perpetuating pain, suffering, and destruction on their own terms3!.
Nevertheless, for me, my journey all started from encountering a different view, a different kind
of voice. | simply wish that my work can help playing that role for others.

Indeed, the primary goal of my work is hope. For this, | ask the reader to let yourself be
guided into a world that operates differently than your own. | ask you to allow yourself to
experience a glimpse of what it feels like to see the world through different eyes. At the end, | wish
that you will appreciate the experience enough to gain hope that the way we currently see things

is not the only way; and move on to explore what different alternatives looks like for you.

That being said, thousands of works have been done on Buddhism and the goal here is not

to simply repeat the great wealth of knowledge that is already available. However, it is very rare
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to encounter a book that specifically deals with presenting a Buddhist political theory. Even on the
rare occasions where this can happen, | have barely ever encountered a work that specifically seeks
to systematize a Buddhist political theory of legitimacy. Even in the too-few works that do engage
with the topics of Buddhism and legitimacy, the engagement with the matter of belief is either
completely absent or very superficial. 1 will be discussing this further in the literature review

section.

Overall, my work seeks to answer the following question: What are the ways in which core
beliefs around politics and legitimacy present in Japanese Buddhist texts of the Kamakura era

help us establish a medieval Japanese Buddhist political theory of legitimacy?

In order to do so, | find it useful for the reader to be guided into a step-by-step process that
mimics the inductive process of my own data collection and its resulting analyses. More precisely,
in Chapter 1 (entitled ‘Historical Context’), I will give a brief overview of the historical context of
the transition between the Heian *F-%Z (794-1185) to the Kamakura #}i/2 era (1185-1333) of
Japanese history with the goal of helping readers develop a basic understanding of the political

and social reality of the time when the primary sources were written.

In Chapter 2 (entitled ‘The Case of the Pure Heart’), I will provide my own translations,
commentaries, and analyses of passages of classical Japanese texts of various disciplines —folklore,
art theory and poetry, etc. — written during the Heian era with the goal of finding which beliefs are
present across multiple aspects of ancient Japanese life that survived the political transition to the
Kamakura era. This chapter will demonstrate that a key belief that keeps revealing itself through
the texts is that of having a pure heart. This belief in a pure heart will be the pivot of my entire

work.

In Chapter 3 (‘Eisai2<V8°), 4 (‘Dogen>< /4°), and 5 (‘Nichiren Hi&), I will provide my own
translation and commentaries of passages from key figures and founders of Buddhist traditions —
namely Eisai®? %274 (1141-1215), Dogen® 3t (1200-1253), and Nichiren3* Hi# (1222-1282)
respectively — with the goal of exploring how the belief in a pure heart/mind is present and

understood by each of these authors in their own respective traditions. Moreover, these chapters
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will explore other beliefs which orbit around the pure heart/mind — such as purity, karma, rebirth,
suffering, enlightenment, disasters, diseases, and more — allowing us to locate this concept within
the broader theoretical system of medieval Japanese Buddhism. These chapters will also present
passages from each authors where they share their insights on politics and legitimate governance.
This will allow us to see how/if the belief in a pure heart plays a role in each authors’ theorizations

of politics more specifically.

Chapter 6 (‘The Pure Heart: A Medieval Japanese Buddhist Political Theory of
Legitimacy’) will be dedicated to putting together the teachings of Eisai, Dogen, and Nichiren into
one whole coherent system, thus offering the first cross-sectarian medieval Japanese Buddhist
political theory of legitimacy in the English language. | will also present to the readers a
systematized roadmap of the beliefs surrounding the pure heart which gives this theory its
grounding. This will allow the readers to have a clear, systemic representation of the rationalization
process surrounding political legitimacy as understood within a medieval Japanese Buddhist

worldview.

In the conclusion, I will guide the reader in an exercise which seeks to conceptualize our
contemporary realities through the medieval Japanese Buddhist political theory of legitimacy.
More specifically, having now concretely systematize and presented a medieval Japanese Buddhist
political theory of legitimacy based on the pure heart— and the beliefs that orbit around it — what
conclusions could we draw about our contemporarty circumstances if we were to follow this
particular rationalization for ourselves? With this exercise, | wish to intentionally remind the
reader that not only is it possible for anyone to start seeing the world differently; but this starting
point is, actually, always at our fingertips. However, to do so meaningfully, we still have to be
ready to engage on the journey of learning to let go of our Eurocentric, white supremacist,
patriarchal, neo-colonial, neo-liberal, capitalist, classist, ableist, heteronormative, modernist, and

anthropocentric assumptions and the power imbalances that result from them.

In the end, my work will have hopefully succeeded in helping the readers to let go of their
assumptions for a moment by meticulously guiding them through an alternative framework of

rationalization and its own respective resulting conclusions. Perhaps readers will also be inspired
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to remember that, as the Rokudai Shojiki states: “not forgetting the things of the past; this is called

taking care of posterity”’°,

Literature Review

As mentioned above, engaging with beliefs as a meaningful tool for analysis when seeking
to understand legitimacy is oftentimes absent when looking at the literature which analyses and
expands upon Weber’s work. Generally speaking, the Weber-inspired literature can be split into
two primary categories. On the one hand, we have scholars who place their efforts in understanding
the underlying belief structure which supports a particular religion; those scholars very rarely show
interest in integrating their analyses of religious beliefs within a broader discussion of political
legitimacy. On the other hand, we have scholars who seek to understand the political developments
of particular historical contexts, and oftentimes include a deeper discussion of political legitimacy;
those scholars rarely focus on discussing the underlying beliefs at the core of their political
analyses and rather opt for a more historical materialist-inspired route. In sum, one group focuses
on beliefs but rarely talks about legitimacy, and the other talks about legitimacy but does not (or
barely) bring beliefs to the table. This is deeply problematic since, as seen previously, for Weber,
legitimacy and beliefs cannot be separated.

For a comprehensive overview of some key aspects of Weber’s contributions, we will start
with Bryan Turner’ preface to Karl Lowith’s book (which we will engage with next). This will
allow the reader to have a good summary of Weber’s broader thinking, while at the same time
highlighting how leaving out Weber’s belief-based theory of legitimacy — as many authors do — is
very problematic when trying to make sense of his work and his agenda. In the preface, Turner
explains that for Weber as well as for Marx “capitalist society was, from their relatively similar
views on ontology, inescapably problematic, but also revolutionary by comparison with the
traditional civilizations of both the West world and Asia”3®. He further explains that “Weber
accepted Nietzsche's argument that knowledge (‘truth’) is always knowledge from a particular

perspective, that is, from the standpoint of a system of values. Because God is dead, there is no
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grounding by which one perspective could have legitimacy over other perspectives. ‘Truth’ is
therefore provisional and it is practical in the sense that it is relevant to specific aims and
purposes™®’. According to Turner, this led to Weber's “conviction that social science cannot be
presuppositionless, that value judgment is inevitable, and that the "laws" of history were merely
heuristic devices. The result was a devastating critique of the claims made by Marxists that political
economy was an exact science which could predict the collapse of capitalism with precision. The
‘economic interpretation’ of history was merely a one-sided perspective which could be challenged
by an equally one-sided spiritual interpretation38, With this realization, Turner explains Weber’s
take on the Nietzschean dilemma that “rationalization has destroyed the magic garden of faith and
certainty, but it has not produced an alternative set of values which are credible [... This is due to
the fact that s]cience itself is not a value system, because it is primarily concerned with means
rather than with ends”°. In this sense, “Marxism for Weber involved a further rationalization of
life by regulating the market, controlling investment and centralizing authority. Marxism would
intensify the negative impact of instrumental rationality on the life-world”*®. Turner then, using
Lowith’s analysis, notes how “Weber's own response to the crisis of perspectivism can be found
in his discussion of ‘personality’ and in the ‘ethic of responsibility’ [... which] has close affinity to
Heidegger's view that responsibility and calling are necessary features of an adequate orientation
to the daunting contingency of our being-in-the-world”*t, Turner sees this connection in the fact
that “although human beings can never fully escape from the iron cage of the rationalized world
of bourgeois capitalism, we have a duty to face up to this reality and in the process we become
committed to the development of personality [... which] refers to a life-plan or a structure within
which the chaotic events of the life-cycle can be located”*2. Turner further explains that “Weber's
view is that authenticity consists in 'facing up to reality' and in making a conscious choice about a
life-style which can be rationally defended. Authentic personality involves a certain degree of
isolation and separation in order to bring up a reflexive ordering of one's own personal and social
reality”*. The issue is that, for Weber, a rational personality is faced in principle by two competing
but viable life-strategies: (1) an ethic of ultimate values — one can either stand by one's own values,
regarding them as having an absolute authority, and make decisions by reference to these
transcendental standards without regard for consequences and implications; and (2) an ethic of

responsibility — to organize one's life by reference to responsibility for more limited objectives and
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tasks, paying close attention to consequences and implications*. Turner points out that “Weber
felt that the ethic of absolute ends had been rendered impossible and arcane by secular social
changes. A modern person could really only choose an ethic of responsibility, knowing that our
values are not absolute but provisional, not universal but local”*®. Weber’s response to the reality
of being pigeonholed into an ethic of responsibility as the only viable choice is expressed in his
idea of calling or vocation (Beruf) which again retains resonances with Heidegger’s existentialism.
Indeed, Turner highlights that “Weber, accepting that secularization was a necessary feature of
rationalization, rejected the possibility of a religious vocation as a personal solution to the
meaninglessness of a rationalized social order, and accepted instead that an ethic of responsibility
was perhaps best expressed through either a vocation in politics or a vocation in science’*®. Turner
thus concludes that “for Weber, there was ultimately no clear escape from the iron cage of
specialization and rationalization. Here the only plausible answer was one of stoical resolve™’.
Turner’s presentation of Weber’s overall perspective is useful in locating Weber’s tought within
the broader German intellectual and political context of the time ¢, Nonetheless, it is important to
note that although Turner acknowledges that Weber’s solution reaches its conclusion in an ethic
of responsibility that is best expressed in a vocation/calling for science or politics, there is no
further elaboration of what this vocation of science or politics consists of. This leads Turner to
conclude that “the only plausible answer was one of stoical resolve”, which I believe is reductionist
and serves the agenda of limiting Weber’s theories potential for societal change. This is especially
true when we further explore the content of Weber’s The Profession and Vocation of Politics, the
audience, and the reasons behind these lectures. Indeed, by Turner choosing to ignore exploring
Weber’s theory of legitimacy and beliefs presented in The Profession and Vocation of Politics, he
is not able to see how by emphasizing how legitimacy emerges and sustains itself through beliefs,
Weber is already doing groundwork for radical social change throughout his work, which — he
understood — can only truly come about through challenging the legitimacy of the current systems
by undermining the core beliefs that perpetuates it and from which it emerges. In order for these
naturalized truths to ‘return back’ to the status of beliefs so that can be challenged, we need to
break their status as ‘matters-0of-facts’ which requires, first, for them to be brought to light, and,
second, for them to be thoroughly contextualized through historical analyses. This, is precisely

what Weber spent his life trying to do. Furthermore, these lecture targets an audience of
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intellectuals, politicians, and military men and therefore place their emphasis on how to live within
the current system. It is reductionist to conclude that because Weber sought to give his analysis on
how to best live within the current systems, this must also mean that Weber also cannot see a
potential way out of these systems. In fact, | believe that this hope for new and better futures found
in Weber’s work comes about precisely in his beliefs-based theory of legitimacy. Turner, by not
meaningfully engaging with Weber’s beliefs-based theory of legitimacy, is unfortunately led to
conclude that Weber’s position is merely pessimistic. Because of this, Turner fails to see how
Weber’s analysis in The Profession and Vocation of Politics leads a very simple, but central
conclusion that summarizes almost the totality of Weber’s agenda: meaningful, material, radical

social change can only happen in tandem with radial change in beliefs-systems.

Following the preface by Turner discussed above, Karl Lowith, in the rest of the book?®,
engages with the topic of beliefs. However, similar to Turner, he forgets to connect their
importance to the Weber’s theory of legitimacy, which | believe leads him to falsely identify
Weber’s goals. For example, Lowith states that in Weber’s work, “it is therefore the belief of
science in objective norms and their scientific demonstrability which Weber fundamentally attacks
with the means of science itself and for the sake of scientific ‘open-mindedness”. He further
explains that “Weber’s ‘methodological’ treatises spring ultimately from his awareness of this
particular situation, that ‘after a thousand years of an allegedly or supposedly exclusive orientation
toward the magnificent pathos of the Christian ethic, our eyes have become blinded to it’”*>L.
Lowith also adds the observation that “Weber fought against the belief in objectively worthwhile
aims, institutions and concepts as a form of idolatry and superstition. All this in order to preserve

the human hero” °2

. In sum, Lowith assessment clarifies Weber’s agenda of attacking the
naturalized beliefs which orient the modern rational scientific world. However, by not engaging
with Weber’s theory of legitimacy at all, Lowith is not able to recognize the function beliefs play
in relations of power for Weber and therefore cannot give a concrete explanation as to the
reasoning behind Weber’s choice to attack beliefs rather than other spheres of the social world.
This 1s why Lowith is only able to claim that “the essential positive purpose of Weber’s essays in
the philosophy of science is the radical demolition of illusions”>®. Similar to Turner, without

engaging with Weber’s theory of legitimacy, Lowith cannot see that the reasons for demolishing

those illusions in the first place is because Weber understands those illusions — the results of beliefs
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— to be key agents in furthering the dissemination of the legitimacy of particular forms of power
he deems to be deeply problematic — i.e. modern rational scientific capitalism. This means that
“fighting against objectivity” is not simply for the sake of “preserv[ing] the human hero” or to
maintain “scientific open-mindedness” as Lowith claims; rather it is an attempt to uproot the roots

of legitimacy of current institutions of power embedded in modern rational scientific thinking.

A scholar that directly engages with Weber’s beliefs-based theory of legitimacy is Andrew
Dawson, who clarifies that for “Weber, a state is legitimate to the extent that there exists a
widespread belief in its legitimacy leading to its orders enjoying ‘the prestige of being considered
binding’ among the citizens it means to rule”®*. Dawson’s article also provides an important
overview of the literature on legitimacy when noting, for example, that “Beethem writes: ‘the
misleading Weberian strategy of reporting people's belief in legitimacy... has been an almost
unqualified disaster’, adding that ‘the whole Weberian theory of legitimacy has to be left behind
as one of the blindest of blind alleys in the history of social sciences’°. Dawson also explains
that “some suggest that [Weber] reduces legitimacy to ‘routine submission to authority’. This
would imply that state legitimacy is nothing more than obedience to state authority, and is therefore
not conceptually independent from legal compliance®. Still, he reminds us that “Weber maintains
that ‘the orientation of action to an order involves a wide variety of motives’, suggesting that there

are diverse reasons for obeying the law”®’

, and thus “state legitimacy as conceived in the Weberian
tradition cannot be reduced to legal compliance™®®. Aside from providing useful insights into the
literature on legitimacy, Dawson’s article seeks to grasp the relationship between state legitimacy
and homicide rate, with state legitimacy understood as confidence in parliament. The results of his
cross-national statistical test produced on 86 countries demonstrate that: (1) “countries with higher
levels of state legitimacy tend to have lower homicide rates”; (2) “the statistically significant,
negative relationship between state legitimacy and the homicide rate at the cross-national level is
both consequential and robust across different source of homicide data”®; and (3) “the relative
importance of state legitimacy exceeds other, well-established explanatory factors of homicide
such as ethnic heterogeneity, income inequality, the proportion of the young male population and

» 68l From these observations, Dawson thus concludes that “incremental

GDP per capita
contributions of state legitimacy to the total explained variance is greater than those of income

inequality and economic development”, and that “a lack of consensus surrounding state legitimacy
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is associated with higher homicide rates”?. Moreover, Dawson notes that his research suggests
that “in order to decrease homicide, a state must attempt to increase its legitimacy by building trust
and confidence between itself and its citizens. This may involve concrete steps of change taken by
the state; however the analysis suggests that this would also require a concomitant change in
popular dispositions toward the polity — that is, a change in the political culture”®®. This means that
even though structural changes can take place within the state apparatus itself, without changes in
the beliefs/norms of the population taking place simultaneously, state legitimacy will not improve.
It is thus possible to observe through Dawson’s research that beliefs in state legitimacy plays a
more significant role in impacting social behaviors (in this case, homicide) than other traditionally-
used factors of measurements such as race, ethnicity, class, sex, etc. Nevertheless, even though
Dawson’s research significantly supports Weber’s theory, he does not provide any insight as to
how these beliefs come to be. Indeed, “confidence in parliament” as a unit of analysis does not
allow for the readers to understand which particular beliefs generate ‘confidence’ within a
particular socio-political context. In other words, Dawson falls closer to the category of scholars
who focuses on legitimacy without making significant contribution to the discussion surrounding
the structure and history of these legitimacy-generating beliefs. Furthermore, Dawson is a great
example of many Weberian scholars who, despite engaging with Weber’s beliefs-based theory of
legitimacy more explicitly and directly than most, uses Weber’s work exclusively with the goal of
having a better grasp of the present. Indeed, as we shall see below, an important gap within the
Weber-inspired scholarship is that whenever meaningful engagement with Weber’s beliefs-based
theory of legitimacy is found, it is almost always to seek to understand modern times, but it is

never used to seek to understand the past just as Weber himself sought to achieve.

Less sympathetic of the Weberian framework is David Campbell who ascertains that
“value-free empirical study of legitimacy is impossible, and that scientific commentaries which
purport to have carried it out merely conceal the value-judgements they necessarily contain’®,
Campbell posits that “[flor Weber, value-free understanding of beliefs in legitimacy irrespective
of their truth is the requisite of the scientific discussion of legitimacy”®®. Campbell clarifies this
when stating that “[w]hen Weber holds that beliefs in legitimacy maintain the stability of an order
of domination he by no means wishes to confer any actual legitimacy upon that order. He merely

wants to point to the empirical significance of validity”®®. In other words, Campbell criticizes
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Weber’s methods — and by extent Weberian scholars — for claiming to analyze beliefs from an
‘objective’, ‘value-free’ perspective without realizing that this ‘objectiveness’ is in itself a product
of a particular set of beliefs belonging to modern rational scientific inquiry. In Campbell’s words:
“Weber continually diminishes the contextual material rationality of traditional orientations by
assessing these against a conception of rationality as such identified with capitalist economic
rationality”®’. This unaccounted uncritical positionality of the Weberian researcher leads them to
use language such as “they believe that”, “they perceive [X] to be true”, as well as an extensive
use of quotation marks when engaging about beliefs that are different than their own®. Campbell
claims that this linguistic lapse by Weberian researchers is the locus where is it possible to see
their own value judgements. This is because if the researchers themselves held these beliefs to be
true, they would not be using such Othering language and would rather claim them as facts. Indeed,
not speaking of these beliefs as fact is precisely making a value-judgement on them; that is, from
a scientific standpoint, they are not true, or at least they can merely be subjectively true. Campbell
moves on to propose that for any engagement with the belief system of Others to be genuine, these
beliefs need to be presented within the linguistic conventions from where they originate from and
be presented as true. This creates a problematic because it renders the role of the researcher
completely useless since the researcher is then forced to merely tautologically repeat the
knowledge as it is and is denied any possibility of analysis or criticism whatsoever®®. In Campbell’s
own words: “In Weber, critique is lost as dialogue is suppressed”’°. This is problematized not just
from a methodological angle, but also from an ethical one because “[if] actors’ beliefs are shown
by social explanation to contain mistakes, then these must be criticized by any social science
striving for adequacy to its subject matter”’t. Although Campbell’s critique is thorough and
lengthy, his own work could easily be undermined by his own logic. Indeed, Campbell criticizes
Weber for imposing his own internalized rational scientific beliefs — i.e. value-free, objectivity,
neutrality, etc. —onto his analysis of others, while he himself criticizes the work of another (Weber)
based on the premise that it does not follow the scientific path of finding objective truths because
Weber’s value-free framework is embedded in only describing provisional, subjective truths.
Moreover, Campbell’s proposition that actors’ beliefs must be criticized for a social science to be
adequate is also embedded in his own particular unacknowledged uncritical positionality with

regards to his own beliefs about the adequacy of what should be deemed proper knowledge
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production within the framework of the scientific method. In sum, Campbell’s critique contains
these two contradictory elements: (1) he rejects Weber’s objectivity to not be true objectivity
because Weber did not overcome his own rational scientific biases, and (2) he does so while not
engaging with —and therefore does not overcoming — his own rational scientific biases and making
claims of what true objectivity should look like. In other words, if, according to Campbell, we
should dismiss someone’s work because it is stemming from their own unacknowledged uncritical
positionalities of what a proper scientific approach should aim to be; then we should reject
Campbell’s criticism altogether as well. Furthermore, as mentioned earlier when analyzing the
work of Turner, Weber already clearly established his epistemological position that “’social science
cannot be presuppositionless, that value judgment is inevitable”’?. This means that criticizing
Weber’s framework for not being aware of his presupposition is actually incredibly misinformed
of Weber’s own theoretical positions since if Weber did not believe in anyone’s capacity to be
presuppostionless, why would he claim and seek to be so in the first place? All in all, Campbell’s
critique shows itself to be more about his desire to posit his own objective-based epistemological
superiority over Weber’s subjective-based framework, rather than a genuine critique of the
framework from within its own respective theoretical boundaries; which, again, is ironically what
he criticizes Weber of doing. Campbell’s article is interesting not simply because his own logic
undermines his own critique, but also because his presuppositions renders him unable to see worth
in Weber’s analysis aside only from “the presence of the theme of rationalism in Weber's
understanding of lay beliefs in legitimacy” . Indeed, Campbell’s unacknowledged — or simply
ignored — positions regarding objective truth in science and the duty of the scientist to be critical
does not allow him to see the revolutionary potential of a Weberian framework which values and
aspires to engage with different beliefs systems while remaining within one’s subjective
limitations. His critique that “[iln Weber, critique is lost as dialogue is suppressed”’®, cannot
recognize that when he says “critique is lost” it truly means ‘Eurocentrism does not prevail
anymore’; and when he says “dialogue is suppressed” it truly means ‘Eurocentrism is not the
universal standard of measurement anymore’. Campbell’s Eurocentric narrative is unfortunately
incredibly prevalent within academic circles even today and is still used as one of the many
mechanisms used to deny any form of meaningful engagement with any perspectives outside of

the scientific, Eurocentric, white supremacist standards. In fact, a meaningful engagement with

15



any non-Eurocentric systems of knowledge production can only come about precisely when not
seeking to establish their relevance with European-based forms of knowledge. In fact, presenting
different knowledge as it is, without critical-based Eurocentric analyses superposed over it, should
not be discarded as simply tautological as Campbell claims; rather, it should be valued and

encouraged for its revolutionary potential as opening doors to different ways of being-in-the-world.

Since my work focuses on Japan, it is important to include the ways in which Weber’s
theories have also been understood and utilized by Japanese scholars. This is especially true since
it is generally unknown to Eurocentric academic circles that the field of Weber Studies (ueba gaku)
7 = —/N—%% was fairly prominent in Japan. This led to numerous interesting studies and take
on Weber’s theorizations as it bloomed within a very particular political context. Hayashi,
Yamanaka and Swanson’® describe this process as follows: “The Japanese studies on Weber’s
comparison of East and West mainly attempted to clarify social structures in the East from the
standpoint of historical materialism, and in the studies Weber was usually referred to critically
[...] The interest in ethos theory contributed to the tendency to see Weber’s theories on religion
not as objects for analysis but as matters to be understood subjectively as models for self-
improvement”’’. Hayashi, Yamanaka and Swanson’s article is very useful in giving an overview
of the field of Weber Studies in Japan, especially to non-Japanese speakers. They explain that
Japanese scholars usually took two positions with regards to Weber’s work: the first one dismissed
Weber’s theories of religion as irrelevant, and the second one sought to adapt Weber’s theories to
the Japanese context while remaining critical of it’®. The authors explain that proponents of the
second position usually rejected Weber’s proposition that the Protestant ethos is the only possible
model leading to modernization, and instead sought to examine the relationship of Japan’s own
modernization and the religious ethos that supported and sustained it’®. Overall, Hayashi,
Yamanaka and Swanson’s work is very helpful in demonstrating the ways in which the influential
Japanese scholars who engaged with Weber’s work were less preoccupied with seeking to
understand their own historical context using his theories, and instead focused almost exclusively
on the question of modernity and especially circumstances behind the rapid Japanese

modernization throughout the 20™ century.
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To start, the works of Oguchi lichi /)»[1{&— (1910-1986) is of the ‘second’ position
mentioned above, as it supported Weber’s overall theory while remaining critical of his dismissal
of magic. Indeed, Hayashi, Yamanaka and Swanson explain that “Oguchi's incorporation of
Weber's theory of charisma was dictated by the nature of his ideas on the ‘magical-type society of
the masses’ in Japan, the structure of control that developed from this basis, and the authority that
justified it®. Indeed, “[Oguchi] treats the existence of magic as a given, and its interest is rather
in understanding the special characteristics of the social structure of Asian societies, including
Japan, that are very tolerant of magic. In other words, he tried to grasp the special characteristics
of a social structure that makes possible the maintenance of magic, from the perspective of social
control and the authority that supports that control”8. Still, like many other Weber-inspired
Japanese theorists, Oguchi thought that magic and social progress “are always placed at opposing
poles, and he takes the rather optimistic view that the overcoming of magic will inevitably lead to
social progress”®2. Moreover, “Oguchi considered Japan to be a ‘magic-oriented society’ that gave
birth to the worship of authority among the masses and led to the support of the emperor system.
He labelled Asian society in general as ‘an enchanted garden’ (jujutsu no sono Wil o[ )®,
Overall, Oguchi, whose work on Weber started in prewar Japan, used Weber’s work to clarify the
characteristics of Japanese religions and was key to introducing Weber to the Japanese context®.
Oguchi’s agenda of using Weber’s work to assess the structure of Japanese religions in order to
analyse their own context provided the foundation of a large amount of authors after him — either
as a critiques or supporters. Contrary to many, Oguchi’s work did provide insightful analyses of
particular beliefs at the core of Japanese religions, and did relate those beliefs to the legitimization
of power as it took place within the Japanese historico-cultural own context. This is well
exemplified in his assessment that beliefs in magic were the root for the legitimacy of the imperial
system. However, even though Oguchi’s works provide a very insightful analysis of the beliefs in
magic and to the creation of social structures that reflects such beliefs within the Japanese context,
his work still offers barely any other insights into other beliefs outside of magic that might play a
role in the legitimization of political authority. This moves away from Weber’s multifactorial
analysis of history and social formations which criticizes reducing such processes to being due to

only one cause.
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A direct critique of Oguchi’s work — but also of a broader tendency in Weber Studies circles
— is provided by Shimazono Susumu & & (1948-...) who “gives a high appraisal of Weber's
position in the sense that Weber presumed a religiously informed ‘ethical reform among the people’
as the background to modernization in the West®. Hayashi, Yamanaka and Swanson explain that
“Shimazono points out that the people who have discussed Japan's modernization from the
perspective of Weber's theories ‘have been so attached to the standpoint of modernism that they
have believed that the Japanese people languor in an 'enchanted guarden’, and have lost sight of
the existence of 'the current of popular ethical reform' (taishateki rinku shin K& ffi 75 5r) 7788,
To elaborate, Shimazono states that modernization in Japan contains a “current of popular ethical
reform” that is radically different from the West. In fact, Hayashi, Yamanaka and Swanson explain
that “the magical religiosity of the New Religions [shin shitkyo #777%%4] and their teachings have
been positively appraised by Shimazono as factors aiding modernization in Japan”®. More
specifically, for Shimazono, magic itself should not be understood as the key element which
fuelled the popular ethical reforms behind Japan’s modernization; rather he perceives the
“vitalistic concept”® (seimei shugi teki shiss ZE £ EAH) embedded within the magical-
based religiosity of the New Religions to be “something that can act as the foundation for modern
and post-modern society”®. In this sense, Shimazono rejects the ideas put forth by other scholars
such as Otsuka (see below) who would see Weber’s theories of capitalist development as a model
for modernization. Still, Shimazono recognizes the value of Weber’s theories in the fact that it
presents an understanding for modernization as stemming from religious beliefs and ideals rather
than other sources such as the economic reductionism of Marxist theorists. In this way, we can see
that Shimazono is one of the scholars which is engaging more directly with Weber’s theory of
legitimacy, as he seeks to specifically underline which belief(s) is(are) responsible for Japan’s own
modernization project. In a way, Shimazono’s work retains the spirit of Weber’s work and even
my own. However, just like most Japanese scholars of the Weber-studies circle, his attention is
directed towards understanding the role between beliefs and the legitimization of a particular
political project within the current times. Unfortunately, Shimazono has not sought to use his work
specifically within the goal of seeking how particular beliefs have legitimized particular regimes

of power within the Japanese historical context of the past.
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In response to Oguchi’s and Shimazono’s work and their supporters, Yanagawa Keiichi
HJI— (1926-1990), offered a very critical outlook, almost completely rejecting Weber’s work.
Hayashi, Yamanaka and Swanson explain that Yanagawa’s perspective is anchored in the
perspective that “the historical phenomenon of European Protestantism was too readily accepted
asanorm [... and] the portrayal of Japanese religions as merely ‘magical’ was, as a categorization
of empirical research, far too simplistic”®°. Yanagawa concluded that the model for earlier theories
in Weber’s Sociology of Religion were insufficient when confronted with actual contemporary
religious movements that relied on key concepts — “rationalization”, “elimination of magic”,
“secularization”, etc. — that he perceived them to be useless analytical tools®’. Indeed, looking at
Yanagawa’s work, we can see that his interest was in religious social movements contemporary to
his time in the hope of finding new insights into the Japanese way of life. This new way of life
refers more specifically to the post-war period of rapid economic growth leading to a shift of social
life from the village to the town, and the rural community to urban ones. Yanagawa’s own interest
in local religious movements is embedded in one of his critiques of the Weberian framework, as
he observed that “[c]ontrary to the assumption that society was steadily and surely moving in the
direction of secularization cum rejection of religion, there appear to be signs of a 'return to
religion”%. However, Yanagawa also noted that “religious organizations that attempted to become
modern, rational, and relevant to contemporary society and that responded to the expectations of
religious scholars, continue to stagnate and decline. Instead, the greatest growth is being seen in
conservative, doctrinaire, return-to-the-origins fundamentalism; strongly authoritarian
movements; secret associations; non-Christian traditions such as exotic Oriental-appearing
mysticism; and occult movements”®3. For Yanagawa, the Weberian model as present in his work
on the Sociology of Religion was “insufficient to explain the phenomena of the 'return to religion'
that occured since the latter part of the 1960s”%*. In sum, his interest in contemporary social
movements, coupled with his critique of Weber’s analytical tools, led Yanagawa to almost
completely reject Weber’s framework of analysis while still remaining inspired by the spirit of
Weber’s goal. Nevertheless, although his research in small religious communities in Japan and
abroad led him to briefly touch upon the power dynamics emerging within these communities, his
work still never led him to elaborate a theory regarding the legitimization of power within these

groups. Moreover, his rejection of the Weberian framework led him to abandon ‘belief’ as an
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important analytical tool to understand power dynamics embedded in social institutions, and rather
chose a more materialist-based approach to understanding group dynamics taking place within

religious communities.

Contrary to the previous authors, the works of Otsuka Hisao & /A (1907-1996) did
not offer much criticisms of Weber’s work. Quite the opposite, “Otsuka went so far as to say that
Weber's theory of ascetical Protestantism as a deciding factor in the formation of the spirit of
capitalism ‘has a basic correctness that is close to perfection’%°. Hayashi, Yamanaka and Swanson
state that “[Otsuka] argued that criticism of Weber were always off the mark and did nothing to
damage the correctness of his theories”%. Otsuka’s work has been incredibly impactful during the
intense period of Westernization, industrialization, and modernization of pre- and post-war Japan,
since it posited Weber’s theories not just as social science theories and frameworks; but rather “as
a practical model for achieving modernization”®’. Hayashi, Yamanaka and Swanson explain that
“one of the reasons that Otsuka's influence was so widespread was that he preached Weber's
thought as a kind of gospel for Japan's Westernization. This was also the main reason for the
distinctive phenomenon in which Weber took on an almost sacrosanct status, as a ‘prophet of
modernization’”%. This is because, Otsuka perceived that Weber’s ethos theory “could be
connected with a theory of human types [ningen ruikei A[#%8%] that would support Japan’s
modernization”®. Hayashi, Yamanaka and Swanson explain that “Otsuka argues that the most
important matter for ‘the reconstruction of Japanese democracy’ is the creation of a ‘modern,
democratic human type’, and that in order for the Japanese people to ‘forge’ this type, it is
necessary ‘to accurately and concretely comprehend the modern human type’”1%. This, eventually,
led Otsuka to a form of “extreme idealization of Western Protestant religion”%! as the template
for creating this modern, democratic human type, therefore “setting the stage for the condemnation
of magic as an element that had to be rejected”%2. This, the authors explain, is because “[t]o Otsuka,
‘magic’ was clearly something that must be overcome, for the reason that magic is an integral part
of the traditionalist ethos, the opposite of the modern human type that Otsuka so yearned to have
created” 1%, The idea behind this particular reading of Weber’s analyses is that since the
development of the West has for background a Protestant ethos which created a particular human

type that is conducive in leading to the development of modern capitalism, this means that, for
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Japan to achieve modernization, it must also generate this human type and thus ‘Protestantify’
their ethics and eliminate magic-based superstitions. This, however, does not mean the
condemnation of religion altogether. Indeed, Hayashi, Yamanaka, and Swanson explain that
“Otsuka took pains to point out that only a religion that is liberated from magic (i.e. Protestantism)
can be called a true religion, and he accused religions with magical elements of being like
magicians that keep people bound by spells”1%, Otsuka’s case is interesting because although his
work alludes to the relationship between a particular set of beliefs (protestant, anti-magic, etc.) and
the legitimization of particular institutions of power (modern capitalism), he does not explicitly
engage with Weber’s beliefs-based theory of legitimacy in itself. This seems to be due to his
conviction that Weber’s theories are flawless and therefore do not need any more investigation
than what Weber himself already provided. Nevertheless, even more interesting is the way Otsuka
uses this particular knowledge. Indeed, instead of recognizing the validity of Weber’s finding and
using this as his basis to provide a better understanding of the Japanese historical context — like |
am doing in this paper — he rather chose to use Weber’s work as a template for Japan to follow to
the letter. In this case, it is possible to see that Otsuka’s work and that of his followers (called the
Otsuka Historical School or Otsuka Shigaku K577 does not allow us to have a better
understanding how particular beliefs have become the source of political legitimacy in the politico-
historical context of Japan. It also shows that Otsuka seem to have missed — or purposely chose to

ignore — Weber’s critique of capitalism as being inherently problematic.

Working on Weber within the Japanese context, Andrew James Jacobs states that “Weber
concluded that as long as Confucianism was dominant, East Asian societies would always lack the
necessary economic rationality and entrepreneurial spirit that has energized the modern money-
based capitalist economies of the Western Anglo-Protestant countries”%. More specifically, “the
Confucian nations, such as Japan, accorded merchants very low status, and frowned upon thrift,
even viewing it as hoarding [...] As a result, in such societies, ritual and the goal of self-perfection
superseded any desire for individual wealth”%, Jacobs criticizes this reductionist view of Weber
and concludes that “[Weber] ignored the fact that, while China, Japan, and South Korea were all
founded upon principles derived from the Analects of Confucius, each had its own uniquely

embedded history and culture which greatly influenced the degree and style of Confucianism
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which each country adapted to its particular society%”. Jacobs describes this to be due to the fact
that “whereas Chinese Confucianism stressed benevolence, Japanese Confucianism was based
upon a trinity of values - loyalty, filial piety, and duty - which did not prohibit money-making and
accumulation, as long as merchants remained loyal to their local lord or nation%, Once again we
can see that although Jacobs’ critique of Weber touches very superficially upon the topic of beliefs
by merely naming the difference between some Japanese Confucian beliefs and some Chinese
Confucian beliefs, there is no discussion of legitimacy whatsoever in his historical analysis. Not
only a deeper analysis of the worldview behind the beliefs he named would have been important,
but also connecting these beliefs to the legitimization of the institutions of power within the
Japanese context of the time instead of simply connecting it to modern rational capitalism would
have helped us understand the Japanese standpoint more clearly. However, Jacobs provides a
deeper analysis of such dynamics when turning his attention to more modern times. For example,
Jacobs explains that “the Meiji Government (1867-1912) embraced and then instilled in the masses
a catch-up nationalist ideology that rested upon three principles: (1) fukoku kyohei & [El5fRfs —
rich nation and strong army; (2) banpo taiji /7 35 —to stand up against all other countries; and
(3) shokusan kagyo % PE Bl 3 — promoting industrial development, and calling for the protection
of domestic industry from foreign competition”1%. Jacobs adds that “[i]ncorporating Japan's
Shinto traditions of filial piety to ancestors and its shogunal period's devotion to daimyo [K44] or
feudal lord, the Meiji Government was so successful in inculcating this ideology that it was said
that even the small children of Japan were speaking about the need to enrich the country and
strengthen the military”*°. Jacobs is also a good example of many scholars of Japanese history
who, although they bring up beliefs by naming them and sometimes connect them very
superficially to the topic of legitimacy, do not do the work of digging deeper into the system of
thought from which they emerge to present a holistic perspective. Moreover, similar to Japanese
scholars, Jacob’s use of the Weberian framework orients towards explaining the factors behind
Japan’s modernization rather than exploring the relationships between beliefs and power in Japan’s

historical past.

22



All authors discussed above are working directly with Weber’s work. However, as we have
seen, the large majority of the scholarship on Weber falls into three categories: (1) scholars who
focus on legitimacy but forget (or ignore) to include beliefs; (2) scholars who focus on beliefs but
forget (or ignore) to include legitimacy; and lastly (3) scholars who engage directly (with various
degrees of depth) with Weber’s beliefs-based theory of legitimacy, but only focus on modern times.
As I have demonstrated, since most of Weber’s work spurs directly from his theorization of the
relationship between beliefs and institutionalized power, ignoring or forgetting to analyze both of
these concepts simultaneously has led many scholars to misinterpret Weber’s goals and agendas.
As shown, this misinterpretation has unfortunately allowed Weber’s work to be dragged into all
sorts of directions which, when looked at closely, contradicts many of Weber’s own fundamental
positions. Prophet of modernization, promoter for capitalism, defendant of objectivity, supporter
for nationalism, missionary for the ‘Protestantification’ of the world, advocate for the eradication
of enchantment/magic, pessimist; these are all mantles that have unjustly been placed on Weber’s
shoulders as a consequence. Moreover — and more importantly for my work — a majority of
Weber’s work was not dedicated merely to understanding the circumstances which led (or not) to
the development of rational scientific modern capitalism across cultures. Indeed, it also
participated in providing ground-breaking insights into the relationship between core beliefs and
power structures of different cultures across time and space. In fact, almost all scholars mentioned
above have chosen to focus on the former, barely ever engaging with the latter. In other words, the
Weberian framework of seeking to understand the relationship between the core beliefs and the
power institutions they legitimize in a culture’s respective historical context, has almost
completely disappeared from Weberian scholarship. As we have seen, whenever a meaningful
engagement with Weber’s beliefs-based theory of legitimacy is present within Weberian
scholarship, it almost always seeks to shine light on these within the context of modern times, but

it is never used to seek to understand the past as Weber himself sought to achieve.

Now, a very similar problematic is also taking place within the history-driven branch of
the field of Japanese studies. Indeed, because the vast majority of scholars do not explicitly engage
with Weber’s beliefs-based theory of legitimacy, we can see a similar pattern developing where

scholars either (1) talk about legitimacy but forget — or ignore — to include a meaningful connection
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with beliefs; or (2) scholars who talks about beliefs but forget — or ignore — to include a meaningful

connection with legitimacy.

A good example of the first group of scholars is observable in the work of Gustav Heldt.
In his book The Pursuit of Harmony!*!, he seeks to understand “the role played by networks of
patronage and political influence in the production of poetry”!2. To do so, Heldt focuses on the
context of the compilation of poetry anthologies and poetry competitions where he finds that
“[poetry's] ritual evocations of past precedent were often directly concerned with naturalizing and
legitimizing contemporaneous arrangements for organizing economic and political power” 2,
Heldt finds that “the chief significance of early Heian court poetry lay in its affirmation of a
cosmologically grounded view of the social order”'* in which the key principle at play is that of
“harmonization” (wa #11). Heldt explains harmonization as follows: “poets would produce verses
whose rhyme schemes and words echoes those of their sovereign, thereby signaling not only their
accord with his will but also their fitness to transmit his words throughout the realm as officials
representing his authority”!'®. He explains that “[t]he performative significance of expressing
harmony in verse drew on cosmological conceptions that were primarily intended to legitimate
political authority”!*® which is anchored in “the Confucian concept of ritual rulership as the
coordination of human activity with heavenly processes™!’. Indeed, “the enactment of harmony
between sovereign and a subject [through poetry] was intended to produce a shared sense of
community among the court's multiple members, just as its cosmological corollary of a superior
Heaven and inferior Earth were seen to sustain the physical world in its manifold variety”*8. In
sum, compiling poetry anthologies and poetry competitions sought to reproduce the dynamics of
Heaven (macrocosm) and Earth (microcosm). If harmony exists between the words of the
sovereign and that of the participants, it demonstrates that the realms of Heaven and Earth are also
in harmony, which provides legitimacy both for the sovereign as the representative of Heaven and

the participants as the representatives of Earth. In this sense, “[p]oetic harmonization at sechien [£i
. banquets] was represented as a means for naturalizing social hierarchies by grounding them in
the universe's fundamental structures”'®. Nonetheless, Heldt points out that this perspective on

harmony between all phenomena and social harmony is not simply present in Confucian

frameworks but also in Daoist thought. Indeed, Heldt posits that “[a]ccording to [the Daoist] model,
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all phenomena in the world are conceived of as arising from the balanced interaction of mutually
complementary opposites. Similarly, harmony in poetic form was a generative act that produced
its social world rather than simply representing it”?°. As alluded to at the beginning of this
paragraph, while Heldt’s work places an obvious emphasis on the topic of political legitimacy
understood within the context of Japan’s own historical context, his discussion of beliefs is
unfortunately too superficial. Indeed, although Heldt repeats multiple times throughout the book
that poetic-based performances “reflect the central aspect of harmony” 2! or “paralleled
cosmological ones between Heaven and Earth”??, his repetition rarely leads to a deeper discussion
on the ways in which harmony and Heaven and Earth are understood within the structure of
Confucian or Daoist cosmology. This leads readers to assume that Heldt’s connections must be
true simply because he repeats the connections multiple times, but this repetition does not actually
provide a better understanding of the beliefs behind these frameworks. This is true not just for the
particular beliefs named above, but also for the vast majority of the beliefs that Heldt touches upon
in his book. For instance, Heldt’s discussion of kotodama (= % Word-Spirit) is limited to one
passage where he briefly explains that “[K]otodama is described here as an act of citation in which
events and phenomena of the Yamato court stretching back to the age of the gods are brought into
the present through the reiteration of ancient words and phrases (furugoto ;%) that have existed
from time immemorial”’*?%. Once again, here the reader is forced to remember a previous concept
(monjo keikoku 3CEE#E[E writing binding the realm) introduced earlier in the book which touches
upon why ‘connection to times immemorial’ is something important within Japanese thinking at
the time, but the connection is not explicitly presented by Heldt himself. All and all, these sporadic,
unconnected passages which usually satisfy themselves with simply naming and briefly defining
one particular belief are not conducive in presenting a systematic understanding of the systems of
thought in which these beliefs emerge. This problematic is unfortunately not only found in Heldt’s
work, but in a vast majority of Japanese studies scholarship that juggle with the concept of political
legitimacy. Even though Heldt absolutely provides a clearer and more direct engagement on the
connection between beliefs and political legitimacy than most, and although his work is incredibly
insightful in the multiple ways in which poetic performances were interconnected with political

dynamics at this time, still, his discussions on the particular beliefs are too superficial, degraded,

25



sporadic, and unconnected to provide the reader with deep insights into the structure of the beliefs

behind political legitimacy in Heian Japan.

Another author which focuses his attention on legitimacy while not engaging deeply with
the topic of beliefs is Mich¢le Mara who explains that “art and cultural consumption are
predisposed, consciously and deliberately or not, to fulfil a social function of legitimating social
differences”!?4, Marra explains that, within the Japanese medieval context, “[p]oets struggled to
legitimize themselves through an exclusive appropriation of the motif of the ‘Sacred Mirror’
[shinkyo jifi#5] — the embodiment of the metaphysical and earthly holy: god and emperor — upon
which they wrote a large number of poetic variations in the attempt to legitimize their patron as
the only heir to the sun goddess Amaterasu*?. He adds that, during the turn of the Kamakura
period, “[a] similar process of appropriation took place with the Buddhist interpretation of the
Sacred Mirror that aimed at empowering the political structure of Buddhist institutions by creating
a new mythology with the symbols of Shintoism in order to legitimate the Buddhist creed as the
source of imperial power”%. More specifically, this took the form of “prov[ing that] the
[Buddhist] temple’s ability to overcome and domesticate those metaphysical forces that Buddhist
mythographers had constructed as dangerous and threatening, and served both to shelter the
community from supernatural intervention and to provide the social structure with stability and
order”'?’. Marra, then moves on to explain that these “series of cultural appropriations — the
Buddhist assimilation of imperial symbolism and the shogunal patronage of an aesthetic outgrowth
of Buddbhist rituals — secured military rulers with a mythology of power that constructed pastoral
representations of a harmonious political order. The shogun's successful presiding over the
cosmological process of production and reproduction legitimized his position at the top of secular
hierarchies™?®, This “pattern of appropriation and assimilation tended to recenter the discourse on
power without ever challenging the notion of authority. Despite a change in rules and players, the
game remained essentially the same”'?. In sum, although the Kamakura period represented a
movement which transferred political power from the Emperor (Tenne X &) to the Military
General (Shogun ), and from Shinto (ji#1&) shrines to Buddhist temples, Marra finds that the
discourses which legitimize power remained essentially unchanged. This is because Shinto’s (and

Confucian) narrative of ‘a powerful ruler whose connections to the spiritual realms — due to them
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being the descendant on Earth of the Sun Goddess Amaterasu — enables them to conquer
supernatural forces of disorder and thus maintain peace’ was only slightly changed in content to
‘a powerful ruler whose connections to the buddhas (butsu fif) and bodhisattvas (bosatsu %) —
due to them have being reborn as rulers and cultivating and spreading Buddhist morality and
practices within their territories — enables them to conquer supernatural forces of disorder and thus
maintain peace’. Another powerful narratives highlighted by Marra is that of tradition, which he
explains as follows: “[a] major goal of courtly structures in times of peace is the creation and
preservation of an ‘unadulterated’ tradition [dento {85#] in order to establish a system of stability
upon which to fall back when a crisis arises. If the crisis leads to the formation of rival centers of
power, success befalls those who can prove the legitimacy of their actions and present themselves
as the unsoiled representatives of tradition”**, Marra’s work seeks to locate these discourses of
legitimization within works of art (in this case, primarily poetry and theater) produced at different
periods of time within Japanese history. Marra concludes similarly to Heldt that “[t]he relationship
between ruler/patron and poet fed on a process of mutual legitimation. While poets lent their
rhetorical skills to the creation of images of authority for the immediate benefits of sovereigns, the
ruler stamped the official seal of approval on his mythographers and their poetic schools”3!,
Indeed, art (poetry) and politics were inseparable since “[p]olitical restoration also meant poetic
rectification, the establishment of the ‘correct way of poetry’ (shikishima no tadashiki michi
S O IE L % 78)"1%2, Still in alignment with Heldt’s findings, Marra explains that the tradition-
based narrative of legitimacy was at play between poets’ competition for political patronage when
he provides the example of Fujiwara Tamekane Ji#&/i i 3f (1254-1332) who implied in his work
that “the legitimating source of his poetry was even more ancient than Shunzei's (1114-1204) [...]
claiming legitimacy over his rivals as the heir to the tradition of his ancestors Shunzei 5% and
Teika BF (1162-1241)"1%, This appeal to tradition as a means of legitimization of one’s art was
also present in the works of one of Japanese theatre’s most famous name, Zeami 7R (1363-
1443), as Marra describes that “Zeami fabricated a mythical account of the beginning of his art
that concealed the popular roots of sarugaku 4= %%, emphasizing instead its religious connotations

through linkage with the Indian history of the Buddha's life'3. All in all, we can see that Marra’s

work is embedded in the same problematic as the work of Heldt: both authors provide an
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exhaustive account of the relationship between art and political legitimacy, but almost never
provide an in-depth account of the beliefs at the core of such legitimization. Indeed, although
Marra mentions in passing, for example, that political legitimacy was understood in terms of the
“overcom[ing] and domesticat[ing] [of] metaphysical forces that Buddhist mythographers had
constructed as dangerous and threatening”*3®, he does not provide any elaborate discussion of the
beliefs around metaphysical forces within Buddhism nor on the beliefs around overcoming such
forces within the tradition. As with Heldt, readers are left with a very superficial account of an
entire tradition, without any significant explanations on the complex structure of Buddhist thought
where these beliefs are found. The claims around tradition-based legitimacy follows the same
pattern as Marra does not explain nor demonstrate where beliefs in the importance of tradition are
found. Similar to Heldt, throughout Marra’s book, he contents himself with simply naming the
beliefs, sometimes giving a very brief definition, but never takes a significant amount of space to
provide for a meaningful, in-depth explanation of the systems of thought within which these beliefs
emerge. By doing so, I believe that both Heldt and Marra do not allow the readers to take medieval
Japanese thought seriously. Indeed, by not explicitly demonstrating and giving enough credit to
the richness and depth of a system of thought, Heldt and Mara both make it easy for readers to
dismiss the conclusions on political legitimacy obtainable within the framework of medieval
Japanese thought, because readers can too easily dismiss the legitimacy of its rationalization
process simply on the basis that it differs from their own beliefs and assumptions. On the contrary,
| believe that when providing in-depth descriptions of the connections and intricacies of the various
beliefs forming the core of a system of thought, readers are better able to understand how it would
be possible to reach such conclusion if someone held such beliefs, even if such system operates in
a fundamentally different manner than their own. In other words, although Marra’s work allows
for the readers to see how the relationship between art and political legitimacy was playing out in
medieval Japan, his lack of meaningful and in-depth engagement with the beliefs behind such
legitimization does not enable readers to deeply understand and follow the thought process of a

medieval Japanese person.

A very similar problematic is observable in an article by William E. Deal where he seeks
to understand how a rhetoric of legitimation based on the Saddharma Pundarika Sitra (known as

Lotus Sitra) was used by aristocrats and religious practitioners during 11" century Japan to
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legitimize their own social positions and lifestyles. Deal defines a rhetoric of legitimation as “the
use of religious discourse based on an authoritative text in order to legitimate political and social
agendas™!%. He further explains that “[a]uthoritative texts are often treated by the community that
prizes them as the benchmark against which human activity, whether religious, social, or political,
can be conceived, examined and judged. Such texts authenticate the cosmology by which
community defines itself as valid and true”**’. Moreover, “a community's discourse about the
nature of the universe and the behaviors that accord with that view is legitimated when it can be
shown to conform to the dictates of the authoritative text. Such legitimations, then are not only
about claims to religious authority or knowledge about the universe, but also, and just as
importantly, assertions about the way people should behave in the world, the kinds of social and
political institutions they should have, how people should act in the ideal, or the correctness of the
existing social order”'®. Deal moves on to argue that “[b]oth ascetics and aristocrats understood
the Lotus Sutra to be an authoritative measure of the correctness of their religious, social, and
political activity. Both ascetics and aristocrats saw their worldview as valid and true because, they
could argue, they were living in accordance with the sacred dictates of the Lotus Sutra”**°. This is
due to the fact that “in the Heian period, it was the Lotus Sutra that served as the general Buddhist
‘handbook’ containing many of the major concepts of the Heian ‘map of the cosmos’. This map
charted a conceptual framework that included abstract ideas, modes of religious praxis, imagery,
and metaphor that animated poetry, fiction, and other cultural expressions”'#°, Deal then analyzes
works of literature such as the Hokke Genki 7£#E R0 (1043) and the Eiga Monogatari Z8{E¥)E
(1107) and finds that both texts share three similar assumptions: (1) “the Lotus Sutra is conceived,
unequivocally, as the ultimate power of the universe”; (2) “the Lotus Sutra mediates the power of
the universe for sentient beings. Human can activate this mediating power through a variety of
rituals”; and (3) “a crucial relationship between Lotus Sutra practice and birth in the Pure Land”4%,
However, “[b]oth the Hokke Genki and the Eiga Monogatari utilize the Lotus Sutra to argue their
particular view of reality. Yet the passages they choose to interpret and the concepts they choose
to emphasize often differ from one another”'#2. Deal expands on this point highlighting that “[t]he
two texts verbalize the ideal cosmologies of the specific groups of people they depict: ascetics in
the Hokke Genki and aristocrats in the Eiga Monogatari. These two institutions assert their

identities as legitimate groups with distinctive interpretations of the Lotus Sutra”*®. More
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specifically, on the one hand, in the Hokke Genki, “the linking of the ascetics with bodhisattvas
promotes the idea that bodhisattvas and ascetics represent multiple sources of power and authority
in the universe. If the ascetics' world is analogous to the world of the bodhisattvas, then the sacred
is located in the remote mountains where ascetics are said to dwell”*44, On the other hand, in the
Eiga Monogatari, “[t]he validity of Fujiwara hegemony over the Heian world, both aristocratic
and plebeian, and the necessity for maintaining this structure of power and authority, are affirmed
by the fundamental assertion that Michinaga [1& £ (966-1028)] is analogous to the eternal Buddha
described in the Lotus Sutra”'#. Deal concludes that “[t]he cosmologies of the Hokke Genki and
the Eiga Monogatari were not created in order to control others through falsely manufactured
legitimations. Rather, they were firmly believed to express, accurately, the truth of the universe as
revealed in the Lotus Sutra, both institutions being convinced of the veracity of their perception of
the cosmic and human structures inherent in the ultimate reality of this sutra”46. This last passage
is very important as it affirms Deal’s conception of legitimacy alongside Weberian lines as he
states that simply using analogies and narrative devices is not sufficient to bring about
legitimization; rather, legitimization can only happen if, first, there is belief and conviction that
the content of those analogies and narratives are true or matters-of-facts. Nevertheless, Deal still
reproduces a similar problematic as found in the works of Heldt and Marra because he does not
provide any deep or meaningful explanation of the beliefs/matters-of-facts found within the
framework of Buddhist thought contained within Lotus Satra. Indeed, Deal places the vast majority
of his emphasis on the content of the Hokke Genki and the Eiga Monogatari, but is then satisfied
with only stating they are in alignment with the content of the Lotus Satra, without giving any
significant space to elaborate on such content. Similar to Heldt and Marra, Deal is convincing in
showing how art (in his case literature) was used for the legitimization needs of particular groups
by anchoring themselves in the content of the Lotus Satra, but the readers are once again unable
to meaningfully describe the structure of Buddhist thought which allows for such rationalization
in the first place. Still, Deal’s work is important and useful for my work since it more specifically
engages with a Buddhist framework while working within Weber’s beliefs-based theory of
legitimacy. Unfortunately — and ironically — his Weberian inspiration still did not lead him to focus

on describing and/or explaining the Buddhist belief-system of late-Heian Japan, meaning he
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ultimately is not be able to provide a satisfactory account of the way legitimization happens within
the framework Buddhist thought itself.

One scholar who deviates slightly from this tendency of focusing on legitimacy while
relegating discussion on beliefs to the background is Wakabayashi Haruko Ak - (1967-...).
In her book, The Seven Tengu Scrolls, Wakabayashi seeks to understand the ways in which
“Buddhist institutions defined evil and how they used the rhetoric of evil to justify their own
positions and marginalize others’”*#. Indeed, Wakabayashi starts her work with taking the time to
contextualize some of beliefs/matters-of-facts of medieval Japanese society which her work
ground itself in. For example, she explains that “[s]trange phenomena (kaii £5#) were taken
seriously by the people of medieval Japan. Rumbling mountains, cracks found in sacred images,
the cries of foxes — all are frequently mentioned in the diaries of aristocrats as good or bad
omens”48; that “Mononoke (spirits #)%&), which included tengu [X%] in Heian court literature,
were thought to be everywhere, causing natural disasters, sickness, and death”!*®; and that
“Mononoke that frequented cities were the vengeful spirits (known as onrys #2%2), of those who
had died in agony — usually on the losing side of a political struggle”**°. Wakabayashi adds that
“By the Heian period, tengu were closely associated with mononoke and shared many of their
attributes. Like onryo and other mononoke, tengu in medieval Japanese literature caused both
public and personal disturbances”. Furthermore, Wakabayashi demonstrates that the advent of
Esoteric Buddhism “led to a new understanding of illness: Disease was a curse placed upon one
by an enemy, dead or alive, and rituals were needed to dispel the malign spirit lodged into one's
body. Esoteric Buddhism thus emerged as a religion capable of both subduing and creating evil”*°L,
This means that “[s]pirits like tengu that were initially outside the Buddhist sphere were now
synonmous with a form of evil peculiar to Buddhism: ma fi&. The term literally means ‘murder’ or
‘destruction’, and thus initially referred to ‘that which causes death’ and prevents one from
practicing good deeds”*2. Wakabayashi further elaborates on this last aspect by explaining that

there are four categories of hindrances (shima P4 Ji&) for a person seeking to pursue Buddhist
practices: (1) delusions (jp. bonné ¥H1%) refer to the hindrance of delusions which stems from

one's worldly desires or attachment to worldly matters; (2) the five aggregates (jp. goon Fi.f2)
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refer to the five aggregates of one's body and mind that cause delusion; (3) death (jp. shi 3t) refers
to the taking away life and thus the possibility of doing good; and finally (4) heavenly demon kings
(jp. ten 2K) refer to the lord of the highest of the six heavens in the realm of desire, he detests the
Dharma, or the Law of the Buddha and tempts and hinders humans in their pursuit of the Buddhist
Way!®3, Wakabayashi then posits that “[a]lthough they are ‘beyond the fringe’, so to speak, tengu
are part of the Buddhist cosmology. But relegating them to the margins serves to emphasize the
centrality and legitimacy of monks and the Dharma. Subjugating ma through the use of the Dharma
reinforce the legitimacy of the latter”'>*. After her analysis of the work of art known as the Tengu
Scrolls (tengu zoshi X¥WEHK) produced in 1296, Wakabayashi describe the scrolls as “depicting
two kinds of tengu evil that existed in late Kamakura Buddhist society”: (1) “the corruption within
the established [Buddhist] institutions”; and (2) “the evil teachings of the new schools [of
Buddhism], which disturbed the very order of the Buddhist world”*>*. Wakabayashi then briefly
introduces the Buddhist concept of ‘mutual dependence between the Law of the Sovereign and the
Law of the Buddha’ (6o buppé soi FIE{LIEMK) via her own translation of a passage of the
Legends of the Founding of Miidera (miidera engi —J-=F#%Z) which states that “[a]ccording to
the words of the Daishi [Enchin], our Buddhist teachings will be transmitted to sovereigns and
ministers; if the sovereigns and ministers ever neglect the Dharma, the land will deteriorate and
the Law of the Sovereign will decline. The deities of heaven will turn their backs and the deities
of earth will be furious; disease will spread among the people, and dead bodies will lie in piles all
over the street. The inner and the outer will be in confusion, and the distant and the near will be
disturbed”*>®. Wakabayashi explains that within this 6b6 buppo soi discourse “[t]he power of the
sovereign comes from the power of the Dharma (in this case, that of Onjoji E45%<F); to maintain
power and prosperity rulers must continue to worship at the temple [of Onjoji [E3=F]. If the
Dharma declines, the power of the sovereign also declines, and the country will become
unstable”®’. Wakabayashi then joins together this political theory with the literary depictions of
the tengu describing how “[d]emons and tengu can be overcome with esoteric rituals or protection
from gods and bodhisattvas; protection is guaranteed through devotion to Buddhist practices”*8.
Wakabayashi concludes her work stating that Buddhist institutions “were responsible for defining

and creating the predominant images of evil throughout the period and did so to defend and
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legitimize their authority. By identifying their enemies as evil and as disrupters of social order,
they were able to condemn and persecute them”®°. As mentioned above, it is obvious that
Wakabayashi — contrary to Heldt, Marra, Deal and Brownlee — depicts a clearer picture of the
connection between various beliefs present in medieval Japanese culture around spirits, diseases,
disasters and Buddhist rituals. However, in opposition to these authors, her discussion of
legitimacy is not as clear and well-elaborated. Indeed, Wakabayashi makes the connection appear
too straightforward and simplistic: because Buddhist institutions could define and then cure evil,
they accumulated political legitimacy. However, simply defining/curing evil is not grounds for
legitimacy in itself. As Deal’s Weberian-frameworks reminds us: legitimization can only happen
if, first, there is belief/conviction. In this context, this means that there must first be a
belief/conviction that curing evil is grounds for legitimacy. Without such belief/conviction being
present, the act of curing evil, although useful in itself, would not lead to an increase in political
legitimization. To fill this lack of connection, Wakabayashi briefly introduces the important and
dominant theory of 6bo buppé sai. In this case, although she does a good job demonstrating that
there is a connection between Buddhism’s evil-curing rituals and political legitimacy,
Wakabayashi unfortunately does not expand further into a description and/or explanation of the
Buddhist belief-system in which this theory find its grounding. Indeed, similar to Marra and
Brownlee, although the readers can see that a connection is in fact present, the readers are once
again left ill-equipped, not having been given the tools to deeply understand this theory within the
rationalization of the medieval Buddhist belief-system.

The work of John S. Brownlee escapes both groups of scholarship in that it provides neither
an in-depth discussion of legitimacy nor an in-depth discussion of the beliefs at the core of the
legitimization process. In this book, Brownlee aims at (re)constructing an ancient and medieval
Japanese political thought through piecing together various themes of political theory as they
emerge in Japanese historical works produced during the their respective times'®. Brownlee first
explains that “the political history of Japan consists of the repeated replacement of one ruling
group by another within the structure of the imperial state [...] The tendency was always towards
the establishment of multiple power centres without renovating the formal state system or

eliminating the earlier established powers®!, Interestingly, Brownlee observes that “such a major
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development as the rise of the warriors, the establishment of the bakufu [#£/iF Shogunate], and the
defeat and humiliation of the imperial house produced such little discussion”®2, This, he posits, is
because “Japanese thinkers did not want to confront the political events of their time by direct
analysis. Instead, we find a continuation of political discussion by means of historical narrative’3,

Brownlee explains that this development led to the creation of war tales (gunki monogatari =7

) as a new form of writing which fulfilled three functions: (1) “they recorded the lives and
deeds of the warriors, as they carried out their missions, fought, and died. Simply to narrate what
happened is the primary function of all historical writing”*%4; (2) “to create a warrior ethos and
provide entertainment. They presented the essential values of warrior life by recounting tales of
both the valorous and faint-hearted, the victorious and the defeated, keeping alive the ideals,
inspiring and encouraging each new generation to live up to the heroes of the past”!®; and, lastly,
(3) “to provide legitimation for warrior society and government. War Tales were positive in
outlook: they glorified and magnified their subjects, and by literary means they moved their readers
to empathy and to acceptance of the warrior presence”*%. Brownlee then looks at the historical
writing entitled Toganoo Myae Shaonin Denki (#:/2 B & AfHEC) — a fictional conversation
between Buddhist monk Myde B (1173-1232) and bakufu regent Hojo Yasutoki 655 ZREF
(1183-1242) — which present two different positions on “the question of whether it is correct to
resist the sovereign”®’. Following this, Brownlee looks at the famous work of Tendai X monk
Jien # ] (1155-1225), the Gukansho & 1D, where Brownlee explains that “Jien's most
important work is his search of principles [dori & #E] that govern history”®8, Brownlee explains
Jien’s conclusion to be that “[a]s time passes and circumstances change, a new Principle come into
effect and supersede the existing Principle. What causes the new Principle to arise is not clear, but
the fact that a new Principle has come into existence can be read in the events of history”’*®°. When
analyzing the Toganoo Myae Shonin Denki, Brownlee simply presents translations of the passages
contained within the book but does not take the time to elaborate on the content of the fictional
conversation while also not providing any explanation of the systems of thought (i.e. Buddhist,
Confucian) from which both characters draw their conclusions. Nonetheless, when analyzing the
Gukansho, here Brownlee makes a few remarks on the beliefs at play within Jien’s work. For

example, he mentions that “[f]Jrom time beyond memory the reigning Emperor possessed a sacred
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mirror [kagami %3], jewel [ji #Z], and sword [tsurugi %], each of which originated in some

mythical event. These regalia [jingi iifi#+] were given by the Sun Goddess to her grandson when
he inaugurated the divine imperial rule, and thus they became symbols of imperial sovereignty”1’.
This myth lead Jien to believe that “the loss of the sword [regalia at the battle of Dannoura Bay]
must have meaning beyond a simple human accident”!’* which made him write the Gukanshé as
an attempt “to persuade [the retired emperor] Go-Toba 7% 55 (1180-1239) to accept the reality
of historical development, of the inevitability and finality of the course of events™’2. Furthermore,
Brownlee also asserts that the periodization present in Jien’s work is “based on Buddhist doctrine,
that the history of the world is divided into three periods of the law: Pure Law (shobé 1E{%), lasting
1000 years after the death of the Buddha; Imitation Law (z6ho 141%), the next 1000 years; and
Latter Law (mappo A7), the next 10 000 years™*”. Brownlee briefly adds that “the outstanding
characteristic of the period of the Latter Law is irreversible decline and deterioration of true
religion and all human affairs”'’* and that “[b]elief in the Latter Law was widespread in Japan in
the Heian period, and in Jien's time there arose popular religious sects based on the tenet”1’>. Lastly,
Brownlee mentions in passage that “it was necessary to take account of ominous natural
phenomena and vengeful souls, because their existence was universally believed without question.
They were facts of life that could not be disregarded on the grounds that they did not fit logically
into an explanation of history. Their acceptance by Jien probably caused him no logical discomfort,
and certainly brought no criticism™’®. Brownlee’s work is interesting because his agenda and
method offers similarity with mine: he excavates passages found in multiple works and tries to
piece them together to present what could have been a Japanese political theory. However,
Brownlee’s work has two obvious issues pertaining to the relevance to my work and the broader
study of Japanese political thought. The first one is that even though he mentions a few times how
the works produced in their respective times served the purpose of (de)legitimizing particular
institution(s) of power, Brownlee merely mentions that a particular tale legitimizes a particular
group, with no further explanation added outside of simply positing that it does. In fact, having a
well-defined theoretical framework for explaining legitimization — such as Weber’s belief-based
theory of legitimacy — would have helped Brownlee by giving him tools to provide further insights

into the ways in which legitimization happens as a result of the tales. This would also have greatly
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helped the readers in understanding how this process took place in medieval Japan. This is
connected to the second issue because, since Brownlee does not operate within any clear
framework pertaining to theories of legitimacy, he is therefore unable to understand the core role
that beliefs play in legitimizing authority. The unfortunate result is that Brownlee’s discussions of
Japanese beliefs is, similar to most Japanese history scholars, too deemphasized, becoming limited
to simply naming the beliefs and sometimes accompanied with very superficial descriptions.
Indeed, not only is there barely any exploration of the relationship between beliefs and the
legitimization processes, but neither is there any further description and/or explanation of the belief
systems within which these beliefs are found. This means that — similar to Heldt, Marra, Deal, and
to some extent Wakabayashi — Brownlee’s work does not enable the readers to clearly follow the
thought process of a medieval Japanese person since there is no meaningful description and/or
explanation of medieval Japanese belief-systems. Moreover, Brownlee’s work also suffers from
the same issue as Wakabayashi’s, in that his discussion of legitimacy is too superficial to give any
important insights into the potential ways conclusions about political legitimacy have been reached
and established during their respective times. In sum, Brownlee’s work is useful in that it provides
various summaries of important points contained within key texts of Japanese history around the
topic of political thought, but it lacks the analytical depth to paint a meaningful and systematic

picture of how political legitimacy happened and the beliefs that sustained it.

To conclude, whether we look at Western or Japanese Weber scholars, Western or Japanese
Weberian-inspired scholars, legitimacy theorists and/or scholars of Japanese history, the literature
is vastly permeated by the same issue: the connection between beliefs and legitimacy is never
sufficiently explored and emphasized. This is because scholars choose to focus on the former or
the latter individually, leaving connections between the two concepts to be either very superficial
or simply inexistent. Based on this observation, another tendency noticeable in the literature is that
the vast majority of authors choose to focus on legitimacy over beliefs. Interestingly, all but one
of the scholars (Andrews) who do so are of European or North-American descent, while the few
scholars who tend to place more emphasis on beliefs over legitimacy are of Japanese ancestry. |
believe there are justifiable reasons to suspect that Eurocentric, white supremacist and/or
patriarchal standards and norms are involved in this pattern. The last tendency observable in the

literature is that all Weberian-inspired scholars but one (Deal) have used Weber’s theories to try
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to understand their own contemporary situations but never to help understand the past.
Interestingly enough, no historians of Japan but one (Deal) have used Weber’s frameworks to try
to understand of the past. In sum, the literature is left with an important gap where Weber’s beliefs-
based theory of legitimacy almost never constitutes the theoretical grounding for understanding

Japanese political legitimacy within the historical context of its own historical past.

Nevertheless, the beauty of Weber’s beliefs-based theory of legitimacy is that the
importance placed upon deeply engaging with the structure of a particular belief-system (and its
resulting rationalization) allows readers to, for amoment, see the world through different eyes than
our own. Thus, not only is Weber’s framework very insightful in helping us understand the past in
a way that limits the imposition of our own constructs upon it, but, even more importantly, his
framework simultaneously allows the readers to experience what it feels like to see the world with
different eyes, to reach different conclusions, to operate within different frameworks of
rationalization, to legitimize different positions than our own, and to experience various forms of
being-in-the-world. This is where, | believe, Weber’s true revolutionary potential lies; his
framework has the potential to foster hope. It fosters hope by generating an experience for the
reader of what the world could feel like if we engaged with it differently. This, in turn, fosters hope
by reminding the reader that things have not always been the way they currently are, meaning that
things can change again. Indeed, despite what Eurocentric, white-supremacist, colonial,
heteronormative, ableist, sexist, patriarchal, capitalist, etc. histories have been incessantly trying
to inculcate in all of us, Weber’s framework can help with reminding ourselves that the way we
currently are and live is not the only valid and legitimate way. However, in order to do so, we have
to open our ear, minds and hearts and engage in the work of challenging our own beliefs/matters-
of-fact, preparing the soil so that different ones can blossom.

Methodoloqgy

The methodology | will employ for my work is a mixture of two inspirations. First of all,

as mentioned above, Weber’s beliefs-based theory of legitimacy is the theoretical grounding for
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my work. This means that my work assumes Weber’s findings about the core function beliefs play
in the creation and sustainment of political legitimacy and will thus aim to highlight what belief(s)
is(are) present in the written works of the Kamakura period (1185-1333) of Japanese history. In
this sense, I do not use Weber’s exact methodology as seen in the Sociology of Religion series to
conduct my research. That is, | am not trying to understand the relation between belief(s) and the
development of capitalism specifically. Rather, I use an adaptation of his methods which still
centers belief(s) as the core analytical concept of my work while leaving behind the focus on
capitalism. In my case, the goal is to understand how the political legitimacy of the Kamakura

government cemented itself within the Japanese social context of its time.

My Weberian inspiration made me look for one or multiple beliefs that would be present
across multiple texts of various authors and disciplines (such as poetry, art theory, folklore,
historical/political writings, and Buddhist texts), but | was careful to do so without any pre-
conceived ideas of what these beliefs would turn out to be. In other words, my data collection was
inductive and consisted of letting the documents speak for themselves, letting the ancients express
their knowledge in their own words, and relegating my contribution to acting as an intermediary
between the ancients and the modern readers. To do so, | have been on a long journey which started
when | learned the Japanese language at the University of Montreal for five years during my
undergraduate degree. At the end of my undergraduate degree, | took Japanese language and
writing classes at Kanazawa University in Japan for four months to help improve my skills.
Afterwards, during my doctoral program at York University, | spent two years teaching myself to
read classical Japanese, and spent the following three years exclusively translating my primary
sources from classical Japanese into modern English. Still, it is important to remember that a key
objective of my work is to let the original documents/authors speak for themselves as much as
possible. This means that, even though my research methodology aligns with the principles of
inductive research, my primary research method was not informed by Eurocentric academic

standards; rather, it was inspired by the East-Asian commentary tradition.

Throughout East-Asian history, the tradition of commentaries is exceptionally dominant.

What is meant by commentary is that writers would convey the knowledges of the past as they
were, transcribing them with barely any modifications, and would simply add commentaries to the
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texts for the purpose of clarification, sometimes adding a bit of new information to the passages.
Inspired by this method and seeking to honor this extremely rich and still-alive tradition, | have
decided to write my work in a similar way to the East-Asian commentary tradition. Thus, most of
my work will consist of typing out the original passage in the classical Japanese language,
providing my own translations of the passages in English, and providing clarifications and
explanations of such passages in my own words. Indeed, since my approach is to let the authors
speak for themselves by adding as minimal interpretation of my own as | realistically can, | have
chosen to translate the passages in a ‘word-for-word’ format, sometimes making it grammatically
awkward when translated into English. Thus, just as in the East-Asian commentary tradition, my
commentaries will oftentimes simply express the key content of the passages in my own words, in
a way that might make it easier for the English reader to readily understand, while simultaneously
trying to keep the authenticity of the original passages as untainted as possible. However, it is
important to clarify that, when using such a method, the truth of the content should not be looked
for in my interpretative acts, but should rather be sought in the original passages themselves. This
is why | believe it to be an absolute necessity to have passages written in their classical Japanese
format. Still, because my work consists of excavating multiple passages from multiple authors on
multiple subjects, the connections might not always be very explicit. Therefore, the primary role
of my commentaries is to try and guide the reader by making those connections more explicit and

clear for them.

It is also important to note that, aside from honoring the knowledge production method of
the tradition 1 am working with, emphasizing the East-Asian commentary-based method also
serves my political agenda of legitimizing different forms of knowledge production outside of only
Eurocentric standards. | hope the readers will find my endeavors successful in making sure that
my work helps with the legitimization of East-Asian knowledges not merely in content but also in
structure. Moreover, as briefly mentioned above, by putting the emphasis on the truth found in the
original authors’ insights and limiting my contributions to commentaries for the sake of merely
clarification and connection, | aim to actively move away from the appropriative nature of
Eurocentric knowledge production frameworks. Indeed, it is revoltingly not common knowledge
enough that multiple strands of philosophy — existentialism, post-modernism, post-structuralism,

phenomenology, deconstruction, to name a few — as well as entire disciplines in themselves —
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psychology, psychiatry, psychoanalysis, to name a few — have been heavily influenced by and
oftentimes have downright stolen an enormous amount of knowledge produced in Asian traditions
such as Yoga, Buddhism, Jainism, Daoism, Hinduism, and many more. Thus, by following the
East Asian commentary-based tradition which places the emphasis on the authors’ original
thoughts, 1 am also intentionally seeking to move away from this outraging proclivity of academics
to steal and appropriate. In this sense, my choice of methods is also in alignment with the critical
assessments made by various anti-colonial, anti-oppressive feminist scholarship (see authors
mentioned in introduction) about the necessity to rethink and restructure our Eurocentric, white-
supremacist, colonial, heteronormative, ableist, sexist, patriarchal, capitalist, etc. frameworks of

research.

I would like to emphasize again that all of the knowledges found within my work is not my
own. They belongs to extremely rich, beautiful, deep, and truthful traditions I am seeking to honor
by acting as an intermediary between the authors and the readers through my commentaries.
Nevertheless, 1 am aware that my intermediary position necessitates me to constantly navigate
between honouring the method of East Asian commentary traditions, maintaining the originality
of each authors’ contributions in their own respective words and frameworks, while still writing
my content in a way that the targeted audience of my work (an English-speaking person) can relate
to. I am not in a position to claim whether or not | have been fruitful in fulfilling this balance
successfully; I entrust the final the judgement to the experiences of my readers.
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Chapter 1: Historical Context

Heian to Kamakura

Early Heian

The Heian *J-ZZ (794-1185) period of Japanese history is generally presented as the peak
of the Japanese Imperial Court system, where Chinese influences were on the decline and Japanese
arts — notably poetry, literature and theatre — flourished. Politically, the early Heian period started
with a ‘code-governed state’ (ritsuryo kokka A4 [#157) in the 8 and 9™ centuries and grew into
the ‘age of the court’ (6¢cho jidai EFIFF)Y7 in the 10M and 11" centuries. This represents a
transition from a bureaucratic-type system to an aristocratic-type regime. Even with this change,
“the members of the Heian court remained officials, even if the administration devoted at least as
much, if not more time to the organization of celebrations as to the actual business of
government”?’®, Hérail explains that “[t]hanks to these ceremonies, the court believed itself
capable of fulfilling its mission: assuring the peace and prosperity of the country. The privileged
interlocutor of these powers remains the emperor. He was thus the focal point of everything”™®.
She also notes that “[t]o describe the emperor as being all-powerful or a law-maker or above the
law would be to distort reality. He belongs to an order different from that of power. In Japanese,
he is called akitsu kami [EiLif], "visible deity", and his presence somehow makes manifest the
protection that the deity’s grant to the country: this protection establishes and maintains it. The
emperor's influence extends far and wide and, provided his conduct is ethical and he serves the
deities in the appropriate manner, it ensure peace and prosperity for his subjects”®°. Nonetheless,
“[the] Japanese also found in the political ideas imported from China the one requiring the emperor
to surround himself with wise counsellors and to heed their advice. His beneficent influence was
thus transmitted through the officials and the large volume of legislative deals above all with

The ritsuryo kokka had two principal organs: (1) the Ministry of State Affairs (dajokan

KIECE) who controlled the administration, received reports and requests and drafted imperial
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edicts'®?; and (2) the Minisitry of Divinities (jingikan iift®’) which kept the list of shrine and
their clergy for the entire country, prepared and presented court offerings to the most important
shrines and celebrated their rituals'®. The jingikan consisted mainly of low rank officials and
performed only very specialized functions such as purification, prayers, offerings, and

divination'8. Therefore the true main organ of the state was the dajokan which consisted of three
key positions: the Chancellor of the Realm or Prime Minister (dajodaijin KBUK ), the Minister
of the Left (sadaijin /=7KXF), and the Minister of the Right (udaijin - KE). The dajodaijin
position was almost exclusively honorary and was more often vacant than occupied, whereas the
sadaijin — identified with the East — and took precedence over the udaijin — identified with the
West — even though the prerogatives of these two were the same!®®. Later on in 989, the Minister
of the Interior or Middle (naidaijin PN E.) was permanently established although it was ranked
lower than those of the Left and Right. The offices of the dajodaijin, sadaijin, udaijin, and
naidaijin formed the Council of Senior Nobles alongside major counsellors (dainagon KAHH=),
middle counsellors (chiznagon H#15) as well as auditors (sangi Z:##), which had from six to
twenty members at different times in its history*®®. Generally, “[i]t proposed decisions regarding

appointments and promotions of civil and military personnel, local administration, finances, and

more generally the management of property, as well as severe sentences of death or exile”®’.

This council had at its disposal two organs with secretariat functions: (1) the Control Board
(benkan F'E); and a bureau of ministerial secretaries consulted whenever the council needed lists
of precedents. The benkan was itself split into two sections also called Left and Right. The Left
section had four departments: (1) Court Affairs (nakatsukasasho H#544) primarily for issuing
imperial edicts; (2) Regulations Relating to Civil Officials (shikibushe = E44) for the
management of careers; (3) Noble Affairs (jibusho {7 45 ) for matters concerning the
organization of the families holding tittles and ranks, selection of the family head, succession, etc.;
and (4) Population (minbusho EE%4) mainly for the tax system. The Right section also had four
departments: (1) Military Affairs (hyobusho FeE848); (2) Justice (gyobusho JHIFEE); (3) Treasury
(okurasho KJ#AR); and (4) Palace Affairs (kunaisho B PN44)18. Together these created what was

called the Eight Departments (hassho /\%). The Eight Departments originally had within their
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jurisdiction two services (shiki %) with eight officials, eighteen offices (ryo %%) with six or seven

officials, and thirty bureaux (shi or tsukasa ]) with two or three officials'®°.

To access any public post (kan ‘E) within the court system, a person needed to be granted
one of the nine possible ranks (i /i7), each of them subdivided further in multiple levels (ikai {i7.f)
totalling thirty. However, it was only officials of the first five ranks (or fourteen levels) who were
considered part of the aristocracy due to the fact that it was only them who could receive rice fields
corresponding to their ranks, and who could have their sons inherit a special rank to begin their
careers with a momentous advantage. Indeed, due to promotions being very slow within the
bureaucratic system, the advantage given to the sons of senior nobles was quite significant. Other
than through privilege and inheritance, it was possible to be granted a court rank/level based on
examinations similar to the Chinese system. Nonetheless, succeeding in the examinations would
only allow a person to receive a lower posts outside of the aristocratic ranks, and birth and alliances

were, instead, always the most important factor®.

Hérail mentions that “it is clear that, on the one hand, the emperor and his officials
supported, at least in words, the ideal of a benevolent government, whose every action must
contribute to the good of the people and that, on the other hand, in order to achieve this ideal they
adopted a bureaucratic-type system”!!. Nevertheless, she also explains that “the impersonal
regulations were often circumvented and that factions and clienteles already played an important
role among the officials and in their dealings with the population, especially the local nobles™%,
In addition, “promotion decided solely on the criterion of merit always remained a stated ideal, but

was seldom applied. The most conscientious officials even risked being penalized™%,

With time, due to the complicated basic procedures and the hierarchy between the various
parts of the government apparatuses which caused many delays and errors, various bureaux were
closed or merged for the creation of new, more efficient organs. Two of such organs were the
Chancellery (kurédodokoro J& A FIT) and the Police Bureau (kebiishicho f& FE3E {# /7). The
kurododokoro had about ten members and their role was “to serve the emperor in his daily life and
to coordinate the work of the offices and bureaux involved”. The two heads were “tasked with

liaising between the emperor and the council of senior nobles. This organ was thus entrusted with
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a confidential mission and the officials belonging to it were those who had most occasion to see
the emperor and to hope for honourable careers”'%. As per the kebiishicho, it ended up eclipsing
the Department of Justice and “they not only arrested criminals, but also interrogated and
sentenced them [...] They ordered beatings to be carried out and kept prisoners locked up: those

accused of crimes as well as those sentenced to hard labour1%.

Hérail argues that “[t]he bureaucratic methods, the customs dating back to before the 8"
century, the regulations relating to promotion that blocked the path to success for newcomers, and
the trends towards heredity: all these factors attest to the shift of the institutions towards an
aristocratic regime based on personal relationships and the pre-eminence of a few important
families™%. This set the tone for the raise to power of one of the most influential clan in the history

of Japan; one who dominated the political landscape of the later Heian period: the Fujiwara f% /5.
The Raise of the Fujiwara

The Fujiwara clan has a long history dating back to Nakatomi Kamatari ' &t & (614-
699), the chief advisor of Emperor Tenji X% (626-671), who was given the name Fujiwara on
his death bed by this emperor. Kamatari’s son, Fujiwara Fuhito f&JFUAEE5E (659-720), married
one of his daughters to Emperor Monmu 3Zi (683-707) and bore a son which became Emperor
Shomu 22 (701-756). Emperor Shomu had for one of his consorts a younger daughter of Fuhito,
Empress Komyo JEH &5 (701-760) who eventually gave birth to Empress Koken Z:5i (718-
770) also known as Empress Shotoku #:f#. Eventually, Hérail explains that “the influence of
Fuhito’s four sons [...] was so great at the court that they succeeded in bringing about the suicide
of the last prince of the imperial family holding the highest offices in the council”®’. These
developments set forth two important precedents: (1) an emperor who was the son of a Fujiwara
daughter; and (2) a Fujiwara daughter elevated to the rank of empress. The spread of the Fujiwara
clan branches in the higher ranks of the aristocracy became so vast that “[t]hree centuries later, the
number of non-Fujiwara senior nobles was negligible and more than half of the middle-ranking

officials belonged to one or other of the Fujiwara branches and their countless line of

descendants!%. Hérail explains that “the Fujiwara were able to gain the ascendancy because of
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their superior numbers, the precedents they could draw on, the marriages of their daughters with
emperors, and the prestige they derived from the work of their founders Kamatari and Fuhito. They
took particular care to ensure that all the empresses were Fujiwara by birth, or in exceptional
circumstances imperial princesses, and made certain that the mothers of the crown princes were
always Fujiwara daughters”'%. In fact, even if Japan modelled its bureaucratic system on the
Chinese model, Japan maintained its tradition of uxorial marriage instead of adopting the paternal
system of the Chinese, which gave the maternal grandfather an influence over the education of his
daughter’s children. This Japanese tradition is specifically what was exploited by the Fujiwara to

dominate the political landscape of the mid-Heian era.

Indeed, in 858 Emperor Montoku 3Z{i# (827-858) died prematurely and his son, Emperor
Seiwa 75 fi1 (850-881), was placed on the throne even though he was only nine years old. This was
the first time in Japanese history where an under-age crown prince ascended to the throne.
However, not desiring to follow a traditional reign — which would have put an Empress in power
until the crown prince comes to age — Emperor Seiwa’s grandfather, Fujiwara Yoshifusa f#/5 &
5 (804-872), used the uxorial marriage structure to his advantage and appointed himself as
protector of his grandson by obtaining the title of regent (sessho f£Er). This was the first time in
Japanese history where the position of sessho was obtained by someone who was not of imperial
rank, as well as the first time the position was held by someone of the Fujiwara clan. Even though
Emperor Seiwa celebrated his coming-of-age a few years later, the strategic move by Yoshifusa
clearly established that real political power was in the hand, not of the emperor or his advisers, but
rather in the Fujiwara-held position of regent. Indeed, a few years later in 876, Emperor Seiwa
abdicated the throne in favor of one his son, Emperor Yozei [5/% (869-949) who was only 8 years
old. This allowed Yoshifusa’s adopted son and nephew, Fujiwara Motostune &% (836-891)
to become sessho for the under-aged emperor. The event of Motostune becoming regent for the
under-aged Yozei formally established the system of Fujiwara regency. Hérail explains that “the
imperial edict promulgated on this occasion entrustred Motostune with the task of protecting and
assisting the young emperor, as well as dealing with government business. This concerned
promotions and appointments. The regent thus had the opportunity of establishing a clientele

among the officials”?%. Furthermore, a few years later Mototsune forced Emperor Yozei to
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abdicate due to mental illness which rendered him excessively violent, and instead placed an
elderly imperial prince, Emperor Koko Y2 (830-887) on the throne. Mototsune had an agreement
with Emperor Koko that would enable Mototsune to keep his sessho powers even though Emperor
Koko was fit to rule and of-age. After Emperor Koko’s death, Mototsune had an imperial edit
issued in his favour that officialized the position of chancellor (kanpaku B4 1) which essentially
fulfills very similar functions to a sesshao, but for adult emperors. This position had the privilege
of ‘unofficial document examination’ (nairan PN%) allowing it “to see beforehand all documents
submitted to the emperor and all replies issued in the emperor’s name” 21, With this, the maternal
grandfathers of emperors now possessed real political decision-making power not only when their

grandsons were under-aged, but that power remained during their adult reign as well.

In sum, by manipulating of the uxorial marriage tradition, Fujiwara men used their
daughters marriages to Emperors and crown princes to produce Fujiwara-related emperors which
allowed them to receive the tittles of sessho (Wwhen under-aged emperors were on the throne) and
kanpaku (when adult emperors were on the throne) thus holding the real reins of power throughout
the mid-Heian period. This is because, against the holder of the nairan privilege in the position of
the sessho and/or kanpaku, “it was almost impossible for [the emperor] to reject a decision
proposed by the man who was his protector and advisor”?%?. In fact, “[i]f the result was not
satisfactory, it was the emperor who felt responsible”?%. Moreover, change from the bureaucratic-
system to the Fujiwara-controlled, regent-based, aristocratic system also meant that birth, personal
relations, alliances, etc. had more weight over the destiny of officials in the government apparatus.
Indeed, aside from nepotism and inheritance, a position within the court was increasingly
impossible to obtain. This also means that “[w]hoever held the key to appointments thus had

considerable prestige and, by this very fact, had a strong grip on power”?%,

Erosion of the Aristocracy and Establishment of ‘Cloistered Emperors’

As described above, although in the 9" century it was still possible for men born into
families of local nobles to enter the court through examination and/or inheritance, all these

openings became progressively closed off during the 10™" century. Indeed, the court could barely
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be renewed with younger blood or by bringing in outsiders to the system, while simultaneously
creating an issue of creeping unemployment. As Hérail posits “[t]he world of the court was thus
producing a host of younger sons, individuals without a future; almost all their descendants were
condemned to slide down the social scale”?®. This situation made these descendants realign their
careers towards four possibilities: “monopolizing a branch of knowledge, becoming the client or
more modestly the servant of an important personage, joining the armed guard of a provincial

governor, or seeking their fortune in the provinces”?%,

Pertaining the knowledge specialization, Hérail gives the example of the Kamo &% and
Abe [[f% clans who “established themselves as specialists in astronomy and related sciences: the
calendar, divination and the interpretation of omens”?%’. Other examples are the case of the
Miyoshi =3 who dominated mathematics; medicine by the Tanba Ff}i and Wake Fii; the
classics of literature by the Nakahara ffiJfi{ and Kiyohara % Ji; and the prestigious discipline of
letters or poetry by the Sugawara & )i, Oe KiL and the Fujiwara. Hérail explains that “[t]he
specialists in astronomy and medicine, in addition to their official functions, gave private
consultations for which they were handsomely rewarded. As for the specialists in the classics or
letters, they could earn a living by writing for important personages’ applications for posts or letters

of resignation and giving lessons to their sons”2%,

With regards to becoming a client or servant of an important person, Hérail states that:
“those officials who joined the household of a senior noble as an intendant hoped it would give
them protection for their career in the central administration and above all an appointment as a
provincial governor. In this way they had the opportunity of making profits, some of which they
returned to their patrons in the form of gifts or help with the collection of their revenues”?%°.
Another important aspect to note is that it was custom for the senior nobles to see to the health of
their intendants and servants by helping them with medical support, pay for funerals for family

members and even protect their children?L?,

As for the case of seeking fortune in the provinces, this comes from the fact that when new
provincial governors were appointment they restructured their entourage, leading them to

oftentimes hire locally looking for notables from the local offices as well as men acting as their
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personal guard. In fact, this was even key to one’s success as provincial governor since “those who,
not so well protected, had no hope of obtaining another post for quite a long time disbanded their
household as soon as they returned to the capital”?'!. Whenever their patrons died, disbanded their
household, or simply terminated their assignment, the locals would simply seek employment
somewhere else. Hérail highlights that “with an average of thirty to fifty men recruited by each
provincial governor, the sixty-eight provinces could provide a livelihood for over two thousand

five hundred individuals and their families”?*2.

Another way to escape the anxieties provoked by the struggle for public posts, the
unemployment problem, and the obligations of court life, was to leave the household (shukke
%) thus becoming a Buddhist Monk. Indeed, it was not rare for monkhood to often be misused for
the sake of escaping worldly circumstances (such as conviction, prosecution, political turmoil,
etc.) but also as a way to end one’s career without officially retiring. This was possible because,
within the various ranks of monks within the Buddhist institutions of the time, some of these
position allowed the new-joiners to only observe a few basic rules: “they stayed in their homes,
changed their dress, shaved their heads, and thus partly escaped from the rituals and obligations of
society”?'®. However, as Hérail points out, it would be reductionist to claim that taking religious
vows instead of retirement was only for the sake of escaping the world since doing so “aroused no
pity and was favourably viewed by society”?*, Such is the case of Emperor Kazan {£111 (968-
1008), “who ascended the throne aged sixteen, abdicated to become a monk at eighteen, when he
realized that, without the support of his maternal family, it was better to renounce the throne [...]
However, after a short time, he led anything but a monastic life and returned to live in the
capital”?!®, Still, taking religious vows did not always come at the cost of losing political power.
For instance, important political figures such as Fujiwara Michinaga j#JiiiiE & (966-1028) who,
after becoming ill took religious vows in 1019 and moved to live at Hojoji 72:5%=F, still remained
the real head of his family to the extent that his son Fujiwara Yorimichi f#&J5U4H# (992-1074),
regent to many Emperors, was barely able to make a decision without consulting him?%6, In sum,
“joining the Buddhist priesthood allowed aristocrats to save face after a failure. As for young men
who were eligible to become senior nobles, but who had to struggle against quite fierce competition

for a success which, in any case, was inferior to that of their forebears, provided they were devout
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and convinced of the possibility of obtaining Enlightenment [satori {&], they found a refuge in the
taking of religious vows, especially if they were unsure of their abilities and lacked influential

SuppOl‘t”217.

As observable from the examples above, the interplay between Buddhist temples and the
court was in fact quite extensive. Indeed, it was not rare for emperors, senior nobles and even lesser
officials to fund temples, adorn them with statues, and act as their patrons. Some of these temples
eventually even became officially recognized which enabled the court to appoint the superiors
and/or intendants of such temples. In some cases, sponsoring a Buddhist temple even became a
way to display aristocratic wealth and power through making the celebrations, number of
participants, offerings, statues, garments, etc. ever more so elaborate and grand. Monks were also
regularly summoned to officials’ household to perform rituals for purification, exorcisms, healing,
increase in fortune, rain for crops, etc. but also sometimes to place curses on enemies. Pilgrimages
to important temples also became increasingly popular for aristocrats in the 11" and 12" centuries.
However, despite the enrichment, protection and support of powerful court patrons throughout the
era, starting in the 11" century the most important temples sought to distance themselves from the

court and establish their independence, one of the first of such being Kofukuji Hijig 5. This
independence allowed some temples to even gather their own armies of monk-soldiers (sohei {4
1), In the 12" century, this situation led to an increase in disputes — sometimes very devastating

— not just between the court and Buddhist temples, but also between the various Buddhist

establishments.

This erosion of the aristocracy and the raise in power and independence of Buddhist
temples, were also coupled with issues in the schemes of the Fujiwara clan who, after the long
reigns as sessho and/or kanpaku of Fujiwara Michinaga and his son Fujiwara Yorimichi spanning
73 years, were unable to continue producing crown-princes of Fujiwara descent. This led to the
ascension to the throne of Emperor Gosanjo % — 45 (1032-1073) in 1068 who was the first
Emperor in about 170 years to not have a mother of Fujiwara descent on his father’s side. During
his time as crown-prince, Emperor Gosan;jo accumulated resentment towards the Fujiwara regency

system due to Fujiwara Yorimichi — the kanpaku of his time — giving all of his attention and
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political support to his elder brother-in-law, Emperor Goreizei #% 43 /& X & (1025-1068) because
he had a Fujiwara mother. However, Emperor Goreizei died at 23 years old, with no imperial sons
or daughters, thus allowing Emperor Gosanjo to take the throne. Before Emperor Goreizei’s early
death, Fujiwara Norimichi %5 2 (993-1075) was appointed kanpaku, but did not have any
real power now that the new Emperor Gosan;jo was not of Fujiwara descent. This loophole, paired
with Emperor Gosanjo’s dissatisfaction with the Fujiwara regency system which opposed him in
his younger years, afforded him the possibility to challenge the power of kanpaku Fujiwara
Norimichi by creating multiple edicts to weaken the regency institution. Eventually, in 1073,
Emperor Gosanjo abdicated in favor of his son, Emperor Shirakawa "] (1053-1129). However,
desiring to keep control for himself in a similar way and seeking to counterbalance the regency
institution, Emperor Gosanjo established the insei 2B system or ‘retired/cloistered emperor’
system. This system would, in theory, allow him to continue having almost all the decision-making
power even after abdicating the imperial position. This is because there were historical precedents
in the ritsuryo system tracing back to the 7™ century of retired emperors/empresses (dajo tenno K
=R &) retaining their power after abdication on which he could refer back to. Nonetheless,
Emperor Gosanjo was never able to taste the nectar of power of the insei system as he died only
five months after giving the throne to his son. Emperor Shirakawa was truly the first emperor who
was able to benefit extensively from the insei system put forth by his father. Indeed, Emperor
Shirakawa ruled for fourteen years as emperor but, in 1087, abdicated in favor of his son, Emperor
Horikawa J#7] (1079-1107). At that time, Retired-Emperor Shirakawa took the title of dajo tenno
and eventually daijé hoo K _E{EE: in 1096 once he took Buddhist vows and became a monk.
Through this cloistered emperor system, Retired-Emperor Shirakawa was able to maintain
extensive power over the Heian court for forty one years, until his death in 1129.

When Retired-Emperor Shirakawa died in 1129, Emperor Toba 5 (1103-1156) was on
the throne. However, because of the insei system, he never truly had power over the Court as long
as Retired-Emperor Shirakawa was alive. His death allowed Emperor Toba to abdicate the throne
in favor of his son, Emperor Sutoku 5=, granting him the title of dajo tenno, thus enabling him

to rule through the insei system until his death in 1156. This system was then continued by Emperor
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Goshirakawa % FI{A] (1127-1192) who ruled only three years as emperor, but thirty-seven years
as retired emperor through the insei system. It is important to note here that Goshirakawa was the
last true ruler of the Heian period and played an important role in the transition to the Kamakura

period which we will discuss bellow.

The creation and impact of the insei system is of major significance to the unfolding of the
Heian period and its transition into Kamakura. This is because Japan now had two competing
centers of powers oftentimes innovatively called ‘the two courts’: one was the Fujiwara-protected
emperors and their imperial court, the other was the cloistered emperors and their own court. This
means that new alliances could be formed, and new opportunities for growth were possible outside
of the inaccessible traditional court ranks. In sum, the political situation of the mid- to late-Heian
period can be characterized by three important factors: (1) the Fujiwara domination through the
regency system fell apart; (2) a new form of power took place through the insei system; and (3)
the social circumstances created by the inaccessibility of court positons forced people to find new
ways of making a living outside of focusing on obtaining court ranks.

The Raise of the Taira and the Fall of the Minamoto

During the Heian period, land control disputes intensified and were played out by multiple
parties who sometimes had competing interests, but sometimes also worked in tandem. For
instance, Buddhist temples and peasants sometimes combined their rice fields to avoid public taxes
since official temples had the privilege of tax exemption. The main actors behind land control
conflicts were primarily the Imperial house, Buddhist temples, court aristocrats, local nobles,
provincial governors, local administrators, and peasants. This conflict was exacerbated by the fact
that multiple levels of legal rights were at play: (1) lords (ryoke $E5%) had a right to revenue and
a right to nominate or replace a representative charged with collecting taxes; (2) on-site land
officers (shiki %) had the right to police, to administer the land, to collect taxes, to distribute lands,
and to insure transportation; and (3) peasants needed to pay taxes and/or do corvée to receive the

right to cultivate the land, but also had the possibility of becoming myashu 4 =, the nominal

holder of an allocated rice field (myaoden 44 ). This superposition of rights was accompanied with
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clientele connections, where all parties involved had a duty to pay up to their own respective
patrons. The intensification of competition for patronage and income, allowed by the rights of

multiple parties to collect taxes, led to the rise of an important social strata: the warriors (bushi

=+ or samurai ).

Indeed, the numerous conflicts emerging in the provinces forced the court to take measures.
This oftentimes took the form of commissioning a bureaucrat of middle rank who was also a good
warrior to put an end to the troubles. Early in the 11" century, the Minamoto Ji (also called Genji
JREK) and Taira * (also called Heike “-57) clans — both secondary branches of the Fujiwara clan
— often fulfilled these roles due to their specialization in military affairs, which also regularly made
people of their clans be appointed to the Police Bureau, sometimes even to provincial offices. It
was not rare for warriors succeeding in fulfilling the imperial commission to be granted dominion
over a particular domain, a shoen TE[E. Such is the case of Minamoto Yoshiie Jlil #5Z (1039-
1106) who, after ‘pacifying’ the Northern territories during 1051 to 1062 and winning the war of
1083 to 1087 against the Kiyohara clan, received the tittle of chinjufu shogun $55F K% and the
position of Governor of the province of Mutsu (mutsu kuni no kami [z2EL[E5F), both of which
allowed him to accumulate a lot of influence in Japan’s eastern territories. However, the court did
not appreciate Yoshiie’s growing influence in the provinces and therefore, in 1091 and 1092,
ordered the peasants to not give land to Yoshiie anymore while simultaneously deleting the

domains he had acquire.

Over the years, Japan developed a system in which the task of administrating the expansion
of private property in the provinces was largely given to local warrior-notables. Still, most of them
kept very tight links to the court since the court was still the political body responsible for solving
legal disputes. Moreover, the dependency of shoen on their court patrons for their rights to land
and all sorts of exemptions means that a significant power disparity was maintained due to the fact
that local administrators could easily be swapped with a more obedient candidate if conflict ever
arose. Eventually, the Japanese landscape moved away from more traditional public ownerships

and became more and more divided into a variety of private shoen, owned by the most privileged
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aristocrats and/or Buddhist temples. Still, another set of powerful players were using this shoen-

based system to their increase their power against the court, the Retired-Emperors.

Firstly, Retired-Emperor Shirakawa sought to expand his support in the provinces through
the establishment of his own private estates and numerous clientele connections. To do so, Retired-
Emperor Shirakawa relied largely on a branch of the Taira clan led by Taira Masamori 15 (?-
1121), leading to the creation of a steady alliance between the two parties that lasted for several
decades. Through this alliance, Masamori ended up being granted as much as nine governor
positions, which he used to “promote the landed interest of the [Retired] imperial house while also
obstructing the shéen (or shoen plans) of imperial competitors”?t8, After successfully answering
multiple commissions to supress rival interests — one notably against the leader of the Minamoto
clan and son of Yoshiie, Minamoto Yoshichika j}iz%#i (?-1108) — Masamori was awarded a lower

junior court rank.

Following this, after the death of both Retired-Emperor Shirakawa and Taira Masamori,
the alliance was perpetuated by their two respective successors: Retired-Emperor Toba and Taira
Tadamori = E#% (1096-1153). Mass describes that “like father before him, Tadamori became a
much-traveled governor, receiving (like his father also) title to nine provinces, all (again, as with
his father) in Central and Western Japan. Moreover, Tadamori was active within shoen, working
in various capacities in private domains around the country”?*°, This made him become an official
member of the insei system as well as enabled him to grow considerable influence at court. On his
death in 1153, the mantle was passed to his son Taira Kiyomori -iF5 7% (1118-1181) who

successfully continued the work of his father and grandfather.

Eventually, the unequal power dynamics of private ownership of shaen in favor of the court

started to be shaken up due to two rebellions (ran #L): the Hogen rebellion (Hogen no ran £t

#iL) of 1156 and the Heiji rebellion (Heiji no ran {5 ® L) of 1160.

The first of the two incidents, the Hogen rebellion was caused by the early death of

Emperor Konoe T4 (1139-1155). This situation created tensions in succession between two of

Retired-Emperor Toba’s sons: crown-prince Sutoku who was supported by Fujiwara Yorinaga %
53



JF#H R (1120-1156), and crown-prince Goshirakawa who was supported by Fujiwara Tadamichi
F LA (1097-1164). The title of Emperor ended up being granted to Goshirakawa since he had
the support of the Retired-Emperor Toba. However, the death of Retired-Emperor Toba a year
later made Sutoku rally troops in an attempt to reclaim the throne he believed was rightfully his.
Although Sutoku successfully marched on and captured the capital, Goshirakawa retaliated aided
with the powerful forces of Taira Kiyomori and Minamoto Yoshitomo 7758 (1123-1160). This
victory had multiple ripple effects: the first one is the exile of Sutoku to Sanuki province F& i [5]
thus making Emperor Goshirakawa the undisputed ruler; the second one is the making Kiyomori’s
Taira and Yoshimoto’s Minamoto branches to be the two most powerful samurai clans in all of
Japan; and the third one was the start of a strong rivalry between Taira Kiyomori and Minamoto
Yoshitomo as a result of their gains in power.

This bitter rivalry between Taira Kiyomori and Minamoto Yoshitomo spearheaded the next
conflict known as the Heiji rebellion. In 1158, Emperor Goshirakara abdicated the throne and
assumed his role as dajo tenna, giving succession to his son Emperor Nijo 5% (1143-1165). As
with previous cases of cloistered emperors, true political power remained in the hands of now
Retired-Emperor Goshirakawa even after his abdication. When in 1159 Taira Kiyomori left the
capital with his family to go on a pilgrimage, his rival Minamoto Yoshitomo aided by dissatisfied
court aristocrat Fujiwara Nobuyori f#/5{5#H (1133-1160), gathered around 500 men to capture
and imprison both Retired-Emperor Goshirakawa and Emperor Nijo, while setting their residence
on fire. Afterwards, Yoshitomo and Nobuyori’s troops pursued one of Emperor Nijo’s chief
political advisor, Fujiwara Michinori 5B (1106-1160), leading to his decapitation. Then,
Nobuyori forced Emperor Nijo to appoint him dajodaijin (Chancellor of the Realm or Prime
Minister). Kiyomori returned to Kyoto to make peace talks with Yoshitomo and, although they
failed, these talks were actually a ruse that allowed both Retired-Emperor Goshirakawa and
Emperor Nijo to escape to safety. Once their escape was secured, Emperor Nijo granted permission
to attack Yoshimoto’s troops which were rapidly defeated and Yoshitomo ended up dying betrayed
by one of his retainer while trying to flee the capital. This victory of Kiyomori against his only
potential rival secured his position as the head of the most powerful samurai clan (Taira) in Kyo6to.

Nonetheless, after the battle Kiyomori decided to show benevolence and spare Yoshitomo’s three
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surviving son: Minamoto Yoritomo J#HE] (1147-1199), Minamoto Noriyori i #i%H (1150-
1193) and Minamoto Yoshitsune J#FE#% (1159-1189). This would prove to be the downfall of
Kiyomori and the Taira as they would be defeated by the combined forces of these same Minamoto
children twenty five years later. Eventually, this will allow Yoritomo to become the first ruler of

the new bakufu %=/ government, thus catalyzing the Kamakura era.

Mass reminds us that following the Heiji rebellion in 1160, “the victorious Kiyomori
remained a provincial aristocrat, waiting, in effect, to be rewarded by his family’s traditional patron
[...] he seems to not have received any particular rights in land, whereas Goshirakawa seized
proprietorship from estate owners who had been on the losing side, and confiscated managership
from Taira and Minamoto, who had experienced the same fate”??°. Moreover, even if Taira
managers have been assigned to various shoen as reward for their victory and support of
Goshirakawa, these shoen were still registered as Imperial estates and did not officially belong to
the Taira governors. In other words, Kiyomori’s victory which made him the leader of the most
powerful samurai clan did not, in fact, lead to an overthrow of the power dynamics between court
patron and provincial clients; on the contrary, it strengthened it. Nonetheless, Kiyomori became
very skillful in navigating the court system to his advantage, especially by using the rivalry that
was building between Retired-Emperor Goshirakawa and Emperor Nijo. Indeed, with the support
and patronage of Retired-Emperor Goshirakawa who wanted a strong ally within the high ranks of
the court, Kiyomori was quickly promoted to the position of Chief Advisor (sangi) to the Ministry
of State Affairs (dajokan), Head (betto 11*4) of the Outer Palace Guards (emonfu #5)fF), and
Head of Kyoto’s Police Bureau (kebiishicho). Furthermore, Kiyomori, following traditions,
married his nine-year old daughter to regent Fujiwara Motozane /ot & (1143-1166) but this
latter died two years later. His death allowed Kiyomori to have his daughter inherit a portion of
the lands who belonged to the Fujiwara clan. In addition, in 1167, Kiyomori was appointed to the
prestigious position of Chancellor of the Realm/Prime Minister (dajodaijin), becoming the first
court official from a samurai family to ever receive the title. As was the norm, Kiyomori stepped
down from the honourary office, but these events only strengthened his political power. As

Retired-Chancellor of the Realm, Kiyomori “sought to be recognized as virtually the peer of the
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Retired Emperor [...] the social gulf between himself and Go-Shirakawa remained

unbridgeable”??!,

Still, Kiyomori’s thirst for power did not end there. In fact, “[h]e would seek to insinuate
himself into the very cream of the aristocracy by reviving, as it were, his family’s imperial
origins”??2, Indeed, as mentioned earlier, the Taira were a sub-branch of the Fujiwara clan who
dominated the Imperial court for about 200 years. Not only did his daughter’s previous marriage
led his clan acquiring lands traditionally belonging to the Fujiwara; but now Kiyomori managed
to trully anchor his clan into the imperial house by marrying another daughter, Taira Tokuko *J~{i
¥~ (1155-1214), to Emperor Takakura /5 /& (1161-1181) in 1171. Seven years later, she gave birth
to a son that would eventually ascend the throne and become Emperor Antoku =& (1178-1185).
In a way, Kiyomori sought to establish the Taira as the new center for court aristocracy, dethroning

the Fujiwara’s reign through appropriation of their land as well as fulfilling a regent-like function
for his grandson the Emperor — not unlike the Fujiwara.

This flamboyant aristocratic rise of Kiyomori led him to now be able to directly challenge
Retired-Emperor Goshirakawa. In the meantime, many events led Retired-Emperor Goshirakara
to act promptly against Kiyomori, which he did via confiscating lands that belong to the Taira,
their allies and their patrons when conflict arose in the provinces. In retaliation, Kiyomori attacked
Retired-Emperor Goshirakawa’s allies and forces. However, Kiyomori’s boldest move came in
1179, when he staged a coup d’état by, unprecedentedly putting the retired emperor under house
arrest, by forcing the resignation of all who opposed him at court, and by appointing his allies in
the vacant positions instead. Even though this basically secured Kiyomori’s and the Taira’s
positions at the top of Japan’s socio-political hierarchy, it also had the consequence of generating

a tremendous amount of hate and revulsion towards Kiyomori and the Taira clan.
The Raise of the Minamoto and the Fall of the Taira

When Emperor Takakura was forced to abdicate the throne in 1180 and Kiyomori put the
mantle of Emperor on his two-year old grandson Emperor Antoku, Retired-Emperor

Goshirakawa’s son Prince Mochihito LA{—. — also known as Minamoto Mochimitsu LAYt (?-
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1180) — felt like he was being denied his right to the throne. Remembering the rivalry that followed
the Hogen and then Heiji rebellions — perhaps also aided by the fact that he himself was a
Minamoto — Prince Mochihito sent a call to arms to the Minamoto clans scattered in the East with
the goal of attempting to overthrow Emperor Antoku and the Taira. The fragmentation of the
Minamoto made their response limited and delayed??®, but one who did answer the call was
Minamoto Yorimasa JJi%HEC (1106-1180). Prince Mochihito’s call to arms against the Taira and

Yorimasa’s response marked the beginning of what became the Genpei War (Genpei kassen {71~

A #E) lasting from 1180 to 1185.

In response to this, Kiyomori ordered the arrest of Prince Mochihito who fled seeking
refuge in the warriors-monks of Miidera temple —=J:5F. Unfortunately, the warrior-monks of
Miidera were unable to receive support from their main temple of Enyrakuji #E/&<F — the head
temple of the Tendai X 1= Buddhist tradition — and the Minamoto forces arrived too late to defend

the temple. When Yorimasa arrived with his troups, all fled south to hide at Byodoin “~Z:f5% — a
villa for famous aristocrats that was converted into a Buddhist temple in 1052. Greatly
outnumbered, Yorimasa committed the ritual suicide known as seppuku B} — the first (or one of
the first) recorded act of seppuku committed by a samurai facing defeat — and the Taira captured
and executed Prince Mochihito. Overall, a little over one month passed between Prince
Mochihito’s call to arms and his death at the hands of the Taira. The events of a few Minamoto
seeking to overthrow Kiyomori’s Taira government led him to mount a punitive expedition against
the remaining Minamoto-affiliated clans. In other words, he wanted to extinguish his old military

rival.

It is important here to pause and remember that, following his victory over Minamoto
Yoshitomo following the Heiji rebellion of 1060, Kiyomori decided to spare the lives of
Yoshitomo’s three sons and sent them into exile. The oldest of the three, Minamoto Yoritomo, was
placed under the supervision of Hojo Tokimasa 4t4%FFE; (1138-1215), the head of the Hojo b
Z clan which descends from the Taira and were distant relatives of the imperial family.

Yoritomo’s adolescence and early adulthood were uneventful in his guardian’s eastern province
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of Izu {# .. In 1177, Tokimasa’s oldest child H5jo Masako b2 1~ (1156-1225) married
Yoritomo against her father’s wishes and they had a daughter named Ohime KA (1178-1197).

Yoritomo did not answer Prince Mochihito’s call to arms against the Taira in 1180, but
Kiyomori’s announcement for a punitive expedition against the Minamoto prompted a reaction in
Yoritomo. Indeed, he called for support from the scattered Minamoto clans and their traditional
allies, which the Miura =7 and Chiba T clans answered positively. Nevertheless, as Mass
indicates: “[t]here was little reason for locals to declare themselves [to Yoritomo] prematurely
when it was not yet clear what Yoritomo himself would do. Would he attempt, if attacked, simply
to defend himself, or would he seek to organize a regional army capable of going on the
offensive?”’??*, Eventually, Yoritomo made an unprecedented decision: “to construct a regional
military lordship under himself, to be supported by a patronage system whose summit would lie
in the provinces”??°. With this plan of seeking to establish himself as the successor to the court’s
authority in the East, Yoritomo was able to make his first steps towards creating a network of
patronage whose ultimate source was himself (or his government) and not the Court. This would
allow, for the first time, for concerns of men who were not aristocrats of high ranks to be

considered priority.

Setting his plan in motion, Yoritomo’s local supporters attacked the resident deputy of the
Taira government in lzu province in August 1180. Mass explains that this event is significant for
three reasons: (1) this indicated in a direct and official manner that Yoritomo and his followers
had declared war on the Taira and the Imperial Court they controlled; (2) this marked a first step
towards taking over a province with the goal of establishing his own governmental structure; and
(3) it increased the distrust of Kiyomori towards the Hojo clan??®. Only two days after this
successful attack, Yorimoto declared that, based on the authority deriving from Prince Mochihito’s
decree, he was assuming full governance over the East of Japan. Afterwards, he immediately
issued his first decree that, “on [Yoritomo’s] own authority [...] Mishima Shrine =I5 KXjil: was to
exercise governance over a traditional subdistrict”?%’. This act meant that Yoritomo officially
attached his name to a decree historically only the Court could issue, while simultaneously

asserting his prerogatives over the provincial land and tax system. After such unprecedented
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demonstration of unregulated authority, Yoritomo made the promise to anyone making an oath of
allegiance that he would protect through personal confirmations the lands and offices that enlisted
followers claimed as their own. In doing so, Yoritomo had initiated a system that would
concentrate local land rights in the hands of a provincial elites, all without any recourse to the
authority of the Court. With this, Yoritomo started granting confirmations (such as estate
managerships, vice governorships, etc.) and awards (such as distributing shoen and subdistricts
that have been confiscated) in return for loyalty and willingness to fight if need be. This strategy
allowed Yoritomo to distinguish his method of governance from traditional forms since his price
for support was exclusively determined in personal terms rather than through the traditional patron-
client dynamics surrounding land ownership. Moreover, Yoritomo understood that a key
governmental body the court used for controlling the provinces, the provincial headquarters
(kokuga [#18T), could become a central component of his new authority. Thus, the successful attack
on the headquarters in lzu led him to encourage his supporters to attack the resident deputies of
their respective provinces and take charge of the administration of their own provinces. In effect,
“Yoritomo was encouraging those who were locally entrenched to challenge their jurisdictional

superiors, who had been dispatched from the capital?2,

The events of Yoritomo’s allies taking over the reins of government in their own provinces,
coupled with Yoritimo’s distribution of confirmations and rewards was successful to the extent
that, at the end of 1180, almost all of the eastern provinces became a Minamoto enclave which the
Taira had no hope and capacity to pierce through. However, at this point in time, Yoritomo was
more concerned with further cementing his authority as head of the Minamoto clan and ruler of
the East than directly facing the Taira forces in military war. Seeking to stabilize his government
after such rapid expansion, Yoritomo thought it wise to establish his own governmental center.
Yoritomo settled upon the coastal town of Kamakura to establish his headquarters not only because
of its strategic emplacement close to the Pacific Ocean and away from Kyoto, but also because
worship services could now take place at the historical patron shrine of the Minamoto clan, the
Tsurugaoka Hachimangii #5[i /\ % & — a shrine dedicated to a Shintd jifi;& deity Hachiman J\ i
later understood to be an avatar (gongen HEEL) of the Buddhist deities, worshipped equally by

farmers and fishermen for agriculture and fishing as well as by warriors for war and archery.
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Gradually, the coastal town grew to become a representation of Yoritimo’s equally growing
powers, and any political decision made by Yoritomo would be issued from this place he would
call is capital (to #). Around 1181-1182, Yoritomo’s earlier encouragement of rebellion against
court-centered local administrators became a pretext for a more generalized spread of violence in
the provinces. However, requests for help by governors of the eastern provinces were now
increasingly sent to Kamakura rather than Kyoto, thus further affirming and legitimizing
Yoritomo’s growing position as enforcement officer and keeper of peace instead of the Taira-

dominated aristocracy.

In addition, with the passing away of Kiyomori from sickness in March of 1181, the Taira
clan was now ruled by his heir, Taira Munemori 53/ (1147-1185). Seeking to test the strength
and court support of the new Taira leadership, in August 1181, Kamakura (Yoritomo) proposed to
Kyoto (Munenori) an official division of the country where the East (Kanto plus the Chibu-
Hokurikudd regions) would be administered by the Minamoto and the center and West would be
administered by the Taira. Munenori rejected Kamakura’s offer, as granting Minamoto this official
status would mean a revocation of his outlaw status as well as increase his jurisdiction. Still, not
everyone at court was pleased with this decision. Ultimately, even with the rejection of the offer,

Yoritomo’s test enabled him to see that the Taira still held a strong grip on the court.

This cohesion would start to loosen two years later in 1183 in part due to famines striking
the country, but primarily because of local resentment building up against the Taira combined with
numerous Minamoto victories. Crucially, in June of 1183, the Minamoto armies led by Yoritomo’s
cousin, Minamoto Yoshinaka Ji#&{ (1154-1184) and his uncle Minamoto Yukiie JR175 (?-
1186), defeated a Taira forces at the battle of Kurikara Pass 1E. £ {ii##IR:. Following this loss, the
Taira leadership took Emperor Antoku and Retired-Emperor Goshirakawa and fled westward
leaving Kydto empty and up for taking. Similar to the ways of the Taira a few decades earlier, the
victorious Yoshinaka and Yoshiee took the opportunity to take control of the imperial capital and
forced the Court confer to them titles, offices, as well as proprietorship of the domains confiscated
from the Taira. However, both of them did not seek Yoritomo’s permission in doing so, meaning

that credit for the victory was not obtained by Yoritomo armies. This means that Yoshinaka’s and

60



Yoshiie’s behaviors was posing a serious threat to Yoritomo’s position as leader of the Minamoto
clan. Still, Yoritomo did not send his armies to take over control of the Court for himself; rather,
he chose send ambassadors and emissaries to represent him in negotiations with the Court to
impede upon the growing statuses of Yoshinaka and Yoshiie.

Only four months later, almost everyone in position of authority within the Japanese system
saw Yoshinaka as their enemy. This also includes his cousin Yoritomo. Figuring out the best ways
to dispose of him, Yorimoto reached out to his younger brothers Yoshitsune and Noriyori — both
of whom, we shall remember, were pardoned by Taira Kiyomori after the Heiji rebellion thirty
years earlier — and ordered them to kill Yoshinaka. Although, they were successful in chasing him
out of the imperial capital and eventually killing him, Yoshiie managed to escape.

During that time, even though Yoritomo was not on the battlefield, he remained very active
in the political realm. Indeed, the growth of the Court’s resentment towards Yoshinaka, coupled
with Yoritomo’s strategy of handling political matters through ambassadors who worked in
tandem with the court to overthrow Yoshinaka, made the Kamakura institutions appear more and
more legitimate and positive to the Court aristocrats. Part of the Court satisfaction came from
Yoritomo’s proposal to guarantee the integrity of shoen in the Kanto and Chuabu-Hokurikudo
regions which would restart the flow of rents for the aristocrats who had clients in the regions.
Having had a similar project in mind, Retired-Emperor Goshirakawa unprecedently issued an
imperial decree in August of 1183 authorizing Yoritomo and the Kamakura institutions to
discharge major responsibilities on behalf of the nation. Through this decree and other edicts,
Yoritomo would not simply become peacemaker (and war-maker) in the Kanté and Chabu-

Hokurikudd regions, he would also start expanding beyond his initial interest in the East.

Mass explains that “[f]rom the very moment of his formal recognition, Yoritomo began to
issue edicts of confirmation on behalf of central estate owners. The phenomenon marked a clear
reversal of past practice in which institutions at the center had always been the country’s ultimate
guarantors”??, Interestingly enough, “[b]y citing, as he did, an edict of the retired emperor, he was
acknowledging the authority of the court; but he was also underlining his own authority in the area

of national peacekeeping”?®°. Indeed, even though Yoritomo had unprecedented power for
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someone operating outside of the formal Court institutions, he nonetheless still operated in

conjunction with the formal apparatus, thus not completely overruling it.

Gradually, the inability of Kyoto to handle the increase in lawlessness and conflicts across
the nation made appeals to the Kamakura government more and more frequent and significant.
Yoritomo understood that the potential of his regime stood on its capacity to tame disorder, instill
order, as well as adequately respond to appeals for redress. In order to increase the expediency and
efficacy of the processes, Yoritomo made an unprecedented bold move and established his own
governmental headquarters in Kyoto, here he put his younger brother Yoshitsune in charge. At this
point, the Kamakura government was well entrenched into the middle of a network of traditional
relationship by simultaneously offering patronage to both warriors and aristocrats alike.

In February 1184, the reminder of the Taira forces gather at the coastal town of Ichi no
Tani — ./ %+, This presented Yoritomo with a great opportunity to finally claim the credit for
defeating the Taira (we should remember that credit for the previous victory over the Taira had
been held by his cousin Yoshinaka a few years earlier). Thus, Yoritomo once again sent his
younger brothers Yoshitsune and Noriyori to take down the Taira encampment. Not only did
Yoshitsune and Noriyori succeeded, but they did so in dramatic fashion setting the grounds for
centuries of tales, poetry and plays to unfold as a result of their military prowesses. Still, about
3000 Taira family members and their supporters managed to flee the battle, including Kiyomori’s
widow, Taira Tokiko -7 (1126-1185), and grandson, Emperor Antoku, who had in their
possession the three imperial regalia (sanshu no jingi =fE @ ji##s) from which Emperors derive

their divine powers (and, partly, their legitimacy). These are the grass-cutting sword (kusanagi no

e oHEs A

tsurugi FHER), the eight-hand mirror (yata no kagami /\ f2$%) and the eight-foot string of tear-
shaped jewels (yasakani no magatama /\ RH il £).

This battle was crucial for Yoritomo in a broader political sense. Indeed, since the Taira’s
encampment was situated in the Western part of the Japanese main islands, the pursuit of the Taira
out West allowed Yoritomo to recruit troops and act in territories outside of his official sphere of
jurisdiction which used to be limited to the East. Therefore, the pursuit of the Taira, who Yoritomo

labelled as usurpers of the throne and kidnappers of the emperors, could be used as an excellent
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pretext to expand his political influence to all of Japan. In fact, a few weeks after the battle of Ichi
no Tani, Yoritomo declared himself to be the emergency protector of the entire nation, and asked
the Court of restore virtuous rule (tokusei f27). He also announced his intent to make Yoshistune
his army commander in the West following Court approval. Lastly, Yoritomo also announced his
patronage of shrines and temples to ensure their renewal and prosperity. All of this means that for
as long as the country would remain in its state of emergency, Kyoto and Kamakura would govern
the nation jointly. Still, as the year progressed, Yoritomo found himself responding to appeals from
various people, in various positions, in various provinces, on various issues. Indeed, Yoritomo’s
efforts to stabilize the whole country while simultaneously seeking to expand Western via enlisting

adherents was becoming increasingly difficult.

Mass explains that at the start of 1185 “[a] substantial number of courtiers, clerics, and
warriors were now engaging in activities previously unknown to them. In that sense, the
expectation of appropriate behavior were changing before people’s eyes, though no rules for the
future had yet been set”?%l. This means that responses to events were sometimes embedded in
confusion and oftentimes were much slower than what would have been the case in previous
centuries. These delays helped Yoritomo’s armies in their Western expansion and also played an
important role in the final, tale-making battle of the Genpei War taking place at Dan no Ura & /
Jii in April 1185. This naval battle led again by Yoshitsune was, in fact, advantageous to the Taira
since, even though their numbers were smaller, they had the advantage of fighting on their home
territory in addition to understanding the currents of the waters better due to their superior naval
skills. However, one of the Taira generals who ended up being captured at the previous battle of
Ichi no Tani defected and revealed to the Minamoto the boat on which Kiyomori’s widow Tokiko,
the six years-old Emperor Antoku, and the three imperial regalia were located. Aided by a sudden
shift in water currents in favor of the Minamoto mid-battle, the Minamoto focused their archers on
the Emperor’s vessel and eventually reached to board it. However, at this point, both Emperor
Antoku and Tokiko committed suicide by drowning themselves taking along with them the sacred
sword and jewels. The imperial mirror remained on the ship and was recovered, and divers

managed to recuperate the sacred jewels; but the sword was never found. Although this marked
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the end of the Taira clan and the Genpei War and thus asserted the supremacy of the Minamoto

warrior clan, law and order still desperately needed to be restored in the nation.

In this direction, new commissioners of Kamakura were appointed who began issuing
documents citing the Retired-Emperor Goshirakawa and “the lord of Kamakura” Yoritomo as near
equals. Through these appointments, Yoritomo’s jurisdiction almost doubled (from six to eleven
provinces). Still, the post-war period led to an unprecedented number of people who were seeking
to return home while some were being expelled of theirs. Also, the fate of the partisans of the Taira
who fought alongside or supported them during the war needed to be assessed. Furthermore,
another important problem arose for Yoritomo as a result of the success of his younger brother
Yoshitsune during the war and the fact that both shared the same blood lineage. The issue was that
both of these matters could allow Yoshitsune to contest Yoritomo’s position as head of the
Minamoto clan. This fear was further exacerbated by the fact that the court’s and Retired-Emperor
Goshirakawa’s patronage of Yoshitsune led Yoshitsune to obtain titles such as Governor of the
lyo province {7~ [#, titles to which Yoritomo vividly opposed and nullified. In the end, Yoritomo
was unable to terminate his brother’s governorship and instead skillfully appointed a cohort of
local supporters to the position of land steward (jizo Hi15H) to the holdings belonging to people
designated as Taira in the lyo province. Doing so strategically rendered Yoshitsune unable to
actually discharge provincial affairs. As a response, Yoshitsune received authorization from
Retired-Emperor Goshirakawa to ally with his uncle Yukiie against Yoritomo and fled North-East

through Kyato all the way to Hiraizumi “& in Mutsu province where he had grown up under the

protection of the governor Fujiwara Hidehira f#&)5 75 5 (1122?-1187).

Upon Hidehira’s death in 1187, his son and heir Fujiwara Yasuhira & it 287 (1155-1189)
swore to his father that he would continue protecting and sheltering Y oshitsune. However, in 1189,
after being pressured by Yoritomo, Hidehira betrayed Yoshitsune by sending his own troops to
kill him. This led to another dramatic event which became the muse for many tales and plays of
the future, where Yoshitsune, instead of surrendering, committed seppuku while his friend and

retainer, warrior-monk Saito Musashibo Benkei P8 5 2 EcH; 71 BF (1155-1189), performed one of
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the most notorious last-stand act in history allegedly killing about 300 trained warriors on his own

in order to buy enough time for Yoshitsune to commit the ritual seppuku appropriately.

During the four years in which the Yoshitsune drama was unfolding, Yorimoto had been
given permission by the Court to make appointments for jit6 and protectors (shugo ~F##) across
Japan’s provinces, which he enthusiastically did. In fact, beginning in 1186, jito appointments
began issuing from Kamakura in large numbers, meaning that a clear connection was established
between official land titles and Yoritomo’s government. Still, the unfolding of the Genpei War did
not lead to a complete overthrow of the traditional power institutions. Indeed, Mass explains that
“one group of provincials [the Minamoto] had defeated another [the Taira] on a large scale, though
there were obviously others who had not been drawn into the conflict at all. Moreover, courtier
institutions emerged from the war mostly intact, even as their prestige and effectiveness had clearly
suffered. At the same time, courtiers and clerics continued to dominate the shiki system, the new
jito office notwithstanding. In other words, the traditional aristocracy remained the country’s all
but exclusive landed proprietors, whereas provincial men, as before, managed their estate”?%2,
Nevertheless, Mass posits that “the sovereignty of Kyoto had now been compromised in two
important ways. First, the policing of the countryside continued to require Kamakura’s
involvement, with appeals for its assistance were still on the increase [...] And second, though the
post of jito may have been located in the middle of the hierarchy of rights, Yoritomo’s authority
over it was not intended to be total. In this way, the seamless and inviolability of the shiki system
had been breached, a breach that would eventually widen into a chasm. Title to the office of jito
would be distributed exclusively by Yoritomo, though within estates, as in the past, owned by
aristocrats in the capital”?®3, It is through the growth, innovation, and expansion of this position of
Jjito that Kamakura would become the true wielder of political power, catalyzing the beginning of

a new era named after Yoritomo’s government location.

The Sun Rises on a New Era: Kamakura

Installment of the Bakufu
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Following the events surrounding the death of his brother Yoshitsune at the hand of
Yasuhira, Yoritomo launched military campaigns using precedents from the past to justify punitive
expeditions (zsuito JE7T). A key campaign was sent to the northern regions on February 1189 with
the intent of getting rid of the problematic Fujiwara descendants of Hiraizumi, who, not only
challenged Yoritomo at the political level, but also sheltered his outlawed brother Yoshitsune. The
campaign advanced quickly leading to the occupation of the province in August of the same year.
This led Yasuhira to flee further north before being betrayed by one of his retainers and killed in
September. With the death of all of the Fujiwara descendants during Yoritomo’s campaign, the
North was now succeeded by the authority of Kamakura. This enabled Yoritomo to easily appoint
numerous jito positions in the Northern regions since the fall of the Fujiwara and the lack of interest
of Court for the Northern regions created a power vacuum Yoritomo intended to fill. In November
1189, Yoritomo dispatched long-lasting ally, Oe Hiromoto KiT.JA5t (1148-1225), to Kyoto to
negotiate Kamakura’s future authority over the North, which after a few tries, was granted broad
jurisdiction over the public lands of the Northern provinces. This meant that Yoritomo could,
without much contest, place his own men in key positions. However, even though both regions
were administered by local families, Yoritomo was issuing documents of a type that made sure to

indicate he was the dominant authority in these provinces.

In November of 1190, Yoritomo organized a formal state visit to Kyoto which lasted five
weeks. This was the first precedent in Japanese history of a formal state visit of such grandeur by
a dignitary who was not a foreigner. On the 7" and the 12" of November respectively, Yoritomo
was appointed Major Counselor and Great Captain of the Right (utaisho 4 X). Coming back
to Kamakura a month later, Yoritomo opened his own Chancellery (mandokoro EzfT) headed by
Oe Hiromoto and started granting edicts in the same form of those that the highest nobility had
issued for centuries®4. Through his new positions and the opening of his mandokoro, Yoritomo
sought to transform his authority from a military leader needing to constantly rally a large number
of troops for war into a centralized form of bureaucratic governance using a model of restraint and
consistent legal procedures. This was further facilitated by the death of his political opponent,
Retired-Emperor Goshirakawa, in 1192, leaving his grandson Emperor Gotoba % &3 XK &
(1180-1239) the only potential political rival to Yoritomo. However, in March of 1192, Emperor
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Gotoba bestowed on Yoritimo the rank of Great Commander Subduing Barbarians or seii
taishagun £ 5% )CiF 5, making Yoritomo the country’s de facto dominant political figure while
relagating the emperors and their Court to be de jure rulers. Therefore, the creation of the
Kamakura mandokoro coupled with the granting of the title of shogun marked the official
beginning of the Kamakura government called bakufu %#/F. By the same token, this marked the

official beginning of the Kamakura era.

Even though getting rid of the traditional order was out of the question, the Court lost all
of the decisive power it held for centuries. This shift in de facto political power from the Court to
the bakufu meant that Kamakura’s responsibilities for peacekeeping were now manifold, with
Court decrees having to be bolstered by orders from Yoritomo. However, the bakufu resources
quickly became overwhelmed. Indeed, although Yoritomo had several armies of occupation spread
across the nation, there was no network of Kamakura officialdom to provide any backing behind
Yoritomo’s decrees. Furthermore, aside from an emerging network of jito6 who did not yet have
real authority (since it did not rest on universal standards or procedures), there was no tangible
governing structure that would tie the provinces to Kamakura. In such a context, Yoritomo turned
towards the Court for help in matters that were unrelated to the jito. For example, earlier in 1186,
Yoritomo had already asked the Court to revive the Land Record Office (kirokujo FC&kFT), an
imperial office with investigative powers dating back to the 11" century, which would act as a
kind of clearing house for complaints that arose out of post-war misconducts. Furthermore, the
vacuum of real authority emerging in many provinces prompted Yoritomo to bolster the traditional
hierarchies and order sanctions in order to keep control and order. More precisely, Yoritomo
declared that the only valid jit6 would be those whom he designated as properly appointed and that
this title could no longer be derived from local sources. Moreover, it would not be permitted for
the Court to seek to appoint or dismiss jito positions without Kamakura’s approval. In a way, both
Kamakura and the Court saw virtue in restoring traditional hierarchies in the provinces to mitigate
the post-war violence. Still, for Kamakura’s authority over the jito to be absolute, this required a
multilevel commitment, which necessitated the help and resources of the Court. In other words,

the two systems, the old and the new, were becoming increasingly intertwined.
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It seems like Yoritomo understood that the structure of his new authority would find its
anchor in the positions of the jito. At first, jito posts would be granted exclusively to people of the
Minamoto clan, but not all Minamoto obtain such a post. The first round of jizo appointments were
given to Minamoto easterners that have been alongside Yoritomo the longest where they received
confirmations over homelands and assignments to new areas. With regards to the confirmations,
people that had received the title of gesu | =] or shiki from the old system were now renamed jito
instead. This effectively meant that “estate owners surrendered their most fundamental rights over
their former appointees — the powers to judge, to confirm, to discipline, and to dismiss23. Over
time, new rounds of jito appointments were made beyond the initial Eastern, Kanto area, where
easterners were appointed to Central and Western lands previously owned by the Taira and
expected to act in accordance with the old managers’ precedents (senrei 5t {51) they were replacing.
This confiscation and replacement of officers in regions historically beyond Yoritomo’s zone of
influence created a situation where the responsibilities and prerequisites of jizo positions across the
nation were enjoyed by men assigned exclusively by Kamakura. However, the land owners, aware
of the threat posed by Kamakura-appointed jito on their territory, tried their best to keep their
estates jito-free which flooded Kamakura with requests from immunities from jizo or for jito
dismissal. Understanding that particular areas of Japan were less enthusiastic about Kamakura’s
new political position, Yoritomo seemed to have followed the flow of his intuition in order to
ensure the most support possible for himself. Thus, in some cases, Yoritomo agreed to prohibit jito
appointments on certain estates if it would win him praises in more traditional circles. Furthermore,
in order for Kamakura to gain positive influence in recalcitrant local areas, Yoritomo needed to
have jito who would not cause any problems, meaning that Kamakura needed to also police their

own appointees — if deemed appropriate — following complaints by estate owners.

Another important position that flourished after being reimagined by Yoritomo’s
government is that of shugo or protectors. Due to the increase in post-war violence in the provinces
coupled with the necessity to manage and sometimes discipline its own jito, the bakufu needed a
network of permanent provincial appointees that would be directly tied and loyal to Kamakura.

Yoritomo found the perfect candidates in the vassals (gokenin 1152 \) who pledged allegiance to

him throughout the Genpei War. In previous times, the Imperial Guard Service (obanyaku 5
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#%) had been performed by provincial contingents of officers called zaichokanjin 1E£J7E A.
Although no documents attests to this, scholars have presumed that Yoritomo’s new positions
allowed him to become head of this service, thus enabling him to choose its members. Gradually,
instead of seeking to control the zaichokanjin, Yoritomo simply converted the sbanyaku into the
regular responsibility of his gokenin. Indeed, Mass explains that “the 6ban 'yaku was no longer a
service provided by the resident officialdoms (zaichokanjin) of the individual provinces, but has
now become a duty that fell on contingents of gokenin from the public and private sectors. In these
circumstances, a Bakufu-appointed officer who was different from a civil governor would be
required to expedite the service, which now, as we know, might involve intrusions into shoen”2%.
Eventually, Yoritomo would set the groundworks for the creation of the position of shugo, who
Mass defines as “a Bakufu officer assigned to a province had been enjoined to take responsibility
for coordinating the several states of the oban 'yaku, in addition to exercising oversight over certain
major crimes”?3’. The position of shugo, coordinating the actions of the Kamakura gokenin
populating the obanyaku, had thus the combined responsibility of criminal jurisdiction and
supervision of the palace guards. For such positions, Yoritomo had prioritized advancing
individuals of low warrior status who were obliged to depend on the prestige of Yoritomo to
perform their duties, as well as men without substantial home base or distinguished provincial

ancestries since both would owe their careers to his continuous patronage.

The position of shugo and jito were a unique features of the bakufu system of governance
all the way through the end of Kamakura. However, even though Yoritomo provided the
conceptual basis for the shugo system, he is not the one who was able to truly create a true political
network of shugo. This is because Yoritomo died on January 13" 1199 at the age of 52, seven
years after being given the mantle of shogun and two days after taking Buddhist vows. His heir
and first son, Minamoto Yoriie JFfH5Z, thus became the leader of the Minamoto clan at seventeen
years old, and was appointed shogun in 1202. This change of shagun brought about fear especially
for the shugo, since their position were guaranteed on their own personal basis as clients of
Yoritomo. The fears were further exacerbated with the purging of three important shugo figures
due to their misconduct. In fact, the vague nature of the newly created position of shugo by

Yoritomo shortly before his death left shugo with very few guidelines which lead them to overstep
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their mandates after the death of Yoritomo. Thus, in November 1202, the bakufu vigorously
condemned such actions, threatening with dismissal and/or replacement after receiving multiple
complaints that the nation’s shugo were involving themselves too broadly on their respective
territories?®®. This created the necessity for official institutionalization as well as clear definitions
for the position. The issue was about navigating how to propose adding a position what would be
equal to a Kyoto-appointed governor but would not usurp their powers. The solution Kamakura
envisioned was of simply having the shugo assume a modest share of the governor’s duties. This
would allow for “the best chance of winning approval from reluctant courtiers, but it would also
promise to be the least disruptive locally. At the same time, it would stay close to the Bakufu’s
seeming policy in all things: to delegate only the minimum powers required to discharge duties”?%.
The compromise that was reached was that “the buying of chattels are no longer seen in connection
with shugo, and neither [...] is a generalized jurisdiction over unlawful incursion (rozeki JRFE).
The policing of capital crimes was retained from 1197, and a similar policing of collective acts of
major violence (muhon ¥/ ) may now have been added”?*. The last one is particularly important
since, as Mass explains, “[flor Kamakura to have the power to declare war on its own enemies
meant never having to await an authorization from the court (as in 1189!) to pursue ‘rebellious
men’. Henceforth, the Bakufu could simply commission its shugo to arrest them. This last, if it
occurred now, would have established the authority of the shugo as being inclusive of the right to

muster the gokenin in both war and peace”?*..

Over the course of the Kamakura era, the shugo had to be closely watched. Indeed, although
invested with jurisdiction over rebels and traitors, they themselves were often accused and chased
for these same crimes. Moreover, as time progressed, an irregular physical presence became a
standard feature of the shugo system, exacerbating the conditions for abuse by unsupervised
deputies and agents. In 1222, clarifications over the authority of the shugo were announced in the
form of authorizing them with a jurisdiction over the guard duty, the pursuit of rebels, and the
suppression of murders; they also prohibited unlawful entrance by agents of the shugo, and
required consultation with local authorities in the investigation of crimes and the arrest of
criminals®*2, Finally, the bakufu law code of 1232 stipulated that: “During the age of the utaisho

[Yoritomo], the [shugo’s] duties were defined as imperial guard recruitment and (the control of)

70



rebels and murderers — these crimes [now] to include night raiding, violent burglary, brigandage,
and piracy. In recent years, however, deputies have been appointed to districts and subdistricts,
and tributes have been levied on private and public estates. [Shugo] are not governors (kokushi
&]), yet they interfere in provincial business. They are not jita, yet they seek the profits of the land
.... Forthwith, in accordance with practices from the time of the utaisho house, the involvement
of shugo beyond the imperial guard service, rebellion, and murder, is prohibited....”?*3. All and
all, Mass concludes that the available historical material demonstrate that shugo were less
commanders of men than they were, in truth, facilitators of lawsuits?**. Indeed, even though shugo
were sometimes responsible for enforcing justice on the ground on behalf of the bakufu, the
complainants’ petitions always had to be sent to Kamakura first, thus ensuring the bakufu would

retain its authority in the form of an institution possessing centralized control of justice.

The situation of the jizo is different and similar to that of the shugo in the sense that although
they have been more disruptive of the traditional order than the shugo, the original intent of
Yoritomo for the role of jito limited their revolutionary capabilities as they would always need to
remain under the centralized control of Kamakura. Moreover, jito first inherited a position based
on their non-jito predecessors, and the future generations of jizo would inherit their positions from
their parents. However, since Yoritomo had planned to avoid social unrest as much as possible,
this inheritance needed to be anchored in local precedents (senrei) of the land where the jito were
appointed. In order words, at their inception, jito contributed to sustaining the traditional order in
the provinces more than seeking to replace it. This also meant that particular jito received more
privileges than others, depending on the precedents of the gesu or shiki that they inherited in the
replacement process. Still, as the Kamakura era unfolded, the jiro sought to improve their
circumstances by devising strategies to use what they inherited to expand their scope of jurisdiction.
For example, in 1223, a jito was challenged by the proprietor of Miri Estate on his jurisdiction
(kendan F%#r) but the jito, citing precedents of over two-decades old, was able to convince
Kamakura to grant him undivided authority as “the estate’s chief of police, as well as its lead
prosecutor, its highest judge, and its jailer”24>. Multiple other cases involve jito going to court in

Kamakura against the shoen owner, both sides manipulating precedents in the hope of receiving a
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higher share of responsibilities (and privileges) — in the absence of a clear precedent, the advantage

was often given to the jito.

Overall, estate proprietors, local residents, the court, and the bakufu all had interests in
keeping the jito bound by historical precedents as much as possible. This left jizo with two options,
either they would gain extremely incrementally by delivering good performances; or they would
try to push the limit of their authority and test the law. The latter option of course had the effect of
putting most of them in Kamakura courtroom but, although no sanctions were possible against
proprietor-plaintiffs who knowingly placed false charges, the jito could be punished for doing so.
The growing indiscipline of jit6 throughout the unfolding of the Kamakura era and the desire to
not give more power to them by all political bodies involved led to, understandably, a lot of
frustrations. These conditions would remain so for the jito throughout the totality of the Kamakura
era, who would only see their circumstances changes with the fall of the Kamakura bakufu and the

advent of the Muromachi =T era (1136-1573).

In sum, looking at the political circumstances of the early Kamakura era, we can see that
its beginning is embedded in Yoritomo’s necessity to establish order in order to maintain hold of
his newly acquired power as shogun after defeating the Taira. To do so, although he provided
political innovations through the jit6 and shugo systems — which would allow his followers and
vassals to be rewarded with political positions outside of the traditional Court system — Yoritomo
still realistically needed to work in tandem with the Court’s traditional ways to ensure order and
peace for his rule. This means that, as Mass argues, “government and society were similarly
organized in both the east and west. Public and private estates were also structured internally in
the same ways. Thus Yoritomo found that he was able to win adherents everywhere and that all of
these men wanted basically the same things: a greater security of tenure over their landed holdings,
and a greater degree of autonomy from their own kin”?*®. In other words, the traditional socio-
political order was not deeply perturbed even with Yoritomo becoming shogun and the creation
of the Kamakura bakufu. If anything, in order to preserve peace and order for the sake of the
survival of his own regime, Yoritomo actively participated in restoring and maintaining traditional
power dynamics by making sure that the authority of the Court-based land-owners remained intact

upon their territories. Indeed, although it was unprecedented that a separate governmental entity
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outside of the Imperial Court had such political power, the ways power was being understood and
disseminated through this new apparatus remained almost identical as the ways in which the
traditional order functioned. As Mass highlights, “the events of 1185 did not represent the seizure
of the Japanese heartland by the country’s fighting men, since Yoritomo and the Bakufu were now

present to ensure that that did not happen”?#'.

Post-Yoritomo and the Rise of the Hojo

I have briefly touched upon the ways in which Yoritomo’s jito and shugo systems evolved
following Yoritomo’s death, but the contest for power following his passing deserves to be
explored a bit further if we are to have a fuller vision of the socio-political circumstances of the
era. As mentioned earlier, Yoritomo was succeeded by his son Yoriie as head of the Minamoto
clan in 1999, receiving the title of shogun in 1202. However, the warriors who had been inspired,
supported and disciplined by Yoritomo were not willing to submit to the authority of the seventeen
years-old Yoriie. Hoj6 Tokimasa — Yoritomo ex-guardian during the time of his youth — always
played a central role in the administration of the bakufu the moment his son-in-law Yoritomo was
granted the title of shogun. Still, Tokimasa aspired to more power and, inspired by the Fujiwara
precedents of the Heian period who governed through the titles of sessio and kanpaku, created the
position of regent (shikken i) to the shogun to which he appointed himself since Yoriie was
his grandson. Tokimasa was well aware that the powerful samurai clans (gézoku %% 1%) who helped
Yoritomo to power desired substantial changes in the policies of Kamakura which would allow
them to have more weight in political affairs. To remedy the situation, Tokimasa and Yoritomo’s
widow Masako — who also always played a central role in the administration of the bakufu — put
in place in June 1203 a council consisting of the heads of the gozoku families and other experienced
bureaucrats from Yoritomo’s administration. The council’s stated aims were to redress the wrongs
of the autocratic regime of the Minamoto as well as offer guidance to the shagun — aims which

were clearly aligned with the desires of the gozoku.

Nonetheless, the new shogun Yoriie was closer to his own father-in-law Hiki Yoshikazu

teAERE R (?-1203) than to his grandfather Tokimasa, and seem to have held resentment towards
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the Hojo clan in general. The creation of this council simply exacerbated Yoriie’s anger towards
the Ho6jo as he (accurately) believed that this was an attempt to undermine Yoriie’s authority.
However, Yoriie was seriously ill and, to ensure that power would not be monopolized by the H6i0,
proposed that power be split between his younger brother Minamoto Sanetomo Ji5E5H (1192-
1219) and his son Minamoto Ichiman i —1#% (1198-1203) who both would govern separate parts
of the nation. Having his son Ichiman inherit a share of power would allow Yoshikazu to become
a grandfather regent, thus giving more power to the Hiki clan and keep the Hojo at bay. However,
Yoshikazu and Yoriie planned a coup which would have involved the assassination of Sanetomo,
making Ichiman the only remaining Minamoto heir. Masako overheard the conversation and
sought to have the Hiki clan accused of treason and executed. Before this was set forth, Tokimasa
saw an opportunity and, with a coalition of many samurai clans, assassinated Yoshikazu and
completely exterminated the rest of the Hiki clan, including his 6 years-old son Ichiman. Yoriie
managed to escape to Suzenji temple &£ =F, but was caught and assassinated by Tokimasa not
long after in July 1204. With the death of both Yoriie and his son Ichiman, Tokimasa placed
Yoritomo’s second son Sanetomo on the shogun’s seat, while continuing to rule as shikken.
Through these events, Tokimasa made Yoriie the scapegoat for Yoritomo’s faults and attributed
to the Hojo the role of saviors of the warrior bakufu?*®, However, in the process, Tokimasa lost the
important support of his daughter Masako who (accurately) believed that his father was behind the

death of her son Yoriie.

Unfortunately for Tokimasa, even though he placed him on the throne and was his shikken,
the new shogun Sanetomo was very close to Masako and not very interested in ruling. Instead he
preferred to place his effort in poetry while letting the Hojo effectively manage the bakufu’s affairs.
Following a series of family drama and assassination instigated by Tokimasa, Masako heard
rumors that Tokimasa sought to have her last son Sanetomo assassinated and be replaced with one
of Tokimasa’s allies which would have ensured his complete dominance over the bakufu. However,
Masako and her brother Hojo Yoshitoki 4t45#F (1163-1224) — Tokimasa’s son and heir —
having completely lost trust in their father, put Sanetomo under protective guard in Kamakura and
threatened to rebel again their father Tokimasa. Realizing Sanetomo would be unreachable and

that he lost the support of his own clan, Tokimasa retired from the position of shikken and head of
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the Hojo clan in 1205 and dedicated the last ten years of his life to monkhood. With this, Yoshitoki
became the new head of the Hjo clan and took the position of shikken, which he would hold until
his death in 1224. The rest of Yoshitoki’s reign as shikken was quiet and uneventful, until the
advent of the Jokyii rebellion (jokyii no ran 7 /A ® L) that took place in 1221.

In a nutshell, the Jokyt rebellion was an attempt to reinstall true decision-making power
of the Imperial Court and especially to the emperor. Due to the fact that Sanetomo had been unable
to bear children, the bakufu had to consider other legitimate options of succession. This probed
Masako, in 1218, to try to negotiate with Retired-Emperor Gotoba’s wife the possibility of having
a son of Retired-Empeor Gotoba becoming shogun via adoption. With the assassination of
Sanetomo by his nephew Kugyo ZAHE (1200-1219) coupled with the delay/refusal of Gotoba’s
response to the adoption proposal, Masako served as the bakufu’s real figure of power until a future
shogun would be found — in truth, she would always remain at the center of power even after
official succession would take place. During this time, Kamakura decided to place Retired-
Emperor Gotoba’s grandson, Emperor Chiikyd {45 (1218-1234), on the imperial throne at only
two years old. Discontent with the circumstances and the constant capacity of the Hoj6-controlled
bakufu to get the upper hand in political affairs, Retired-Emperor Gotoba staged the Jokya
rebellion. To do so, Retired-Emperor Gotoba invited potential allies from the East to a festival
which would allow him to take note of the samurai who are loyal to the Court. Few days after the
event, the Court declared the bakufu regent Yoshitoki to be an outlaw, thus catalyzing rebellions
in the East of Japan. Nonetheless, the forces of Retired-Emperor Gotoba were utterly crushed by
Yoshitoki’s retaliation and, after failing to acquire help and refuge from the warrior-monks of
Mount Hiei, returned to Kyoto and admitted defeat. Following the rebellion which was put down

only after two months, Retired-Emperor Gotoba was exiled to the Oki Islands [Zir 54 55, while
his son Retired-Emperor Tsuchimikado 1-f#1F5 (1169-1231) was exiled to the Tosa province -
1[5 in the West, and his other son Retired-Emperor Juntoku JIEf (1197-1242) to the city of Sado
Y= T in the North. Moreover, Yoshitoki removed Retired-Emperor Gotoba’s grandson, Emperor
Chukyo from power — whose reign only lasted for about two months — and instead installed on the

throne Chiikyd’s first cousin once removed, Emperor Gohorikawa 1% 3#i{] (1212-1234). In doing
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so, Kamakura ensured that all of the imperial family descending from Retired-Emperor Gotoba

lost their official access to the imperial throne.

Although this placed the Hoj6 in a position of quasi-total domination of Japan, there was
still one issue that needed to be remedied: the shogun succession. Indeed, since the assassination
of Sanetomo and the execution of his assassin Kugyo, there were no successors left who were
closely related to Minamoto Yoritomo’s clan branch. Even though Tokimasa’s actions used to
openly defy the appropriation of the power by the Minamoto clan, Masako and Yoshitoki both
feared that installing a non-Minamoto-related descendant as shogun would look like an overt anti-
Minamoto move which would displease the many who inherited their political privileges from
Yoritomo’s actions and policies. This meant that issues surrounding legitimacy were bound to
emerge. Seeking to, first, calm down potential revolts while simultaneously further consolidate
their power, Kamakura distributed about 3000 skoen obtained as a spoils of war from the Jokyt
rebellion to samurai families of the East?*?. With the tensions quelled a bit, Masako then decided
to have one her grand-daughter, Minamoto Yoshiko (1202-1234), marry Kujo Yoritsune JL5:4H
#% (1218-1256) thus making him connected through marriage to the direct bloodline of the first
shogun Minamoto Yoritomo. Yoritsune had already taken the position of shogun in 1225, but this
marriage would allow him to further his legitimacy via blood connections. Although the plan was
set forth by them, both Yoshitoki and Masako would not see the marriage as both passed away in
1224 and 1225 respectively. Yoshitoki and Masako were succeeded in their position of shikken by
Hojo Yasutoki 1t4<Z8F (1183-1242), son and heir to Yoshitoki, who led the forces of the bakufu

against the rebellious Retired-Emperor Gotoba during the Jokyt rebellion.

The strategic move planned by Yoshitoki and Masako to put Yoritsune in power was
connected to the fact that the Kujo L% clan was one of the five branches of the Fujiwara family.
Thus, by merging together the bakufu and the Court through the merging together of the Minamoto
and Fujiwara bloodlines, it was hoped that questions of legitimacy would be held at bay within
both the bakufu and the Court. However, a series of death and illnesses among the Hgjo clans,
included the death of the shikken Yasutoki in 1242 — who was replaced by his son and heir Ho6j6

Tsunetoki 4t 5:#% K5 (1224-1246) — enabled Yoritsune to gain considerable influence in the bakufu
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against a new, inexperienced shikken. Eventually, Yoritsune demanded that the political functions
to which his position as shogun entitled him be restored, since it was the Hojo who were, in truth,
controlling the entire political apparatus. After some skirmishes, the H6jo eventually won and
forced Yoritsune to step down in favor of his seven-year-old son Kujo Yoritsugu JL. 2% fii (1239-
1252), but this was not enough to satisfy them. Two years later, Kamakura accused Yoritsune of
plotting to overthrow the bakufu with the support of the rival Miura clan. After sending off
Yoritsune to Kydto, the Hojo proceeded to wipe out the Miura clan in 1247; and in 1252 deposed
of Yoritsugu in the same way as his father??,

All of these events truly anchored the Hojo as the de facto rulers of Japan. Indeed, at this
point, they had complete control of the bakufu through manipulating the shagun’s position and
insuring their regency over them — no doubt having been inspired by the Fujiwara stratagems of
the previous Heian period. Still, the H6j6 were unsatisfied with the legitimacy of their regime.
This is because “the legitimacy of the H6j6 shikken depended on the legitimacy of the shogun. The
legitimacy of the latter was hard to explain after the Jokyt war, the banishment of the ex-emperors,
and the installation of an infant emperor chosen by Kamakura”?°!, The final step to settle the matter
was instigated when the H6jo ordered the Court to send down a child crown-prince of the imperial
line who, although would be granted the title of shaogun, would merely be a puppet of the Hoj6.
By doing so, the Hojo intended to provide “proof that amicable relationships with the court had
been re-established”?®2. Moreover, Steenstrup explains that “[h]ad the Hojo identified themselves
with their source of legitimacy, any newcomer would have felt entitled to set himself up as
pretender to the shogunate”?>3. Therefore, not only were the Hajo furthering their legitimacy
through an appeal and maintaining of tradition, but they simultaneously ensured that political
legitimacy would continue to be able to be claimed only by a very select few whom they control:
the imperial bloodline. In any case, the chosen candidate was Imperial Prince Munetaka %24
(1242-1274) who then became the sixth shogun of the Kamakura bakufu at the age of ten. This
practice of having an imperial descendant be granted the title of shogun — but being puppet of the
Hoj6 — was maintained for the rest of the existence of the Kamakura bakufu until its last shogun,
Imperial Prince Morikuni 573 (1301-1333), who lost to the forces of Emperor Godaigo 1% ]

(1288-1339) in his successful attempt to bring the Imperial Court back to power in an event known
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as the Kenmu restoration (kanmu no shinsei &2 ™ ¥7#L) of 1333. This restoration, which only
lasted three years before the shogun institution seized power again in 1336, was the last time the
imperial court and the emperor had real political power in Japan up until the Meiji Restoration
(meiji ishin BATAHERT) of 1868. The destruction of the Hojo-controlled bakufu in 1333 marks the
end of the Kamakura era which, after the three-year restoration, catalyzed the Muromachi =T

era (1336-1573).

The Emergence of Kamakura ‘New Buddhisms’

The historical evolution from the Heian to the Kamakura period was not marked only by
political anxieties and social changes, but the Japanese people also had to face multiple series of
disease epidemics, typhoons, and country-wide famines. Various levels of Japanese society sought
to find answers to the numerous troubling events that befell the nation, and Buddhism provided an
important framework within which thoughts could mature. However, the two most powerful
Japanese traditions of the Heian period, Tendai "X 5% and Shingon E. = 7%, slowly started to lose
popular support due to their increasing involvement in land acquisition and management, court
affiliations, political manipulations, wars, and so forth?®*. This paved the way to new popular-

oriented, reformist religious movements, spearheaded by the key figures of: Honen 155X (1133-

1212) who started the Pure Land tradition (Jodoshi 5 - 5%); Eisai %278 (1141-1215) who
imported the Rinzai school (Rinzaishl Ef{%5<) of Zen jift Buddhism from China; Dogen 1t
(1200-1253) who imported the S6to school (Sotoshi 1l %%) of Zen Buddhism from China; and
Nichiren H3# (1222-1282) who started the Nichiren tradition (Nichirenshii H 3#5%). All of these
figures had been ordained and studied in the Tendai tradition in their youth, but dissatisfied with
the teachings and/or the state of the Tendai institutions of their time, embarked on a mission to
find ‘true’ Buddhism. A common theme among each of these founders is that all of them narrowed
the extensive curriculum of Tendai Buddhism down to a set of a few key practices, that allow a
practitioner to reach liberation (gedatsu fi#fit) and enlightenment (satori f&). The result of their

quests have been grouped in two categories, namely those who rely on the power of others to attain
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Buddhahood (tariki ft /7), and those who rely on the powers within oneself (jiriki B /1) to do

SO.

The tariki-oriented reformists focused on faith (shin {§) as the basis for their practices.
This normally took the form of cultivating practices which are centered upon placing one’s faith
in the redemptive powers of a Buddha, a bodhisattva, a chant, a text, a word, etc. When the
practices are performed with faith, the respective powers will be granted upon the devotee and
help in their liberation. The popular-basis for such practices was strong since the redemptive
powers are accessible by anyone regardless of their class, status, sex, or general privilege since all
depends upon the faith of the practitioner. Within this faith-based tariki-orientation, Honen
advocated that the practice of recollecting the Buddha (nenbutsu /&) Amitabha (Amida [ 5 FE)
through the faith-filled chanting of his name in the formulation ‘Homage to Amitabha Buddha!’
(Namu Amida Butsu g #EFa 5@ FE#), would allow the devotee to be reborn in Amitabha’s Pure
Land (jodo 15 1) of Ultimate Bliss (goraku #:%#) located in the West. There, the reborn devotees
will receive the Dharma (ko %) directly from Amitabha and thus speed-up their process of
becoming buddhas (butsu f#) and/or bodhisattvas (bosatsu = ). Within the same tariki-
orientation is Nichiren who advocated primarily for the recitation of the chant (daimoku & H)
‘Homage to the True Dharma Lotus Flower Siitra!” (Namu Myoho Renge Kyo e HERDIESHE L)
where the powers of this Siitra — due to the fact that it contains the true ultimate law permeating
the universe — will reduce the negative retributions (4o ) stemming from karmic ties (gorui 3
%) of the devotees produced in the past and present. Faithfully relying on the power contained
within the Siitra’s name will, in turn, help the practitioners on their path to reach unsurpassed,
complete, proper and perfect enlightenment (anokutarasanmyakusanbodai [/ #5254 — g5 — 3
$£). In sum, by choosing to build their traditions around one key practice which focuses on placing

one’s faith in the power of a Buddha or a Stitra for helping a practitioner along their Buddhist path,
both Honen and Nichiren sought to make their traditions accessible to Japanese people of diverse

backgrounds and capacities.
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As for the the jiriki-oriented reformists, they based their practices upon the notion of
Buddha-nature (busshé fifif4) which posits that all beings are already endowed with the nature of
Buddhas within themselves. This normally took the form of cultivating practices such as
meditation, prayers, asceticism, contemplation, etc. which aims at ‘viewing one’s nature’ (kensho
5 M:) or awaken to this Buddha-nature all beings already are. Once the practitioner sees or
awakens to bussho, they attain liberation and are thus buddhas and bodhisattvas. Similar to the
tariki proponents, the popular-basis for such practices was strong since liberation is accessible by
anyone regardless of their class, status, sex, or general privilege due to the fact that all beings
simply need to awaken to the power that they fundamentally always-already are. Within this
bussho-based jiriki-orientation, Eisai advocated primarily for strict discipline through the
upholding of the Buddhist precepts (jigai £#7), which enables the practitioners to behave in the
world in accordance with one’s nature as bussho. This results in getting rid of one’s afflictions
(bonno &) and eliminating the three poisons (sandoku — %) — which are the reasons why beings
stay stuck in the cycle of transmigration (rinne &%) that is characterized by discontent/suffering
(ku #F) — thus attaining liberation. Within the same jiriki orientation is Dogen who advocated
primarily for the practice of sitting meditation (zazen 24ji#) — and especially ‘just sitting in
meditation’ (shikantaza L %& 1 4%) — where practitioners would meditate in the siting position with
no particular object, content or intention; therefore stilling the mind and body. In doing so, the
various illusions (mei ) such as the self (wa ), the body (shin £) and the mind (shin () drop
away (datsuraku it 7%) and the busshé that was always-already there emerges of its own accord.
In sum, by choosing to build their traditions around one key practice which focuses on observing
the Buddhist precepts and practicing sitting meditation, Eisai and Dogen, just like Honen and
Nichiren, sought to make their traditions accessible to Japanese people of diverse backgrounds and

capacities.

For the sake of clarification, some scholarship has labelled these Kamakura traditions as
‘single-practice schools’ (ichigydo —1T), but | believe this is misleading. Indeed, as briefly

introduced above, even though all of these traditions focus on one particular key practice or

concept at the core of their systems, these are by no means the only exclusive practices that are
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cultivated within these traditions. In this sense, I am in agreement with the few scholars as well
as Buddhist practitioners who prefer the use of the term ‘focused-practice schools’ instead of the

usually-translated term of ‘single-practice schools’.

That being said, the efforts by all these reformists to establish a strong popular basis
through the establishment of their focused-practice schools were not always well received. For
instance, after petitions from monks of Nara and Mt. Hiei over two disciples of Honen that had
been accused of using nenbutsu practice for sexual activities, Retired-Emperor Gotoba banned the
Pure Land nenbutsu practice in 1207 and forced Honen and his disciples into exile in the Shikoku
U0 islands?®®. However this only worked in the favor of Honen who had now even more direct

contact with the people from the provinces while being farther away from the centers of authority.

Another example comes in the possible persecutions and harsh critiques received by Dogen
from the monks of Mt. Hiei and the rival Rinzai Zen schools upon his return from China around
1227-1228. Although there are no historical records confirming these persecutions®’, Dogen’s

growing community eventually used the support of patron Hatano Yoshishige i % B 3% & (?-?)
to relocate farther away from Kyayo into Echizen province #gif[E in 1243. Dogen built a practice
complex there which eventually became Eiheiji temple 7K *F-=F in 1246. Similarly to Honen,

Dogen’s possible forced relocation would actually allow his tradition to take root and grow in the

provinces away from the competing interests of the major centers of power.

Nichiren also had to deal with numerous persecutions and exiles. Firstly, in 1260, Nichiren
proposed to the Kamakura shikken Hojo Tokiyori AL4:MF#H (1227-1263) reforms to spread his
true Buddhism for the sake of achieving peace and put an end to the series of droughts, earthquakes,
epidemics, famines, etc. that hit Japan between 1254 to 1260. Afterwards, various Buddhist
practitioners of other schools openly challenged him and even tried to assassinate him.
Furthermore, his prediction of further calamities to come and foreign invasion also rose anger
within the bakufu which exiled him to the Izu peninsula &2 }5 in 1260. Pardoned in 1263,
Nichiren returned to the outskirts of Kamakura only to face another assassination attempt. At that

time, between 1266 and 1272, the Mongol leader Kublai Khan sent his emissaries to Kamakura
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numerous times demanding that Japan sends tribute and that Japan accepts to become his vassal
facing the threat of invasion. Japan refused and mobilized its military, while Nichiren made sure
to send letters to the bakufu leaders reminding them of his prediction of foreign invasion ten years
earlier. Still, his continuous criticism and protest of the H6j6s politics, of the esoteric (mikkyo %
#)) practices of Shingon tradition, and of the principles behind the Rinzai tradition, led him to be
sentenced to exile again in 1271, this time to the Sado islands 4% 5. Although he was pardoned
once more in 1274 and returned to Kamakura for about a year, Nichiren eventually spent the rest
of his life in self-imposed seclusion on Mt. Minobu £ 4 [Li where he focused on producing
additional writings where he continued to criticize other schools — this time especially the Tendai
tradition for their incorporation of Shingon’s mikkyo practices in their curriculum. Similar to
Honen and Dogen, Nichiren’s three exiles allowed him to connect with the people of the provinces
and establish very strong basis for support and growth away from the centers of power. However,
his much more direct and open confrontation with the political powers of his time made his

supporters generally much more harassed and persecuted than the other new traditions.

The case of Eisai is a bit different than the previous three reformists mainly because of his
success in getting close to political power in Kamakura. Also, in contrast to the others, Eisai never
truly sought to install a new tradition on Japanese soil and, instead, aspired to return to Tendai’s
true teachings which he believed simply got corrupted with time. Thus, he never renounced his
official position as a Tendai monk. To reach his goal, Eisai travelled to Mount Tiantai X[ in
China in 1187 where he was initiated to the teachings of Master Linji (jp. Rinzai), founder of the
of Linji/Rainzai tradition. Persecuted by the monks of Tendai, Shingon and Pure Land on his return,
Eisai ran away from Kyoto but received help from the first shogun Minamoto Yoritomo who
supported Eisai in building Japan’s first Zen temple, Shofukuji 22jig<F, in 1195. After Yoritomo’s
death, Eisai continued to receive support from the bakufu though HGjo Masako (Yoritomo’s
widow) who asked Eisai to perform the funerary celebrations of Yoritomo’s first death anniversary
in 1200, in addition to allowing him to build the temples of Jufukuji Zi&=F in 1199 and Kenninji
E1~5F in 1202. The latter temple jointly taught the teachings of Tendai, Shingon and Rinzai Zen

under the guardianship of the bakufu. The established doctrinal foundations, the promotion of a

monastic discipline fuelled by the emphasis on observing precepts, the maintaining of the social
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status quo, the non-hostility towards the teachings of Tendai and Shingon, and the access to newly-
imported Chinese cultural elements all participated in making Rinzai Zen incredibly attractive and

welcomed in the higher socio-political spheres of Kamakura?®®,

Summary

The emergence of the ‘New Buddhisms’ of the Kamakura period is intrinsically
intertwined with the new social and political realities of the time. Indeed, the political changes
from the Heian to Kamakura saw a shift in real political decision-making power from the emperor
and his Court in Kyoto to the shogun and his bakufu in Kamakura as a result of the first ever
recorded loss of an imperial army in Japanese history. These confusing times led to confrontations
between various spheres of Japanese society who were now competing for powers which were
previously unobtainable. This was true not just of the newly-empowered bushi/samurai class, but
also of common people who now had different opportunities to improve their material and social
conditions outside of the traditional ranked-based Imperial Court. Still, as | have established above,
the necessity of maintaining order for its own survival made the Kamakura government protect
and even sometimes revitalize traditional hierarchies and power dynamics, instead of completely
usurping them. Indeed, juggling between ‘maintaining the old” and ‘providing for something new’
was a game the bakufu needed to master for its own survival. With time, the shogun’s authority
consolidated itself more and more through the political machinations of the Hgjo, but the methods
employed by the H6jo oftentimes participated in increasing societal anxieties rather than appeasing
them. In fact, it was fairly commonplace to frame the series of droughts, earthquakes, epidemics,
famines, etc. of 1254 to 1260 and the Mongol attempts at invasions of 1274 and 1281 to be direct
karmic consequences of the Hojo’s political manoeuvers®®. For the Buddhist-oriented Japanese
culture of the Kamakura era, these uncertain and shocking times were understood to be proofs of
Japan living in the age of degeneration (mappo V%) which is caused by the decline of the true
Dharma and the loss of people’s capacity to reach enlightenment — which was written to happen
either 1000 or 2000 years following Sakyamuni Buddha’s (Shakamuni Nyorai F&il %2 & 4n2k)

death and lasting for about 10 000 years.
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It is within these tumultuous circumstances that the ‘New Buddhisms’ of the Kamakura
era emerged. The change in political power enabled new competing Buddhist institutions to
emerge and thrive since their support and patronage did not depend exclusively upon the Court
and/or the emperor anymore — although most of them did end up seeking imperial edicts and/or
the bakufu’s approval in the hopes of legitimizing their schools. Moreover, the new opportunities
created through the slow shifting away from an aristocracy-driven society permitted the emergence
of new Buddhist traditions who also moved away from centering their activities primarily on
benefiting Court aristocrats, instead spreading their efforts to the various social spheres of Japanese
society. Furthermore, similar to the bakufu, the founders of the new Buddhist traditions knew that
their reformed traditions needed to be anchored in past precedents, leading them to create teachings
which needed to balance the old and the new. This means that while some of the reformed schools
opted for more explicitly radical approaches (such as Honen and Dogen) and others chose to focus
on particular aspects of the Tendai curriculum (such as Eisai and Nichiren), all of the founders
were trained Tendai monks who were using a narrative of ‘going back to the True teachings of the
Buddha’ when establishing and expanding their own traditions. Lastly, since Japan perceived itself
to be living in the age of mappé — which is characterized by the decline of the true Buddhist
teachings — it was then mandatory to return to the Buddha’s original teachings if Japanese society
was to be saved from the turbulent times of the Kamakura era. In sum, whichever Buddhist
practices the reformed schools chose to emphasize, whichever approach between tariki or jiriki
they conformed with, whichever support they sought and receive, and whoever they chose to target
for their teachings; each new school posited themselves as the remedy to the stormy circumstances

of the new political and social realities of the Kamakura era.
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Chapter 2: The Case of the Pure Heart

Data Collection

Narrowing which of the vast array of historical documents | would use for my work was
not only a challenge in itself, but my inductive approach to research — requiring me to have no pre-
established assumptions about what key beliefs lay at the core of the ancient and medieval Japanese
culture — made this task even more difficult. Indeed, since my goal is to let the texts/authors speak
for themselves and allow the themes and concepts to emerge through my reading and translations,
this meant that | could not choose particular texts knowing in advance that they would contain
beliefs that would end up being relevant. Furthermore, my hope to find beliefs that would be
generalizable to the broader Japanese cultural context led me to select works within different
spheres of the Japanese cultural landscape. This combination of two factors made me aspire to
translate classical works from multiple authors coming from disciplines such as art theory, poetry,

politics, history, Buddhism, diaries, literature and more.

In addition to the vast array of texts | aimed to translate without knowing in advance if any
of them would contain any pertinent information, I also wanted to find texts that were written both
in the Heian and the Kamakura period. My thought process was that since new historical periods
always carry remnants of the past within them moving forward, if | was able to excavate beliefs
that are present both in texts of the Heian and the Kamakura period — and across multiple discipline
— then it would be very reasonable to claim that these beliefs are generalizable to the broader
Japanese cultural context. That is because they would not only transcend disciplinary boundaries
but also time periods. It is only when | started translating my first work that I realized that the scale
of this initial project would be unrealizable within the time frame of my doctoral degree as this
could easily be a life-long journey. Thus, | unfortunately had to make strategic decisions about

which author and texts | would use in my work.

After many revisions and deliberations, | narrowed my selection down to six works. For
the sake of generalizability, | tried to maintain my initial thought process by translating works

written in both the Heian and the Kamakura period, and coming from different disciplinary spheres
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of Japanese society. The first three texts | chose were written at different moments during the
Heian Period and come from various disciplines — namely poetry, folklore and art theory. These
three Heian-era texts serve the purpose of excavating patterns regarding which beliefs reveal
themselves to be present in the ancient Japanese societal consciousness. The last three texts were
written during the Kamakura period and form the crux of my work. All of these texts are written
by the founders of the three of the Buddhist ‘reformist’ traditions briefly introduced in the previous
chapter namely Eisai, Dogen and Nichiren. When engaging with the three Kamakura-era Buddhist
texts, | wanted to see if the beliefs excavated within the three Heian-era texts still had an impact

on the Japanese worldview during the Kamakura era.

As described in the previous chapter, the historical context of the changes from Heian to
Kamakura saw true political decision-making power change from the hands of the traditional
aristocratic system of the Imperial Court to the new bakufu government headed by the shogun. At
first glimpse, researchers would be tempted to think that this new government, oftentimes
perceived to be radically different than its predecessor, would need to work out a new belief-
system in which their legitimacy would be anchored. This assumption would lead researchers to
seek and find which new beliefs emerged during the Kamakura era in response to this new
government. However, | clarified in the previous chapter that the bakufu of Yoritomo did not, in
fact, overthrow the political system and rather sought to carve its place working through it,
sometimes even going as far as to revive traditional power dynamics when desirable. Through this
| understood that a personal desire to show just how radically different the Kamakura beliefs were
from the Heian ones would lead me to select particular beliefs solely based on the fact that they
are different, thus defeating my inductive process. Indeed, my goal is to establish which beliefs
are central to the Kamakura era’s perspectives of political of legitimacy. The coming into being of
new beliefs, although exciting in itself, does not necessarily mean that these new beliefs are

particularly central to how political legitimacy was perceived at the time.

With this in mind, when digging for beliefs present in all of the texts, | was primarily
looking for two criteria: (1) repetitiveness or consistency and (2) impact. For repetitiveness, it was
not only important for the belief to repeat itself within the context of an author’s own work, but
also that this belief reappeared within the works of other authors as well. The criteria of
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repetitiveness is primarily used to tackle the matter of generalizability. As for the criteria of impact,
| was looking to see which beliefs are the ones that are understood to have had greater influence
on the outcomes of events. Indeed, a text always contains multiple beliefs within itself, but a text
also oftentimes reveals a hierarchy of beliefs in which some are understood to possess more
influence over an outcome/behavior than others. Keeping these criteria in mind, | started my

translation process with the poems of Saigyo.

Saigyo 91T

Saigyo was born in a wealthy warrior family in 1118 and grew to become a guard to Retired
Emperor Toba only to suddenly abandon this life at the age of twenty-two and enter Buddhist
monkhood — this process is called shukke Hi5Z. The reason for this sudden decision is still debated
to this day?®°, but this mysterious and unexpected change had far-reaching effects on his poetic
style. Saigyo lived to experience the major events leading to the Kamakura period such as the
Fujiwara-dominated imperial court, the rise and fall of the Taira, the victory of the Minamoto, but
passed away in 1190, just short of seeing the official installment of the Kamakura bakufu in 1192.
Influenced by these tumultuous times — coupled with the lifestyle of a wandering-pilgrim Buddhist
poet — allowed him to become the muse of many legends and stories for centuries after his death,
cementing his place as “the poet-pilgrim par excellence for later generations”?%!, Noteworthy is
the inclusion of Saigyd’s poems in two imperially-commissioned anthologies (chokusen wakashii
FhHEFNAKEE), the Shika Wakashi F/EFIHKEE completed in 1154, and the Shin Kokin Wakashii
Hrir 4 Fnak 4 completed after Saigyo’s death in 1205. Nevertheless, the poems presented in my
work comes from Saigyo’s personal poetry collection, the Sankashii [LI5Z4E believed to have
started circulating around 1180 (since it does not have any poems written during the last ten years
of Saigyo’s life). Saigyo’s Sankashii was the first classical Japanese source I translated and the
size of it would not have allowed me to translate it in its entirety. Thus | decided to pick a particular
section which contains his poetry written during Summer time. My decision to translate this

particular section was purely circumstantial as it was Summer time for me when | started

87



translating his poetry. 1 will only present here a small selection of the poems which played a key

role in the unfolding of my work.

B FFOLOH RS SET HxaRELLy HAZRD T2

.y

A heart that waits for the Mountain Cuckoo causes one to be exhausted and attached to the cry;
it is the 5™ month.

The verb ff L ¢ here can mean three different things: ‘to love deeply’, ‘to feel regret/grudge’
and/or ‘to be attached’. The beauty of this choice of word is that in all of these scenarios it ends
up having a similar function when tied to ‘the heart that waits’ (matsu kokoro ##->.[»). Having a
waiting heart means you have something you expect, something you are anxiously waiting for,
something you are excited about. Whether you are excited about hearing the sounds of birds, or
disappointed as a result of this excitement not being fulfilled, all of it is tied to this feeling of
expectation generated by ‘a heart that waits’. This poem also brings about the feeling of ‘being
exhausted’ or ‘pushed to the limit” (JR < 97) a negative result of being connected to this state of
expectation that is not fulfilled. In other words, regardless of if you experience the feelings of
‘being exhausted’ or ‘being attached’, the root cause of such negative results is the same: a heart

that waits.
FHEOAND DLEMBIE N 720H LT Kb F L%

If we know the heart of a person who waits; it ends up looking forward to the Mountain Cuckoo,

wishing the night brightens.

Similar to the poem above, this poem also brings forth the topic of the ‘heart of a person who waits’
(5> A D.L>). However, even though it is possible to see a similar theme of attachment in the
expressions ‘looking forward’ (72 % L < T) and ‘wishing’ (£ L), this time the poem does not
explicitly present these to be either positive or negative. There are reasons to believe that the
sentence ‘wishing the night brightens’ (#Z % & 7> & % L) points towards feelings of hopefulness,

in that the end of the night would bring about daytime, where the anticipated Mountain Cuckoo
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(EB4) will sing again. Nonetheless, at the core of both poems it is possible to see a similar pattern:

the feelings of ‘looking forward’ and ‘wishing’ are the results of the root cause of possessing a
heart that waits. In other words, without this kind of heart, attachments — for better or worse —

would not arise.

B WEMD 2D E0IZT Lo ET ADHL B A

iy

Mountain Cuckoo, how much is it due to bonds that people hear about not pushing their hearts

to the limit?

This poem is notable for its explicit connection between the heart (kokoro /[») and bonds/ties
(chigiri 22 1). Firstly, due to Saigyd’s journey as a wandering monk and the Buddhist-influenced
Japanese culture of the time, it is reasonable to assume that he is specifically referring to karmic
bonds (gobaku 3£4#) which are the results of actions performed in this life as well as in past births
that causes a being to be tied to the cycle of transmigration (rinne %) — which is characterized
by discontent/suffering (ku 7). The expression ‘pushing one’s heart to the limit” (:L>-> < ) can

mean different things such as ‘exerting oneself’, ‘reaching one’s limit’, ‘carrying something to an
extreme’, but interestingly this expression can also mean ‘thoroughly investigating’ or ‘going to

the end of” something, and even ‘mastering’. It is important to note that within Buddhist scriptures

(kyo i€, skt. Sutra §), the pairing of words ‘exhaustion’ and ‘karmic bonds’ is often positive

since exhausting karmic bonds is precisely what allows for a being to be liberated (gedatsu fi#/fit)

from the cycle of transmigration. Also, within the Sitras, ‘to hear’ (kiku [&] <) is used in the

context of hearing the Buddhist teachings (4o 7%; skt. Dharma %m‘) which is connected to various

skillful means (h6ben 77 1%) used to guide beings on the path to liberation. When contextualizing
this poem within the framework of Buddhist thought, it is possible to interpret the poem as Saigyo
interrogating the Mountain Cuckoo regarding the extent to which a being’s inherited karmic bonds
makes them hear information that compels them to ‘not push their hearts’ in the direction of
liberation. The two poems previously translated allude to the centrality of the heart as the root

cause for particular outcomes. This time however, Saigyo challenges this position by questioning
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whether the cause for a heart that does not push towards its limit can be found in a being’s karmic
bonds instead. Nevertheless, although Saigyd’s question as to whether or not karmic bonds have
an impact on the development of a being’s heart remains unanswered here, it still seems that the

heart remains a key determinant in one’s possibility for liberation.
VEIZDIH  LEDPDND HRHE ZOWMIIRY O fif & B E%°

For sure, only a heart in the Western Land / hanging Ayame / happens to think of this world as a

temporary dwelling.

This poem contains mainly subtleties. First, the use of the particle %= which serves the purpose of
establishing a break between the first section (7412 ML) and second section (727225 &=
£2) for the purpose of isolating the latter. This same % also has the function of showing the
speaker’s certainty about the object of the sentence (“For sure...”). Secondly, the second section
of the poem (727> % & <° EL) presents an engo #%a# — a rhetorical technique in Japanese poetry
that gives mystery, depth and emotion to a poem by associating two or more words that are
semantically related and are based on images of everyday vocabulary — in the form of 7>7>% and
H=2. This refers to the tango no sekku Ui - D i) festival that is taking place on the 5th of
May where ayame flowers (&<>%) are hung (7>7>%) on building’s eaves and door frames to
ward off evil spirits. The last section of the poem (Z O I Y D5 & E~1F), although
separated by the emotionally-charged image of the hanging ayame of the Summer Festival,
continues the thought started in the first section (P4 (Z ¢ Zx.(») and affirms that this (human) world
(Z O 13) is the dwelling of non-substantiality or simply a temporary dwelling (fix ¥ ®15).
Although this last section at first glance seems to be completely disconnected from the second
section, Saigydo manages to connect them together by skilful use of the homonym kari 1z ¥
(intransient, non-substance) which could also be written kari XIJ ¥ (to cut, to mow grass) in

reference to the ayame flowers who need to be cut in order to be hung for the festival. By using an
engo relating the ayame flowers used for the summer festival, in addition to connecting this engo

to last section through the use of the homophonic pun kari {5 ¥, it is possible Saigyo insinuates
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that all these different rituals are pointless because they are all part of the intransient world of
desires in which we dwell, and which we much transcend in order to reach the Western Pure Land
of Amitabha (V5 /7% 1). Indeed, it is possible that someone who reads the Buddhist teachings
could think that the (human) world is simply a temporary dwelling where we all sojourn and where
all actions — such as hanging ayame flowers — are meaningless. However, it is possible to see a
different reading of Saigyd’s poem if we understand it as a critique of the Pure Land tradition’s
(¥ 1-7%) teaching that one needs to pray to Amitabha Buddha who, with his infinite compassion,
will welcome anyone who wholeheartedly place their faith in him to its Pure Land at the moment
of their death. In fact, it is well apparent in many of his poems that Saigyo constantly brings about
a tension between his love for the beauty of nature and world-renunciation principles advocated
by some Buddhist schools of his time — notably the Pure Land tradition. Therefore, it is possible
to read the poem with a sarcastic tone which would sound something like: “Obviously, someone
who constantly thinks about the Western Pure Land will devalue this world as only a temporary
dwelling. .. but what a shame!”. In my opinion, this interpretation makes the most sense as it aligns
with Saigyo internal struggle between reconciling his appreciation for the beauty of the natural
world and the world-renunciation tendencies of some Buddhist teachings. Nonetheless, this poem
once again places the emphasis on the heart (kokoro /[») as the determining factor of the
problematic. Indeed, it is precisely because a person is having their heart focused on Amitabha’s

Pure Land (7812 ™ Z.[») that a person would devalue this world (Z @ {i£{X) as merely intransient
(= ©), rather than allowing themselves to see the beauty in this natural intransiency of things.

Saigyo seems to allude to the fact that having the ‘right heart’ — in this case a heart that focuses on
the beauty of the natural world instead of a heart that focuses on Amitabha’s Pure Land — solves

this problemic.
FHIRAND  LOEXT BHE EICEOO 5107y iy %0

The melancholy of peoples’ heart / Ayame flowers / for first time I heard that longing for the

West does not draw it towards oneself.
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Much less subtle than the previous one, this poem appears to present a more direct criticism
of Pure Land Buddhism where one places their faith in Amitabha Buddha’s limitless compassion
in order to be reborn in his paradise. Also, similar to the previous poem, the middle section of the
poem (&7 15L) acts as a separation between the first (472 A /0> % & 1X) and last section (75
IZEOD 5238272 0 1 F 1) and uses the image of ayame flowers (& 7i %L) to create this cut. This,
once again, possibly represents how Saigyd’s appreciation of nature acts as the space where he can
observe the intransient beauty in all things, moving away from the world-renunciating action of
‘longing for the West” (P8 {Z £ 00). Similar to the previous poem, Saigyo established a connection
between the first and last section via the use of an engo and homonym, this time between the word
uki £ % (melancholy) and uki JE£-I: (marshland, swampland). This homonymic pun could be seen
as a reinforcement of Saigyo’s critique as the melancholy experienced in people who wait for
rebirth in the Pure Land transforms this current life into a marshland of melancholy, depression
and sadness. The use of the ayame Flowers to establish a cut between the two sections highlights
how this melancholic longing can be dealt with: by appreciating the current world through one’s
nearness to nature. Once again, this poem is one of many in which Saigyo brings forth his own
struggle between appreciating the moving beauty found in nature and some of the Buddhist
traditions of his time which he perceived to advocate for seclusion and distanticing from the world.

Nevertheless, once more, kokoro appears to simultaneously be the issue as well as the solution.

Indeed, although the action of longing for the Western Pure Land (75 (Z L0 results in the
melancholy of the heart (/0> @ % &) which devalues the current world, one can heal this

melancholy via reconnecting to the world by allowing nature to move one’s heart once again.

After translating the Summer section of Saigyd’s Sankashii, I could notice that a few
themes kept reappearing, the most common being: nature, melancholy, and beauty, and Buddhism.
Nevertheless, the theme of the heart (kokoro L) played the more impactful role in explaining the
outcomes of particular circumstances. His poetry thus nodged me towards paying more attention

to how kokoro would manifest in the other works | would be translating.
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Konjaku Monogatarisha 4 & 426

The Konjaku Monogatarishi is an anthology that contains thousands of tales believed to
have been written during the late Heian period as some of its content relates to events taking place
after 1120. The author is unknown, and only twenty-eight of the original thirty-one volumes
survived the test of time. Each of the tales starts with the expression konjaku 4 £ (when
pronounced using the Sino-Japanese reading of the word) which is often translated as ‘once upon
a time’, but a more literal translation would read something like ‘in the old times from now’ or
‘now long ago’. The monogatari #)7& is a literary form of classical Japanese literature which
consists of extended prose narrative tales closely connected with oral traditions. They almost
always consist of fictionalized tales even when they describe historical events, sometimes even
resembling epics. The term shii £& in itself means gathering, collection, accumulation, etc., but
when used as a suffix in the Japanese literary tradition it means something closer to an anthology
or collection — as it gathers together various works from multiple sources into one document. Thus,
a literal translation of the title of the work would sound something like a Collection of Tales
[starting with] ‘Now Long Ago’. As for the content of the work, it consists primarily of a mixture
of Buddhist and popular folklore. The former theme focuses on the development, transmission and
spread of Buddhism in India, China and Japan; while the latter theme primarily focuses on
describing supernatural or simply bizarre encounters between humans of various social classes
with animals and other mystical beings. The work is split in sections that represents such themes:
the first section made of five volumes is entitled Tenjiku K *% and contains tales of the
development of Buddhism in India; the second section made of five volumes is entitled Shintan
= H. and contains tales of the development and transmission of Buddhism in China; while the last
section made of eighteen volumes is entitled Honcho A& and contains tales of the transmission
and spread of Buddhism in Japan, as well as numerous short Japanese folklore tales. Now, since
translating the totality of this work in itself would be a life-time project, | selected stories
categorized as Japanese folklore. It is useful here to restate what | mentioned in the introduction
to this chapter: my goal is to find recurrent and impactful themes that emerge in works that have

been written across different time periods and disciplinary boundaries. Since these stories do not
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necessarily belong to the Buddhist repertoire and would have been considered as secular or
common in their times, and since these stories offer a different literary genre in the form of short
monogatari, they allowed me to cross over not only disciplinary boundaries but also ideological

frameworks. | chose to translate stories from the two volumes entitled Reiki % 52 (spirits and
demons), as well as Satsuji ZE=F (miscellaneous matters) precisely because they fulfilled both

criteria underlined in the previous sentence. Due to the length it would require to include all of the
stories in here, 1 once again will only present two stories which ended up influencing the unfolding
of my work the most.

The first story goes as follows:

A8 BB & =34 OWBESE . ARITTFICHES THIT DS, BOE OLEDKERT
EfRT D,

HORHZ, BBROKREOREOHICARDEH DR 1T, FIZHIUEZ, §ORDH D
REVNSETROFEFFHT, AERSELRDAT 5, REKAZEE T, harf %
VET, BOROEICRZRARLZVTAES, mHTHIE, HE2BEZY ThEb,
ASHEFHALS VTV, ERICTRE B TAIES T, "R =Kz T, KFEFFTA
DERERDLBRIZLTHMBIT O,

iM%, 80 ARakde & BT, fERTZ — A& OIZIEATZ D U, EOIEFOA T %
FRIZHR S FEE D L Bo®R, §iN 21Xk THERT O & DR A IR FTANTZ D
E R RIS FEIZT 0,

o a ST, DFRAE, EDTEORE YOBLFICIZIAT D, T, E
WOBR, MITHEITH D B TRERE, AT, S OO UShE BT, ATHEL
VBT 5 L R E~T=5 &R0, 2

Now long ago, what was called the Peach Garden is now Sesonji Temple. Originally there was

not even a temple [there] and the Minister of the Left of Omiya Nishi resided [there].

94



During these times, a hole in the joint of the wood had cracked open on a pillar of the Main
Hall's Southeast Women's Quarter's. When it became night, from the hole in the joint of the
wood, a small infant hand rose out, beckoning and calling people. The Minister heard this and
woke up suddenly wondering about the mysterious phenomena. Even though a Siitra had been
attached above the hole, the beckoning and calling still happened; even though buddhas have
been hunged [above the whole], the beckoning and calling still did not stop. Although it
happened like this, [the circumstances] were put up with but would not stop. [The Minister]
stayed away for 2-3 nights, [but] during the middle of the night, every person without fail were

beckoned and called during their sleep.

During this time, some person thought about attempting [something] and as a result one arrow
was pointed into the hole. At this moment, as a result of the arrow, all of the beckoning and
calling ceased. Following this, as a result of the grip of the arrow being released, the entire body

of the arrow stroke deep into the hole. Afterwards, the calling and beckoning disappeared.

When thinking about this [story], it is [about] matters that are not unattainable by the heart. It
seems that it was [about] the circumstances of changing of the spirit and such of a person, and
fixing [themselves]. At this time, [with] the spiritual test of the bow, did the Sitra provide
strength and made [the situation] be handled with care? That being so, when people of these
times ended up hearing this, the story indeed narrates that they thought about theses strange

events and were suspicious of what happened.

The second story goes as follows:

A WREELVITE., RO LD "ROMAIE, EHEE & =570 &, AR
X, I CANEDFEND T 0,

51, HomRBEL 01X A6, Z2RFOEMRFEOKRE L =T HAOFE M, HOER

0]
FOSEARDHE L, BIEOTFIRORZE & =i 5 A, B, BOFITTRIFNE, moD
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TEERIR DL DAIITIREZICE S HOARF T O | ML RRICRAUE, BB ORTL Y
IREHKROIRT, P DOELXDEDKRDTHERIZETIT T, KORIZRTERT D,

R, AN ZR TR TY D A~ ARFEID T HIC, HOBEOSTFORICHEE LTV &
HiFoHD, WOEORITS 2R T, TQIXLBHEOHEKEITHE L T L] &xlT
E, e <EL THICEARHFHT) 332 LT, OB LhhE Lairhid

(WP Hte) LIHFOT, YEFITHEOMEEICATC, Ml FIcmb ECRERZ D TS
FRIZ, HOFIZHO/N LAY IT LRI HhOmRE, flORRIZIZA~RTET 5 %,

PHERS 2 52T I THAZ D TUE, BROPEZHER BT 512, BAIE, #
SE S RBRICEOARDRIZE D ICT Y, FEOFOL Y E REFTO % RFhiE, m%

<RIV ITO,

BIIAROBIEDOSFORIZIK T, FOHF LIS T, MOHBZETNE, F5FHLm R
T, Eokix, EORKERIZRTEITT Y, RuX, oisSELL VD TtnE
< A, [REXRE L TIHERLIENR] LR OET S,

%, AT IR O, BIECER DERAT L TS, MCIEX e & 7
7R 0 (R ~T2 B &R, 28

Now long ago, South from Reizenin, on the East alley from the East of Toin [was a place] called
Sozuden. It is a place where wickedness had reach its extreme. That being so, the circumstances

of people living [there] and overcoming [problems] were nonexistent.

Now, North of the old Reizenin, was the house of a person who was named Minamoto Sukeyoshi,
State Councilor to the Secretary of the Left. This state Councilor to the Secretary of the Left's
father-in-law was a person named Minamoto Koresuke, of Saneki [province]. At the time, when
looking at the house, facing the Northwestern Corner of Sozuden, there was a tall and large
Enoki tree. Is there anyone [that knows] the time when that tree arose? From the front of the
Main Hall, a red unlined kimono floated in the air in the Northwest direction towards the Enoki
tree and ascended all the way at the top of the tree.
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Nonetheless, people were afraid to see this and they did not approach towards it. Doing the night
shift at this Saneki house, a man who was a soldier saw this unlined kimono fly away and said

"You know what? | am going to shoot and make this unlined kimono fall!"
- "You will not shoot it at all!" the people who heard this argued with disagreement;
- "1 will certainly shoot it!" the man argued [back];

At nightfall, he went to Sozuden, calmly climbed the drain boards on the South side and sat there
waiting for a while. On the East from the inside of a small flourishing bamboo, this unlined red
kimono flew across to the other side in the garden. The man took an arrow, strongly drew the
bow, and shot [the flying kimono]. He thought he would pierce through the unlined kimono. The
unlined kimono, while the arrow was rising up, climbed up the top of the same Enoki tree. At that
time, [the man] saw the arrow that hit the target and, when he looked at the place [where] it fell
on the ground, a lot of blood had been spilled.

The man returned to the grounds of the Saneki house, met the people who argued with him, told
them about the way [things happened], [but] the complaining people were extremely afraid. The
soldier that night, died in his sleep. Therefore, within these complaining people, everyone
hearing this for the first time indeed blamefully thought "the absurd events are due the spiritual
being that died!"

Truthfully, when things who make life better are nonexistent, people die probably just to show an
unreasonably brave heart. The story indeed narrates the matters of the exhaustion and

nonexistence of merits.

These two stories stood out to me not just for the similarities of their plots, but most
importantly for their difference in outcomes. Indeed, both stories have bizarre events taking place
in a space where nobody is taking responsibility to fix this mysterious problem. Although not
explicitly mentioned or named, because these stories are found in the volume entitled ‘Spirits and
Demons’, it is reasonable to assume that the infant hand sticking out of a pillar in the first story

and the flying unlined kimono of the second story are either both ghosts or are events taking place
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due to interventions by supernatural beings of some sort. Regardless of the reason why people are
choosing not to fix the situation, one person — in both cases a soldier — decides to take matters in
their own hands. To do so, they wait until the proper moment, take an arrow, and shoot the
mysterious being. Although both stories allude to the fact that the situation stopped after the
soldiers’ interventions, none of the stories use any verb that would clarify that the mysterious
beings died. However, in the first story, the soldier is praised by the narrator for his action; while
in the other, the soldier ends up dying in his sleep and is reprimanded by the narrator for his actions.
This begs the question: what is the key element that makes the first solider be successful and
praised in the first story, while the second solider died and was reprimanded in the second story

even though he, also, was successful?

As we can see, the plot of both stories is almost exactly the same, thus the answer cannot
be found in the unfolding of the plot itself. The answer also cannot be found in the difference
between the reasoning of both soldiers since both of them took it on themselves to solve the
problem precisely because nobody was willing to do so. Moreover, the answer cannot be found in
the means that the soldiers employed since both of them used the exact same method for solving
the problem in shooting an arrow at the being causing mischief. The only notably difference in the
two stories is that in the first one, it is not explicitly mentioned that the soldier had the support of
the people living in the Minister’s residence; while the second story clarifies explicitly that the
residents were against his actions. However, to find the answer to this puzzle, readers have to pay

close attention to the narrator’s conclusions.

In the first story, the narrator first explains that the story is about “matters that are not
unattainable for the heart” (‘L>/~f5¥25+H) and that the story emphasizes the theme of the
“changing of the spirit and such of a person, and fixing [themselves]”
(EHTHEDFE E DR 5 E). In other words, this story is supposed to teach that by fixing
oneself and changing one’s spirit, one can achieve things that, at first, the heart or mind would
believe to be impossible. Very importantly though, the narrator follows these statements by
rhetorically asking; “did the Suztra provide strength and made [the situation] be handled with care?”

(FRREIZHE V 75 CTRLEeR°1d). This passage alludes to this changing of one’s spirit, this fixing of
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one’s self, happening as a result of the Sitra that was hung above the hole in the pillar where the
infant hand was coming out. Thus, in this story, it is possible to see that the soldier had his heart
be rectified, receiving strength from the Sizra to successfully complete the task and be rewarded,

since this task was now accomplished with care.

In the second story however, the narrator explains in the conclusion that “people die
probably just to show an unreasonably brave heart” (F5 & < Jf & L& /W 2 Te & THE¥2 D). They
then mention that this story is about “the exhaustion and nonexistence of merits” (#x C %5 2% & =
). In Buddhism, merits (yaku/eki 4& or kudoku ZJ7%) are blessings or positive retributions one
receives from performing deeds that are made with a pure heart or faith. The conclusion thus
clarified that because the solider performed an action with an unreasonably brave heart — i.e. he

was trying to show-off when he should have been careful — this person exhausted their merits, and

therefore ended up receiving a negative retribution in the form of death.

When putting these two conclusions together, the difference in outcomes is clarified: the
determining factor is kokoro. Indeed, on the one hand, having a proper heart that had been
strengthened by a Buddhist Sifra made the soldier perform an action that was wholesome and
therefore led to a positive result. On the other hand, having an improper heart that was tainted by
arrogance and pride made the soldier perform an action that was unwholesome and therefore led
to a negative result. With both stories being almost identical, only one variable was explained to

lead to these radically different results; that variable is the heart.

| decided to present these two stories to the readers because they are the easiest stories to
contrast and show the extent to which kokoro is a central pillar of the Japanese worldview of as it
appeared in the tales of the Konjaku Monogatarishii. Still, numerous stories in the two volumes |
translated have similar narratives in which the heart plays a determining factor in explaining why
particular outcomes happened over others?®. Nonetheless, after translating Saigy’s poetry where
kokoro played the most important role in influencing outcomes, as well as translating stories from
the Konjaku Monogatarishii which offers the same perspective, | was beginning to notice a pattern
that fulfilled both of the criteria mentioned in the introduction to this chapter: (1) kokoro is a theme
that appeared repeatedly through multiple documents; and (2) in the cases where kokoro appeared,
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it consistently was framed as having the biggest impact in explanations that seeks to describe the

shaping of outcomes.

Fujiwara Teika fEJFESF

Fujiwara Teika was born in 1162 and was the son of the influential poet and court official
Fujiwara Shunzei fi&/F {2 % (1114-1204) who was commissioned to compile the seventh imperial
poetry anthology called the Senzai Wakashii T & f1 7k % in 1183. Inheriting the prestige,
techniques, and advices from his admired father, Teika was able to build close connections with
high officials of the court, but more importantly he would receive patronage from Retired-Emperor
Gotoba. Their close relationship would allow Teika to be appointed as one of the six compilers of
the eight imperial anthology, the Shin Kokin Wakashii 7 4 1k £, commissioned in 1201 and
presented to the emperor in 1205 and where 46 of Teika’s poems were included?’’. Teika and
Retired-Emperor Gotoba’s relationship deteriorated over the years leading to Teika’s banishment
from the latter’s retired court. Part of this deterioration might be attributed to Teika’s closeness
with the Kamakura bakufu, since Teika was selected in 1209 to be the poetry teacher of the young
third shogun, Minamoto Sanetomo. Eventually, Retired-Emperor Gotoba’s attempt to overthrow
the bakufu, the Jokyt War of 1221, failed and he was forced into exiled. Following these events,
in 1232, Retired Emperor Gohorikawa commissioned Teika to compile, by himself, the ninth
imperial anthology, the Shinchokusen Wakashu #r#l#2F1 5k £E. This made Teika become the first
person in Japanese history to produce two imperially-commissioned poetry anthologies. Teika
would leave behind a tremendous legacy, not just of his poems, his art theory, his guidebooks for
poetry writing, and his two compiled imperially-commissioned poetry anthologies; but also in the
form of his descendants. Indeed, Teika had twenty-seven children with various women and these
descendants would grow into three sub-branches that would compete with each other for success,
fame, and for political patronage. In fact, the century following Teika’s death in 1241 at the age of
79 years old would become almost completely dominated by this rivalry between his direct

descendants.
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Since earlier in my work | already engaged with translating and commenting on Saigyo’s
poems, this time I wanted to provide a different perspective by looking at Teika’s art theory rather
than his poetry. To do so, | translated three of his main texts where he tackles the topic of poetry
composition and general theory of aesthetics. The first text, the Kindai Shika 1T{{F5 K, was
written in 1209 and was sent to Minamoto Sanetomo to instruct him on how his poems should
emulate the great ancient Japanese poets. The second text, the Eika Taigai #kiK KA, was written
between 1216 and contains advice and criticisms for different poetic styles as well as recommends
certain classical works for inspiration. The last text, the Maigetsusho 45 H 2, was written in 1219
for a student of Teika?’! and contains Teika’s personal views on not just poetry but also aesthetic
principles. Similar to the works analyzed above, | will not include the totality of my translations
in this section but will rather emphasizes the key passages that had a significant impact in the
unfolding of my work.

I LEERLTHRL L TAOWEEFRESD00%5RKOT, ZEkikE L) o 22

Using emotions [that are] fresh, the past becomes nonexistent: “people still do not desire to

compose from the heart; this must not be composed!”

The very first sentence of Teika’s Eika Taigai alludes to the fact that poetry that is composed
without heart is improper, and deplores that his contemporaries do not seek to compose and recite
poetry that stems from the heart anymore. Interestingly, the first section of this passages marks a
separation between the heart and emotions or passions (1%). Indeed, Teika criticizes authors who
create poetry exclusively by using whichever fresh or new emotions (1% iZ#r L &) emerge at

particular moments, because these authors seems to have forgotten about the ways of poetry of the
past which is implied to express kokoro better. In sum, kokoro is not about merely talking about

one’s emotions as they arise; that is bad poetry. Later in this work, Teika explains that:
FICHRORRzBSRE TLIc e~ L, 278

Usually, resigning oneself to an old poem's scenery can colour one's heart.
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and:

N

FARICAIEZ2 L, RERZLAUTRI & 223, D2 i RIS S, i 2 ez #IE, #EAD
INEHE I HAR,

I

In Japanese Poetry, masters are nonexistent. Simply, create with mastery by means of old poems.
If old customs colour the heart, and words/styles are learned from the ancients; what kind of

person does not intent to compose this?

These two passages offer guidance to the poet with regards to the importance of looking towards
the past to help the artist compose good poetry. Teika uses the expression ‘to colour’ (somu %)
the heart (kokoro -») in both passages. The verb somu %% ¢ can be translated in multiple ways but
refers precisely to the action of ‘dyeing’ as in the expression ‘to dye clothes’. This expression in
classical Japanese language can be used in various contexts such as talking about someone who is
‘tainted’ in their judgement, someone who is ‘influenced’ or ‘inspired’ by a particular thing or
event, but also the state of ‘fixating’ or ‘being obsessed’ about something or someone. In this sense,
we can imagine that a poet’s heart must be completely submerged in the old ways in order to let
the colours of the past completely taint their present heart. Teika advises that it is from this space
— of having one’s heart coloured by the past — that good poetic composition can manifest. The
second passage also uses the expression kannen su #i:& %5 which can be translated literally as ‘to
perform resignation’ or ‘to abandon’, but can sometimes mean ‘to contemplate’ or ‘to prepare
oneself”. When connecting this action of resignation to the first passage commented on earlier,
Teika posits that although a poet might be tempted to write poetry based on their emotional urges
thinking that it comes from the heart, good poetry actually comes when a poet resists the temptation
to write in such states and rather abandons themselves to the old ways. In any case, one theme is
recurrent in all of these passages: good poetry comes from the heart. However, Teika reminds his
reader that it is not simply that it must come from the heart, but that this heart must be dyed with
the right colours. This train of thought is expanded further in his most descriptive work, the

Maigetsusho 75 H ¥, where he states that:
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ITH, ZOFHFEOHFIZ, WONDHHOLKIEE THOAE EGFTLH2RIIHFELT, [...]
KIS EEFEF LT, FO—BICADVS L TCIERBIILEALHFIIHFN., SUX. ®
LXTE LIEL. REICLDOEXOLFHR LTS, 2B

Even so, in these 10 forms, there are none that surpasses the form of the ‘Existing Heart’, having
rhythms that manifest the essence a poem. /.../ Closely purifying the heart, entering precisely in
this one realm; things are rarely composed [like this]. For that reason, when it comes to reciting
relatively good poems, it is correctly said that every poem certainly experiences the depth of the

heart.

Teika classified poems under ten general categories or forms (tei 4) 27, but insists in this passage
that the form that can be translated as either ‘Existing Heart’, ‘Having Heart’, or ‘Being-Heart’
(ushin tei /5 [>4%) is unsurpassed as it is the only one that can ‘manifest the essence of a poem’
(FKDOARE 173 5). This is important because even if all of the other forms have their own
respective strengths, the one that is unsurpassed for Teika is the one that has kokoro. The title of
the form in itself is revealing because, from it, Teika alludes that although all the other forms have
their own ‘something’ only this particular form has kokoro — which is the key as to why it is
unsurpassable. The next sentence is important because Teika brings forth the notion of purifying
the heart (‘\[>%Z ¥ % L) as the way to be able to enter into the realm of ‘Existing Heart” where
poetry should be composed. Although Teika does not give any particular explanations or guidance
as to how a person shoulod purify their heart nor what purity looks like, it may be possible to draw
a connection with the previous passages of the Eika Taigai where Teika alluded to the heart
needing to be ‘coloured’ properly in order for good poetry to be produced. Establishing further his
position, Teika closes this passage reemphasizing that fact that good poetry necessarily ‘shows’ or
‘experiences’ (#) the ‘depth of the heart’ ({0 ¥R X). Later in the treatise, Teika extrapolates

saying:

SITH, ZOFLIKIRDOIIKZDTZD TREDHIRL, TOMIE, MZIZHLLH AL,
EBICbEFELIRL, BV ogich Eon oL, FiciFicnhogkic s, FEix

DR EHTITDbAE I TR, 77
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Even then, this "Existing Heart" form can span across the remainder of the 9 forms. As a result
of this, even [the form of] ‘Mystery and Depth’ can have heart; even [the form of] "Long and
High" too can have [heart]. Even the remaining forms are like this. Indeed, regardless of the

form, in truth, a poem without heart is bad.

This disentanglement is important because it clarifies that it is not true that only the ‘Existing Heart’
form is the only form that has kokoro. Rather, ‘Existing Heart’ the superior form because it
encompasses all of other nine forms. Indeed, no matter which form a poet manages to manifest in
their work, if any poem does not have kokoro at their core, it is a bad poem. Teika adds another

layer to his analysis when engaging with the topics of choosing the right words for a poem:

Aragl EFZ Rz oirz2 TEFHEBT L, O 5O DI EDOLELEDDIXE DL
RARXIZZZEEFRSHEAFV T D, 72720, D s o& s FFnRz it
WZRKIET, DOXRTTEH L0 ITEo X Ic F/EL0H, 278

In the end, when heart and words are appropriately joined together, good poetry can be
expressed. It is thought that both heart and words are just like the left and right wings of a bird.
However, when it comes to appropriately joining together heart and words, speech is necessary.

As for [composing poetry] from a lack of heart; words are appropriately only inferior.

Even though most poets would recognize that words (kotoba 7l) are essential to the composition
of poetry, Teika posits that good poetry is not simply limited to choosing the right words; this
needs to be paired with having kokoro. The expression ‘just like the left and right wings of a bird’
(DA DI D 72 %) in ancient Japan meant a thing needs to have both components
in order to operate properly. In this case, a bird can only fly if it has both its left and right wings;
just like a poem can only be superior if it has both words and kokoro. Still, even though Teika
asserts that a poem needs both components in order to be superior, the last sentence seems to be
emphasizing the superiority of the heart in this process of composition. Indeed, since words are
inferior (7l ->72 72 %) when kokoro is lacking (:0>® K IF 7= & 1), this implies that good words
cannot emerge at all without kokoro. In other words, although both components are necessary for

poetry composition according to Teika, kokoro is the key factor that determines whether words
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can be good or bad, and therefore puts kokoro as the central essential pillar to poetry composition.
Teika later elaborates on what a superior poem would look, sound and feel like when he states
that:

KGR E BB ADIENLF LY 4L b THONSEFICTIIZR T, 12X

NTES LV B2 L LCTRAHELEZDHIC, WL HRIIHFLI L, Todkix, %

DRSS, B, BB, WONAETRND L 21ICT, BRm<, Fm~Theld #&

MLPHERTHNICHPHRHIICT, B LA, DITRLH5MEHIROTHELE

T T LERIDZNLLLEEAPRIICTREY, EnadiTbI & LElr g~
5F, BEZZICH AV BEAE, BRICEAHIES 5 2T, 279

From exhausting the recitation of poetry out loud and [having one’s] withins that are
perfectly unclouded [with] peacefulness and tranquility — and now, in any event, as a result of
the absence of elegant atmosphere that is beyond one’s control — when [one’s] withins that are
expressed in composition from one’s surroundings happens easily, can the superior form truly
exist. Such poems, are very profoundly moving, have magnificent and sublime taste, are clever,

seem like they surpass other words, have sophisticated rhythms, words that generally are
difficult to connect are understood gently just like that, are delightful, are provided with an
unperceived tastefulness and does not have ordinary allusions. Because the form is as such, they
are poems where the heart is not restless. [It is said that] composing deliberately such [poems]
cannot be done. When entering the pursuit of [the Way of poetry], things find themselves

naturally expressed in composition.

In this passage, Teika first posits that the superior form (F51) happens when poetic expression
starts from within (47 & ¥ )28, However, for this form to be attained, it is not merely that someone
needs to express whatever they feel inside; rather a person’s ‘within’ needs to be perfectly
unclouded (¥& % > 7= 41 %) as well as peaceful and tranquil (2314:). Then, from this space of purity,
peacefulness and tranquility, a poem of the superior form can be created. This means that the poem
would easily (& %) express (& 172 L 72 %) the connection between one’s surroundings (%

©) and one’s within (7). After describing the various effects and characteristics of this superior
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form, Teika explains that compositions of this kind cannot be composed deliberately (% 1% |3
O E X FETe LT 5. In fact, they are compositions that seem to happen naturally and
spontaneously (H X1 X A Hi7Z & % % 5F) precisely because they are poems where the heart is
not restless (:[» H % Z A 7> ¥aik). This passage finally provides the reader with a bit of guidance
as to what this pure and unclouded heart that is necessary for composing superior poetry might
look like for Teika: it is a heart that is peaceful, clear, tranquil, but remains moved by its
surroundings. Another interesting and important point expressed in this passage is that the process
of poetry composition should be done with ease (% %) as well as naturally (H 2X12). The
expression shizen ni (H #X12) is a complicated expression to translate because it can mean multiple
things. For example, shizen ni can mean ‘spontancously’ which would insinuate that poetic
composition should be done ‘in the moment’ and without too much thought going into it; it can
also mean ‘of its own accord’ which would imply that poetry should try to emulate how a
phenomena un-conceals itself to the world on its own accord without external interference; but it
could also mean ‘naturally’ in the sense of being accordance with the laws of nature. It is also
important to notice that, in the last the sentence, the actor is ‘things’ (%) rather than the poet.
Indeed, the sentence does not say that the poet should write poetry naturally; but rather that things
find themselves naturally expressed in composition. A superior poem would therefore focus on the
‘things’ that are the object of a poem, and easily and naturally connect these ‘things’ with the
poet’s own inner world, thus connecting the kokoro of an object with the kokoro of the poet in the
process. This is why ‘these are poems where the heart is not restless’ (:0» & % E A ¥ iK).
Because every space, every word is filled with kokoro. This difficult task cannot be achieved
simply by means of training, technique, forms, choice of words, or merely following the ancients;
it naturally and spontaneously emerges from within the poet once the artist possesses a heart that

is unclouded, peaceful and tranquil.

When looking at the art theory of Fujiwara Teika, it is easy to see that it emphasizes at
multiple occasions kokoro as the most important element in the making of poetry. This is similar
to the poetry of Saigyo as well as the tales of the Konjaku Monogatarishii where both underlined
how the heart is the root cause that can be used to explain particular outcomes. For Teika, this

pattern repeats itself as kokoro is also understood to be the root cause for the creation of superior
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art. Indeed, even though Teika extrapolates on the multiple factors that contribute to good poetry,
the various possible forms, the use of ancient poetic forms, and the necessity of carefully choosing

words; to successfully achieve all of these factors requires the expression of kokoro.

Summary

After six months of translation of various poems, tales, and art theories, three patterns
started to clearly shine through from all of these works. The first pattern is the following: the key
is kokoro. But the key to what exactly? The simple answer is: it depends, but it also does not really
matter. Indeed, for Saigyo the heart sometimes is the key to reconnecting to the world and some
other time the heart is the key to understanding the cause and solutions to discontent/suffering. For
the stories of the Konjaku Monogatarishi, the heart is the key to understand why the same two
actions within the same two contexts lead to one having good consequences while the other one
bad consequences. Lastly, for the art theory of Fujiwara Teika, the heart is the key to being able to
produce superior poetry. In sum, regardless of what the circumstances may be, kokoro always ends

up being the key.

Still, none of these authors spent time providing in depth information and analysis as to
what kokoro actually is. This brings me to the second pattern: there is such a thing as a ‘proper’
and ‘improper’ heart. In Saigyo’s poems, a heart that has attachments and longs for particular
events and outcomes was problematic, while a heart that is moved by the everyday can bring about
healing. In the Konjaku Monogatarishii, a heart filled with arrogance and filled with desire to be
perceived as brave led to criticisms and even death, while a righteous heart strengthened by a
Buddbhist Sitra led to praise and positive outcomes for all. Lastly, for Teika, an agitated heart that
lets itself be carried out by the whims of emotion produces inferior poetry, while an unclouded,
peaceful and tranquil heart that connects with the kokoro of the world produces superior poetry.
Thus, although we cannot conclude what a ‘perfect’ heart would look like based on all these
accounts, it is still very clear that an assumption about the fact that kokoro can be qualified as

good/proper and bad/improper is strongly present in these works.
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However there is one last pattern that is a bit more subtle to notice, but it is still extremely
important: the heart can change. Whether it is via a person’s own self-work, whether it is via a
Buddhist Sitra, whether is it via your surroundings, whether it is via extensive learning and
practice, for better or worse a person is not stuck with the same heart forever. This point is very
interesting and important because it oftentimes came attached to expressions around purity or
taintedness. The most explicit example found in the passages | selected is in the work of Fujiwara
Teika who used the expression kokoro o sumashi .[>Z ¥ £ L, ‘to purify the heart’, when talking
about the ways to attain the form of Existing Heart. The verb sumasu or sumu can be written with
two interchangeable kanji ¥ or 7&/{&. The latter writing is the most common one, and is one of
the two kanji used in the formation of the noun “purity’ (shaojo ViS5 15). As mentioned earlier
in my commentary on Teika’s work, he does not expand on the ways in which a heart can be
purified. Nonetheless, this passage is important precisely because it clearly states that an improper
heart can be made proper through a purification process. This also means that the reverse must

also possible: a proper heart can be made improper through accumulation of taint.

In sum, when translating these works which were written on different topics, at different
moments in time, and from different disciplines, | was able to observe that the same core beliefs
were assumed by all authors: the result of an outcome is determined by the heart, which can be
made proper through purification and improper through taint. It is with these core beliefs in mind
that | started moving my attention to the Buddhist authors at the center of my work. More precisely,
| was curious to see if anything surrounding the notion of ‘purity’ or the ‘pure heart’ would surface

in their discussion of politics and more specifically on the question of political legitimacy.
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Chapter 3: Eisai 5274

Context of the Kozen Gokoku Ron Biljif 2 [&] 35

Since I have already briefly addressed some of the key events of Eisai’s life in Chapter 1,

I will now focus on the context surrounding the writing of Eisai’s Kozen Gokoku Ron.

Eisai returned to Japan from his second trip to Mount Tiantai — the birth place of
Tiantai/Tendai Buddhism — in China in 1191 where he received official transmission of the Oryii
PHHE tradition of the Linji/Rinzai {7 lineage of Chan/Zen ji#t Buddhism from his master Xuan
Huaichang (jp. Koan Esha) i & {5fik. Setting foot on Japanese soil at the port of Hirado %= in
Kyiashi Ju/, Eisai did not seek to implement a new tradition under the banner of Rinzai Zen;
rather, he focused his attention, first, on copying the Saddharma Pundarika Sttra (jp. Myoho Renge
Kyo b 145t #E5E) — commonly abbreviated and translated as the Lotus Sutra. After a few months
doing so, Eisai started to introduce the Pure Rules of the Zen Tradition (Zen’on Shingi #4177 #7)
with the intent of presenting the Zen tradition as the real Dharma. After spending some time in
Kyaoto spreading this document, Eisai was successful enough to catch the attention of the Tendai
monk Ryoben E ¥ who thought it necessary to warn the abbots on Mt Hiei. This led the leaders
of Enryakuji — Tendai’s head temple — to successfully persuade the Imperial Court to call for a ban
on this new Bodhidharma school (darumashii 2% 7%). Even though this ban was not directed at
Eisai’s Zen tradition specifically, the concern he felt as a result made him write documents and
letters where he reminded the Tendai leaders of the central place meditation occupies within
Saichd’s & (767-822) — the founder of Japanese Tendai Buddhism — system. However, the
strong opposition he faced in the capital made him return to Kyasha, where he was able to build
Japan’s first official Rinzai Zen temple, Shofukuji #2jis=F in 1195 after receiving patronage from
the new shogun Minamoto Yoritomo and his wife H5j6 Masako. For the next three years, Eisai
did not only ensure the growth of his religious community, he also carefully prepared a reply to
the opposition he faced a few years earlier. This replied came through in 1198 under the title Kozen

Gokoku Ron or ‘Treatise on the Protection of the Nation through the Revival of Zen’.
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Politics

The first section of this chapter will provide the readers with my translations of various
passages as well as my own commentaries of Eisai’s Kozen Gokoku Ron, selecting excerpts only

on the topic of politics. In his first chapter Eisai explains that:

T ERBERRERICEL . TLEEKRE., Z2<IFEOITEIEL., BIZHIERE O 52K
FEEEIEL., 2 O MAEZIEL., FEEIFHEICL T, EE2BETDHZ L MANDEDOM
<Hh, BORFIZYT=Y T, B T2 EALLLT, | 2

It is said in the Narendra Prajiia Paramita Sitra: “Rulers and Ministers, [they] will carry out
many practices and teachings that transgress the Dharma, [they] will selfishly carry out
doctrines that transgress the Dharma as well as the Buddhist Law and the many monks, and
[they] will carry out various offences; in their transgression of the Dharma and the Law, the
binding of monks to the afflictions of this world, will be similar to those of a prisoner. Facing

times such as this, the Dharma, [its] extinction will not last long. ”

A few lines after, he comments:
AT OEIEK Y T, 2 L TAEE LIr 2Dz E NS, 282

This — maintaining the Law by means of Zen Methods — produces the Dharma and reveals the

principle that causes [the Dharma’s] long dwelling.

The first quotation posits that when rulers of nations (koku o [# +-) as well as their ministers (daijin
K FL) act in ways that transgress the Buddhist teachings (hihg 3E32), these teachings (ko ¥5) —
which are made to help beings attain liberation from suffering inherent to constant rebirth in the
cycle of transmigration — will rapidly go extinct (metsu J%). The second quotation offers the
remedy to such a problem, which is found in the propagation of Zen Buddhism — i.e. the proper

teachings. However, promoting Zen within the nation does not merely ensure that the proper

Dharma is going to exist. Indeed:
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B, \EITHE LEF O AFUR, BIBEER, KO 4 T#
Jo 28

=11

Hofas &3, #RRY,

This [thing called] Discernment; [this] is the Zen Tradition. It is said that within a territory,
supposing that there are people of proper conduct, then the various deities, protect such a

nation.

In this passage, Eisai posits that a nation (koku [#) will be protected (shugo <F##) by various deities
(shoten 7% X) when it is populated by people who behaving properly (jigai #77). More
specifically, ‘behaving properly’ refers to upholding (ji ¥7) the Buddhist precepts’ (kai 7). Now,

it is important to note that the original monastic code (prdtimoksaEITl%ITﬁ&T) of Buddhism —as found

in the Theravada tradition — contained 227 rules of conduct for ordained monks (biku k. fr:) and
311 for ordained nuns (bikuni kt /&) which are laid out in a text called Suttavibhanga. However,
the Japanese Mahayana Buddhist traditions, following the efforts of Tendai’s founder Saichd,
operate using a different ordination platform based on the Brahmajala Bodhisattva Sila Siitra (jp.
Bonmd Bosatsu Kai Kyd 585k mcRS). This latter text presents ten major or grave precepts?*
(jui jirkai - EE7%) — also called Bodhisattva precepts (bosatsu kai %) — that all ordained monks
and nuns most follow, as well as another set of forty-eight minor or light precepts®® (shijizhachi
kyokai P4+ /\#E5) that help disciples advance on the bodhisattva path. In other words, Eisai
specifies that for a nation to be protected, the population must observe the fifty-eight Bodhisattva
precepts offered in the Brahmajala Bodhisattva Sila Satra. Moreover, Eisai identifies the Zen
tradition as being focused on the matter of Discernment or Wisdom (hannya #%). Discernment
is one of the six or ten perfections (haramita i ## % 2%) cultivated by a bodhisattva to reach
Buddhahood. It is usually described as an intuitive experience of the truths of reality cultivated via
meditative practices. By experiencing reality through Discernment, a being is purified from the
various afflictions (bonno fE 1) which clouds the heart, and can thus attain enlightenment (satori
&). This is key to understanding the relationship between Zen practices and the protection of the

nation. Indeed, Zen’s practices purify the heart, a purified heart makes a being engage in proper

behavior (i.e. observing the precepts), and engaging in proper behaviour results in receiving
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protection from deities. Thus, Zen Buddhism is necessary for the protection of the nation. Eisai

emphasizes this connection by citing another passage from this same Sitra:

CEMPBERE 2 [] KE B LARKIC, #xOBED, ZE2ZHTE
HOE, RAEKAERE LT, ELTROBERE LA, ROTAL, HETOKE
WEE, OB AT, KRS RS b KE, WS RIEIRAS
PR B & RS L, ) 2

It is said in the Narendra Prajiia Paramita Sitra: “[...] Great Rulers, provided that, during
posterity — with regards to the various rulers — if they are beings that uphold the Three Jewels, |
will send the five bodhisattvas of great power and, dwelling [there], [they] will cause the
protection of that nation. These five great beings, rulers of the 5000 great demons and kami,
inside your nations, will appropriately carry out great blessings. Great rulers, all of you must

without a doubt uphold the perfection of Discernment.”

In this passage, the connection between upholding the perfection of Discernment (hannyaharamita
PRSI #E# 22) and receiving divine protection (go ##) for the nation is made even more explicit.
Even though Eisai does not mention anything about Zen in this passage, the fact that it was made
clear earlier that Zen is all about this perfection of Discernment, alludes to the fact that Zen

practices and teachings are necessary for not just protecting the nation but also ensuring that it will

receive great blessings (dairiyaku X#F/4). Eisai later comments that:

MEANZHET AT~ LExZ L&, o THORZLT, EEOREL BT
O)%‘o 287

If the power of meditation is absent, the destruction of all unwholesomeness is difficult.
Therefore by using this tradition [of Zen], the importance of protecting [of the nation] becomes

nothing but carried out.

This time, Eisai could not be more explicit: it is by using Zen that the nation will be protected
(chingo #53&). This is because unwholesomeness (aku ) is destroyed via attaining the perfection
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of Discernment, which is accomplished through the power of meditation (zenriki ji /7). However,
it is not simply Zen’s meditative practices that is conducive to receiving protection. Indeed, Eisai

explains that:

EIRRA =< L] AR ORAE, KBBES Z RIS, KRb#T 252 LT, 7)
B, b, EZEGA, —UIOWH, —UI0ERES, EEEI T LRI T[] LE
AR T, BELO DAV T, DMTE U TICREIE, Z2OEMIE, &ICREEE A, {1
ICPLASRRTEFSR O DOHE 20, I, EOWERIC, NpNFSEomE, Nk
EEAY, BT 2, B KBAAT, oW 2L, B ERHERTA, 28

It is said in the Sirangama Sitra: [...] “All beings [that do] chanting practices, fire is not even
able to burn [them], and water is not even able to drown [them]! Then, the heart appropriately
attains true reception. All of the curses, all of the ominous stars; unwholesomeness is not even
able to be stirred up! [...] Supposing that all beings - even [the ones] with an unstable and
disturbed heart - if [they] recite with their hearts and safeguard with their mouths, these
Diamond Kings, [they] will always appropriately follow as they are told. How much more so of

289

beings [with a] fixed and unchanging enlightened-mind! Ananda®®®, in this world that we must

bear, there are the ominous stars of the 84 000 cataclysms and the 28 great ominous stars. When
[they] manifest in this world, [they] unmistakably cause calamities. On the land that possesses
this [Sitatapatra Usnisa] Dharani, everything [that is wicked] will appropriately be completely

extinguished. ”

In this passage, Eisai mentions that chanting practices (juji #fif), in this case the chanting of
particular incantations (jp. shu Wi.; skt. dharani 9T), also allows a practitioners to be granted
protection. He specifies that protection will be received from Diamond Kings (kongo’o 4l £),
deities that protect the Dharma and its upholders. Just like a diamond, the powers of such deities
is impenetrable and no form of unwholesomeness?® (aku %), even cosmic calamities and

cataclysms, can pierce through their barriers. It is further mentioned that all the wickedness found

on a land will be completely extinguished (shometsu Hi#) if the population chant a particular

113



incantation called the Sitatapatra Usnisa Dharani (hantaraju f%{H#"). However, Eisai’s quote
of the Strangama Satra clarifies a very crucial point: protection will be received only if
practitioners ‘recite with their hearts, and safeguard with their mouths’ (‘\0MZ7& U B IZFRID),
even if they have ‘an unstable and disturbed heart” (#iL@.»). In other words, the key to receiving
protection from the Diamond Kings is not necessarily the chanting practice in itself, but rather
whether the practitioner engages with the practice faithfully and wholeheartedly — i.e with the
‘right kind of heart’. This connects well to the earlier passages where it was posited that protection
is received once a being engages in proper behaviors, which happens once their heart had been
rendered unclouded by experiencing Discernment. Indeed, in both cases, the practice in itself is
not the central factor that leads to protection for the nation; rather, it is the heart. Although not
explicitly stated in these paragraph, it is possible to implicitly deduct from this passage that if the
practitioner would engage in the practices with the ‘wrong kind of heart’, protection would not be

granted.

Nevertheless, Eisai’s account of politics found in the Kozen Gokoku Ron does not only
consist of seeking to convince its reader that Zen Buddhism is the key to help protect the nation,
it also contains a few passages that offer a prescriptive account of leaders should behave. For

example, Eisai states that:

R EMAE W RS, AR ET 585, ALEESLEL LS, BBOANA

D, KD TEEBINEE AL, RICE, BONZRST L Tas, FHAUTENLEE, I,

SRS~ L), MIBROEREES <, HAVEE, fx OFIEEORHIZRWN T, KE

Bz, —ORAE, BNERFKL T, FHEERELELOA, &, 4, B4
X, BIBARREICES, |

1t is said in the Deva Raja Pravara Prajiia Paramita Sitra: “The Bodhisattva who practices
Discernment, at the time of [their] appointment as ruler and such, perhaps there are people of
poor and low status who will turn up and speak abusively [using] shame and insult. Precisely at
that time, rulers, without showing their punishing power [will] say: ‘I fam] the ruler of this
nation and, [using the] the Dharma, can certainly divide and distribute peace equally’.
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Immediately, the following thoughts will take shape /in the ruler’s mind]: ‘In the distant past I,

before the World-Honored Buddha, uttered the Great Vow. [For] the sake of the entirety of all

beings, | vowed that I will get rid of suffering and save everything from illusion, and will cause
their attainment of the unsurpassed, complete, proper and perfect enlightenment’. At this time, if

hatred is stirred up, then [this] does not match the Original Vow.”

The very first sentence of this passage presents an important information: the people that get to be
appointed as rulers are actually bodhisattvas — and especially bodhisattvas who practice the
perfection of Discernment. This is emphasized later, as the Sitra quoted by Eisai posits that a ruler
is actually a being that uttered the Great Vow (daiseigan *Ji#) before the World-Honored
Buddha (butsu seison f# £ 24) in the past. This Great Vow — also called Original Vow (hongan 7
J#d) later — is the vow of the bodhisattva who, with their great compassionate heart (daijishin
KZ&.[>), vows to remain in the cycle of transmigration solely for the sake of helping getting rid
of discontent/suffering and guiding all being towards attaining unsurpassed, complete, proper and
perfect enlightenment (anokubodai Fr[#53%4E) themselves. This passage implies that rulers are
granted this position of power as a positive retribution (k6 #) stemming from the wholesome
karma (zengo ¥3£) that has been generated in the past when this vow was uttered in front of the
Buddha.

This karmic-based theory of power is important not simply because it presents a framework

to explain power dynamics, but it is also especially important because, as the beneficiary of a
karmic tie connected to the bodhisattva vow, this means that rulers have the responsibility and duty
to seek to fulfill this vow within their present (re)birth. In other words, a proper and legitimate
leader is one who fulfils their responsibility towards the Bodhisattva Vow that is the source of the
power and privilege they have inherited. This means that the bodhisattva — and the Bodhisattva
Vow — is simultaneously a model for legitimate governance as well as a framework to evaluate
legitimate governance. This passage selected by Eisai provides a clear example of how the
bodhisattva vow can be used in such a way. It imagines a scenario where people of poor and low
status (£ i ™ A) would come to the ruler and speak abusively to the ruler using shame and insult
(BZHuEH A). In this scenario, if hatred is stirred up (& % 2 = 1) within the ruler’s heart,
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this does not conform to the bodhisattva who would instead show compassion and seek to alleviate
suffering. Simply put, arousing hatred and not compassion is improper governance because it does
not conform to the bodhisattva ideal. The passage also adds that in order to alleviate the suffering
of the plaintiffs as well as the rest of the population, the ruler would use the Dharma to ensure that
peace is distributed and divided equally (J&(Z75559 < L) within the nation. This also comes
from the bodhisattva model who uses innumerable skillful means (hoben J5 %) to teach the

Dharma to beings of varying capacities to guide them towards enlightenment and liberation. This
last point is expanded upon in a later passage, where Eisai states that:

KIIRBEEIC =< sk, &, EEOEEZLIT, 61 « KE - ., LOVUE D%
WATIB S, DA OB T, ROWUERDMRE, I DB AN E2EHE LT, #HED
e E e BEES LT LU[L.] BEO#cx OB EITIREL, | 2

1t is said in the Mahd Parinirvana Sitra: “The Tathdgata, today, by means of the unsurpassed
proper Dharma, entrusts the Buddhadharma to the various rulers, ministers, and councillors,
reaching all throughout the great number of four groups of Buddhist disciples. These various
rulers, reaching all throughout the great number of the four groups of Buddhist disciples,
certainly end up advising and encouraging the various students of the Buddha way, and must
cause the attainment of growth in power by means of the precepts, one-pointed concentration, as
well as Knowledge and Discernment [...] Within these various rulers unwholesomeness is

nonexistent.”

Eisai comments on this passage, adding:

W, BICRAE L EOERE Z, six DOBIEICAHES, BEA bHICHERST L, e
(OO BT, 2%

The Buddha, undoubtedly entrusted Wisdom and the unsurpassed proper Dharma to various
rulers. Rulers must certainly conduct themselves [as such] of their own accord. Why would

obstruction by [a person with] cunning and wicked heart be carried out?
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The quotation as well as Eisai’s commentary emphasize very clearly the responsibility of leaders
to disseminate the Dharma. In the passage analyzed earlier, we learned that leaders had a
responsibility to continue fulfilling the bodhisattva vow because this vow is the source of the
positive karmic retribution they have inherited which gives them the power to govern. This time,
leaders also have the responsibility to spread the Dharma within all four groups of Buddhist

disciples (shibu no shu VI35 %) because they have been entrusted (fuzoku 1+ i&) with the correct
Dharma (shobo 1E7E) by the Buddha in a past lifetime. The four group of Buddhist disciples
referred to here are monks (biku kb ), nuns (bikuni bt f:/8), laymen (ubasoku #E%23€), and
laywoman (ubai fE%%£5%). We can see once again that a karmic-based theory of power is present,

as a leader’s power privileges are due to events that happened in the past which they currently are
the beneficiaries in this lifetime.

Still, it is important to note here that the passage and Eisai’s commentary both emphasize
that the correct Dharma has been entrusted to leaders, not any other being, and this is precisely
why they are in a position of power. Indeed, leaders are in position of power precisely because this
position of power allows them to have the capacity and resources to spread the correct Dharma to
all practitioners. In other words, if the correct Dharma would have been inherited by a being that
does not have the power, capacity and/or resources to spread the teachings to all practitioners, then
the correct Dharma would not be heard and practiced. This would mean that not only would beings
not be able understand the source of their discontent/suffering, but they would also not be guided
on the path to liberation from that discontent/suffering. However, having the correct Dharma
entrusted to rulers prevents all of this. It prevents these unfortunate circumstances precisely
because their position of power enables them to use their power to spread the Dharma, which in
turns allows for all beings to be guided towards liberation — which concurs with the bodhisattva

ideal.

Nevertheless, this passage does not only provide a template for good governance solely in
the form of spreading the Buddhist teachings, is also offers other prescriptions for how a leader
should behave towards its followers/subjects. The first aspect is that leaders should ‘encourage

and advise the various students of the Buddha way’ (3% % ®£: \ %5 % #)fil L ). The second
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aspect is that they ‘should cause the attainment of growth in power (zosho 4 ) by means of the
precepts, one-pointed concentration (jé 7€), as well as Knowledge and Discernment (chie &2’
for all practitioners. Putting these two together, this means that leaders should have a more active
role in the lives of their followers/subjects outside of simply passively spreading the teachings.
Indeed, leaders should actively encourage and even advise their followers or subjects, but they
should also cause their practices to grow and improve. Now, although there is no clear specification
in this passage as to how a leader should go about fulfilling this latter point, | believe this alludes
to leaders playing a more active role in teaching their followers/subjects the various Buddhist

practices.

The quotation ends by clearly stipulating that rulers who fulfill these criteria are rulers
within whom ‘unwholesomeness is nonexistent’ (|5 £ (ZJEHE L). This is important because it
shifts the focus away the performance of those actions and reorients it towards the heart of a person
that performs them. Eisai adds an important detail regarding this point when he comments that
‘rulers must certainly conduct themselves [as such] of their own accord’
(BEH BHIZH#E 13X 1L). The expression onozukara FE © here translated as ‘of their own
accord’ also has the meaning of ‘naturally’. In other words, leaders should perform these kinds of
actions of their own accord, not because of the strategic repercussions of their performances, but
because these actions are the natural manifestation of their wholesome hearts. On the other hand,
actions that lead to the obstruction (samatage %417 of proper governance — as described above —
are manifestation of the cunning and wicked heart (kanshin %f:[) of an illegitimate ruler. This

point is further emphasized in a latter passage where Eisai posits that:

BEEIT LTI E ORI TIZHK » Tt Lir X L, O8I, BREIZEFI2f0E L
TeE S XI-EDWRBEBHE KR, 2%

The Buddhadharma must unmistakably be caused to disseminate as a result Rulers’
enforcement/charity. It is because of this that the Buddha courteously entrusted [the safeguard
and spreading of the Buddhadharma] to the rulers. In addition, the rejuvenation of the Rulers’

blessings is also going to be immense!
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Once again, Eisai emphasizes that the dissemination of the Buddhist teachings must unmistakably
happen via a leader’s enforcement (segyo fifi{T). It is common practice across Buddhism’s history
that Buddhist schools were only allowed to proliferate within a nation after an official Imperial
edict would be written that would allow them to do expand legally. This was especially true of
new traditions (in this case, Rinzai Zen) which were oftentimes the target of more established and
influenced traditions (in this case, Tendai and Shingon) whom they perceived as a political threat.
In this case, receiving imperial edict would ensure a certain level of protection to temples of new
traditions. Although Eisai clearly appeals to this custom by expressing that the Buddhadharma
must spread as a result of Rulers’ enforcement, the expression segyo JiifT used by Eisai can also
mean ‘charity’ and more specifically actions that expresses charity such as ‘almsgiving’ or
‘offerings’. Thus, this passage could also be read to mean that the dissemination of the Buddhist
teachings must unmistakably happen a result of a leader’s charity. This gives the passages a tone
of benevolence, as it is out of a leader’s good heart that the Dharma gets to be disseminated (albeit
through Imperial commands). The last sentence of this passage is also important because it
explicitly connects the leaders’ behaviors with the established fact that blessings (yaku ) are
going to be granted to the nation by buddhas and bodhisattvas if these leaders fulfill their mandate

to spread the Dharma. Following this train of thought, Eisai adds that:

N, EREOREEZF LT, REDELEFE S, RUTNHE EOEH, BTEORE, R
IZRICHED o N> TEATHFEE A LAY, 2

Within, [when] there is the great compassion of a bodhisattva, [a leader] becomes the
compassionate father of all beings. When that is the case, there will only be precious treasures
for the emperor and excellent healers for distinguished people. Wish that there will be prosperity

as a result.

Here Eisai reminds the reader once again that leaders who bring about treasures (choho ),
healing (rys’i K [%£) and prosperity (korya B1[%) for themselves as well as all beings are leaders
who, ‘within’ (uchi PN), have ‘the great compassion of a bodhisattva’ (&% KE). Thus, what

truly makes a leader ‘the compassionate father of all beings’ (#&/E D %44 & 1% %) is not found by
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merely paying attention to their actions; rather, is in the heart behind these actions where the

answer is found.

When examining the passages which discusses politics in Eisai’s Kozen Gokoku Ron, it is
possible to denote the interplay between three beliefs: (1) politics is matters of proper governance
which itself revolves around the matter of divine protection; (2) leaders karmically inherit their
position of power, which also means they have a karmic responsibility to manifest the
bodhisattva’s heart of great compassion through their actions — i.e. they must guide all beings in
liberating themselves from suffering; (3) and divine protection and blessing is granted when
leaders actions manifest this heart. This gives us the first glimpse at a medieval Japanese theory of
legitimate governance understood within the context of a Buddhist worldview.

After translating Saigyo’s poetry, the Konjaku Monogatarishz’s folk tales, and Fujiwara
Teika’s art theory, I was not able to clearly define and explain the intricate workings of kokoro
and why it is such an important central aspect of the medieval Japanese understanding of the world.
However, the political passages of Eisai’s Kozen Gokoku Ron clearly extends the rationalization
of kokoro found in the works analyzed in Chapter 2 into the realm of politics. Moreover, these
passages gave some insights as to what a ‘good heart” would look like for a leader, which focuses
around the ideal of the compassionate heart of the bodhisattva. However, it is when we move away
from Eisai’s discussion of politics that we can find a more meaningful and enlightening

engagement with kokoro.

The Heart

The second section of this chapter will provide the readers with my translations of various
passages as well as my own commentaries of Eisai’s Kozen Gokoku Ron, selecting excerpts only
on the topic of kokoro. The first important passage to note is found when Eisai explains the core

foundations of Zen Buddhism as follows:
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1t is said in the “Collected Summary of the Similarities and Differences in the Particular
Teachings of Various Schools™ of Chisho Daishi: “...the Zen school, uses as its basis the
Vajracchedika Prajiiaparamita Sitra and the Vimalakirti Nirdesa Sitra; it places [at its center]
the established truth of ‘Oneness of this Heart and the Buddha’; it emphasizes a heart in which
karmic attachments are nonexistent; and it emphasizes the teaching of the emptiness of

everything.

There are two aspects of this passage that is important to us because they specifically engage with
the heart. The first aspect of this passage specifies that Zen places as its center ‘the established
truth of Oneness of this Heart and the Buddha’ (B[l.La &% 5% & £5 L). In a nutshell, the Zen
teaching of Oneness of this Heart and the Buddha (sokushin zebutsu E[l.C /&) posits that the
heart of any being and the heart of the Buddha are originally or primordially one. It is precisely
because the heart of all beings and the heart of the Buddha are originally one that any being is able
to attain Buddhahood. A common way to explain this teaching is as follows: one is always-already
a jewel (i.e. Buddha) but this jewel is covered in mud (i.e. illusion, ignorance, etc.), and one needs
to remove the layers of mud that accumulated with time to awaken to the truth that they always-
already were a jewel in the first place?®’. This teaching informs us that kokoro is the key which
relates any being with the Buddha, as any being is always-already Buddha. The second aspect of
this passage mentions that the Zen tradition ‘emphasizes a heart in which karmic attachments are
nonexistent’ (‘0> FTE& fE X 3£ & £ L). This not simply tells us that Zen takes the matter of karma
seriously, but more importantly it tells us that karma (go ) is directly connected with the heart.
Part of the goal of Zen practices then, is to guide the practitioner in getting rid the things which
they are karmically bound to (shojaku FfT5) in order to ensure that their heart becomes free of
them. The relationship between karma and the heart is further emphasized in another passage

where Eisai quotes:
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1t is said in the Explications of Cién of the Hosso tradition: “It is said: if, [in] one instant of
faith, karmic imprints do not exist in the heart, [it] completely breaks the vast and boundless
[cycle of] birth and death. ”

Here, the passage used by Eisai posits that when karmic imprints (kunjii 35 do not exist in the
heart (.L:Z7E 5 13), the cycle of birth and death (shoji 4=3E) completely breaks (hasu fif;97). The
cycle of ‘birth and death’ is simply another name for the cycle of transmigration (rinne )
where all beings are ceaselessly reborn. Karmic imprints refers to the traces left in the heart/mind
by wholesome actions (zengo #3£) or unwholesome actions (akugo ##3£) done in past lifetimes
which influence the present thoughts and actions of a being. This passage thus reminds the readers
that to achieve liberation from this cycle that is characterized by discontent/suffering, a being needs
to be able to cut the karmic imprints which taints their heart; and all of this is attained in only one

single instant (ichinen —&) of faith (shin 15). Within the context of East Asian Buddhist language,
shin {5 is used to translate the Sanskrit term Sraddha 91T which is often translated in English as

belief and conviction. Although Sraddha does have such connotations, it importantly also
emphasizes the notion of trust. For example, within Mahayana Buddhism, this took the form of
putting one’s trust/faith in the powers of buddhas and bodhisattvas to help save beings from the
cycle of transmigration, as well as having trust/faith that a being’s efforts will lead to awakening
to their own Buddhahood. Faith, in that sense, does not necessarily require understanding, but it
definitely requires trust. This passage then, gives a bit more clarity with regards to the connections
between the heart and karma. Indeed, it explains that having even one single instant of faith dispels
the doubts clouding a being’s heart and thus clears away the past karmic imprints that impede a
being’s potential for liberation. This also means that having a heart that remains tainted by past
karmic imprints will not allow one to attain cessation of rebirth. Eisai extrapolates on this point

stating that:
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It is said in the Mahayana Sraddhotpada Sastra: “[...] the event of originating this pure heart is
necessary for all beings and, as a result, the body [of the Tathagata] immediately becomes
manifest. When the mirror’s dust exist, physical forms do not manifest,; at the time of removing
the dust it is like [they] immediately manifest. All beings, too, are similarly as such. When the
heart still did not remove the dust, the Dharma-body [of the Tathagata] does not manifest; at the

time of removing the dust [it] immediately appears.”

This well-known Buddhist imagery of dust (ku 37) on a mirror (kagami &%) likens the process of
using Buddhist practices to reach enlightenment to that of getting rid of dust on a mirror. The
mirror here is kokoro. Buddhist practices guides a being in removing the dust/impurities that taints
their hearts with the goal of originating a pure heart (:L>¥575 72 %). The passage teaches that it is
necessary (yoshi % L) for beings to originate this pure heart within themselves, since it is only
through this pure heart that the Dharma-body (hosshin #££r) of the Buddha can manifest in the
clean surface of the mirror/heart and be experienced by the practitioner. The Dharma-body of a
Buddha is one of the three bodies of a Buddha (sanshin =£), and refers to the unconceivable
aspects of a Buddha out of which all Buddhas arise and to which they return after their dissolution.
This unconceivable body of a Buddha can only be seen through having an experience of true or
absolute reality (shintai E7#), which is not attainable as long as a being has dust on their
mirror/heart which does not enable them to see clearly. This dust is made of the karmic imprints
accumulated as a result of actions (jp. go 3; skt. karma ) performed in past lifetimes which a being
has inherited in this present rebirth, as well as the impurities accumulated as a result of actions
performed during a being’s present lifetime. The previous passage quoted by Eisai provided a
guideline for how to purify oneself of impurities when stating that one single instant of faith was
enough to remove the karmic imprints which taints the heart. However, this current passage
explicitly states that it is necessary for beings to have a pure heart if they are to be able to reach

enlightenment. In other words, whether or not a being is able to attain liberation or not seems to
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all be dependent on one key and central factor: the purity of one’s heart. However, it seems that

faith in itself might not be sufficient to attain this pure heart since Eisai later posits that:

[...] HDERIRL, Bz T#E L, DAKRBIFR BT, HRE LTOER T, &I
BRI AHIGE Ay BIAR/NVE EBES | O RRTEF 2 BIE, EEHRL, DABRES
/1/0 300

[...]if [the truth of the] body-heart-mind is followed, if precepts and rules are protected, and if
there is a clear heart that reflects like water, then a heart that is said to be naturally burning will
appropriately be seen, and, in an instant, the various Perfections will appropriately be conjoined

with. Even [with] dull capacities and shallow wisdom, if precept observance is pure as such,
clouds of karma will appropriately be eradicated and there will be a clear heart bright as the

moon.

While faith might provide a being with the opportunity to clear off their heart of past and present
karmic accumulations and have a blank slate, having this ‘clear heart that reflects like water’ (:[»
KPEIF72 ) — or like a mirror — now allows the practitioner to instantly conjoin with the Six or
Ten Perfections of the bodhisattva. However, Eisai also posits here that ‘if precept observance is
pure as such, clouds of karma will appropriately be eradicated and there will be a clear heart bright
as the moon’ (1f & FFIEF 72 HIX. EZEHEER L. O A BISR7- 5 A). Furthermore, this is true,
regardless of the beings’ ability or the depth of their wisdom. In other words, both faith and
observance of the precepts allow for one’s heart to become purified, which are both achievable by
any being regardless of their class, status, gender, sex, ability, etc. and even whether they are
human or not. Once again, the central place of the heart in achieving progress on the Buddhist path

is undeniable. Still, another passage clarifies the role of the heart when Eisai cites:

BHIAZKEICLS, os<, BIZUFEARY, hE, BlEAERT U, B, AIlb
BeRd, HoMEL X, ShaohmoEd, sLvki-s1ch69, | %0

It is said in the Chao Ri Ming Sanmei Jing: “The Buddha said: there are 4 kinds of Maras. As
far as this is concerned, by means of cutting off the Mind and stopping the Mind, the Maras,
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[they] are immediately subjugated. As for the Four Maras, the heart originates and causes all of

them. [They] are not coming from outside [the heart].”

Eisai comments:
ROBIZKRFIL. LEDITHAE L., WE L1, 32

As a result of this, according to Mahayana, when the heart stills, the precepts originates; one-

pointed concentration is attained.

In his commentary, Eisai clarifies the relationship between the various steps of Buddhist practice
explaining that the first and most foundational step is stilling the heart (:[»/5.%). Only after doing
so can the precepts originate (7% ZE U ) eventually leading to the attainment of one-pointed
concentration (jifi & 2 4%). This concurs with all of the previous passages and simply organizes the
path along clearer, hierarchical steps. However, this passage is extremely insightful because, for
the first time, it shows that as much as the heart is the most fundamental factor in progressing along
the Buddhist path, this same heart is also the only place which generates and perpetuates
discontent/suffering as well as general obstacles to the Buddhist path. To clarify, the passage
quoted by Eisai speaks of the Four Maras (shima VU i), which are the four forms that the demon
king Mara manifest to obstruct Buddhist practitioners and destroy the good roots of the Dharma.
Because the Four Maras originate in the heart, it means they must be subjugated in the heart too.
The activities of Mara within a being’s heart means the heart must learn to still itself, which is said

=7

to be achieved via cutting off and stopping the Mind (i ). | & is the kanji used to ranslate the
Sanskrit word Manas HH which is the source of all forms of mental capacities such as

consciousness, intellect understanding, cognition, perception, thought, imagine, intention, and so
forth. This skill is attained through the various Buddhist practices which guide a being in learning
to stop to the activities of Manas, which in turns leads to stillness of the heart, which in turn means
there is successful subjugation of the Four Maras since they cannot arise within a still heart. With
the heart now clear and purified, a being can cultivate the bodhisattva path without obstructions
and guide others.
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Focusing on the passages which exclusively deals with the topic of kokoro, it is clear that
the heart occupies a central place in Eisai’s Rinzai Zen teachings. Similar to the various texts
translated in Chapter 2, the passages of the Kozen Gokoku Ron present the heart as ‘the key’. More
precisely, the heart is simultaneously the source of enlightenment and liberation as well as the
source of obstruction and discontent/suffering. We learned that unwholesome actions are made by
beings whose hearts are tainted with impurities and generate karmic imprints which, accumulating
on top of inherited karmic imprints from the past, leaves a being stuck in the cycle of
transmigration which is characterized by discontent/suffering. On the contrary, wholesome actions
are made by beings whose hearts are clear and pure, and reducing karmic imprints makes a being
closer to cessation of the cycle of transmigration. Furthermore, Eisai emphasized that faith and

precept observance were two ways in which the heart could be purified.

Although the focus on kokoro provided very important clarification into understanding
what the heart is and how it operates within Eisai’s framework, his discussions simultaneously
generated another theoretical issue. Indeed, similar to the texts of Saigyo, the Konjaku
Monogatarishi, and Fujiwara Teika, discussions of the heart is almost always linked to statements
about purity. Still, although it is clear that purifying the heart seems to be the obvious solution to
almost all issues, the passages translated thus far do not provide very valuable explanations as to
what is meant by purity. Since the theory feels incomplete without further investigating purity, |

dove once more in Eisai’s work in search for clarifications.

Purity

The third section of this chapter will provide the readers with my translations of various
passages as well as my own commentaries of Eisai’s Kozen Gokoku Ron, selecting excerpts only

on the topic of purity. Firstly, Eisai quotes:

REROEMIEBICA<, TLRIFFNNL T, BREICWE S 5, ELiET 51308 EICH
UINIREL = VLT NI E T TR ST AN i R T B
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It is said in the Mohé Zhiguan of the Tendai Tradition: “Worldly people abandon themselves to
indulgences and are scolded harshly by Sages. The destruction of unwholesomeness results from
pure discernment; pure discernment from pure meditation; and pure meditation results from

pure precepts.”

This passage presents a chain of interrelated events which is initiated by observing pure precepts
(jokai 5 7) and culminates in the destruction of unwholesomeness (aku ). Although not
explicitly stated, the quote seems to imply that since the chain of events is started from purity, then
purity is encountered every step of the way. If this is true, this means that the purity of action takes
precedent over the action itself in terms of its resulting causes. For example, the existence of pure
meditation (jozen 75i#) suggests that not all meditations (zen ji#) are necessarily pure, but also
that only pure meditation is the kind of meditation that eventually leads to the destruction of
unwholesomeness. This passage is significant because it implies that purity might be the most
important factor to consider instead of the action itself. This is further underlined in another
passage where Eisai quotes:

KRR 25| & T <, TJTAERUE, B TR, MESE, Hp3gd
5L RET, ) %

Pulling from the Maha Parinirvana Sutra, it is said: “If the precepts are impure, [one] returns
and lapses into to the Three [Woeful] Destinies. One-pointed concentration, knowledge-

discernment; the occurring of all [of this] is not attained.”

What could only be deducted from the previous passage is now made clear: purity takes precedence
over actions. Indeed, the earlier passage presented a chain of event that started with observing the
pure precepts and culminated with the destruction of unwholesomeness; and this passage specifies
that if the precepts (shira J7'#) are impure (fujo /~5) a being will fall into the Three Woeful
Destinies (sanzu —j&) — which roughly corresponds to the lowest three of the possible Six Realms
of rebirth of the cycle of transmigration®®. Therefore, precept observance in itself is not the
determining factor as to whether a person grows within the Buddhist path or lapses into the Three
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Woeful Destinies; rather it is the purity of the precepts which determines the result. In sum if the

precepts are pure, there is progress; if the precepts are not pure, there is lapsing.

This shift away from the action to the purity of the action presents the same mechanism as
the earlier discussions regarding kokoro. Indeed, all texts from Saigyo’s to Eisai’s presented the
perspective that to understand the outcome of a particular action, we need to focus on the heart
that does the action and not merely on the action in itself. The pattern is the same here but, this
time, the passages selected by Eisai replaces the heart with purity as the determining factor in
explaining particular outcomes. Nonetheless, these passages do not clarify the ways in which

purity can be attained. Eisai leaves some cues on this matter quoting:

REEFIEBIC =< T L] FEOSER L T, JREEFRY ., =BREATL., I8P
T IR E DBUTRAZRBIRT L. JhE, RO € 23 E=BRBLET, ) 3

Again, it is said in the Mohe Zhiguan: “[...] Freed from the demerit of the obstacles to the
[Buddhist] path, the precepts are pure. One-pointed concentration manifest before one’s eyes,
and Stillness and Insight develops. As a result of acting the precepts with purity, the roots of one-
pointed concentration manifest before one’s eyes, and as a result of the purity of oneness with

1

the precepts, the king of one-pointed concentration manifest before one’s eyes.’

It is easily noticeable, as demonstrated earlier, that the chain of events leading positive outcomes
starts by ensuring that the precepts are pure (shojo if575). However, the passage quoted by Eisai
provides an indication of how such purity is attained in the form of being ‘freed from the demerit
of the obstacles to the [Buddhist] path’ (F&i& D JEJ& L C). In the Buddhist literature, obstacles to
the path (shodo [%318) usually refers to the various delusions (ji #i) beings entertain about reality
that prevents them from attaining enlightenment. Entertaining such delusions in one’s heart-mind
leads beings to produce unwholesome actions that create negative karmic imprints which will
generate negative consequences for oneself and others, thus perpetuating discontent/suffering.

Purity, then, is attained when a being is freed from the demerit (tsumi horoboshi JEJ% L) that
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results from producing unwholesome actions. In other words, a being has to rid themselves of the
negative karmic imprints they inherited from past actions which were done with delusion in one’s
heart-mind. Once the karmic imprints of delusions are cleared up, then a being can observe the
precepts with purity. Lastly, Eisai later adds that:

KFEH « /INETKIE, ANDTEIAEY , B KREFIEDEEIET B DI,

The precepts of the Large Vehicle and the Small Vehicle exist in the purity of people. The purity

of great compassion benefiting all beings is especially as such.

This short commentary by Eisai clarifies the location of purity (shé {%). More specifically, when
reading expressions like ‘pure precepts’, ‘pure Discernment’ and so forth, it is important to
remember that purity is not found in the precepts nor in Discernment in themselves. Indeed, purity
is located in the person that produces such actions or states. This suggests that actions or states are
themselves merely neutral and it is the purity of the person that produces them which changes
these actions or states from being neutral to either positive or negative. This, then, also clarifies
how there can be such a thing as precepts that are impure. Moreover, by mentioning that this purity

is especially present in people who have great compassion benefitting all beings (daihi risho 7

F]4), Eisai connects purity to the heart as the seat of such great compassion.

Diving into Eisai’s discussion of purity provided us with short but important insights. The
biggest emphasis of these passages was on establishing that the results of actions are influenced
by the purity behind the action. This requires us to shift our focus away from looking at the action
in itself, and rather look at whether or not the action was made with purity. | noted that this pattern
is exactly the same pattern that emerged in all previous texts which demonstrated that kokoro is
the key to understanding the outcomes of particular actions and not the action itself. Thus, kokoro
and purity seemed to operate in a similar way. The last two passages clarified this relationship
between heart and purity, albeit in an indirect manner. Indeed, Eisai first explained that purity is
attained when a being is freed from the karmic imprints of delusion. Since these karmic imprints
taint the heart of a being making them perform unwholesome actions, it is reasonable to infer that
the ‘heart’ is what is being cleared up and rendered pure. The last sentence makes the connection
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with kokoro a bit clearer when Eisai states that purity is present in people that show great
compassion which benefits all beings. Even though it is not explicitly stated once again, knowing
that this great compassion which benefits others is the manifestation of the enlightened-heart of a
bodhisattva, means that purity manifests through this particular heart. Still, Eisai’s discussion of
purity in the Kozen Gokoku Ron is fairly limited. Indeed, although it allows us to see that purity
is much more important than it might seem at first glance, Eisai’s discussion still lacks the depth

and clarity that was present in his discussion of politics and kokoro.

Summary

Translating key passages from the the Kozen Gokoku Ron provides us with important
insights into Eisai Buddhist framework on the matter of politics and legitimacy. More specifically,
| was able to notice three tendencies: (1) politics is matters of proper governance which itself
revolves around the matter of divine protection; (2) leaders karmically inherit their position of
power, which also means they have a karmic responsibility to manifest the bodhisattva’s heart of
great compassion through their actions — i.e. they must to guide all beings in liberating themselves
from suffering; (3) and divine protection and blessing is granted when the leaders’ actions
manifests this heart.

At the core of this framework are two key interconnecting beliefs that kept resurfacing: (1)
karma, and (2) the pure heart. The K6zen Gokoku Ron does not expand much on the matter of
karma as a topic in and of itself, but its discussion of karma is almost always interconnected with
discussion of kokoro and especially purity. Generally speaking, the connection between all of these
beliefs generate the following rationale: the heart is impure because of karma, and one purifies
their heart by cultivating Buddhist practices made to remove karmic imprints. Having a pure heart,
then, means having a heart that has completely cleared such karmic imprints. In other words, karma,

purity and kokoro are all individual beliefs which form a coherent system.

What is important to remember as we move forward is that these three beliefs — and the

system they produce — are central to Eisai’s political theory. This is because it is the responsibility
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of leaders to do the work of purifying their hearts — as well as teach others how to do so — because
having a pure heart makes them produce wholesome actions which, in turn, brings about blessings
and protection by buddhas and bodhisattvas for all beings to benefit. For Eisai, this is precisely
where legitimacy is found. A legitimate leader is one who embodies the bodhisattva ideal; they
must continue to aspire to fulfil the bodhisattva vow — which gave them the power to rule through
karmic inheritance. This means that they must continue to constantly purify their hearts through
Buddhist teachings and practices because this is precisely what allows them to perform wholesome
actions which benefits all beings.

131



Chapter 4: Dogen 1& 7T

Context of the Shobogenzo 1F VE IR i

Since I have already briefly addressed some of the key events of Dogen’s life in Chapter

1, I will now focus on the context surrounding the writing of Dogen’s Shobogenzo.

After receiving official transmission of the Caodong ®1lil (jp. Soto) lineage of Chan/Zen
Buddhism from the thirteenth patriarch RUjing 175 (jp. Tendd Nyojo) on Mount Tiantong K 2
(jp. Tendd), Dogen returned to Japan in 1227. There, he stayed at Kenninji, one of the Rinzai Zen
temples founded by Eisai in 1202 with the support of H5j6 Masako. Dogen had previously trained
at Kenninji under Eisai’s successor Mydzen H]4 (?-1225) between 1217 and 1223, and both of
them actually left together to go to China in 1223. Unfortunately, Mydzen passed away shortly
after Dogen reached Mount Tiantong and Dogen brought the relics of his old teacher back to the
temple where he had been the abbot. Nevertheless, it is traditionally thought that while at Kenninji
in 1227-1228, Dogen wrote the ‘General Insights into the Instructions for Sitting Meditation’
(Fukan Zazen Gi % # A% jif {7 ) 3% which would eventually be used to start teaching and

disseminating Zen teachings in Japan3®°.

At this time, the Kamakura support of Rinzai Zen temples coupled with the spreading of
the Pure Land traditions — and especially the True Tradition of the Pure Land (jp. J6do Shinshi 4
1 E5%) of Shinran #1# (1173-1263) — already had the Tendai abbots on edge. In this context,
Dogen’s desire to bring about new teachings certainly increased the unease. This led various
Tendai-affiliated temples to start persecuting followers of these new traditions that sought to
separate from the control of Enryakuji, even sometimes going as far as threatening, attacking and
burning their temples. Because of these tensions, in 1230, Dogen left the Tendai-dominated Ky6to
and settled down in the city of Uji 5°{#&. There, Dogen wrote three texts between 1231 and 1233
which will eventually form the first three fascicles of what would later become Dogen’s major

work, the Treasury of the True Dharma Eye or Shobogenzo. He eventually came back closer to
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Kyoto in Fukakusa 7 &L where he took up residence in a section of a temple complex, the
Kannondoriin #l&3&F]p¢, in 1233. Attracting more and more students, Kannondoriin would
grow to become Japan’s first truly independent®!® Zen temple, changing its name to Kdshohorinji
BILEEVEARSE, in 1236. The establishment and growth of Dogen’s community after 1233 made him
put writing aside for about five years. The writing of the Shobogenzo resumed again in 1238,
which started one of Dogen’s most productive period, producing forty-three fascicles in just five

years.

However, the tensions with the Tendai community and other Rinzai Zen schools continued
to grow. Traditional accounts mention that Dogen and his disciples were heavily persecuted and
his temple burned down, but modern scholarship contest these claims due to lack of archeological
evidence and historical records®! written outside of Ddgen’s own lineage. Regardless, Dogen’s
growing community used the support of patron Hatano Yoshishige to relocate farther away from
Kydyo to the northern province of Echizen in 1243. There, Dogen lectured and wrote twenty-nine
fascicles at Yoshimineji &5 2=, the temporary location of his community during the construction
of his own temple complex, Daibutsuji X fif<F, which was completed in 1245. Dogen lectured and
wrote five fascicles between 1245 and 1246, before they decided to change the name of the

complex to Eiheiji 7k *F-=f. During the last eight years of his life, he only wrote three fascicles.

Whether or not this was Dogen’s initial intention, the Shobogenzd would turn out to
become Dogen life’s work. Indeed, the first fascicle entitled ‘Endeavor of the Way’ (Bendowa #f
1E76) was written in 1231312, while the last fascicle entitled ‘Awakening of Eight Great Beings’
(Hachi Dainin Gaku /\ K A %) was written in 1253, just eight month before his final breath.
Moreover, there also exists twelve fascicles that do not have a dated colophon from Dogen. Most
of them consists of drafts written by Dogen himself or lectures that his main disciples have
transcribed throughout the years. For all of these additional fascicles, Dogen did not — and,
eventually, could not — revise them. This last point is important to mention because it became the
source of many contentions following Dogen’s passing. Indeed, Dogen himself constantly
rearranged, revisited, and edited the ninety-six fascicles he wrote during his lifetime; but he never

ended up with an official, finished product. It was his disciples who took charge of organizing and
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editing his work, which led to what are now known as the four pre-modern versions of the
Shobogenzo: the sixty-fascicles, the seventy-five-fascicles, the twelve fascicles, and the twenty-
eight fascicles versions®3. These different versions supported the establishment of different sub-
branches, each claiming authenticity in their competing claims for inheritance.

Because the Shobogenzo encompasses almost the entirety of Dogen’s life, it is possible to
notice connections between his writings and different episodes of his life. For example, Dogen’s
early journey led him to wander in the hopes of spreading the practice of sitting meditation (zazen
JE£ji#) to as many people as possible; meaning his early writings have a more explanatory and
guiding tone. On the other hand, as his life progressed, he became more and more dedicated to
training a few serious Zen students; meaning his later writings have a more focused and diligent
tone. Also, some believe that Dogen’s slower production pace during the last year (1244) of
construction of the Daibutsuji complex reflects a depressive episode. This is inferred from his

FEo 5

harsh critiques of the work of Dahui Zonggao K== & (1089-1163), the most dominant figure
of the Linji/Rinzai tradition of Chan/Zen Buddhism during the Song/So & dynasty (960-1279).

Still, it is almost impossible to provide a satisfactory summary of the entire content of the
Shobogenzo. My best attempt would be to simply state that it is a poetically written, extensive,
explanatory, and diligent work of religious and philosophical thought which emphasizes the
importance of Zen meditative practices while simultaneously providing guidelines regarding how
to reach enlightenment through them — and what the experience of enlightenment might feel like.
| believe itis also important to note that Dogen himself never claimed to have started his own ‘new’
tradition called S6t6 Zen. However, the extensive connections to the Caodong/Soto tradition of
Zen Buddhism — which he officially inherited and which permeates the Shobogenzo — made his

posterity attribute to him the title of founder of the Soto Zen tradition in Japan.
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Politics

The first section of this chapter will provide the readers with my translations of various
passages as well as my own commentaries of Dogen’s Shobogenzo, selecting excerpts only on the

topic of politics. To start off, in the very first fascicle entitled Bendowa, Dogen explains that:

HFIEE OMIELE TR, EREROERLSFET DN, EIERFERY,
LR IE, EZOHNLE S 2Dy, 3

Due to widely spreading the true Buddhadharma in the nation, multiple buddhas and multiple
devas ceaselessly protect [it] as a result; there is the great peace of the ruler’s benevolent
influence. Due to there being the great peace of the ruler’s benevolent influence, there are things
that attain the power of the Buddhadharma.

Dogen, in a similar way to Eisali, first frames the relationship between Buddhism and politics in
terms of protection (eigo f#58). Also in alignment with Eisai is Dogen’s proposition that protection
is received from multiple buddhas and deities who grants such protection as a result of a leader
widely spreading (guziz 5418) the true (shinjitsu & %) Buddhadharma. Dogen names this process
as ‘the great peace of the ruler’s benevolent influence’ (oka taihei FAL I ). In other words, a

benevolent leader is one who brings about great peace and harmony on their nation, which is
achieved via receiving blessings and protection from the buddhas, bodhisattvas, and deities who
grant them whenever a ruler spreads true Buddhism. A few paragraphs later, Dogen expands on

this point stating that:

WEZETICIETH 2L, FHMEEONLLENAL Y, SO EBOEBELB S~

. WEEHEBAICHREE S EAHEKE. Aol bz Ui e <#iE 50T, B

EZER T ORELLINT, ERKED2b072 0, Z2O/E L IND, WoIhok

ZAHMEEEICH LS 6T, ZOWRIZ, HilloEEZFEET, 27Rb6TLbE A%
AL EFEORETICH LT, 2, TSZEIULHEB LT, 3P
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The event of widely spreading the Buddhadharma within the nation, even though [it] must wait
for imperial decree — when remembering once more that [during] the testament of Vulture Peak
— rulers, officials, counsellors and generals that now find themselves appearing in the 10 million
lands, everyone jointly ended up gratefully receiving the Buddha’s teachings and, not forgetting

the original wish that protected and preserve Buddhadharma in previous lives, are people that

find themselves doing [so] innately. The realms that spread widely this influence [i.e. the
teachings], which of these places do not become a Buddha Land? As a result of this, one should
disseminate the Way of Buddha ancestors; there is no ‘[you] certainly must wait for conditions

and select a place . Again, why not desire to begin today?

This paragraph starts with an important specification: that spreading the Buddhadharma within a
nation must happened only after an imperial decree (oji %)) has been received. As mentioned
earlier in my commentaries on Eisai’s work, it is common practice across Buddhism’s history that
traditions were only allowed to proliferate within a nation after an official Imperial decree would
be written that would allow them to implement themselves and expand their schools legally. Dogen
here explicitly agrees and encourages the perpetuation of such practice. Dogen continues by
explaining that any people in position of authority within any political apparatus of any nation are
people that, in a previous life (shukusho J5\/E), have made the original wish to protect and preserve
(goji #¥¥) the Buddhadharma after receiving the Buddha’s teachings (bucchoku %) during
one of Sakyamuni’s (the historical Buddha) assemblies on Vulture Peak (reizan ##5). This offers
the same understanding as was found in the writings of Eisai, meaning a karmic-based theory of
power in which leaders are in such positions of power because they are the inheritors of wholesome
karmic imprints that are the result of a vow made in the past to the Buddha that they should protect

and disseminate the Buddhadharma.

Similar to Eisai, Dogen also mentions that leaders should find themselves innately (shaorai
A7) desiring to protect the Buddhadharma. The expression shorai 2% is here translated as
‘naturally’, ‘innately’, but a more exact reading would translate it as ‘from birth’. This is very
indicative since, within the context of this karmic framework, one’s birth in a position of power is

the result of a past vow regarding protection of the Buddhadharma. This means that a legitimate
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leader should find themselves naturally desiring to protect and widely disseminate the
Buddhadharma, precisely because this desire to protect is the core reason why they have received
this particular privileged birth in this lifetime. Thus, this desire to protect is inherited ‘from birth’,
and a leader should behave as such ‘innately’. In this sense, Dogen is not merely describing the
ways in which power is distributed. Indeed, he simultaneously is giving prescriptions for how a
legitimate leader should rule. Another prescription for proper leadership is given in the last
sentence where Dogen posits that a leader should not wait for the right circumstances or timing to
start propagating the Buddhadharma and instead should simply begin right away. He also
encourages leaders to do so by reminding them that places who protect the Buddhadharma always

become Buddha Lands (bukkokudo f#[#]1-) — a land where buddhas can appear to help beings

towards liberation. In the fascicle ‘Continual Practice — Upper [Section]’ (Gyaji-ue 1T#F + L),

Dogen offers more prescriptions for legitimate leadership but, this time, in the form of a historical

case:
WREODL, HFiLOWMIEMR L TEMLY, REOBMHIELEL T, BRI R035Mik%
B, BEORIZEMIAENL D HOE, DRI HE AL Z Dte, RENZDO L &, REDOLITE

TN T, EHMOBMEIZETEL L&, M—ICPRET, BEfZoDb | ERIZART L

5o EZELIIRETTICHET, A EZZ2EBT. 200D EEL 5, bidhte

NEEFRDLNVTLE L, Lrdb b, W& > b PPRELIRT, aoB#ERD . K
BRI DL, 318

After Emperor Wuzong of Tang (814-846), secretary [Li Yi] returned to the laity and ascended to
the throne [as Emperor Xuanzong of Tang (810-859)]. Disabling Emperor Wuzong's persecution
of the Buddhadharma, Emperor Xuanzong immediately restored the Buddhadharma. Emperor
Xuanzong, during his time on the Imperial throne, always loved sitting meditation. At the time
before ascending to the throne, [he] left the country of his ruling father and, at the time when
[he] was wandering about in the mountain stream of a distant land, practiced the Way with
purity. After ascending to the throne, it is said that [ Xuanzong] practiced sitting meditation day
and night. Truly, his ruling father passed away, his honorable older brother also passed away,
and [he] had been beaten relentlessly as a result of his nephew. [He] was just like the poor son
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that one should feel sorry for. Even so, [his] aspiration did not fade and [he] maintained
dedication in the practice of the Way; it is undoubtedly an excellent example of strange times; it

is undoubtedly the continual and careful practice of true suchness.

By bringing up the historical case of Emperor Xuanzong & 5%, Dogen is offering a clear example
of an emperor who went out of his way to protect the Buddhadharma. Xuanzong’s predecessor,
Emperor Wuzong 7%, was a devout Daoist ruler who considered Buddhism a foreign religion
that was harmful for society. He was particularly concerned with the tax-exemption status of
Buddhist temples which he perceived was a drain on the nation’s economy. Over the course of his
six year rule, Emperor Wuzong’s persecution became more and more radical. At first, Emperor
Wuzong forced Buddhist temples to turn over their wealth to the government, while also forcing
numerous monks and nuns to return to lay life where they could contribute more meaningfully to
society as tax-payers. Eventually, he sought to completely eradicate Buddhism by issuing an edict
asking for the all 4600 Chinese Buddhist temples to be destroyed, that the temples’ properties be
confiscated, that all 260 500 monks and nuns lose their religious status, and that Buddhist imagery
and ritual tools be destroyed®'’. Even though Emperor Wuzong nearly succeeded in completely
wiping out Buddhism from China’s landscape, his death in 846 allowed for Emperor Xuanzong to

take over the reins of government and quickly put an end to the persecutions.

However, it is important to note that Dogen does not use this passage to show that
Xuanzong is a proper leader only because of this protection of the Buddhadharma. In fact he
spends most of this passage emphasizing how Xuanzong was himself a devout practitioner. More
specicifically, Dogen praises Xuanzong for his aspiration (reishi &) and dedication (kanfiz £
7%) which did not fade despite the strange times (kidai #71%) he lived in. This, Ddgen points out,
is due to two key factors: (1) his ‘love for sitting meditation” (24ji# & Z > 7 ¢); and (2) the fact that
he “practiced the Way with purity’ (ffi— Z##1E 7°). We can once again see the importance of the
interplay between the kokoro and purity as the two foundational basis for legitimate governance.
Indeed, kokoro and purity allowed for Xuanzong to remain strong in his faith and practice
throughout the persecutions. This, in turn, led him to eventually become Emperor and properly

govern the Chinese nation by ensuring the protection and dissemination of the Buddhadharma.
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Therefore, Dogen does not offer the rule of Emperor Xuanzong as an example merely because of
his actions in protecting and spreading Buddhist teachings. More importantly he uses him as an
example to show that doing so must be done as a result of leader’s pure heart. D6gen expands on
the relationship between legitimate governance, the heart, and purity in another fascicle entitled

‘Valley Sounds, Mountain Forms’ (Keisei Sanshoku %35 [L1£2), where he states that:

N DT LWL, DROTHORERBSH LY, LEFEEEAST L, EE
DOHNLIMRE LTHEE LT D700, ZA—BOIEETRY, EELRY, EEY
Fpl, 318

In this way, as a result of asking for repentance, it is said that there unmistakably is
undiscernible divine protection from buddhas. It is advised to address the buddhas and confess
with a devoted heart and a disciplined bodys; it is said that the power of confession causes the
erasure of unwholesome roots that have been done. This is the one form of proper practice, it is
the proper heart of faith, the proper body of faith.

This passage explains that undiscernible divine protection (mysjo Z5j) will unmistakably (772
©97) be granted to a being that practices repentance (sange fi# ). However, for repentance to be
successful, it needs to be done with devoted heart (shinnen /(&) heart and a disciplined body
(shingi £¥{%). If repentance is done as such, all unwholesome roots (zaikon JE4R) will be erased.
Now, unwholesome roots refer to what is ‘behind’ an action, and is key to understanding the
relationship between karma, the heart and purity. Remembering our exploration of Eisai’s Kozen
Gokoku Ron, we established that for an action to be wholesome, it has to be done with a pure heart
and the framework of wholesome roots (zenkon #4) and unwholesome roots explicitly describes
what this pure heart consists of. In sum, wholesome roots are found in actions that are devoid of
desire (muton &%), devoid of hatred (mujin #EHE), and/or devoid of delusion (muchi fEJ); while
unwholesome roots are found in actions tainted by desire (ton &), hatred (jin &), and/or delusion
(chi ##). Thus, a heart that is pure means it does not contain any of the three unwholesome roots
of desire, hatred and delusion. This, in turn, means that a being’s action is going to be wholesome,

and therefore it is going to manifest beneficial effects such as, in this case, receiving protection
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from the buddhas. Dogen here reminds his readers that one way to get rid of such unwholesome
roots and attain purity — which eventually leads to receiving divine protection — is by devotedly
engaging in repentance. Here, even though Dogen does not explicitly mention it, it is important to
remember that receiving divine protection and blessing is key to proper governance. Therefore, it
is possible to infer that practicing repentance is something leaders should be actively doing.

Another passage found in the fascicle ‘Merits of Leaving the Household’ (Shukke Kudoku HiZ

L)1%) emphasizes the importance of protection for leaders:

WEOHE, EMRETEICBERNLP, WESLIOERE RO FICT T LT HEE
KB, AHL LD DA, WIZASNEBHIL, EHEOLBLE L EEOERL, |
ULCEEEDNHT, HREEHE, FREAZORIELL, fEil)°E OMR#T

~L, 319

The various rulers of current times, cannot be comparable to wheel-turning sage rulers. Because
[they] let days and nights pass in vain [caught] in [their] sensory desires and do not leave the
household, posterity will be regretful. Even more so on this small nation and remote land, though
the rulers have fame, the virtue of rulers is nonexistent; [they] lust insatiably and cannot stay
put. As a result of cultivating the way and leaving the household, the various deities joyfully
watch over and protect, and the divine serpents reveredly safeguard and preserve.

Dogen offers an explicit critique of the various rulers of his time who cannot compare to wheel-
turning sage rulers (tenrin joo #iimE2 ). In Buddhism, the Dharma wheel (horin %) refers to
the innumerable teachings of buddhas and bodhisattvas, and a being who expounds such teachings
is said to spin the Dharma wheel (tenborin #% ). In this context, a wheel-turning sage ruler is
thus simply a ruler who expounds the Buddhist teachings. Dogen enumerates many reasons as to
why the rulers of his times are not wheel-turning sage rulers, which can be summarized by saying
that they do not act in accordance with the Buddhist precepts. However, an emphasis is put on
problematizing them not ‘leaving the household’ (shukke H157). Leaving the household is the
expression used to describe a person who took ordination, thus becoming a monk or nun after

formally receiving the precepts. Since entering monkhood traditionally required a person to leave
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their house to live in the monastery or in recluse, to drop their family name, to shave their heads,
to renounce worldly possessions, and so forth; it is called ‘leaving the household’. In other words,
Dogen specifically criticized leaders that do not take ordination and thus do not act in accordance
with the precepts they would have vowed to fulfil if they did. He mentions two reasons as to why
rulers not leaving the household is problematic. The first one mentions that ‘posterity will be
regretful’ (A< 2 L72>5 A). This is because, as we have seen earlier, following the precepts
helps a being purify their hearts, and having a purified hearts means that their actions are going to
produce positive retributions in the future. Thus, a leader that, in the present, observes proper
behaviour also shows care for future beings who will be the recipients of the positive retributions
these wholesome actions will generate. The second reason is that a ruler entering monkhood and
following the monastic code means their wholesome actions are going to make the various deities
and the divine serpents (ryiiten FEiifl) to grant protection and blessings. Dogen thus, once again,
offers a clear example of how a legitimate leaders would behave; that is, it would leave the
household to ensure that all beings in the present and future will receive protection and blessings
from the various deities. Doing so also makes them act closer to the ideal of the wheel-turning
sage king, who incessantly spins the Dharma wheel without obstruction for the sake of all beings.
The fascicle ‘Thirty Seven Factors of Enlightenment’ (Sanjuushichihon Bodai Bunpo — -t /i
477 15) contains another discussion on the topic of leaving the household which offers insights

into Dogen’s vision of power disparity. It explains that:

HHOMEEMWFET L L &, MEEFET, MROHEANEZFET LIS, bR EeEx
EFET, ZHHRODET Shizo 2y, 32

At the times when an emperor pays reverence to monks and nuns, monks and nuns to not pay
reverence back. When an assembly of deities pay reverence to people who left the household,
monks and nuns again do not pay reverence back. The reason for this is that the merit of home-

leaving is surpassing [all others].

This passage is straightforward and states that monks and nuns are superior to emperors (teisha

#) and even deities. This is because the merit generated by leaving the household surpasses all
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others forms of merit. Dogen unfortunately does not expand further on this point, but it is possible
to infer why it might be the case based on the information we have collected so far. As we have
seen in the works of Eisai and Ddgen, being reborn as a deity or as an emperor merely reflects the
karmic ties a being has inherited from the past actions; but it is far from guaranteed that this being
will follow the Buddhist teachings. Instead, they might simply choose to bathe in their inherited
privileges and use them to satisfy their worldly desires at the expense of all beings under their
responsibility. We also learned that since only wholesome actions made from a heart that has been
purified leads to positive retributions, any being, regardless of their rebirths, needs to engage in
the process of purification. Once again, being reborn an emperor or a deity does not mean that
such beings are producing wholesome actions or are engaging in purification at all. However,
monks and nuns do. That is because they are closely following the Buddhadharma as a result of
having left the household. In other words, leaders who do not take ordination cannot receive
reverence because they do not dedicate their lives to upholding and spreading the Dharma like
monks and nuns do. They therefore cannot generate the amount of merit a legitimate leader should

generate based on their karmic inheritance.

These two last passages are important because they explicitly presents a framework in
which power and legitimacy is established based on the Dharma and not on (re)birth. In this case,
Dogen affirms that the standard for evaluating power and legitimacy is the merit that is generated
by a living in accordance with Dharma, regardless of one’s (re)birth or socio-political position.
However, it is important to remember that merit is generated as a result of wholesome actions,
which have their roots in the heart. This is why, in the fascicle ‘Ancient Mirror’ (Kokyd %),

Dogen starts by quoting that:

PR, kY =Fif 0, el MmbIIEAER L THICED, —KIIOEK
EIAEY . —HBUTROTE A RRLICAE Y . —BUINENRETICIEY ) .

“On Japanese Land, since the age of the kami, there exists three mirrors. The seal and the
sacred sword are additionally transmitted alongside them, reaching the current times. There is
one at the Grand Shrine of Ise, there is one at the Hinokuma Shrine of Kii, and there is one at the
household pavilion of the Imperial Palace .
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The first part of this passage quoted by Dogen narrates a well-known story about Japanese imperial
governance. This narrative stems from one of Japan’s first written document, the Nihon Shoki H

A (720), which states that Ninigi no Mikoto ¥ ¥ ¥+ 2 was send to earth by his grandmother,
the sun goddess Amaterasu Omikami K F& X f#ljifi. Before sending him to earth, the sun goddess
blessed three regalia (sanshu no jingi =& ji#+) and gave these to him to bring to earth for
protection and support. The tree regalia are: (1) the seal (ji #Z) known as ‘Eight-Feet String of
Comma-Shaped Jewels’ (yasakani no magatama /\ ' #J # &) which represents the ruler’s virtue
of benevolence; (2) the sword (tsurugi %) known as ‘Grass-Cutting Sword’ (kusanagi no tsurugi

EL#ERI) or ‘Heavenly Sword Gathering Clouds’ (ame no murakumo no tsurugi K # 2 4il) which
represents the ruler’s virtue of valour; and (3) the mirror (kagami $%) known as ‘Eight-Span Mirror’
(yata no kagami J\ R2$5) which represents the ruler’s virtue of wisdom. Japan’s first legendary
emperor, Emperor Jinmu i#, was said to be the great-grandson of Ninigi no Mikoto and he
inherited the three regalia from his divine great-grandfather. Due to this, the regalia evolved to

became the proof of an Emperor’s divine powers as a direct descendant of the sun goddess herself,

which in turn participated in legitimizing a future emperor’s ascension to the throne. However, it
is known that this narrative of legitimacy was not widely accepted by Japan’s aristocrats even
during ancient and medieval times since many emperors have ascended to the throne without

possession of these regalia and competing narratives were used to legitimize their power?2, What

is important here is Dogen commentary:

Lr&dUET 2130, BIRAREEZERTL22E, HEO0RY, BEx 22138z 2
%720, AOlSELIE, ZOZMOEIE, WALL F7e U ERE D K & v {82k
B LHET, Larbhid, GO bRy, 32

Indeed then, when the nation transmits and maintains all the mirrors, it is clear. When excelling
at mirrors immediately there is excelling at the nation. Regarding the transmission [between]
people, these three mirrors, [they] have been transmitted at the same [rank as] the rank of kami;
[they] are inherited as [they] have been transmitted from the heavenly kami. Therefore, copper

polished one hundred times, too, is a changing of yin and yang.
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Surprisingly, Dogen’s commentary and the passage he quotes proposes that there are actually three
mirrors that are being transmitted through imperial succession and not just one. Nonetheless, what
IS more important here is the connection he makes between these mirrors and governance. Dogen
emphasises two key aspects of this connection: (1) clear-ness (akiraka & & & 7>); and (2)
transmission (denrai f2K). The first aspect is closely connected with purity, which Dogen here
presents in the form of polishing (ren #§). It is useful here to remember Eisai’s story which likened
the process of removing dust on a mirror — i.e. polishing — to that of removing a being’s impurities
for the sake of attaining enlightenment. ‘Clear-ness’, in Buddhist texts, is almost always used
specifically within this context of removal of impurities. In fact, whether in Classical Japanese,
Chinese or Sanskrit languages, ‘purity’ is always understood as the ‘clearing off” of dust, mud,
karmic imprints, delusions, and so forth. Clear-ness and purity are, linguistically, inseparable
concepts.

That being said, Dogen mentions in his commentary that clear mirrors means a clear nation;
that when leaders excel at making mirrors clear, they also excel at maintaining the nation. This is
because leaders are, then, excellent at bringing about purity — or at least ensuring purity is
maintained. The second aspect also connects with purity even though its language is less explicit.
Important to this discussion is Dogen’s use of the term rank (i fiZ), which here qualifies the type
of mirror that has been transmitted. Remember that the Nihon Shoki tell us that the three regalia
have been transmitted directly from the sun goddess, which means these mirrors have a heavenly
quality or ‘rank’ to them. What Dogen highlights here is the importance of ensuring that the mirrors
maintain that quality or ‘rank’ in their transmission. To do so, these mirrors need stay ‘clear’. If
these mirrors were to become polluted, stained, dusty, etc. they would lose their heavenly ‘rank’
to become simple mirrors. If the divine ‘purity” of such mirrors would be lost, along would be the
divine powers they confer to the protector of the nation — i.e. the Emperor. In a sense, this passage
could be read as a critique of the earlier-mentioned narrative which states that simply because a
leader possesses the three regalia, they are legitimate to rule. Instead, Dogen emphasizes that
maintaining the purity of the mirrors is more important than the action of merely possessing the

mirrors. That is because simply having these mirrors is meaningless if their ‘clear-ness’ or
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‘heavenly-ness’ is lost during transmission. From this, it is clear that, for Dogen, purity is more

central to matters of politics and legitimacy than merely looking at leader’s possessions.

Even though there are only about fifteen passages which directly and explicitly discusses
politics in the hundreds of pages of Dogen’s Shobogenzo, it is easy to see in those scarce passages
that Dogen’s discussion of politics orbit around similar themes of Eisai’s. Most importantly, their
work ultimately contain an almost identical belief system. First, both posit that, having inherited a
position of power because of their karmic ties tracing back to an original vow made in front of the
Buddha in past lifetimes, legitimate leaders are required to perform actions that will generate merit
leading to the protection and support of all beings under their responsibility. Both also clarify that
protection and blessing is generated from wholesome actions, which means they must have
wholesome roots, which themselves are the result of having a pure heart. Thus, it is the duty and
responsibility of legitimate rulers to not just disseminate and protect the Buddhadharma, but also
to continuously engage in purification practices to ensure that they have the proper heart needed
for legitimate leadership. Overall, despite religious differences between the two traditions, Dogen
is still incredibly consistent with Eisai when it comes to his theorizations of politics and legitimacy.
Indeed, the passages pertaining to politics found in the Shobogenzo are also permeated with the
same belief system that the purity of the heart of a leader — who is in position of leadership because

of karma — is the key to legitimate governance.

With regards to kokoro, Eisai’s Kozen Gokoku Ron primarily focused on explaining how
kokoro is simultaneously the cause for discontent/suffering as well as the cause for enlightenment.
The direction a being will go in either of those path is dependent on how much they have been
able to purify their hearts of the karmic imprints they have inherited and generated in this current
lifetime. He further added that Zen’s practices are made to help beings achieved exactly that. |
now turn my attention to Dogen’s Shobdgenzao to explore what is his perspective with regards to

kokoro.
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The Heart

The second section of this chapter will provide the readers with my translations of various
passages as well as my own commentaries of Dogen’s Shobogenzo, selecting excerpts only on the
topic of kokoro. To start, Dogen’s fascicle ‘Oneness of This Heart and the Buddha’ (Sokushin

Zebutsu E[l.0> 2 1) mentions that:

WD EHE L& =050 WSE, T—DD—8k, —Ulk—0720 ), [L.]bE 50

(L, DEITITR#AR Y . BFARRZRY, Lrdbh b, ZOERTLEZA,

TITOIEIARREDHY ., LY ZESUEHENY . AR HLOITIR R D 72 0 . S I

RaL, B2 L, AARROMIAARRDOARD, SHIZEVRL, THel, 4

WERDIAETEERDOHIRYD , S HIZHKZR L, B2 L, HERE R TS BE FLIEE D 7272

D, IR L, KL, MKHAMINKERMOARD, SHICHRL, R L,
R DI T T O H 720, ST, KRigl, 3

A heart that has been spreading authentic transmission generally says: “one-heart of all
dharmas, is all dharmas of one-hearz.” /...] It is certainly clearly understood that, what is called
‘heart’ is mountains, rivers and the great earth, it is sun, moon and celestial bodies. Even so, the

matter of taking this path [is as such]: when progressing there is insufficiency, when
withdrawing it overflows. The mountain-, river-, and the great earth-heart, is nothing but

mountains, rivers, and the great earth. There are not even waves, there is not even wind dust.
The sun-, moon-, and celestial bodies-heart is nothing but sun, moon and celestial bodies. There
IS not even fog, there is not even haze. The coming-and-going-of-life-and-death-heart is nothing

but the coming and going of life and death. There is not even illusion, there is not even

awakening. The wall-, tile-, and pebble-heart is nothing but walls, tiles and pebbles. There is not
even mud, there is not even water. The Four Great [Elements]-, and the Five Aggregates-heart is

nothing but the Four Great [Elements] and the Five Aggregates. There are not even horses,
there are not even monkeys. The chair-, and fan-heart is nothing but chair and fan. There is not

even bamboo, there is not even wood.
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This poetically cryptic passage already offers important new insights as to what kokoro is. First of
all, it is important to understand that Dogen’s language does not say that a mountain ‘has’ a heart;
rather, it mentions that there ‘is’ mountain-heart. This means that kokoro is not an attribute or
characteristic a being possesses or not; it is simply as it is. Secondly, Dogen’s numerous statements
are reinforced by the constant usage of the adverbial particle ‘nothing but’ (nomi @ #). Thus,
when Dogen posits that there is mountain-heart, he also always specifies that mountain-heart is
‘nothing but’ mountain. In other words, you should not look anywhere else for the mountain-heart
than the mountain as it is. The heart of the chair is not found in the fact that there is wood, bamboo,
metal, or that it is curved, straight, or has four or twelve legs. You should not look anywhere else
for the chair-heart than the chair as it is. Another component that shines through the text comes
from the sentence Dogen quotes, that: “one-heart of all dharmas, is all dharmas of one-heart”.
Before going any further, it is important to clarify is that the word Dharma is used in multiple
ways in Buddhism. The most common usage is that of ‘teaching’ and especially the Buddhist
teachings. Sometimes Dharma is used and translated as ‘law” and especially Buddhist Law, which
would approximate the modern usage of terms like ‘natural law’ or the ‘laws of physics’. Since all
of these are, fundamentally, simply different teachings stemming from different frameworks,
Dharma as law and teaching is interchangeable. However, there is another usage of Dharma
present in Buddhist teachings and it is used to mean phenomenon. The explanation for this is
actually found in the quote Dogen provides: “one-heart of all phenomena, is all phenomena of one-
heart”. What this means is that — in the realm of absolute — all phenomena are ultimately one-heart;
and this heart is Buddha.

To make the connection that ‘one-heart’ is ‘Buddha’, we need to remember that the name
of the fascicle in which this passage is found is entitled ‘Sokushin Zebutsu® E[l.La/2f# meaning
‘Oneness of this Heart and the Buddha’. This teaching was already encountered in Eisai’s Kozen
Gokoku Ron, when he stated that “the Zen school places [at its center] the established truth of
‘Oneness of this Heart and the Buddha’” (E[l.0y 2 % 5% & 55 L)3%°. | commented, then, that the
teaching of sokushin zebutsu posits that the heart of any being and the heart of the Buddha are
originally or primordially one. Therefore, the passage by Dogen seeks to illuminate this teaching:

that all-phenomena is one-heart, and this one-heart is Buddha; thus all-phenomena is Buddha.
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With this passage, we come to understand that kokoro is not something that a being
possesses, such as the various characteristics or qualities that can be named about a being; rather
it simply is what a being is. Ultimately, what a being is — i.e. their kokoro — is Buddha. Thus: “one-
heart of all phenomena, is all phenomena of one-heart”. It is precisely because the heart of all
beings and the heart of the Buddha are originally one, that any being is able to attain Buddhahood:;
they always-already are Buddha. This, as Dogen reminds us, includes mountains, rivers, chairs,
sun, moon, elements, and so forth. Dogen’s description of kokoro inevitably leads to a broader
conversation surrounding sentiency. Dogen expands on this connection between kokoro and

sentiency in the fascicle ‘Buddha-Nature’ (Bussho #1%), where he explains that:

WEMBBEICWS—EIRAEIL, AOBFEHRRAERY | LERERDINBDZIZ, BLEB)

UK RAERD AL, REZLRDIDDRIZ, LI, LAHRINRERD | RES

RINEMERY, ERELEZ 0L DRINPRICRAERD . RAERDINDRIC

ArE72 D, BARRIIVLARY, LRDIDDRITRERD | RAERD DD 2IZHMHME
73? D . 326

Now, when it comes to ‘all beings’ as called in the Buddha-Way, all those with heart are
‘sentient being’; thus it is ‘this heart is sentient beings’. Those not with heart are appropriately
the same as sentient beings, thus it is ‘sentient beings are this heart’. Indeed, all heart is
‘sentient beings’; all sentient beings are ‘with Buddha-Nature’. Grass, trees, land, and earth,
these are heart; because these are heart, they are sentient beings; because they are sentient
beings, they are with Buddha-Nature. The sun, moon and stars, these are heart; because they are
heart, they are sentient beings; because they are sentient beings, they are with Buddha-Nature.

Dogen’s discussion of kokoro here revolves around the expression ‘all (sentient) beings’ (issai
shujo —8JZ&k4E). In Eurocentric frameworks, the heart is a key component that defines sentiency
and is directly related to the organ of the heart possessed by a sentient being. Within these
frameworks this organ of the heart is what allows a being to be ‘alive’ (sentient) — whether
physically, emotionally, spiritually, and so forth — in contrast to other things who are ‘not alive’

(non-sentient). This passage shows that, in Buddhism, kokoro is also a defining factor. However,
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in this case, sentiency also applies to what Eurocentric frameworks would qualify as non-sentient,
namely grass, trees, land, earth, sun, moon and stars. Dogen proposes that the answer is found

when looking at the interplay between kokoro and Buddha-Nature (bussho f514).

As we have seen in the last passage | translated and commented above, it is mandatory to
remind ourselves that kokoro is not simply a quality that a being possessed, nor the organ of the
heart, nor the seat of emotions and so forth; rather, it is what a being is. By Dogen saying that “all
those with heart are ‘sentient being’” (5 />3 & 72 %472 1)), it means that everything that exists
is, by default, necessarily sentient. He then says that ‘those not with heart are appropriately the
same as sentient beings’ (M. 3572 U < &£ 72 5 ~X L) which means that they too, ultimately,
are kokoro and therefore sentient. In the end, the discrimination between ‘sentient’ and ‘non-
sentient” completely falls apart and it becomes irrelevant to even make this distinction because
every single being is kokoro. Dogen expands on this by repeating the same teaching multiple times:
‘because they are heart, they are sentient beings; because they are sentient beings, they are with
Buddha-Nature’ (:0r72 5 23 2ATRAER Y | RAERD DD 2AZHHMEZR V). As we have

seen in the previous passage, what a being is — i.e. kokoro — is Buddha.

Within Mahayana Buddhism, the term used to describe being-Buddha or Buddhahood is
‘Buddha-Nature’. Thus, any being that exists necessarily is kokoro; and since all kokoro is
originally the same as Buddha, it means that they are ‘with Buddha-Nature’ (5572 0). Ina
sense, kokoro and Buddha-Nature are practically synonymous with each other as they both convey
the same teaching: all beings are always-already Buddha and therefore all can and must attain
enlightenment and liberation.

In short, discriminating between particular beings (sentient) as worthy or capable of
liberation in contrast to others (non-sentient) who are not worthy or capable is thus contrary to the
Dharma. This is important because whenever we encounter expressions such as ‘to guide all beings
towards liberation or enlightenment’ such as in the Primordial Vow of the Bodhisattva, these
statements actually refer to all beings in their totality. As Dogen highlights, it also includes grass,
trees, land, earth, mountains, chairs, elements, sun, moon and stars, etc. It includes all beings

precisely because all beings are kokoro, meaning they are ‘with Buddha-Nature’. Dogen presents
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additional descriptions for kokoro in the fascicle Arousing the Unsurpassed Heart” (Hotsu Mujo

Shin £ ) where he comments the following:
EHANHHE,  LoDanAkA, |

WITD DTN Y . FRHOLARY, ZOWRICHEMOLR Y, FERH AR L O
TR OB L OKR, FEEOLME, ZHURARD, ZOENEILIILHH ISR

(O 327
o

The first ancestor of China [Bodhidharma] said, “Heart and mind, thus, trees and walls .

It is generally said that the heart is ‘thus-heart’. It is the heart of the exhaustible great earth. As
a result of this, it is the heart of self and other. Reaching the people of the exhaustible great
earth, reaching the Buddha ancestors of the realms of the exhaustible ten directions, the
heavens, as well as the heart and mind of divine serpents — these are trees and walls. It is said

that other than this, it is absolutely not ‘heart’.

Dogen comments on this quote from Zen Buddhism’s first patriarch Bodhidharma &2 EE by
mentioning, first, that kokoro is ‘thus-heart’. ‘Thus’ or ‘such’ (nyo #0) is used to translate the
Sanskrit word Tatha T and it refers to absolute reality (shinnyo [E401) or Tathata dTdT, where

things, beings, phenomena, etc. are experienced in their ‘thusness’ or ‘suchness’. Attaining
enlightenment allows one to fully experience reality in its thusness since the heart is not tainted by
the various impurities it has accumulated throughout multiple lifetimes. Before starting his
commentary, Dogen warns his readers that he will be talking about kokoro in its absolute sense of
‘thus-heart’ and not in the provisional, tainted sense. The following sentences posits that this ‘thus-
heart’ reaches all things ranging from Buddhas, to human beings, to trees and wall. Even though
provisional truths created by tainted minds and hearts lead to discrimination between mutually
exclusive opposites such as Self (ji H) and Other (ta i), Dogen reminds us that, in the realm of
ultimate truth as experienced by enlightened-beings, all is kokoro. Anything other than this ‘thus-

heart’, is not kokoro.
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The acute reader will notice that in this passage, kokoro both means ‘heart’ and ‘mind’.
Indeed, kokoro in East Asian languages does not mean ‘heart’ in the way it is conceptualized within
Eurocentric frameworks. Dogen clarifies the various meanings of kokoro in the fascicle ‘Arousing

the Enlightened-Mind’ (Hotsu Bodaishin #%354:(») by quoting that that:
(Blzkz, L=HHY,
—DITE L, O FIEHL E T,
TOIITREZ L, HOFITEARL EET,
EOIIIREZ L, WOFITHEREEL LMY, | 38
“In total, there are three kinds of hearts:

The first heart is ‘Citta (&ﬁf) " — this one is alternatively called the ‘mind of discriminating

knowledge’;

The second heart is ‘Hrd (8S) ' — this one is alternatively called the ‘heart of grass and trees’;

The third heart Vrddha (3=) " — this one is alternatively called the ‘heart-mind of coalescing

pure essence’”.

To which he comments:

TR, FBRLERBZITZE, RLTEMLELLAD, BRIIKRZDE, 22
WZIXE & Wy BRIIRZOE., ZZITEmMLE WS, ZOEBBMLNMIH D I, &
BLEZBZTZ T, Z0E

/i

cH

METRIHHERL LT DITEH 5T, ZOEFL
AL TERLZEBITRV, ERLEZEITEVST, BOAWWELEDELEIH S
e

TURAEZDIESAEBELWE TR, ZONTEHNRLENSE L 200
B2 TCI. —URAEER Y, 30
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In this [quote], the arising of Enlightened-Mind, certainly uses the mind of discriminating
knowledge. Bodhi T is an Indian sound, here it is called ‘enlightenment’ or ‘Way’. Citta o
is an Indian sound, here it is called ‘mind of discriminating knowledge’. As a result of the non-

existence of this mind of discriminating knowledge, the arising of Enlightened-Mind is not
possible. It is not that this discriminating knowledge immediately produces Enlightened-Mind;

rather it is that by means of this mind of discriminating knowledge that the Enlightened-Mind
arises. What is called the arising of the Enlightened-Mind, it is to diligently strive towards
fulfilling the Vow of intending to make all beings cross over [to the shore of enlightenment]
before you will cross over. For example even if this person is called lowly, as a result of arising

this heart-mind, undoubtedly, [they] are the guide of all beings.

Daogen first uses a quote to describe the three ways in which kokoro is linguistically used. The first
usage complies with the Sanskrit work Citta f==, transliterated as chita &% in Japanese, and
translated in English as ‘mind’. The quote explains that this first usage refers to the ‘mind of
discriminating knowledge’ (ryochishin J&J1/[>), meaning a being’s intellectual faculty where
knowledge is produced out of cognition. The second usage complies with the Sanskrit work Hrd

&S, transliterated as karita {T5£Z in Japanese, and translated in English as ‘heart’. The quote

explains that this second usage refers to the ‘heart of grass and tress’ (kusakishin FA[»), which
can mean either the heart organ or a being’s existence as we have seen in the passages translated

earlier. The third usage complies with the Sanskrit work Vrddha 3, transliterated as irita = 5£%

in Japanese, and often translated in English as ‘spirit’. The quote explains that this third usage
refers to the ‘heart-mind of coalescing pure totality’ (shakujuseiyashin & 2% i .0), meaning the
summary of all aspects of a being condensed into one single pure element. Dogen does not provide

any clarification on this third usage, but my interpretation is that this refers to Buddha-Nature33°,

In his commentary, Dogen explains that when a being arouses the Enlightened-Mind (jp.
bodaishin ¥+#2.0»; skt. Bodhicitta &), they do so by means kokoro as Citta, or the ‘mind of

discriminating knowledge’. Discriminating knowledge, in Buddhism, refers to a function of the

mind which distinguishes between two things as being opposite or mutually exclusive.
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Discrimination or distinction happens because the mind conceptualizes its experiences through the
problematic framework of self-nature (jisho H 1) instead of the truth of dependant co-origination.
Whenever a being realizes that conceptualizing the world through the discriminating framework
of self-nature is the source of discontent/suffering for all beings, they arouse the Enlightened
(Bodhi)-Mind (Citta); which is the event of the proclamation of the Bodhisattva Vow. Dogen
reminds his readers that this Vow consist of intending to diligently and devotedly work towards
alleviating suffering for all beings and not attaining cessation for oneself before all beings have
attained cessation for themselves. In other words, without having first awakened to the existence
and causes of suffering, a being cannot compassionately strive to alleviate suffering for others.
Enlightenment, then, has as its foundation the ‘mind’ because it overcomes the problematics of the
‘mind’. Indeed, without a ‘mind’ to overcome, there could not be an Enlightened-‘Mind’. A few

paragraphs later, Dogen emphasizes that:

HEHMZLDHRL, iHOEE, RO T ERLEBIET 223 LED VST
Lo INTRITBEH O R Y, 8

It must be clearly known that, the path of learning of the Buddha ancestors, [it] says without a
doubt that the realization of the Enlightened-Mind is being made a priority. These are the
invariable dharmas of the buddha ancestors.

With this, it is clear that Dogen is unequivocal in affirming that kokoro is key to Buddhism as a
whole. Indeed, every teaching of every Buddha ancestors (busso ;L) of the entirety of the
Mahayana tradition orbits around the figure of the bodhisattva; and this fascicle clearly explains
that attaining bodhisattvahood as its roots in arousing a particular manifestation of kokoro in the
form of the Enlightened-Mind. Still, this fascicle also underlined that kokoro is more than what
simply pertains to matters of the mind. In fact, kokoro is also simultaneously the material,
provisional manifestation of a being, as well as its absolute manifestation as Buddha-Nature.
Indeed, the simultaneous encapsulation of mind, body and Buddha-Nature under the designation
of kokoro makes it an extensive, all-pervasive and almost omnipresent aspect of Buddhist
teachings. Nonetheless, Eisai reminded us that kokoro is the key factor for wholesomeness as well

as unwholesomeness alike. Since the source of suffering and cessation alike is kokoro, numerous
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Buddhist teachings focus their attention specifically not just on kokoro as a whole, but rather on
attaining specific kinds of heart and move away from other kinds of hearts. For example, in the
fascicle ‘Paying Reverence and Obtaining the Marrow’ (Rahai Tokuzui it FE#5+%85) Dogen states

that:

Bid 5 5oL, BEOESH L, WELTERICLY, FLICLED720, BDENE
WxE=2hbe L. WLV WS35 573 L, 32

The event of obtaining the marrow — the event of transmitting the Dharma — is inevitably based
on devotion; it is based on a heart of faith. There are no traces that comes from anywhere else
than a devoted heart, there are no direction that goes out from within [oneself?].

Obtaining the marrow (nazuki %), is an important expression in the Zen tradition that narrates the
event of official Dharma transmission from master to disciple. In this case, it specifically refers to
the official transmission of the Chan/Zen tradition from the first patriarch Bodhidharma to Huiké
E 7] (487-593), Bodhidharma’s successor and considered the second patriarch of this tradition.
Dogen here highlights that official transmission of the Dharma from master to disciple is based on
one factor: kokoro. However, what matter is not just the existence of kokoro, but rather the
manifestation of a particular kind of kokoro. In this case, Dogen tells his readers that Dharma
transmission happens as a result of a devoted heart (seishin #i.(»), also called a heart of faith
(shinjin {5 .C+). However, this is far from the only example where the devoted heart is the key factor
in determining positive outcomes. Indeed, in the fascicle ‘ Arousing the Unsurpassed Heart” (Hotsu

Mujo Shin #E % F.05), Dogen writes:

PRI Z O <D L THULIZEIT T UIRE Y. FIAREEEZ < b L Caib B TE

As a result of turning the four great elements and the five aggregates and practicing by means of
a devoted heart, there is attainment of the Way. Turning around grass, trees, and walls and
practicing by means of a devoted heart; it is only appropriate that there will be attainment of the

Way.
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In the fascicle ¢ (Jisho Zanmai H 75 —I£), Dogen writes:

MO OITEE L EERETHIT, FADE A IEZZEELZHETDHD, EXHET S
R0, AEICbiEETEOREDICE S GRLONITE. BEOFES TRy, 3

As for explaining dharmas and practicing dharmas for the sake for others, [this] is hearing
dharmas, clarifying dharmas, and awakening dharmas birth after birth. As a result of having a
devoted heart that explains dharmas for the sake of others in this lifetime, attaining dharmas for

oneself is untroubled.
In the fascicle > (Kuyd Shobutsu 2 5& 1), Dogen quotes:

HEORNLELT, BuvbWien CHEG, ZFICE TR, e MER O L) fE 4 JE
L, MICRARKDE NG AR, | ¥

“By means of these six hearts, even though they are small things, as a result of making offerings
to the Three Jewels, immeasurable and unlimited merits will be obtained. How much more so if

there are many of these!”

He comments on this quote saying that:

MWL DT EL DM, LT HRNERT XL, R dTELEZELET &
Ay, 3%

Offerings to the buddhas like this, without fail [they] must be practiced and cultivated by means
of a devoted heart. This without fail is a thing that exists as a custom in the practices of the

various buddhas.

All of these passages clearly emphasize the central role of kokoro. Whether speaking of
transmission of teachings, obtaining merits, practicing offerings to the buddhas and bodhisattvas,
having one’s path be unobstructed, and even attaining enlightenment; all of these positive results

happens as a result of kokoro. For Dogen, for beneficial outcomes to result from a being’s actions,
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it is especially important for kokoro to be filled with devotion (shisei Z=75k). However, devotion is
not the only shape kokoro can take that leads to positive outcomes. For example, in the fascicle
‘Bodhisattvas’ Four Methods of Attracting People Over’ (Bodaisatta Shishohd 542 pE VU 4#%),

Dogen mentions that:

FiRE VWAL, REZADICESEEOLERBI L, BEOSHELZIZIEZ TR, [...]
o H13Fe~ L, ERZIEHIEINT L, BFFHEZZODIVIL, OIS EELTHR
T570, Lrdbiud, OZALLNTARIDEEGHATT 5720, BUEDOTMmDF
EHOALOE, ZOATEETL, AL MBELR S A, BIZLZREDSTE
REIRV, BEERERL, BTEMERO Les 2 L, BEAMRALTH0, D
TEFEZEI, B TE2LAZELD, 22527017, LT L TEELE
I JFICEE UL BRICE T, LDHRL, EEEIELLIVB I, BLFHELEH L&
D, BEBELSEROLNOHDH I EEBTRERY | ILEREETHORIZH LT, ¥

As for what is called loving speech; when seeing all beings, immediately, a heart of loving
kindness arises, and there is dissemination of words of loving consideration. [...] If there is
virtue, one must compliment; if there is no virtue, one must feel pity. By starting to choose loving
speech, little by little there is an expansion of loving speech. Indeed, for many days there will be
the manifestation before one’s eyes of loving speech that has never even been known and has
never even come to appear before. While the bodily life of this present time seems to continue
existing, one must keep choosing and practicing loving speech, world after world, birth after
birth, there should be non-regression. There is a complete absence of words of violent
disposition. The circumstances that causes the subjugation of enemies and the reconciliation of
rulers; the root is in the practice of loving speech. If hearing loving speech while meeting face to
face [with someone], [it] causes a face to rejoice, [it] causes a heart to be delighted. If hearing
loving speech while not meeting face to face [with someone], [it] is deeply engraved in a heart,
[it] is deeply engraved in the spirit. It must be known that, loving speech arises from a loving
heart; as for the loving heart, the seed is produced by compassionate heart. The fact that loving
speech has the power of completely turning the heavens must be studied and practiced; it is not

simply just about rewarding talent.
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This lengthy passages is a good indication of how a particular manifestation of kokoro generates
an ever-unfolding chain of wholesome actions and events benefiting all beings. Here, Dogen starts
by speaking of a heart of loving kindness (jiai no kokoro #7% .[») that originates naturally
simply as a result of seeing all beings. Originating a heart of loving kindness results in the
‘dissemination of words of loving consideration’ (A% D i % | £ Z ). This means that
when a being sees virtue in another being, they should compliment them. However — and most
importantly — if a being does not see virtue in another being, they should not reprimand,
discriminate, or feel anger; instead, they should feel sorry for and pity this other being. Producing
the wholesome action of complimenting or pitying another over the unwholesome action of
reprimanding or having envy is what is called ‘loving speech’ (aigo Z&%). In loving speech, ‘there
is a complete absence of words of violent disposition’ (F1% X # Z&ED SiE72 & 72 V). Dogen
elaborates to show that it only takes one event of loving speech for loving speech to continue
expanding beyond the boundaries of initial action. Indeed, in the moment where loving speech is
being offered, it will make the heart of another being rejoice and be delighted. However, after the
event happened, when both beings split to go their own ways, these loving words will stay
engraved in the being’s heart and spirit. The result is that the initial recipient of loving speech will
then go on to spread words of loving consideration to other beings, and so on. Thus, from one act
of loving speech, innumerable act of loving speech can originate. Dogen goes as far as stating that
the ‘circumstances that causes the subjugation of enemies and the reconciliation of rulers; the root
is in the practice of loving speech’ (Z&#t A &R L. B FaflE/eb Lird 2 &, EiFa iR
K E$ 572 0). Even more, ‘loving speech has the power of completely turning the heavens’ (%
L <HROBED G H5). In this sense, loving speech is not simply an action that all beings
should do, but it also acts as a prescription for rulers on how to properly rule. Dogen reminds his
readers that choosing and practicing loving speech should not be a single-time event, but rather a
choice a being makes ‘world after world, birth after birth> (1A= 4E).

Still, just as other wholesome actions which generates positive outcomes, the action of
loving speech is first initiated by the proper kind of heart. This is why Ddgen finishes this passage

stating that ‘loving speech arises from a loving heart; as for the loving heart, the seed is produced
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by compassionate heart’ (ZFEIIEL LV BT 5, BOILELZF L H D). Even though
Dogen does not explicitly mention it in this passage, it is important to note that this compassionate
heart (jishin %4.0>) refers to the heart of great compassion (daijishin &#&.(») of a bodhisattva. This
heart of great compassion arises alongside the Enlightened-Mind and is the source of the Original
Vow of the bodhisattva who vows to remain in the cycle of transmigration solely for the sake of
liberating all beings from discontent/suffering and guide every being towards attaining
enlightenment. Indeed, a bodhisattva vows to do so as a result of the origination of a heart of great
compassion. Thus, similarly to the earlier discussions surrounding a heart of devotion, Dogen once
again underlines that true loving speech —and all of its positive benefits for all beings — takes place

only when a particular kind of heart originates in the first place.

All in all, the numerous passages pertaining to kokoro found throughout Dogen’s
Shobogenzo provide deeper insights than Eisai’s Kozen Gokoku Ron not just regarding what
kokoro is, but also by more precisely describing the ways in which kokoro operates. There are
generally three fundamental insights regarding kokoro that consistently shone through Dogen

writings.

Firstly, the passages | translated demonstrate that understanding kokoro requires us to
expand the definition of kokoro beyond the meaning of heart as understood in the modern
Eurocentric sense of the organ of the heart or the seat of emotions. Instead, kokoro is an all-
encompassing expression that encapsulate a plethora of meaning ranging from the organ of the
heart, emotions, mind, thoughts, spirit, Buddha-Nature, etc. Dogen also pointed to the teaching of
sokushin zebutsu to clarify that, in the ultimate sense, kokoro is not something that a being
possesses, such as the various characteristics or qualities that can be named about a being; rather

it simply is what a being is. Ultimately, what a being is — i.e. their kokoro — is Buddha.

Secondly, Dogen emphasized that kokoro (as mind) is the means by which a being
originates an Enlightened-Mind and a heart of great compassion, which leads to the event of the
proclamation of the Bodhisattva Vow. Dogen also reminded his readers that this Vow consists of
intending to diligently and devotedly work towards alleviating suffering for all beings and not

attaining cessation for oneself before all beings has attained cessation for themselves.

158



Lastly, all of Dogen’s passages are unequivocal in affirming that kokoro is, in one way or
another, fundamental to (Zen) Buddhism. Similarly to Eisai, Dogen also affirmed that since the
source of discontent/suffering and cessation alike is kokoro, numerous Buddhist teachings focus
their attention on teaching how to attain specific kinds of heart while and move away from other
kinds of hearts. Even though the Shobogenzo more specifically focused on the Enlightened-Mind,
the heart of devotion or faith, the heart of loving kindness and the heart of great compassion,
ultimately all of these passages showed that wholesome actions find their root in the manifestation
of particular kinds of kokoro. Since wholesome actions are the cause for positive retributions, this
means that leaders must ensure they generate of the proper kinds of hearts needed for actions to be
wholesome because this ensures that positive benefits for oneself and all beings under their
leadership will result. In other words, a legitimate leader is one that manifests the right kinds of
hearts.

As we have seen in Eisai’s Kozen Gokoku Ron, expressions such as “the right kinds of
hearts”, “the proper heart”, and so forth, are oftentimes directly related with discussions of purity.
However, the Kozen Gokoku Ron unfortunately did not offer a lot of passages which expands
what is meant by purity and how it fits into the broader Buddhist framework. This is not the case
with Dogen, who provides numerous and deeper insights into purity and especially purification

practices.

Purity

The third section of this chapter will provide the readers with my translations of various
passages as well as my own commentaries of Dogen’s Shobogenzo, selecting excerpts only on the
topic of purity. The first passage pertaining to purity I would like to highlight is found in the
fascicle ‘Valley Sounds, Mountain Forms’ (Keisei Sanshoku Z4%#(114). | am starting with this
passage because of its explicit connection with the previous section on kokoro. It posits the

following:
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X, DAL, MRICHEHD . NMEIZHH L AL, Felba bIL 6 U THIMBITENE T~

L, BET 2 & EAipEiEOIES . a3 <O THEEFRL LTy, ZOIhiE, KL<

BOFEREZAERE LD L0, B#E—BT2L&, BMBRUEEL L5720,
ZOFIE, HERIEIEFICH O 56 Lip, 38

Again, in heart and in flesh, even if there is negligence, even if there is no faith, [you] should
clear away [your] devoted heart and ask for repentance before the buddhas. At the time of doing
so in this way, the meritorious power of asking for repentance before the buddhas saves [you]
and causes [you] to be purified. This merit, it is said to cause the good growth of unobstructed
vigour and pure faith. At the time when pure faith first manifest, it is said that Self and Other
cannot help but find themselves spontaneously falling over equivalently. This benefit, it causes

the complete covering of sentient and non-sentient universally.

In the ‘Politics’ section of this chapter, I translated a passage from this same fascicle which
explained that repentance uproots all unwholesome roots and leads to receiving protection from
buddhas and bodhisattvas. | concluded, then, that repentance is a practice that must be cultivated
by leaders since part of their responsibility as leader is precisely to act in ways that makes it
possible for their followers/subjects to receive blessing and protection from the buddhas and
bodhisattvas. In this current passage, Dogen expands on this matter by stating that the merit of
asking for repentance before buddhas and bodhisattvas leads a practitioner to become purified.
This, in turn, causes the growth of unobstructed (muge #EfEt) vigour (shoji or shojin ¥5itE) and
pure faith. When pure faith manifests, this enables a being to experience the falling-off (tenze ##
) of the Self and Other of all beings. This falling-off of Self and Other refers to a being’s
awakening the truth of dependent co-origination — the destruction of the concept of the self-
existence of beings — and therefore the truth that all beings is, ultimately, Buddha-Nature. Knowing
that repentance results in receiving blessings and protection and that repentance makes a being
become purified, it is reasonable to infer that blessings and protection are granted precisely to
beings who have been purified. This would means that purity is the determining factor as to
whether blessings and protection are granted or not. In fact, Dogen’s passage points to this when

=N

stating that merits are received ‘even if there is negligence, even if there is no faith’ (#2222 S &
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. AMEITHH S AIZIT). In this sense, a being can have strong devotion or they can be weak
in their faith and negligent in their practices; still, none of these are the determining factors as to
whether merits are going to be received. Indeed, protection and blessings are going to be granted
only as a result of attaining purity which, in this example by Dogen, can be attained via repenting

before buddhas and bodhisattvas. The centrality of purity to Buddhism is highlighted further by

Dogen in the fascicle ‘Washing the Face’ (Senmen Eifi) where he emphasizes that:
SHUEWELEOZZIEL SNE L, HEONEL L ELICBATT 2 13hiER Y, 3

Although still desiring to break down the Three Poisons and Four Inversions, instantaneously

manifesting before one’s eyes the merits of purity is the Buddhadharma.

Here, Dogen states that the Buddhadharma consists specifically of manifesting the merits of purity.
In other words, Buddhist teachings guide beings in attaining purity. When purity is attained,
various merits manifests which will benefit oneself as well as all beings. Even though a being
might still be on the path of learning to rid themselves of the Three Poisons (sandoku =7%) —
desire, hatred and delusion — or the Four Inversions (shito PUfE]) — mistaking impermanence for
permanence, mistaking suffering for happiness, mistaking no-Self with Self, and mistaking
impurity for purity — if such being is able to manifest the merits of purity, then this being manifests
the Buddhadharma. Another passage found in the fascicle ‘Cleansing’ (Senjo ¥Ei3#) offers a

similar emphasis when stating:

PRI OESE N2 T Z OEEH O, MibEST AN, Db T oEEEH Y, ZNH
COMBIZH LT, BEOSRERY, @O ERY | SEOFEF 2, EHROE
ORI H BT, TFHOMMER Y, B R EOMER Y, 340

In the practice place of Buddha ancestors certainly this conduct [of cleansing] exists. The people
within the practice place of Buddha ancestors, [they] certainly are endowed with this conduct.
This does not exist in the forceful actions of the Self; [rather] it is the sayings and doings of
conduct. It is the perpetual etiquette of the various buddhas; it is the ordinary custom of various

ancestors. Similarly, it is not specifically [the etiquette of] this world’s various buddhas; it is the
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etiquette of the buddhas of the ten directions; it is the etiquette of the buddhas of Pure Lands and

Impure Lands.

Dogen demonstrates that cleansing (senjo t{3) is not simply a conduct that people should engage
with in their practice spaces. More than that, cleansing is the ‘perpetual etiquette of the various
buddhas’ (& D72 V) of all realms. Put simply, what buddhas do is cleanse. Therefore,

purifying or cleansing is not just merely part of the Buddhist teachings; rather, purifying or
cleansing is Buddhism. Dogen furthers his explanation of purity again in the fascicle ‘Washing the

Face’ (Senmen L) where he mentions that:

&g, Foaigin L TEMZRY | Bz 0L 3B —0MiERY, FiFoRKz
ETD, OLODBERY, BREBIS L, FMEHITBT DI, WIMERRL L,
PISMEIS & & (KHUER, THRR D, M

Thus, washing and cleansing the body-mind — the rubbing perfumed oils and the removal of dust
- it is the supreme Buddhadharma. Wearing new and clean garments; it is the one pure Dharma.
When washing and cleansing dust, applying perfumed oil all over the body, both inside and
outside appropriately will become pure. At the time of purity of both inside and outside,

conditioned retributions and exact retributions become pure.

This is important for two reasons. First of all, once again, Dogen unmistakably affirms that purity
is the Buddhadharma. However, this passage also clarifies purity as the deed of ‘washing and
cleansing the body-mind’ (& 0> % ¥ L <C). | previously clarified that in classical Asian
languages, purity is always understood as the removal of dusts, stains, mud, dirtiness, or any form
of defilement. Dogen reflects this when explicitly connecting purity with practices such as rubbing
performed oils on one’s body (i % ¥ V) ) after taking a bath, removing dust (EEf#% % D2 <),
or simply wearing new and clean garments (Bri# DA % %7 5). He also explains that when
performing these purifying practices on the material or outside (soto #}) world, a being’s
psychological and spiritual or inner (uchi ) world is also purified simultaneously. This passage

thus opens the door to a discussion regarding the fact that purity might not necessarily be a state
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of being that is inherently present in all things, but rather it seems to be a state that is attained as a
result of particular actions in which the cleansing of defilements takes place. Secondly, Dogen —
like Eisai — connects his discussion of purity with karma. This takes place in the last sentence
where he explains that when purity of the inside and outside is attained, conditioned retributions
(eho 15<3) and exact retributions (shoho 1E#) also become pure. Within Buddhist karmic-based
frameworks, a being’s (re)birth is influenced by the karmic ties and imprints they inherited from
actions that have been produced in a past births. The circumstances in which a being is born for
their present lifetime such as land, nation, family, environment, etc. are called ‘conditioned
retributions’; while the specific characteristics of the being itself such as the kind of body,
personality, intelligence, etc. are called ‘exact retributions’. Therefore, cultivating purifying
practices in one’s life is not merely for the sake of ensuring that a being’s material, psychological
and spiritual spheres are untainted. Indeed, they is also serve the purpose of getting rid of one’s
karmic ties and imprints so a person can further their advancement into the Buddhist path with

greater ease in the present as well as future (re)births.

Before exploring further this connection between purity and karma, it is important to
engage with the first aspect of this passage pertaining to whether purity is a state of being inherent
to all things or whether it is the result of particular actions. There are two passages where Dogen

answers this matter straightforwardly. The first one is found in the fascicle ‘Cleansing’ (Senjo ¥t

15%) and states:

KRBT LHEARFICHL T, ARNFICHLT, RO TLOARICHL T, ARG

CHBT, FEELENSDITE L, KWEEFHHERICHLT, FWELEHEEBICH L

T MIEELNS DT E L, MO, Thr<nle L, LrdhEb, KebT

e LLllHb7T, ALY TIREEZRETDICZOBH Y, Tz itis &M
ER

In water certainly there is no primordial purity at all, there is no primordial non-purity. In the
body certainly there is no primordial purity at all, there is no primordial non-purity. The various

dharmas truly are just like this. In water there is no purity and non-purity yet, in the body there is

163



no purity and non-purity yet; the various dharmas truly are just like this. The teachings of the
World-Honored Buddha; it is just like this. Even so, it is not that water is employed to purify the
body. Upon fulfilling the duty of Buddhadharma by means of Buddhadharma, [then] this proper

etiquette exist. This is called ‘cleansing’.

The second passage is found in the fascicle ‘Washing the Face’ (Senmen JE[f) and expounds:

INTREBIIEKRZELL LT TETCOL, Z0OHLITHFRDLLEDHBLINEITHD

T KRICELTREBERD A, ARFRO A, RIFARGFRY LG, KEDEZAEL

THERNFRO LT & WIS, Mo BEE 2 IRMET D & & KD, LUKIERED

PIEOTZITNY, ZACK Y TEFTZIC, BBl NP2 ER L., FFERNGE
RET DR, M

After bringing about washing with ordinary water, even if there is cleanliness afterwards there is
no absorbing and understanding. How is water primordially pure? How is [it] primordially
impure? Even if there is primordial purity and/or primordial non-purity, it is not said that it

causes purity or non-purity in the place of arrival. Similarly, at the time of preserving the
practice-realization of Buddha ancestors, the Buddhadharma of such things like ‘the task of
washing with water’ and ‘washing by means of water’ have been transmitted. As a result of this
when practice-realization happens, there is the surpassing of purity, there is the passing through

of non-purity, and there is the falling off of no purity and no non-purity.

For Dogen, it is clear that there is no such thing as primordial purity (honjo A{F) or primordial
impurity (honfujo A<7<75). It is important here to remember that the Buddhist framework of
dependent co-origination leading to the truth of emptiness of Self-existence dismisses the thought
that all phenomena/beings have any sorts in inherent characteristics, essences, natures, souls, etc.
which are the source of the problematic construction beings’ Self-ness. This means that nothing
can be intrinsically pure or impure; rather purity and impurity are states that beings can become
through their actions and interactions with the world. This said, Dogen engages with the question

as to whether water as primordial purity because water is oftentimes used in actions that leads to
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cleansing such as taking a bath or washing clothes. He explains that cleansing happens not due to
the fact that water is used and is inherently pure, but rather because the etiquette of cleansing of
Buddhadharma is being made manifest through a being’s actions. In other words, it is not that a
thing that has inherent purity is used to cleanse something that is inherently impure. Instead, it is
about awakening to the Buddha-Nature of yourself and other beings through generating the
conduct of buddhas in one’s actions with others. Since Dogen already established that cleansing is
what buddhas do, then, cleansing is also what followers of the Buddhist path must do. Put
differently, the cleansing practices found in the Buddhadharma are skillful means used to help a
being realize the truth of Emptiness and Buddha-Nature of all beings, which results in ‘the
surpassing of purity’ (5 % 88k L), ‘the passing through of non-purity’ (<75 %%t L) and ‘the
falling off of no purity and no non-purity” (FE1F A~ 1F Z 3t % 9~ % ). Because these skillful means
help in guiding all beings towards Enlightenment, it is important that these practices continue to
be transmitted as such, which is why the various buddha ancestors — and Eisai and Dogen — always
place purity and purification at the core of their teachings even though the ultimate goal is to let

go of such problematic dichotomous categorizations.

Let us now return to important topic of the connection between karma and purity. Dogen

extrapolates on this matter again in the fascicle ‘Washing the Face’ (Senmen {tif), saying:

WX DAL, S IEE S S IETEICIE, IR E b B A DT, FLSh TSI,
KIE . EFURZORNATRE, b EBITIFRY, FlEzbbhTELed & &,
WE, BUE, K2k, AT, b BITERRY, 3

It is generally said by buddhas and ancestors that, within the correct Dharma that has been
authentically transmitted from heir to heir, when complying with washing and cleansing
happens, the inside and outside of the body-mind, the five viscera and six internal organs, the
two conditioned and exact retributions, the inside, outside and in-betweens of the Dharma realm
and vacuity, are instantaneously pure. At the time purifying using incense and flowers the karmic

activity of causes and effects of the past, present, and future are instantaneously pure.
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The previous two passages pertaining to primordial purity/impurity help shine light on this passage.
Indeed, once we realize that washing and cleansing is not about taking something pure (like water)
to wash something impure (like dust), it is then possible to understand how washing one’s clothes
results in purification of the inside, outside and the in-between of the entire Dharma realm (kokai
1£5Y). That is because cultivating the buddhas’ conduct of cleansing helps in awakening to the
truth of Buddha-Nature and Emptiness of all beings which, when realized, makes a being see that
the entirety of all beings are not pure or impure, or not Self or Other, or not any other form of
dichotomous discrimination anymore. In a way, we can say that the entirety of all beings have thus
been ‘purified’ of their provisional truths and now dwell in ultimate reality. When dwelling in
ultimate reality attained through cultivating purifying and cleansing practices, all karmic imprints
and ties generated in the past (kako i 2), present (genzai B17E) and future (mirai %K) also

simultaneously fall away; they are purified.

Overall, Dogen’s passages pertaining to the topic of purity provides us with in three
important insights: (1) in the ultimate sense, there is no such thing as intrinsic purity/impurity in
beings; (2) still, purification practices are provisionally useful as skillful means — which is why
they permeate all of Buddhist teachings — and serve the purpose of manifesting the buddhas’
conduct of cleansing in a being’s actions; (3) doing so guide beings in realizing the truth of
Buddha-Nature and Emptiness which, once attained and manifested, allows for all beings to dwell
in ultimate reality, free from karmic ties and imprints, because all discriminatory provisional truths

(such as purity and impurity) have been destroyed.

To summarize, Dogen’s discussion on purity helps us understand that, in Buddhism, purity
is a provisional term used to describe the result of practices which roughly consists of ridding
oneself and others of the various unwholesome views, attitudes, behaviours, thoughts, emotions,
etc. that permeate beings’ lives. The result of these practices, purity, is thus almost synonymous
with enlightenment, meaning the untainted experience of ultimate reality as it is. Since
unwholesome actions, thoughts, speech, views, etc. are influenced as a result of being’s rebirth,
purification is thus oftentimes directly connected with cultivating practices for the sake of getting
rid of a being’s karmic ties and imprints. This connection between purity and karma was also one

of the main element emphasized in Eisai’s Kozen Gokoku Ron. Indeed, Eisai’s text allowed us to
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see that purity was fundamental in determining the result of particular actions. The Kozen Gokoku
Ron presented us with the idea that purity is attained when a being is freed from the karmic imprints
of delusion. Since these karmic imprints taint the heart of a being making them perform
unwholesome actions, it was alluded to that the purifying kokoro was necessary.

Fortunately for us, Dogen’s Shobogenzo contains a few passages which explicitly explains
the functioning of karma in more detail. Because of the necessary link between kokoro, purity, and
karma, | decided to add some passages to this chapter in the hopes that they might bring more

clarity to this important connection.

Karma

The fourth section of this chapter will provide the readers with my translations of a few
passages as well as my own commentaries of Dogen’s Shobogenzo, selecting excerpts only on the
topic of karma. The first passage is found in the fascicle ‘Karma of the Three Periods’ (Sanji Go

= FF3£) and stipulates:

MEDLDOLELETNI & &I, BEOESIVZITV LR, HEO0EH TEHZ S

EWVSELATRY, b LEKRKICH IR LTRSS, Lakbiud, EETEE T

TR, FEEEZ T, EREIMETIIEVIWIERT IR, ZhEe AT ENS
20, TORBREITH LT, 3

Just like expressed by the World-Honored One, the clearing-off of wholesome and unwholesome
karma that has been cultivated, even if a hundred one-hundred-thousand eons passes, [it] is
imperishable. Only when causes and conditions are encountered, then [the consequences] are
obtained without fail. Indeed, unwholesome karma is extinguished as a result of repenting. Once
more, ‘feeling the rotation between heaviness and lightness’ happens. [This] is increasing
wholesome karma as a result of rejoicing in the welfare and meritorious acts of other. This is

what is called ‘imperishable’. It is not that there are no retributions.
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The passage starts by mentioning that whenever a being cultivates purifying practices and clear-
off their karma, this ‘clearing-off” is imperishable (fubo 4~1°) ‘even if a hundred one-hundred-
thousand eons passes’ (7= & O\ T # % 5 L .5 & 1), Although readers might be tempted
to think that ‘imperishable’ here means that whatever has been destroyed can never come back or
that the merits of purifying oneself will never go away, Dogen makes sure to clarify that what is
called imperishable is rather the ‘increasing [of] wholesome karma as a result of rejoicing in the
welfare and meritorious acts of other (FE( I =T N IX WX WK B E T 5). Dogen
unfortunately does not gives any additional description on this matter. My interpretation is that
when a being’s heart has been purified by clearing-off the karma it inherited, this being will not
generate unwholesome actions anymore such as jealousy, envy, greed, etc. Because their hearts
will be untainted by egotistic desires, they will be able to rejoice when seeing other beings be well
or pose wholesome actions. This means that every single wholesome action will now be doubled.
On the one hand, a wholesome action is made by one being. On the other hand, a second
wholesome action is made by a second being who rejoices in seeing the first being pose a
wholesome action. In other words, for each and every wholesome action made by one being,
double the amount of wholesomeness is going to be generated. Moreover, because a being’s
kokoro does not possess any unwholesome roots anymore, this means this being will now only
generate wholesome actions. This is what is meant by ‘imperishable’, it is not that a being’s action
will not cause any results anymore and is now exempt from karmic laws altogether. More precisely,
it is that a being will not regress back into producing unwholesome actions anymore because their
kokoro is now pure and will only naturally produce wholesome actions themselves as well as

accentuate the merits received from the wholesome actions of others.

That being said, an important description of karma as understood within Buddhism is found
in the sentence ‘[o]nly when causes and conditions are encountered, then [the retributions] are
obtained without fail’ (& LIK#IZ & ~1LA272 & 384537). This alludes to one of the unique
features of Buddhist karmic theory in that it provides a perspective which removes the necessity
of an actor. In fact, in almost every single ancient framework for explaining causality across the
world; an actor was always at its core. For example, in order to explain how a seed would become

a fruit, there would have to be some sort of actor which acts upon the seed to make it become a
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fruit. This actor could be a god (Deva <) or a monotheistic God, divine cosmic energy (Sakti

Sﬁ%ﬁ), potentiality (dunamis dvvapg), Dao (3E), a soul or essence (Atman 3TcH), a person, etc.

However, in Buddhism, things arise simply a result of the gathering together of the proper causes
and conditions. Thus, the seed becoming a fruit is not the result of an entity acting upon the seed
to make this transformation take place; rather, it simply happens because numerous conditions are
present — such as soil, tree, sun, water, etc. — that allows for the seed to become a fruit. If we apply
this causal theory to karmic processes, it would look something like this: when an actor poses an
action (karma), they plants a ‘seed’ of wholesomeness if the action is made with a heart that has
wholesome roots — or a ‘seed’ of unwholesomeness if the action has unwholesome roots. This seed
will stay planted and remain a seed until it encounters the proper conditions which will allow it to
blossom to become a wholesome fruit to be enjoyed by all beings. However, there is no telling
when, where, how or even if the proper conditions are going to be met at all. This process is
expanded upon in detail by Dogen in another lengthy passage found in the same fascicle which

explains that:
ZO=REOZET, BEIZDZL20,

FoCEBREZZE LR, B, ELEZHAICEFELER LT, BTG AR TR
Rex<, EnzlESEZE 45,

WEL, ABHV T, HEWVITEICLEHIL. HDOWVITEICLHIL., ZDAEIZHSL YT, T
RIIBZOEIZEDOHE H L D&, EBHZZEL V.S,

[...]
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[...]

SICE#R R &L, B, THELEZOEICEFELIER LT, B=ECHEL, 8
WIEEEIAEIZHE L, B0 IEZEN 2B E T, B THR0 L RRRELZ L, 2k
EfE R & 45<, |

WiE, ABHY T, ZOAEIZ, BDHWVIIEIZLHIL. HOHIWITEICHL ., EELZIX
nn v~y HH50IE =4 HOAWEENE, IEETEOHOZICH, BEBED
HEEET D E, ABRKRZHEE 2O, FEOZkEHODE, BIFIERIRZHERD,

This karma of the three periods, [it] spans over all wholesomeness and unwholesomeness.

The first one is called karma to be made known in the currently existing dharmas, and it is said
that ‘suppose that karma accumulates and increases during this lifetime and immediately of the
fruits of retributions are received in this life; this is named karma to be made known in the

currently existing dharmas.””

Say that there is a person, on the one hand there is wholesomeness and on the other hand there
is unwholesomeness [that have been] cultivated in this life and immediately [this person]
receives the retributions in this life; this is called ‘karma to be made known in the currently

existing retributions.’

[-]

The second one is called ‘karma to be made known in the coming birth’, and it is said that
“suppose that karma accumulates and increases during this lifetime and the fruits of retributions

are received in the second life, this is called ‘karma to be made known in the coming birth.””

Say that there is a person, in this life [they] cultivate the five unceasing actions and in the
coming birth they certainly will fall in [the Avici] hell. What is called ‘in the coming birth’,

[this] means the life after this life.
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[..]

The third one is called ‘karma to be made known after the next lapse’, and it is said that
“suppose that karma accumulates and increases during this lifetime and [it] causes falling in a
third life, then it causes falling in a fourth life, and passing through time again as such, even if it
has been one hundred thousand eons the fruits of retributions are received; this is called ‘karma

to be made known after the next lapse’”

Say that there is a person, on the one hand there is wholesomeness and on the other hand there
is unwholesomeness [that they have been cultivating] in this life, and even if [they] clear up the
accumulation, from within the third life, fourth life all the way to one hundred thousand lives,
[this] wholesome and unwholesome karma is felt, this is called ‘karma to be made known after
the next lapse’. The bodhisattvas’ meritorious deeds [lasting] incalculable eons, are ‘karma to

be made known after the next lapse’.

In this important passage, Dogen uses different quotes and adds his own commentary to describe
that the results of one actions can manifest either within a being’s current (re)birth (jungenpojugo
JIEELESZ 3£), in a being’s next (re)birth (junjishojugs NAR A5z ), or in this current (re)birth, as
well as the next one, and multiple (re)births afterwards (jungojijugo B4 k%% 2£). Dogen is also

careful in specifying that this cause-and-effect principle applies equally to wholesome actions as

well as unwholesome actions.

We now need to remind ourselves that, in the previous passage, Dogen alluded to the fact
that when an being poses an action (karma), they plant a ‘seed’ of wholesomeness — if the action
is made with a heart that has wholesome roots. This seed will stay planted and remain a seed until
it encounters the proper conditions which will allow it to blossom to become a wholesome fruit to
be enjoyed by all beings. However, there was no information regarding when, where, how or even
if this seed would ever become a fruit. This current passage answers some of these questions by
stating that these conditions might be met in this lifetime, the next lifetime, or across multiple
lifetimes. This means that it is (extremely?) likely that an actor might pose an action in this current
(re)birth, but they themselves will never get to experience the retributions from it. Indeed, maybe
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the proper conditions for experiencing the positive/negative retributions from their actions will
only manifest in one-hundred lifetimes after the death of the original actor; or maybe — if the
conditions allow — the positive/negative retributions will manifest in this current lifetime and will
be experienced by the original actor. Nonetheless, at the moment of the action itself, there are no
guarantee pertaining to when the seeds of a being’s actions will become a fruit. However, one thing
we are certain is that, as Dogen highlighted in the previous passage, ‘when causes and conditions
are encountered, then [the retributions] are obtained without fail’ (¥ L K#&kiZH~EX 07263

BT

[

Put simply, an actor is not entitled to the results of their actions. In fact, the only thing an
actor can do is pose wholesome actions in the present knowing that, at some point — i.e. when the
proper conditions are met — these will inevitably result in positive retributions that will be enjoyed
by other beings®¥’. This also means that a being might experience negative retributions in the
present that, unfortunately, have nothing to do with actions they themselves have posed. This is
because an actor, in a past lifetime, posed unwholesome actions that now — i.e. because the proper
conditions are met in this lifetime — arise negative retributions to be experienced. In others words,
in Buddhist karmic theory, an actor’s role consists of two aspects: (1) planting seeds via one’s
actions; and (2) help in fostering the proper conditions for seeds to blossom into fruits. But actors
themselves are not the reason why seeds become fruits; conditions are. With this, it is now easier
to understand why, as Eisai and Dogen emphasized, a legitimate leader is one who: (1) practices
and follows the Buddhist teachings themselves by doing wholesome actions from a purified
kokoro; and (2) helps in fostering the proper conditions for blessings and protection to be received
via spreading Buddhism to everyone and purify themselves and their environment. Indeed, this

maps perfectly onto the role actors have within Buddhism’s karmic-based system.

Keeping this in mind, Dogen, in the fascicle ‘Deep Faith in Cause and Effect’ (Shinjin Inga

A5 K2R leaves his readers with a warning:
HELMILLAL, BRI R D ~L,

It must be clearly known that denying the law of cause and effect will invite disaster and misfortune.
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Although Dogen does not expand on what is meant by disaster and misfortune nor on why this is
the case, | believe it is possible to deduct why that might be so using the knowledge expounded in
the two previous passages. Indeed, it is possible to assume that a being who would deny the law
of cause and effect (hatsumu inga # X ) — which in itself reflects a lack of faith in the truth
of the teachings — would most likely behave in ways that do not account for nor consider the
consequences their actions will produce. In addition, denying the laws of cause and effect means
that a person also rejects that wholesome actions begets wholesome results, and unwholesome
actions begets unwholesome results. Putting these two together, it is easy to see why this would
led to reckless and unwholesome behaviours where a being would not take accountability for the
negative consequences it produces for themselves as well as for others. This, indeed, would invite
disaster and misfortune (sho'oga i 5i). On the other hand, having faith in the truth of Buddhist
karmic principles means that if a being’s action will inevitably produce results in the future, this
means it is important for beings to be intentional and mindful of the kinds of actions they pose. As
a result — and because of the compassion that understanding karmic laws arouse in beings’ hearts
— this would make beings ensure they do wholesome actions precisely because they know it will
produce positive consequences for themselves and others.

Even though there are only a few passages that directly explains karmic principles in
Dogen’s Shobogenzo, these three passages are very insightful for understanding this fundamental
Buddhist teaching. In sum, Dogen demonstrated that the law of cause and effect means that a
being’s actions will inevitably produce consequences, but these will most likely not be experienced
by the original actor. Thus, a being has the responsibility to conduct themselves wholesomely to
ensure that wholesome results will ensue for themselves (if conditions allow) and for others.
Moreover, karmic principles explain that results manifest themselves not because an actor makes
them happen, but because the various proper conditions for their emergence are present. This
means that beings also have the responsibility to play their part in helping ensuring that the proper
conditions are present for wholesome seeds to become wholesome fruits for all to enjoy. Both of
these factors — wholesome actions and proper conditions — exists and/or are amplified by the purity

of kokoro.
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Summary

After translating Dogen’s Shobogenzo, it is easy to see that Dogen’s insights align with
Eisai’s regarding all three topics of politics, kokoro and purity. However, because of the nature of
the Shobogenzo in contrast to the Kozen Gokoku Ron, Dogen’s work gives deeper explanations

and descriptions of what things are and how they work.

With regards to the topic of politics both posit that, first, having inherited a position of
power because of their karmic ties tracing back to an original vow made in front of the Buddha in
past lifetimes, legitimate leaders are required to perform actions that will generate merit leading to
the protection and support of all beings under their responsibility. Secondly, both also underline
that protection and blessing is generated from wholesome actions, which means they must have
wholesome roots, which themselves are the result of having a pure heart. Thus, it is the duty and
responsibility of legitimate rulers to not just disseminate and protect the Buddhadharma, but also
to continuously engage in purification practices to ensure that they have the proper heart needed
for legitimate leadership. Overall, the passages pertaining to politics found in the Shobogenzo are
also permeated with the same belief system found in Eisai’s work: the purity of the heart of a leader

—who is in position of leadership because of karma — is the key to legitimate governance.

With regards to the topic of kokoro, all of Dogen’s passages are unequivocal in affirming
that kokoro is, in one way or another, fundamental to (Zen) Buddhism. Similarly to Eisai, Dogen
also affirmed that since the source of suffering and cessation alike is kokoro, numerous Buddhist
teachings focus their attention on teaching how to attain specific kinds of heart and move away
from other kinds of hearts. However, Dogen’s explanations necessitated us to expand the definition
of kokoro to understand that kokoro is an all-encompassing expression that encapsulates a plethora
of meaning ranging from the organ of the heart, emotions, mind, thoughts, spirit, Buddha-Nature,
etc. Moreover, Dogen provided new information regarding the fact that kokoro (as mind) is the
means by which a being originates an Enlightened-Mind and a heart of great compassion, which

leads to the event of the proclamation of the Bodhisattva Vow.
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As for the topic of purity, once again both authors agree that purity is attained when a being
is freed from karmic imprints and karmic ties. Since karmic imprints taint the heart of beings and
make them perform unwholesome actions, it is thus necessary to purify kokoro in order for
wholesome actions to be performed. Nevertheless, the Shobogenzo provided a much-needed and
deeper exploration of the topic. For example, Dogen explained that, in Buddhism, purity is a
provisional term used to describe the result of practices which roughly consists of ridding oneself
and others of the various unwholesome views, attitudes, behaviours, thoughts, emotions, etc. that
permeate beings’ lives. The result of these practices, purity, is thus almost synonymous with
enlightenment, meaning the untainted experience of ultimate reality as it is. Since unwholesome
actions, thoughts, speech, views, etc. are influenced as a result of being’s rebirth, purification is
thus oftentimes directly connected with cultivating practices for the sake of getting rid of a being’s
karmic ties and imprints. This is why, whether with Eisai or Dogen, passages pertaining to purity

are almost always intertwined with mentions of karma.

Although the Kdzen Gokoku Ron did not have any passages that directly dealt with the
topic of karma in itself, I was able to find a few passages in the Shobogenzo which explicitly
focused on this topic to help us expand our understanding of the connection between kokoro, purity,
and karma. In sum, Dogen demonstrated that the law of cause and effect means that a being’s
actions will inevitably produce consequences, but these will most likely not be experienced by the
original actor. Moreover, he clarified that karmic principles state that results manifest themselves
not because an actor makes them happen, but because the various proper conditions for their
emergence are present. Both of these factors — wholesome actions and proper conditions — exists
and/or are amplified by the purity of kokoro. Dogen also briefly alluded to the fact that denying
the laws of cause and effect will bring about disaster.

Merging together the work of the two authors allowed me to see that, fundamentally, both
authors share an identical understanding of political legitimacy despite the doctrinal differences of
their respective traditions. This understanding can be simplified as follows: a legitimate leader is
one who produces wholesome actions that will benefits all beings, and one who uses their power
and privileges to help in fostering the proper conditions so that the wholesome actions of others
will also blossom into wholesome fruits that benefit all beings. Furthermore, both authors present
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a karmic-based framework of power dynamics, where leaders are in position to rule due to
inheriting the positive retributions of the Bodhisattva Vow made in the past, meaning they have
the responsibility to continue on the path of fulfilling this Vow. In all of these cases, the capacity
of a leader to fulfill those things — and therefore be legitimate — rests in the purity of their hearts.
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Chapter 5: Nichiren H 3£

Context of the Shugo Kokka Ron “T# H % & and the Rissho

Ankoku Ron 37 1F 72 [& 3

Since | have already briefly addressed some of the key events of Nichiren’s life in Chapter
1, I will now focus on the context surrounding the writing of Nichiren’s Shugo Kokka Ron and

Risshd Ankoku Ron more specifically.

Nichiren began to study Buddhism at the Tendai temple Seichdji &7 =F in 1233 at eleven
years old. He received formal ordination in the Tendai tradition at this same temple at the age of
sixteen years old. Following this, Nichiren spent the next twenty years of his life travelling to all
the major centers of the main Buddhist traditions of the time — namely, Pure Land, Zen, Tendai,
Shingon, and the Six Traditions of Nara Buddhism®*° — and returned to Seichaji in 1253 to lecture
on his findings. In this lecture, Nichiren expressed his desire to bring back Tendai’s original
teaching by arguing that the tradition should once again rely exclusively on the teachings found in
the Saddharma Pundarika Sutra. At the event, Nichiren allegedly criticized the teachings of
Seichoji (where he was giving the lecture) for promoting practices not found in the Saddharma
Pundarika Sitra, as well as strongly attacked the Amitabha nenbutsu practice of Pure Land
Buddhism which had gain tremendous popularity in Japan. This initiated a conflict with a local
steward who attempted to have Nichiren killed3>,

Following this, Nichiren decided to leave and head to Kamakura where, in 1254, he started
to disseminate his teachings, give ordination, and even convert Tendai priests to his new tradition
of Nichiren Budhdism. However, the years of 1254 and 1260 were extremely harsh and half of the
population died from various disasters such as epidemics, earthquakes, fires, droughts, famine, and
storms®!. Moreover, words were spreading regarding the Mongol conquest of China by Genghis
Khan (1162-1227) and especially the expansion of the Mongol Empire by his grandson Kublai
Khan (1215-1294) who ended up subjugating what is now called Korea in 1258 after about nine
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invasion attempts over twenty-seven years. It is during these dire times that Nichiren wrote the
Shugo Kokka Ron in 1259, and the Rissho Ankoku Ron in 1260.

Although, not much information is known with regards to Nichiren’s initial intention
behind the Shugo Kokka Ron, the Risshd Ankoku Ron was submitted directly to the leader of the
Kamakura bakufu, H6jo Tokiyori, with the aim of spearheading political and religious reforms.
However, Nichiren’s critique of the Hojo regency, his warning of potential foreign invasion, his
mention of former Retired-Emperor Gotoba, his critique of Pure Land practices, and his suggestion
that Kamakura start spreading correct Buddhism — i.e. Nichiren Buddhism — to stop the disasters
was not well received. Not only did the monks and priests of other traditions challenge him to a
public debate, but lay followers of these traditions tried to assassinate him in his domicile.
Although Nichiren fled Kamakura following these events, the bakufu authorities managed to find

him, which led to his exile to the Izu peninsula by Hojo Shigetoki 1t E IR (1198-1261).

I have decided to include both Nichiren’s Shugo Kokka Ron and Rissho Ankoku Ron
because they are almost identical in content and have numerous identical passages. It it also
important to note that both are also similar to Eisai’s Kozen Gokoku Ron in that all are treatises
that target directly the political leaders of Kamakura with un underlying aim of establishing each
author’s respective traditions as the true, correct and proper Buddhism. Moreover, although Eisai’s
and Nichiren’s texts inevitably contain religious teachings, they still are much closer to political

treatises than they are to primarily religious or philosophical texts such as Dogen’s Shobogenzo.

Politics

The first section of this chapter will provide the readers with my translations of various
passages as well as my own commentaries of Nichiren’s Shugo Kokka Ron and Rissho Ankoku
Ron, selecting excerpts only on the topic of politics. Nichiren’s Shugo Kokka Ron starts its

discussion of politics by positing that:
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A1 2 LT E RSB 5 2 & 2 &1 CEEICa< T - 5

EEICED JIE - EOBUISHOB ISR L THE - EJE - ES - ERIH

VI & LA COBICEDBIIEE NI, T - LOKEO =T 2 (FFE ORI - WETD
HRAICAET) o 3

Firstly, regarding the Buddhadharma — and clarifying the topic of the transmission to rulers of
Nations and ministers as well as the four groups — the Narendra Prajiia Paramita Sitra says:
“The Buddha, addressed King Prasenajit [saying], ‘Then, as a result of this, [dharmas] have
been transmitted to the various rulers of Nations and have not been transmitted to monks, nuns,
laymen and laywomen. What is the reason? It is because [they] do not have the power of rulers.
Then, the three jewels of this Sitra is transmitted to the various rulers of Nations, [followed by]

the disciples of the four kinds [of practitioners].”
Nichiren comments:

CEREDOLDUN 72 BITIEZ LU TR BIEISATE LRSI KX T ENITH LD -
22 7R Te D BT A Z LT & S LIl 2 TRTe vl & H, 33

If it is just like in the words of the Narendra Prajiia Paramita Sitra, the Buddhadharma is first
transmitted to rulers of Nations and following this [these rulers] cause [the Dharmas] to reach
the four kinds [of practitioners]. Rulers who sits on a throne and ministers who govern a Nation
while carrying out the Buddhadharma first — this is [the way to] appropriately govern a Nation.

Nichiren uses a passage of the Narendra Prajna Paramita Stitra which states that the Buddha
transmitted the Dharma to leaders but not to monks, nuns, laymen and laywomen. The Sitra
explains that leaders are given the teachings first because they have more power, authority,
influence (iryoku f& 7J). Agreeing with the quote, Nichiren comments that the path of
dissemination of the teachings starts from leaders who initially received the teachings, and then
these leaders spread the teachings to the other kinds of practitioners. Following this, Nichiren
establishes what the proper conduct for legitimate rule is: leaders need to prioritize behaving
according to the Buddhadharma as well as fulfil their responsibility to disseminate it widely. This
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passage accords with similar statements made by Eisai who also used a Sitra to support the idea
that the Dharma is first entrusted to leaders, who then disseminates it to the other (lower) levels
of society. Therefore, entrusting the Buddhadharma to leaders is strategic; it is because leaders
have more power and resources which makes them better candidates to spread the teachings with
more efficacy and impact. In the Rissho Ankoku Ron, Nichiren expands further on the matter of

leadership by quoting from the same Siitra, saying:

MNEEREIZ] =< THRASHIREZ & THIZ =2 LA I E& IR Lo HE B

IR DICHY THREFEERDIZ L2V, B2 T U0 NEEM b BITHED

B toFizkAE L TRAREEIES A, B LEDORFE AT —YOBAERIZHETED
b, BEL—UIOWAES AT EHLTES A, ¥

Again, it is said [in the Narendra Prajiia Paramita Siitra] : “I, seeing the three periods clearly by
means of the five eyes, have attained [the understanding] that all rulers of Nations, in all the
periods of the past, as a result of being in service to the five-hundred buddhas, have become

emperors, kings, and chiefs. Based on this, all venerable people and even Worthy-Ones will have

their future births within these Nations as a result, and great blessings will form. Suppose there
is a time when a ruler exhaust [their] merits then all of the venerable people will abandon and
leave as a result. Suppose that there is a time when all the venerable people leave, then certainly

the sevenfold calamities will occur.”

Previously, we have seen that both Eisai and Dogen specified that leaders inheriting their positions
of power reflects a positive retribution resulting from wholesome actions made in past births — and
notably the uttering of the Bodhisattva VVow in front of the Buddha. This karmic-based theory of
power dissemination, also states that leaders have the responsibility to follow and disseminate the
teachings precisely because they have been placed in a position of power to specifically do so.
This passage quoted by Nichiren also presents a karmic-based theory of power dissemination
similar to Eisai and Dogen, however it does not mention the connections specifically to the
Bodhisattva Vow. Instead, it posits that people currently in a position of political leadership —i.e.

emperors, kings and chiefs (teioshu 7 T 3=) — are in such a position because ‘in all periods of the
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past’ (EFiE £ D tH1Z) they were rulers of Nations who were ‘in service to the five-hundred
buddhas’ (F & B8 12 FF 2 5). This also explains why — as mentioned in the passages translated
above — leaders are the ones entrusted with the responsibility to spread the Buddhist teachings.
Indeed, their service to Buddhism in the past is the reason why they are given positions of
leadership again in this present re(birth) and is also the reason why the Buddhadharma is
transmitted to them specifically. This means that a legitimate leader is one who fulfills their karmic
responsibilities towards all beings by making proper use of their karmically-inherited positon of
power to ensure that Buddhism spreads and flourishes within their respective Nations.

This passage also offers another insights by stating that having leaders who fulfill their
responsibilities causes venerable people (shonin B2 \) and even Worthy-Ones®>® (rakan %) to
have their future (re)births within these leaders’ Nations which will, in turn, generate great
blessings. On the other hand, if leaders do not fulfill their responsibilities and merits disappear,
then such beings will leave the Nation and the sevenfold calamities (shichinan %) will originate.
This segment aligns with information put forth by Dogen with regards to the operationalisations
of karma. Indeed, Dogen helped us understand that within Buddhism’s karmic-based system actors
have two roles (1) planting seeds via one’s actions; and (2) helping fostering the proper conditions
for seeds to blossom into fruits. This passage by Nichiren alludes to the latter as it posits that
having legitimate leaders makes Nations become proper places where the conditions of having
wholesome (re)births are fostered. Having wholesome (re)births — from venerable people to
Worthy-Ones — will in turn lead to receiving a lot of benefits since these beings will themselves
produce wholesome actions which will generate wholesome results, as well as help in fostering
the proper conditions for wholesome seeds planted in past lifetimes to blossom into wholesome
fruits in the present. However, if leaders fail to make their Nations be proper places for such
wholesome (re)birth to happen, not only will the leaders and their followers/subjects not be able

to experience any of this, but worse, all sorts of calamities are going to strike the Nation.

As a matter of fact, this last sentence reflects the core teaching of both Nichiren’s Shugo
Gokoku Ron and Rissho Ankoku Ron. For the next few pages, I will list in succession all the

numerous passages which highlight this teaching and will provide my commentary only at the end
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of all of them. Since some passages are exactly the same in both texts, for the sake of saving space
I will only mention them once. The first of such passage is found in the Shugo Gokoku Ron and

stipulates:

RERE TN EELBEEAR Y TERMEEZEEA Z L2 B THE T TSI AT
IR THREE T & R EFERA L OB =BOARNFHEOFL S A, ThE - mik
L CRHRICAT AL o *°

It is said in the section twenty-eight of the Maha Vaipulya Maha Samnipata Sitra: “Suppose that
there are rulers of Nations, and | end up seeing that the extinction of Dharma seems to be
happening [in their Nation], if [these rulers] do not protect [the Dharma] — even if [they]

cultivated almsgiving, the precepts, and wisdom for immeasurable times — all [their meritorious

efforts] will be entirely destroyed, the three kinds of ill-omens will come out on this nation; then,

[their] lives will end and [they] will be born in the great hells.”

Nichiren comments:

KERDOTOINL 72 HIXERE - il (CHEEEh 2 - BHH % i U\ BA 1%
FHEEOMIELZ BN LML LEIZWA T DETOEOIEZH & KU O HIZ K
A - Bk - KNz =K CTEREZREE LOEETED T EmICEEA,

If it is just like in the words of the Maha Vaipulya Mahda Samnipata Siitra, various rulers and
ministers, for the sake of the Buddha Way, if even over a period of immeasurable eons, [they]
spread to others the almsgivings of the various leaders, even if [they] maintain the observance of
eighty thousand precepts, even if [they] study the immeasurable Buddhadharma, if they do not
correct the rights and wrongs of the matters of the Dharma that are circulating within the
Nation, the three calamities of great winds, drought and great rain will occur in the Nation
causing the all the people to flee, and rulers and ministers will certainly fall into the three woeful

destinies.

Another passage mentions that:
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Again, section six of the Suvarna Prabha Sottama Siitrendra Rajah says: “Suppose that there is
a person, and even if this Saitra exists in this Nation, [this person] is not circulating it in any way
yet. [In this person,] a heart of indifference originates, not desiring to carefully listen [to this
Sttra]. Moreover, [this person] does not do offering services, does not revere, and does not
praise [this Statra]. When seeing the four kinds [of practitioners] who continuously recite this
Sitra, once again [this person] is not able to revere and praise [them]. In the end, the reaching
to us [of the teachings] and the hearing of the deep profoundness of the true teachings for the
immeasurable various Devas and the rest of the retinues will cause to not be attained. Parting
from the taste of sweet nectar and suddenly losing the stream of the correct Dharma; the
dissemination of influence and possession of power is nonexistent. [The number of beings falling
into] the woeful destinies increase, [the number of beings falling into the realms of] humans and
Devas decrease; [beings] keep falling into the river of birth and death and turn their back on the
path of cessation. Glorious Buddha, we, the four great kings — extending to all our various
retinues as well as the various demigods — when seeing things like this, [we] will abandon this
Nation and [our] hearts of protection will no longer exist. However, it is not only we who
abandon this ruler. There will also even be the various great wholesome deities that protects the
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innumerable Nations; all will completely go elsewhere. If [we] completely cease and abandon
[it], this Nation will unmistakably have all kinds of calamities and the Nation’s throne will no
doubt be forfeited. In the whole multitude of people, every person will lose their wholesome
heart, there will only be discrimination, binding, attachment, killing, harm, anger and quarrel,
mutual defamation and flattery will be bent one after another, reaching [even] the sinless;
diseases and sickness will spread; comets will come out again and again; two suns will appear
in a line; light eclipses [will appear] without consistency; two rainbows of black and white will
make apparent the nature of ill-omens; stars will expire; the earth will move; the inside of wells
will emit sounds; the season of raging winds and torrential rains will not be relied on; famine
will continuously be faced; sprouts of fruits will not even ripen; there will be numerous angry
thieves of other lands and [they] will invade and plunder inside the nation; the populace will
receive various discontent/suffering and miseries; and the circumstances of having a place

where land and soil is pleasant will be nonexistent.
Following this train of thought, Nichiren criticizes the Pure Land tradition saying that:
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As a result of [the practice of recalling a Buddha’s name of Honen’s Pure Land tradition which
leads to ignoring other Sitras], the circumstance of hearing the correct Dharma by the various
Devas is not attained. As a result of the Dharma flavours not being tasted, there is no possession
power and potency. Thus, these four Deva-kings as well as [their] retinues abandoned this
nation and the wholesome deities who protect the Japanese Nation abandoned and left [it] as a

result.

A passage of the Rissho Ankoku Ron further states that:
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1t is said in the Maha Vaipulya Maha Samnipata Sutra: “If the Buddhadharma completely fades
out; beard, hair and nails will all grow long and all dharmas will even be completely forgotten.
At this time, within space there will be growing noises and the earth will shake. All things will
move everywhere probably just like waterwheels. Ramparts will be destroyed and fall down,
houses will completely break down. The roots, branches, leaves, petal-leaves, fruits and
medicines of trees will disappear. Excluding the deities of the pure abodes, the seven tastes of all
things of the desire realm and the three energies will diminish and there will be not much things
[left]. The various wholesome discourses of liberation, at this time, will all disappear. The taste
of fruits and flowers of that which is originated will be rare and not delicious. The various
beings of wells, springs, and ponds; all will completely dry up. The earth will be completely
salted and it will split to become hills and valleys. The various mountains will all erupt. Devas
and divine serpents will not send down rain. Even crops will all wither, the things that are
produced [from those crops] all will perish, and grass will not grow much again. Mud will rain
down. The sun, moon and even brightness will not appear in all the realm of Tamondhakara.
There will be severe drought everywhere in the four directions. Various ill-omens will repeatedly
manifest. The ten unwholesome paths of actions and [the three poisons of] desire, hatred, and
delusion will double. [We] will see all beings leaving [their] parents behind just like deers. The
life force, physical strength, and sublime joy of all beings will decrease. [They] will be separated
from the bliss of humans and Devas. Everything will entirely fall in the woeful destinies. [When
there are] bad deeds of unwholesome rulers and monks like this, [they] damage my correct

Dharma and the path of heavenly beings declines. The various Devas and wholesome deities who
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show compassion toward all beings of the ruler will abandon this Nation of impurity and

unwholesomeness - all will go meet [other beings] elsewhere altogether.”

Again, the Rissho Ankoku Ron expounds:
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1t is said in the Narendra Prajiia Paramita Sitra: “At times when a Nation is in disorder, first
the fierce deities are disturbed. As a result of the fierce deities being disturbed, all the people are
disturbed. Enemies will come and threaten the Nation; common people will die and be lost; and
ministers, rulers, crown-princes, princes and many government officials all will produce
quarrels with each other. Heaven and earth will be strange; the time of the twenty-eight
constellations, the path of the stars, and sun and moon will be suddenly lost; frequency will be
suddenly lost; and there will often be theft.”

Once more, the Risshd Ankoku Ron posits:
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It is said in the Bhaisajya Guru Vaidiirya Prabha Raja Siitra: “Suppose that there is a time when
calamities occur [impacting] warriors and inaugurated rulers, it is generally said that there is
the calamity of pestilence of people, the calamity of invasion by other Nations, the calamity of
turning against one's own region/realm, the calamity of strange changes in the constellations,

the calamity of slight eclipses of the sun and moon, the calamity of untimely winds and rains, and

the calamity of long time passing without rains. ”

Again, another passage stipulates that:
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1t is said in the Mahda Vaipulya Maha Samnipata Sitra: “Suppose that there exists a ruler of
nations, and even if [he] cultivated almsgiving, the precepts, and Discernment for immeasurable
periods, if he sees that the dharmas will go extinct, abandons [them] and does not protect them,
just like this, all the places of the seeds of innumerable wholesome roots will be completely
ruined and there certainly will be the events of the three ill-omens in this Nation. The first is
expensive rice/grains, the second is war, and the third is virulent contagious diseases. If all
wholesome deities discard him, even if this ruler teaches, people will not follow. It will become a
place that neighbouring Nations will certainly invade. Violent fires will occur unnaturally.
Wicked winds and rains will end up increasing and violent waters will make the populace be
blown and drifted away. Relatives from inside and outside will commit treason against each
other. This ruler will not last long and will certainly be met with serious illness. After the end of
[this ruler’s] life, [he] will certainly be born in the Great Hell. Then, just like the ruler, queens,
crown-princes, great ministers, castle lords, important teachers, senior provincial officials, and

governmental ministers will also attain the same [outcome].”

Finally, Nichiren makes use of one last quote and explains:
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1t is said in the Narendra Prajiia Paramita Sutra: “If a person harms the buddhas’ teachings,
again, he will not have a filial child; he will create disjunction in the six blood relations; the
Devas and divine serpents will not even help [them]; the unwholesome demons of pestilence will
come and invade everyday; strange disasters will occur continuously; there will be successive
calamities in all directions; they will die and enter [the realms] of hell, hungry-ghosts, and
animals. Suppose that [they] exit [these realms] and become a human, [they] will have the fruits
of retribution of a soldier’s servant. Just like an echo, just like a person’s shadow, just like
characters existing as such when writing at nighttime even though the fire is extinguished; the

fruits of retributions of the three realms again and again [are] just like this.”

Setting aside the details of this overwhelming list of calamities spread across all these passages, it
is possible to identify one key constant: if leaders do not fulfill their responsibilities of identifying,
protecting and disseminating the correct teachings while also rectifying the wrong teachings,
disaster will ensue. This is true even if leaders have properly cultivated Buddhist practices, with
the proper heart, for innumerable lifetimes before. However, aside from a few segments which
speak of the direct retributions a being’s actions will generate, it is important to note that most of
these passages are not stating that the leaders’ actions are themselves the cause behind such
calamities. In fact, it is rather that if the Buddhadharma diminishes or goes extinct within the
Nations these leaders are responsible for, buddhas, bodhisattvas or all sorts of benevolent divine
entities lose their powers to grant blessing and protection. This is why Nichiren — just like Eisai
and Dogen — is explicit in emphasizing that leaders to not merely need to behave properly
themselves. More importantly, they have the responsibility of ensuring the thriving, spreading, and
growing of the correct Dharma. Indeed, leaders have been carefully placed — as a result of karmic
processes — in such positions specifically because the power derived from their position allows
them to fulfill this specific task. This also means that a leader’s legitimacy orbits around their

aptitude at fulfilling this particular task.

However, quickly concluding that leaders derive their legitimacy from proper conduct is a
trap. Indeed, all of these passages conceal very important information pertaining to the matter of
legitimacy. That is, the legitimacy of a leader is not determined by the actions they pose, but rather
by the consequences that manifest as a result of their actions — or lack thereof. As Nichiren
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emphasized, even if leaders are performing Buddhist practices and have been doing so in multiple
lifetimes before; disaster can still occur. How can that be so? For this, we have to pause and remind
ourselves of the operationalization of karma. Through Dogen’s work, I explained that retributions
manifest in the world not because actors make them happen, but because the proper mixture of
conditions are present which enables particular retributions to manifest. As Nichiren demonstrates,
leaders could act in perfect accordance with the Buddhadharma, but if the conditions are not proper
for wholesome results to manifest, they simply will not manifest. If the proper conditions are not
present for wholesome results to manifest, it means that leaders have not succeeded in their
responsibility of ensuring that their Nation fosters these proper conditions. In other words, these

leaders are not legitimate.

With this, we can see that what ultimately determines the legitimacy of leaders is the
retributions that manifest in the world and not the actions of the leaders in and of themselves. Put
simply, if the world is good, peaceful, prosperous, healthy, in order, emancipated, etc. this means
leaders are legitimate. On the other hand, if the world is hateful, impoverished, oppressive,
constantly at war, disordered, continuously facing natural disasters and diseases, etc. this means
leaders are not legitimate. This accords with Eisai and Dogen who also emphasized that — because
of Buddhism’s karmic-based frameworks — we need to shift our attention from the action itself to
the result of the action. As we have seen, a key factor in determining outcomes is kokoro; and
especially whether kokoro is pure or impure. | will engage with this matter in the following section
of this chapter. For now, Nichiren’s discussion of politics brings forth an interesting topic that was
not significantly explored by Eisai, and barely at all by Dogen: punishment. On this topic, Nichiren
first mentions that:
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1t is said in the section three of the Maha Pari Nirvana Sutra: “As for the case of a person who

[is] negligent, who breaks the precepts, and who breaks the correct Dharma, rulers of nations,

great ministers and the four kinds of practitioners should punish in response. Good Sons®%®, in
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this situation will these various rulers of nation as well as the four kinds of practitioners
certainly have demerit? It is the opposite, Glorius Buddha! Good sons, as expected, the
circumstances of these various rulers of nation as well as the four kinds of practitioners having

demerit is nonexistent.”

The quote used by Nichiren is very clear that it is desirable for anyone to punish another being
who is negligent (kedai 1i#=), who breaks the precepts (ji& % filf L) or who breaks the correct
Dharma (1E7% % 8 % ). Moreover, punishment or reprimand (kuji #775) should not only be
commanded by leaders of a Nation but also by any kind of Buddhist practitioner, whether
monastics or lay. The Sitra used by Nichiren also posits that the people who administer the
punishments will not even experience negative retributions, which alludes to the possibility that
these actions are not considered unwholesome even though they create discontent/suffering.
Nichiren quotes two other passages from the same source to provide some idea of what the

punishments can look like. The first passage mentions:
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Again, it is said [in the Maha Pari Nirvana Sitra]: “Suppose that there is a wholesome monk,
and when seeing a being who harms the Dharma , if [they] do not criticize, expel and reproach
[them], it must be unmistakably understood that this [monk], within the Buddhadharma, is
hostile. If [they] expel, criticize, and reproach adequately, this is a hearer [of the Dharma] and a

true disciple of mine.”

The second passage explains that:
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1t is said in the Maha Pari Nirvana Sitra: “l, after cessation, following all directions, if there

are monks who observe the precepts, [who] are endowed with etiquette and [who] protect and
maintain the correct Dharma, when seeing beings who harm the Dharma, [these monks]

immediately must expel, criticize and discipline [them]. It should be unmistakably understood

that these people produce attainment of fortunes that are innumerable and cannot be measured.”

The punishments that are recommended to administer are thus expulsion (kuken BItig), critique
(kashaku "7 E5), and discipline (chaji #517). There are three important components of this passage
that are important to highlight. The first one is that it specifies very clearly that the beings who
must give the punishments are ones ‘who observe the precepts, [who] are endowed with etiquette
and [who] protect and maintain the correct Dharma’ (FFik D tb oA Y TR e LIEE A #
Ff13). Looking at these criteria, we can see that they refer to beings who closely follow proper
conduct themselves or, as the first passage calls them, ‘wholesome monks’ (zenbiku Lt [To).
Although not explicitly mentioned in the quote, it is reasonable to infer from this that beings who
do not themselves follow proper conduct should not administer the punishments onto others. The
second component is the usage of the expression chaji 5% which translates as discipline. This is
important because the expression contains the kanji 7% which is used to form the verb koru % %
meaning ‘to learn one’s lesson’, ‘to learn the hard way’ and/or ‘to learn by experience’. Therefore,
discipline refers specifically to giving punishments with the intention of reform, so that the person
can learn and grow from them. Therefore, the punishments provided by beings to others ‘who
harms the Dharma’ (£ % .5 %) should not be carried out because beings are angered or have
resentment towards the ones who harm or disrupt the Dharma, but because they seek to help reform
beings into ones that can have proper conduct. The last component refers to the fact that beings
who administer punishments will not simply avoid receiving negative retributions; on the contrary
they will even ‘produce fortunes that are innumerable and cannot be measured’ (/i & 15 A Z & 1
2 L CHEFI A A 597, Worse, if they do not administer punishment, they will even be

considered hostile (on #2) towards the Buddhadharma themselves.
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Although it is clear that the punishments prescribed in Nichiren’s quotes mean
discontent/suffering is inevitably going to be inflicted onto others, yet these punishments clearly
are not unwholesome actions that result in negative retributions; on the contrary these punishments
are rather wholesome actions that lead to positive retributions. But how can it be so? To answer
this question we have to keep in mind that Buddhism’s karmic theory necessitates us to shift our
attention away from actions in and of themselves. As we have seen in Eisai and Dogen’s works,
the key factor which determines the results of particular actions is whether these actions have
wholesome or unwholesome roots behind them. In other words, the answer behind this puzzle is

found in kokoro — and especially the purity of kokoro.

Overall, although Nichiren’s passages on politics emphasizes different aspects of the
Buddhist teachings than Eisai’s and Dogen’s, we can still see that, ultimately, the fundamental
structure of their thoughts are all in alignment. For example, even though Nichiren spent
considerably more effort emphasizing the numerous catastrophes that can strike a Nation; all
authors fundamentally agree that the cause for such disasters lay in the fact that leaders are not
legitimate. Moreover, all authors concur that leaders that are not legitimate are leaders that: (1) do
not behave in accordance with the Buddhadharma; (2) do not identify, protect and disseminate the
correct Dharma; and, as a result, (3) are not able to foster the proper conditions which allow for
the Nation to receive protections and blessings from buddhas, bodhisattvas and other wholesome
deities. This last point is presented by all authors as the specific role leaders of a Nation are

supposed to fulfill, and therefore where legitimacy is found (or not).

Furthermore, all authors operate within the same Buddhist karmic framework for power
dissemination, which posits that beings in position of power have the privilege to be in these
positions because of wholesome actions made in past births. However, this privilege also comes
with the responsibility and duty of using this power to alleviate people’s discontent/suffering by
protecting and disseminating Buddhism so that all beings can receive blessings and protection and
progress along the Buddhist path towards liberation. The power and resources available to leaders
to protect and disseminate the Buddhadharma is also understood by all authors to be the reason

why the Dharma is entrusted specifically to leaders.
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In this section on politics, I have alluded two times to the fact that Nichiren’s passages
propose information that are incomplete without paying close attention to the operationalizations
of kokoro and purity. However, Nichiren’s Shugo Kokka Ron and Rissho Ankoku Ron do not
unfortunately expand on the topic of purity as a separate topic on its own. Still, the knowledge we
have accumulated by exploring Eisai’s Kozen Gokoku Ron and Dogen’s Shobogenzo allows us to
see connections between purity and kokoro that are not apparent if we simply engage with the
specific words used in his texts. Because of these close connections and because Nichiren does not
explicitly write on the topic of purity in these two works, | have decided to adapt the structure of
this chapter by merging these sections into one where | will be dealing with both terms

simultaneously.

The Heart & Purity

The second section of this chapter will provide the readers with my translations of various
passages as well as my own commentaries on Nichiren’s Shugo Kokka Ron and Rissho Ankoku
Ron, selecting excerpts which combine the topics of kokoro and purity. The first passage | would
like to engage with is one of the lengthier passages found in the section above which speaks of the
various calamities than can strike a Nation if leaders do not protect the Dharma. This passage is
found both in the Shugo Kokka Ron and the Risshd Ankoku Ron and mentions:
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Again, section six of the Suvarna Prabha Sottama Siitrendra Rajah says: “Suppose that there is
a person, and even if this Satra exists in this Nation, [this person] is not circulating it in any way
yet. [In this person,] a heart of indifference originates, not desiring to carefully listen [to this
Sttra]. Moreover, [this person] does not do offering services, does not revere, and does not
praise [this Sttra]. When seeing the four kinds [of practitioners] who continuously recite this
Sttra, once again [this person] is not able to revere and praise [them]. In the end, the reaching
to us [of the teachings] and the hearing of the deep profoundness of the true teachings for the
immeasurable various Devas and the rest of the retinues will cause to not be attained. Parting
from the taste of sweet nectar and suddenly losing the stream of the correct Dharma; the
dissemination of influence and possession of power is nonexistent. [The number of beings falling
into] the woeful destinies increase, [the number of beings falling into the realms of] humans and
Devas decrease; [beings] keep falling into the river of birth and death and turn their back on the
path of cessation. Glorious Buddha, we, the four great kings — extending to all our various
retinues as well as the various demigods — when seeing things like this, [we] will abandon this
Nation and [our] hearts of protection will no longer exist. However, it is not only we who
abandon this ruler. There will also even be the various great wholesome deities that protect the
innumerable Nations; all will completely go elsewhere. If [we] completely cease and abandon
[it], this Nation will unmistakably have all kinds of calamities and the Nation’s throne will no
doubt be forfeited. In the whole multitude of people, every person will lose their wholesome
heart, there will only be discrimination, binding, attachment, killing, harm, anger and quarrel,
mutual defamation and flattery will be bent one after another, reaching [even] the sinless;
diseases and sickness will spread; comets will come out again and again; two suns will appear
in a line; light eclipses [will appear] without consistency; two rainbows of black and white will
make apparent the nature of ill-omens; stars will expire; the earth will move; the inside of wells

will emit sounds; the season of raging winds and torrential rains will not be relied on; famine
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will continuously be faced; sprouts of fruits will not even ripen; there will be numerous angry
thieves of other lands and [they] will invade and plunder inside the nation; the populace will
receive various discontent/suffering and miseries; and the circumstances of having a place

where land and soil is pleasant will be nonexistent.

| am presenting this passage again because | want to make sure we pay attention to two important
components that are easy to lose sight of due to the length and intensity of the rest of the quote.
The first one refers to the fact that all of the numerous enumerated calamities and disaster are the
end results of a domino-like ripple effect that find their origins in one single cause: the fact that
within a being ‘a heart of indifference originates’ (¥5Hf ™ .0»% 4 ). Having originated this
particular heart of indifference (shari no shin #&H#f o .[2), this being does not value Buddhist
practices and teachings and therefore does not practice themselves as well as does not encourage
and support other beings’ practices. As a result, buddhas, bodhisattvas and other entities do not
receive the powers they need to be able to protect and bless the Nation; which eventually leads to
the unfolding of all the calamities and disasters. Thus, all of this catastrophic unfolding is the result
of the wrong kind of kokoro having been originated in a being. A second component points to this
same dynamic and is found in the sentence: ‘[i]n the whole multitude of people, every person will
lose their wholesome heart, there will only be discrimination, binding, attachment, killing, harm,
anger and quarrel, mutual defamation and flattery will be bent one after another, reaching [even]
the sinless” (— 81D A i 0 1 A MERSIER EIERR O AV CHICHHERS LIRS C =
= KT A). Once again, all the unwholesome actions enumerated in this sentence are the result of
beings not having the proper kind of kokoro. Interestingly, beings losing their wholesome hearts
is due to the fact that the Nation is facing calamities because the deities do not protect it anymore;
and the fact that the Nation is facing calamities is itself the result of a being having generated the
wrong kind of heart in a heart of indifference. Nichiren reaches this exact same conclusion and

unequivocally affirms this, commenting the following:
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The words of these four Satras are clear. In the myriad of people, who would doubt [these
words]? Still, blind and delusional people irresponsibly have faith in heretical doctrines and do
not distinguish the correct teachings. As a result, a heart of indifference towards all Satras, all
buddhas, and all under heaven and above earth originates and there is no determination or
safeguarding [of them]. Therefore, wholesome deities and venerable people abandon the nation
and leave this place. Based on this, wicked demons, [people] outside of Way, and calamities take

form and misfortunes are caused to arrive.

All in all, both of these passage underlines the undeniable matter-of-fact that all that can go wrong
is due to one single factor: kokoro. However, as we have seen with Eisai and Dogen, kokoro is not
just the source for unwholesomeness, but it is also the source for wholesomeness. This is clearly
expressed a passage used both in the Shugo Kokka Ron and Risshd Ankoku Ron and mentions

that:
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Again, it is said in section twelve of the Maha Pari Nirvana Sitra: “I, when recollecting the past,
on the continent of Jambudvipa, took the form of a ruler of great Nations and my name was
spoken ‘Senyo’. [I] cherished and venerated the Mahdayana Sutras. In this heart of genuine
wholesome heart, the existence of coarseness, wickedness, envy, stinginess and greed were

nonexistent. Then, Good Sons, |, at that time, was determined to pile up the great vehicle in my
heart. Hearing a great number of Brahmins slandering, once finished listening, [I] immediately
cut their life-force. Good Sons, by means of these causes and conditions, from there since, [I]

have not fallen into hell.”

This passage connects directly to the discussion surrounding punishment found in the previous
section of this chapter. Earlier, we saw that although it is clear that administering punishments

means discontent/suffering is inevitably going to be inflicted onto others, yet these punishments
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were not deemed to be unwholesome actions that result in negative retributions; on the contrary
these punishments were rather wholesome actions that lead to positive retributions. | then raised
the question, how can it be so? This passage provides the final answer to the puzzle: it is because
of kokoro. Indeed, it is important to remember that Nichiren’s earlier discussion of punishment
alluded to the fact that only particular kinds of being should administer punishment. These beings
were ones who follow, practice, protect, and disseminate the correct Dharma. This current passage
tells us that Senyo had a heart of genuine wholesomeness (junzen i) and therefore did not have
any unwholesome qualities. We also learned that Senyo’s heart was as such because he cherished
(ainen /&) and venerated (keicho 4X EL) the Mahayana Siitras. The passage then explains that it
is precisely because Senyo had this particular kind of kokoro that when Senyo cut the Brahmins’
(baramon 2 #E9) life-force (meikon #iifR) after hearing them slander (kibo #E7%) the Dharma,
he was granted protection and blessings which made Senyo never experience (re)birth in hell —

even though this clearly is a break of the first Major Precept.

Combining the information from the previous passages on punishment together with this
one, we can easily see that, once again, the key is kokoro. Indeed, if beings do not have a pure
heart, they might administer punishment out of anger, hate, greed, vengefulness, and so forth. This
would be counter to the purpose of punishment which has the function of rehabilitation and
reformation and would simply serve the purpose of satisfying one’s egotistic cravings. This means
that for the proper function of reformation to be fulfilled, punishments need to be administered by
beings that have pure, untainted hearts. As seen above, even punishments that are as severe as
death, if they are performed from a pure heart, will actually function as wholesome actions in
karmic processes. On the other hand, beneficial gestures such as praying, offerings, helping others,
etc. if they are performed with an impure heart, will function as unwholesome actions in karmic
processes. Classic examples of this would be if someone would give to the poor in order to bolster
their ego or socio-political reputation, or if someone would use the Buddhist teachings for the sake
of becoming famous and rich. Although both of these actions appear good at first glimpse, they
will ultimately function as unwholesome action — and thus generate negative results — because of

the unwholesome roots found within the impure heart behind the action.
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While beings are working to purify their hearts through the Buddhist path, there are still
ways to help with manifesting wholesome results into the world and help in putting an end to the
calamities. There are two passages of the Rissho Ankoku Ron where Nichiren provides guidelines
on this matter. The first passages stipulates:

Howmz Il mE Ko FZRT . iR TRV L2238 R oS RO ESHT

. RIBNTEITK Y TEZEIIACHY TH LEICO AR 2 s S2ie v {54

FEAME TR & R, SETEIFE 2T ) THS iEZSLON L, 35 LK ZTH LA 1k Te 5 Ofir
A OIIXHENA LT, 37

These words beyond doubt energetically discuss the established doctrines. ‘Peace and tranquility
reaching the outmost limits in all under heaven and the Nation’ is the thing that is wished for by
rulers and ministers, it is the thing that is wished for by the inhabitants of a land. Such Nations
flourish by means of the Dharma, the Dharmas are valued by means of people. When Nations
collapse and people die, who can treasure the Buddhas? Who can have faith in the Dharma? In
any event, there must be praying for the national family and there must be the establishment of
the Buddhadharma by all means. Suppose that if there exists a magical skill that will stop

calamities and extinguish disasters, [shouldn’t you] desire to listen?

The second passage posits:

MU HDOHZ A THLILOF Z2FE1E, B S ZR\FNICLTRRIZEFE RS A, B

L ADDITIFRFHZFEO TR O W OMITEITK D THED [ IERIET L RED

TS BNA, A LETETEZA U TEEZINO AL REITHITHEEZES LA TES
BN, ¥

If truly looking back at those calamities and wholeheartedly believing those words, winds will be
mild, waves will be calm, and within the next few days there will be bountiful harvests. However,
the heart of people submits to the times and the innate characteristics of moving things changes
as a result of the object of senses [...] Even if you harbour faith in this current occasion,
afterwards you will stabilize and forget for a long time. Suppose that, one way or another, if
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[you] wish for the Nation to be at peace and will make prayers for the present and future, then

consideration will swiftly surround [you]. Hurry, pile up the remedies!

These passages give prescriptions to leaders and population reminding them that all should aspire
to attain ‘peace and tranquility reaching the outmost limits in all under heaven and the Nation’
(shosen tenka taihei kokudo annon FiTa2 K T 48 V- 1:22%%). Achieving this requires that the
correct Dharma be disseminated and fulfilled; fulfilling the correct Dharma requires beings to
practice it; and practicing the correct Dharma requires people to have a space that is conducive
and supportive to practice — i.e. a healthy, flourishing, ordered, and blessed Nation. This expresses

the interdependent relationship between the Buddhist teachings, the leaders and all beings.

Nevertheless, both of Nichiren’s passages place strong emphasis on faith in the
Buddhadharma. Indeed, simply ‘wholeheartedly believing the words [of the Siitras] (32 H LD F
% {5113), already ensures that ‘winds will be mild, waves will be calm, and within the next few
days there will be bountiful harvests’ (JEF1 & E{REFANC L TA HIZEAEZ2 5 A). However,
Nichiren recognizes that faith is something that is oftentimes hard to maintain. That is because
Nichiren understand that ‘the heart of people submits to the times and the innate characteristics of
moving things changes as a result of the object of senses’ (fH. L A D LMEFRFIZFEO TR D H D
PEIZBEIZHK D CTeE D). Once again, we can find kokoro at the core of the problem and the
solution. Indeed, a heart tainted by the provisional truths of a being’s experiences will always be
swayed by the transiency of phenomena, meaning faith will diminish with time as a result. Thus,
IS important to maintain a strong faith in the ultimate truth of the teachings of the Buddhas and
bodhisattvas which, as Dogen vividly promoted, can be achieved through the manifestation of a

pure heart of devotion.

Overall, we can see again that Nichiren’s passages on kokoro concurs with the fundamental
belief structure found in the works of Eisai and Dogen. That is: kokoro is the key factor that
influences the results and outcomes of beings’ actions. This is why any beings, but particularly
leaders, have the responsibility to purify their hearts to ensure that their actions are going to result

in beneficial outcomes that can benefit all beings.
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On that note, although there are no explicit mention of purity in Nichiren’s work, it is still
possible to see through his discussion of kokoro that the narrative of purity is implied. Indeed, we
learned through the previous authors that Buddhist frameworks label wholesome kokoro as ‘pure’
and unwholesome kokoro as ‘impure’ or ‘tainted’. This is why I believe it is reasonable to argue
that Nichiren’s advocacy for manifesting wholesome kokoro aligns with the general narrative and

understanding surrounding purity within Buddhism.

Summary

After translating Nichiren’s Shugo Kokka Ron and Rissho Ankoku Ron, it is easy to see
that his insights aligns with Eisai’s and Dogen’s regarding all three topics of politics, kokoro and
purity. For example, Nichiren works: (1) present a karmic-based theory of power dissemination
where leaders are granted positions of power as a positive retribution for wholesome actions made
in past lifetimes; (2) affirm that this karmic inheritance places a responsibility on them to practice
Buddhism and use their power to spread the correct Dharma to all beings; and (3) emphasizes the
necessary role leaders play in ensuring that the Nation is protected from all sorts of calamities and
disasters. One aspect of politics discussed further by Nichiren is that of punishment, which stated
that punishment of people who act in opposition to the Dharma need to be punished for the sake
of reform. This means that punishment must be administered by beings who have a pure hearts, to

ensure that these actions are going to generate wholesome results.

This leads us to the topic of kokoro and purity, where Nichiren simply reemphasized the
key role that a pure heart plays in influencing the outcome of any beings’ actions. This means that
because kokoro is simultaneously the source of discontent/suffering and enlightenment, beings
need to ensure that they work towards manifesting wholesome and pure kokoro. Even though
Nichiren did not expand much on what purity is and how to achieve it, he still mentioned faith in
the Buddhadharma as a way to safeguard the heart from the falling prey to the inevitable

fluctuations of times.
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After translating and deeply engaging with all three authors, it has become clear to me that
Eisai’s, Dogen’s, and Nichiren’s works, despite the doctrinal differences between their traditions,
operate within one identical framework with regards to political legitimacy. My next chapter is
going to serve the purpose of taking their scattered perspectives, and present for the first time in
the English language a coherent and systematize medieval Japanese Buddhist political theory of

legitimacy.
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Chapter 6: The Pure Heart: A Medieval Japanese Buddhist
Political Theory of Legitimacy

The previous three chapters presented translations and commentaries on passages found in
the texts of Eisai, Dogen, and Nichiren surrounding the topic of politics, kokoro, and purity. These
chapters sought to expose the readers to each author’s respective perspective on each subject,
presenting the data in their original language and contexts. To mimic my own inductive research
process, I chose to engage each author’s work separately while paying attention to similar themes
that surfaced in each text. Although I facilitated connecting each author’s perspectives through the
use of commentaries, the nature of my data gathering process — which engaged with similar
information scattered across different texts — does not provide a clear, coherent, and systematized
theory. This chapter will fill this gap by gathering together my data and present the first coherent
and systematized medieval Japanese Buddhist political theory of legitimacy in the English

language.

In order to balance clarity and succinctness, | will present the information in my own words
—i.e. as if these truths came from my own thinking and experience — and will not directly refer to
each author’s work as I have done in previous chapters. Still, it is important for me to clarify that
presenting the information in such a way is simply for the sake of communicating the authors’
truths efficiently to my audience. Indeed, it is necessary to remember that | did not produce such
truths myself, I merely seek to act as an effective intermediary between the authors’ original

thoughts and my audience.

Moreover, still with the goal of balancing clarity and succinctness, | will present this theory
in two separate sections. The first section will be short and will only solely state the political theory
of legitimacy in itself. The second section will then contextualize this political theory of legitimacy
within the broader context of medieval Japanese Buddhist thought, by extrapolating further on the

main key beliefs of kokoro, purity and karma in which this theory finds its grounding.
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Medieval Japanese Buddhist Political Theory of Legitimacy

The powers that leaders possess are legitimate because they reflect the truth of karmic
processes. Indeed, whether it is because of uttering the Original Vow, vowing to protect the
Buddhadharma or performing beneficial actions in service to buddhas or bodhisattvas in past
births; these wholesome actions of the past have now reaped the beneficial result of being born as

a leader for this lifetime.

Still, these karmic ties mean leaders must continue to practice, protect, and disseminate the
Buddhadharma in this lifetime. In fact, it is precisely for this reason that a being is (re)born as a
leader. Indeed, since they are the inheritors of karma tracing back to the Original Bodhisattva VVow
and Sakyamuni Buddha, leaders have more power, influence, resources, etc. than other beings
within the human realm. However, the karmic duty and responsibility leaders have towards their
karmic lineage — which is the source of the power they have today — necessitates leaders to use
their power to continue furthering the wholesome work that has been initiated in past lifetimes.
Thus, legitimate leaders are ones who act in accordance with the Original Bodhisattva Vow and
cultivate the bodhisattva precepts as laid out in the Brahmajala Bodhisattva Sila Siitra. In other
words, they manifest compassion and Discernment, pose wholesome actions that benefit all beings,
and help alleviate and guide all beings towards liberation from the discontent/suffering permeating
the cycle of transmigration.

Nevertheless, it is well established that for actions to be wholesome, they must be made
from a heart that has wholesome roots. Wholesome roots means that a heart has been purified from
the taints of the three poisons of desire, hatred, and delusion. These three poisons are inherited at
(re)birth through karmic processes and can worsen throughout a being’s lifetime. However, each
being has the responsibility and capacity to purify their heart by faithfully and energetically
cultivating the Buddhist path. It is possible for any being to do so because all beings, ultimately,
always-already are Buddha-Nature. It is thus necessary for leaders to faithfully and energetically
practice Buddhism to constantly purify their hearts which will ensure that their actions are
wholesome. It is mandatory for their actions be wholesome because only wholesome actions will
generate positive retributions that can be enjoyed by all beings — and it is their responsibility as
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leaders to ensure that their actions generate positive results that benefit all beings. Simply put,

legitimate leaders are ones who possess a pure heart.

Nonetheless, the duties of a leader do not merely consist of performing wholesome actions
that generate positive retributions. In fact, honouring and furthering their karmic inheritance means
they must use their powers to help in fostering conditions where the past and present wholesome
actions of others can also blossom into positive retributions. To do so, they must not simply purify
their hearts and minds; they must also help in purifying all beings within their nation. For this,
leaders are entrusted with the correct Dharma which they must actively disseminate, protect, and
teach. The powers they inherited from their (re)birth as a leader also means they must administer
punishment to beings who spread unwholesome teachings and produce unwholesome actions.
However, such punishment must be given from a pure heart of compassion that seeks to reform
the tainted heart of the wrongdoer. This means that legitimate leaders are ones who guide all beings

in cultivating purification.

But how is it possible to know if leaders’ hearts are pure and if they are successful in
bringing about purification for others? Ultimately, the answer is found when looking at the results
of their actions and moves away from focusing on the actions in themselves. Indeed, the proper
conditions for wholesome results to manifest are met when purity of kokoro is attained. When such
conditions are met, the entire Nation will be granted protection and blessing from buddhas,
bodhisattvas, and various wholesome deities. Having received such blessings and protection,
beings now have increased capacity and opportunity to deepen their practices and faith and get
closer to liberation. Deepening their practices and faith will, in turn, continue to attract more
blessings that will, once again, generate innumerable benefits for oneself and others. This will
catalyze a cycle of exponential accumulation of positive retributions. However, when purity of
kokoro is not attained and the proper conditions for wholesome results to manifest are not met,
buddhas, bodhisattvas, and wholesome deities will not have the power to grant blessings and
protection on the impure Nation. As a result, various personal, circumstantial and environmental
difficulties will arise in the present and future that will make it harder for beings to practice and
have faith and get closer to liberation. This will, in turn, make beings produce further unwholesome
actions that will, once again, result in generating innumerable difficulties for oneself and others.
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This will catalyze a cycle of exponential accumulation of negative retributions. In a nutshell, if
positive retributions manifest, it means that actions are wholesome and made with a pure heart; if
negative retributions manifest, it means that actions are unwholesome and made with an impure
heart. With that said, legitimate leaders are ones who help in fostering the proper conditions which
allow their nations to be granted protection and blessing by buddhas, bodhisattvas, and various

wholesome deities.

To summarize, the medieval Japanese Buddhist political theory of legitimacy posits that:
legitimate leaders are ones who fulfill their karmic responsibility of constantly manifesting purity
of kokoro within themselves while helping others to do so since this ensures that their (as well as
every beings’) actions are wholesome. In doing so, leaders (as well as all beings) participate in
fostering the proper conditions for the entire nation to enjoy positive retributions and move towards
the collective liberation of all beings. These are going to be expedited via the support of buddhas,
bodhisattvas, and various wholesome deities who will grant blessing and protection to the entire
nation as a result. Thus, the key to understanding political legitimacy for medieval Japanese society
is found in the beliefs surrounding the pure heart.

Contextualization Within Buddhism’s Belief-System

If 1 were to pinpoint every single belief implicitly contained within this medieval Japanese
Buddhist political theory of legitimacy, | would have to elaborate on the entire core teachings of
Mahayana Buddhism. To name a few, | would have to expand on the beliefs in buddhas and
bodhisattvas, on the entirety of Buddhist cosmology, on the role and operationalization of faith,
on the innumerable lists contained within the Sitras — such as the six or ten perfections, the three
poisons, the five hindrances, the ten major precepts, the forthy-eight minor precepts, the ten or
forty stages of the bodhisattva path towards Buddhahood, the four elements, and five aggregates,

the seven factors of enlightenment, and much (much!) more — and so forth.

However, | would like to remind the reader that my selection for which beliefs to highlight
was based on two criteria: (1) repetitiveness or consistency, and (2) impact. For repetitiveness, it

was not only important for a belief to repeat itself within the context of an author’s own work, but
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also that this belief reappeared within the works of other authors as well. The criteria of
repetitiveness is primarily used to tackle the matter generalizability. As for the criteria of impact,
I was looking to see which beliefs are the ones that are understood to have greater influence on the
outcomes of events. As | just mentioned, a text always contains multiple beliefs within its pages,
but a text also oftentimes reveals a hierarchy of beliefs in which some are understood to possess

more influence over outcomes than others.

In chapter 2, after translating and analyzing some of Saigy6’s poems, stories of the Konjaku
Monogatarishii and Fujiwara Teika’s art theory, I realized that belief in kokoro was the only belief
that fulfilled the criteria of repetitiveness/consistency and impact across all texts. This made me
pay particular attention as to whether or not kokoro would also make an appearance within
Buddhist authors’ theorizations of politics. It turns out that not only did kokoro made an
appearance; but it once again fulfilled both the criteria of repetitiveness/consistency and impact

across all three Buddhist authors.

However, even though kokoro once more turned out to be a core belief in which the authors’
theories were grounded, its function within the political theory of legitimacy can only be
understood properly via exploring its interaction with two other key Buddhist beliefs: purity and
karma. Therefore, in this section, I will first systematize all authors’ descriptions and explanations
of kokoro. I will then clarify the ways in which kokoro locates itself within Buddhism’s karmic-

based framework and its intrinsic connection to purity.

What is Kokoro?

First of all, although | translated kokoro as ‘heart’ throughout my work, is it important to
clarify that kokoro encompasses more than what heart means within the current dominant
Eurocentric belief-system. In my commentaries, | pointed out that kokoro refers to the totality of
what a being is. In the provisional sense, this means that kokoro encapsulates all aspects of a
being’s existence such as their body, their intellectual faculties, their emotions, their psychology,
their spiritual experiences, and so forth. In the ultimate sense, all beings always-already are

Buddha; therefore kokoro is Buddha-Nature. Since kokoro is the basis for sentiency and since —in
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the ultimate sense — all beings are Buddha-Nature, this means that — in Buddhism — all beings are

sentient; there is no discrimination between sentient and non-sentient beings.

This requires a bit more clarification. Indeed, Buddhism posits that beings conceptualize
the world through their own experiences which are filtered by their faculties or senses, namely:
eyes, ear, nose, tongue, body and mind. Because faculties operate differently in different beings,
conceptualizing the world through them only leads to the creation of provisional or relative truths.
In contrast, buddhas and bodhisattvas — who have gotten rid of their attachments to the provisional
truths produced from these faculties or, sometimes, even transcended these faculties altogether —
are able to experience reality as is it, unfiltered, in its purity; this allows them to experience
ultimate or absolute truth. This means that within every phenomena/being, two truths are always
operating simultaneously: (1) the absolute truth of the phenomena as it is; and (2) the provisional
truths created by beings who experience phenomena filtered by their faculties. Any attempt at
conceptualizing ultimate truth and expressing it to others — usually through language — means it
necessarily becomes provisional since it now becomes mediated by the faculties. This does not
mean that provisional truths are useless, however, since such truths are to be used as skillful means
to help guide beings towards the ultimate (Buddhahood or bodhisattvahood). In other words,
provisional truths are necessary to help guide beings towards attaining enlightenment, but attaining
enlightenment enables a being to know that these truths were only provisional and therefore must
let go of their attachments to them.

Kokoro, just as any phenomena, exists simultaneously within these two truths: (1) in the
provisional sense, it is called mind-body-spirit; and (2) in the ultimate sense, it simply is Buddha-
Nature. Since kokoro — in the provisional sense — encapsulates all of the six faculties, it is the
source of discontent/suffering. That is because suffering/discontent is created as a result of the
three poisons of desire, anger and delusion, all of which originate in kokoro. However, kokoro —
in the ultimate sense — is also the source of enlightenment. That is because once a being is able to
rid themselves of the three poisons which originated in kokoro, they can experience Buddha-
Nature and, thus, ultimate reality as it really is. With this, we can see why kokoro is not only a core
element of the medieval Japanese Buddhist political theory of legitimacy, but also a core element
of Buddhism in general. Indeed, kokoro is simultaneously the cause for suffering/discontent as
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well as the solution to it. In other words, whatever happens, it happens because, through and with
kokoro. As highlighted multiple times through my work: for better or worse, kokoro is always the

key.

Expanding on this matter, all authors alluded to the fact that kokoro can manifest in multiple
different ways. Indeed, multiple ‘kinds’ of kokoro were named throughout their texts such as a
heart of devotion, a heart of loving kindness, an enlightened-heart/mind, a heart of great
compassion, a heart of faith, a clear heart, a wholesome heart, a pure heart; but also an indifferent
heart, a discriminating heart, an unwholesome heart, an impure heart, and so forth. Even though
all of these different kinds of kokoro are only provisional denomination, they are useful in that
they convey the important teaching that beings must seek to manifest the proper kind of kokoro.
As mentioned above, that is because manifesting the right kind of heart generates good outcomes
(enlightenment and liberation), while manifesting the wrong kind of heart generates negative
outcomes (discontent/suffering). However, to better understand how that can be so, we need to

further contextualize kokoro’s relationship to purity and karma.
The Pure Heart and Karma

Any discussion of kokoro found in Eisai’s Kozen Gokoku Ron, Dogen’s Shobogenzo,
and/or Nichiren’s Shugo Kokka Ron and Rissho Ankoku Ron was inevitably intertwined with the

beliefs surrounding purity and karma.

The basis for this discussion is found in the workings of karma. First of all, the Sanskrit

word karma & is oftentimes understand to simply mean ‘action’ or ‘deed’. However, it is more

appropriate to understand it to mean ‘what pertains to ‘act’’. The reason for this is that karma is
not simply speaking of an action or performance in itself; rather, it also encompasses everything
that surrounds ‘act’. This means that the term contains implicit connections to its past, present and
future. For example, for every single action it is necessary to ask questions such as: what are the
causes behind the action?; what will be its effects?; what are the conditions in which actions arise?;
and so forth. Indeed, since the truth of dependent co-origination understands that no phenomena
arise on their own, it means that an action is always necessarily connected and located within an
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interconnected web of cause and effect. Karma is all of this: the action and the web it finds itself
to be part of. However, this web is not merely what is immediate to the action. Indeed, this web is
an accumulation of causes and effects that is beginning-less and extends well before and well after

the action’s or actor’s existence.

This web also clarifies how karma is connected to rebirth. Indeed, the birth of a present
action inherits past traces; this present action generates additional traces which will be added up
on top of the traces of the past; and all of these accumulated traces from the past and present will
cause a future birth in the form of an effect. Thus, within this framework of dependent co-
origination, an action (i.e. karma) can be seen as a medium which connects together past, present
and future. Karma is the central mechanism that ensures continuous (re)birth precisely because
actions in the present guarantees the birth of an outcome in the future. Still, since future results
contain traces of past and present actions, this means that a present action has the capacity to

influence the kinds of results it is going to birth in the future.

This is where purity is introduced. Indeed, since a present action is going to send forward
in the future the traces it possesses at the moment the action is performed, it becomes crucial to
ensure that present actions have the right kind of traces within them to be sent forward. As
mentioned above, the traces contained within a being’s actions are going to be determined by the
kind of kokoro that they are able to manifest at the moment of the action. However — remembering
that the structure of karma posits that actions are merely one link in a beginning-less chain of
causes of effects — for an action to send forth the right kinds of traces, this means that actors have
to clear off all of the negative traces of the beginning-less past that they have inherited that
currently clouds their hearts. In other words, the clearing off of traces of the past in addition to the
clearing off of oneself in the present; this is what is meant by purification. Once a being is able to
manifest a kokoro that is not tainted by any traces, this is what is meant by purity. Moreover,
because it is the source that determines what kind of result is going to arise in the future as a result

of present actions, the ‘thing’ that is being purified is always specifically kokoro.

To recapitulate, wholesome actions contains positive traces which a future birth will

inherit; while unwholesome actions contains negative traces which a future birth will inherit. The
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authors expound that in order to determine what kind of action it is, we have to look at their root.
Wholesome roots are found in actions that are devoid of desire, devoid of anger, and/or devoid of
delusion; while unwholesome roots are found in actions tainted by desire, anger and/or delusion.
Since all of these unwholesome roots are the effects of having a tainted heart or impure heart, the
way to ensure that a being’s actions are permeated with good roots leading to good results is by
following the Buddhist teachings which guide beings in generating a pure heart. This ensures that

their actions are permeated with wholesome roots, and therefore will generate positive retributions.

Nonetheless, focusing exclusively on the role a single actor plays into the unfolding of
outcomes is also slightly misleading. That is because karmic theory is unique in that it does not
place actors at its core, but rather conditions. Indeed, the result of an action will only manifest
when the proper conditions are met for it to arise. For example, an actor might pose a wholesome
action with a pure heart in this current (re)birth, but the conditions for the result to manifest might
only be met in a few (re)births afterwards. Or, an actor might have posed wholesome actions with
a pure heart throughout their current lifetime, but the present conditions make all of the
unwholesome actions of the past to be currently manifesting instead. In other words, it is likely
that an actor will never experience the result of their actions in their current lifetime because there
can be no guarantee as to when the proper conditions will be present for the retributions to manifest.
Ultimately, an actor is not entitled to the results of their actions. Overall, karmic theory expounds
that actors are only one of the multiple conditions needed for outcomes to manifest.

If this is the case, then why would people chose to do wholesome actions? The passages
from Eisai’s, Dogen’s and Nichiren’s texts provides two alternatives. Firstly, people who chose to
do unwholesome actions do so because their hearts are imbued with the three poisons and dwell
in ignorance; but beings who have purified their hearts from the three poisons naturally chose to
do wholesome actions on their own accord because they have understanding and Discernment.
Secondly, since most beings have not yet been able to purify their hearts and are still swimming
in the three poisons, for the time being, they must have faith in the truth of the teachings and in the
power of salvation of buddhas and bodhisattvas. Having faith in the truth of both (or even just one)

of these makes beings engage in purifying practices without requiring understanding. Even more,
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having even one single instant of faith can dispel the doubts clouding a being’s kokoro and is, in

itself, a potent purifying practice.

To summarize, whether it is because a being has reached a very deep understanding of
things or because a being has faith in the truth of the teachings and the powers of buddhas and
bodhisattvas (or both), the right course of action is always to ensure that a being’s actions are going
to produce positive outcome. Karmic theory posits that this can only happen as a result of actions
that are made with wholesome roots, which requires for kokoro to be pure. However, producing
wholesome actions in itself is not sufficient to ensure that positive results are going to manifest.
That is because actions are only one of the multiple conditions needed for retributions to arise.
Thus, it is equally important that beings do the work of helping in fostering the proper conditions
for the positive retributions of their actions as well as other beings’ actions to arise. In other words,
beings need to help and guide each other in purifying kokoro, which can only happen via spreading
the Buddhist teachings which guides beings in doing exactly that. To simplify, the more purity
arises on the planet, the more conditions that allow for blessings, protection, liberation and bliss
to arise are created. On the other hand, the more impurity arises on the planet, the more conditions

that allow for bad fortune, disasters, oppression, and discontent/suffering to arise are created.

The medieval Japanese Buddhist theory of legitimacy is mapped precisely on this belief-
system which, at its core, is anchored in the interactions between the three keys beliefs of kokoro,
purity and karma. Indeed, legitimate leaders are ones who — either because of understanding or
faith — seek to help in fostering circumstances where all beings under their responsibility — because
of karma — can experience blessings, protection, liberation and bliss while limiting the possibility
that fortune, disasters, oppression and discontent/suffering arises. For this, they must not only
cultivate practices to manifest a pure kokoro themselves, they must also guide all beings in doing

so. In other words, they must protect and actively disseminate the correct Buddhadharma.
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Conclusion

Following the insight’s of Max Weber’s regarding the proposition that the legitimacy of
any structure of power emerges and sustains itself through the beliefs or “matters-of-facts” of a
community/society, | have embarked on a journey of excavating the various matters-of-facts
present in the theorizations of politics found in the works of Eisai, Dogen and Nichiren. These
three Japanese Buddhist authors lived and wrote during the Kamakura period and were chosen
because they are key figures in the history of Japanese Buddhism due the fact that they established
new Buddhist traditions in Japan that would grow to become incredibly influencial to this day.
Since the Kamakura era has traditionally been presented by historians of Japan as the emergence
of a radically new political order, 1 have sought to find what kinds of beliefs were present in
Japanese society during this time period that might play a role in legitimazing and/or deligitimizing

this new order.

However, an examination of the political context of this new era allowed for a critique of
this traditional framing as | noted that the necessity of maintaining order for its own survival made
the new Kamakura government protect and even sometimes revitalized traditional hierarchies and
power dynamics, instead of completely usurping them. Similar to the bakufu, the founders of the
new Buddhist traditions knew that their reformed traditions needed to be anchored in past
precedents, leading them to also disseminate practices and teachings which needed to carefully
balance the old and the new. Since both the bakufu and the new Buddhisms legitimized themselves
through an appeal to already-established systems of the past — and the beliefs underpinning them
— it was necessary for me to, first, explore what kinds of beliefs appeared to be dominant in the
preceding Heian period. To do so, | tanslated and commented on Saigyd’s poetry, two folklore
tales of the Konjaku Monogatarishi and Fujiwara Teika’s art theory. Through this, | found that
the belief surrounding the heart (kokoro) was not only consistent in all of the author’s work, but it
was also the belief which had the most impact. More specifically, this belief posited that the result
of an outcome is determined by kokoro, which can be made proper through purification and

improper through taint.
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Keeping this is mind, | started my translation and commentary of numerous passages
focusing on the topics of politics found in Eisai’s Kozen Gokoku Ron, Dogen’s Shobogenzo as
well as Nichiren’s Shugo Kokka Ron and Risshd Ankoku Ron. Following this, | was able to see
that not only did kokoro continue to make an appearance; but it once again fulfilled both the criteria
of repetitiveness/consistent and impact across all three Buddhist author’s theorization of politics.
Moreover, the Buddhist texts provided further explanations of the belief-system surrounding
kokoro which is intrinsically connected to beliefs in purity and karma. | was then able to
systematize all of the author’s scattered descriptions and explanations and presented the first
coherent medieval Japanese Buddhist political theory of legitimacy in the Enligh language. In a
nutshell, this theory states that legitimate leaders are ones who fulfill their karmic responsibility
of constantly manifesting purity of kokoro within themselves while helping others to do so since
this ensures that their (as well as every being’s) actions are wholesome. In doing so, leaders (as
well as all beings) participate in fostering the proper conditions for the entire nation to enjoy
positive retributions and move towards the collection liberation of all beings. These are going to
be expedited via the support of buddhas, bodhisattvas, and various wholesome deities who will
grant blessing and protection to the entire nation. The key to understanding political legitimacy for

medieval Japanese society is thus found in the belief surrounding the pure heart.

My work had multiple goals. First of all, I sought to offer a critique of the current discipline
of political science and Japanese history for their lack of serious and meaningful engagement with
the topic of beliefs in their theorization of power and legitimacy. By centering beliefs as my
primary analytical tool, | re-emphasized this crucial but underutilized framework for exploring the
ways in which the legitimization of structures and relations of powers happen. Excavating the
dominant beliefs present in Heian and Kamakura texts re-opened an important door in
understanding why relations of power did not change between the two eras; an answer that has not
been adequately clarified through the dominant approaches used by most historians of Japan and

other political historians.

Secondly, | aimed at providing a broader critique of the entirety of the currently-dominant
Eurocentric system of beliefs which legitimizes the legacies of colonialism, racism, sexism,
patriarchy, capitalism, (neo)liberalism, homophobia, transphobia, ableism, and so forth. To do so,
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| added another voice to the fight for anti-oppression and anti-Eurocentricism by providing access
to the truths of medieval Japanese Buddhism via my role as a medium between the authors’ original
texts in their original language and a modern Enlish-speaking audience. This was achieved through
the use of the East-Asian commentary tradition as my methodology where truths are located in the
original content of a work and not in its added commentaries — meaning | do not take credit for
any of the knowledges that surfaced in my work. In fact, applying such methodology to my work
and transcribing each passages in their classical Japanese language were not simply a reflection of
my conscious effort to move away from the excavating and appropriating tendencies found in the
still-present colonial practices of Academia, more importantly, they were for the purpose of
honouring and highlighting the truths of the tradition | have the privilege to engage with. | can
simply wish my readers will find that | successfully achieved so not simply through the content of

my work but also in its form.

Thirdly, and most significantly, the primary goal of my work is hope. The ever accelarating
globalization of the dominant Eurocentric belief-system through colonial and neo-colonial
practices has made it almost impossible to imagine a world outside of its limited conceptual
boundaries. As a result, there has been an increase in the feeling of disempowerement and
hopelessness that any other radial possible alternatives are within reach and are viable. This also
enabled the unconscious reproduction of oppressive power dynamics even in the proposal for
emancipatory projects, precisely because the underlying beliefs which legitimize such structures
and dynamics are rarely meaningfully deconstructed as a result of being almost completely
naturalized. Although privilege unfortunately still plays a crucial role in regulating who has the
capacity, resources, and power to be able to engage with various truthful traditions across time and
space; | also know that refusing to meaningfully do so while not making accessible such truths are
both strong mechanisms that help in further naturalizing the legitimacy that sustains the currently-
dominant oppressive status-quo. Thus, my work intentionally sought to use the power derived from
my privileges as a white cis-gendered and able man in Academia — which allowed me to conduct
this doctoral research and learn Classical Japanese — to help reduce this gap by rendering accessible
to an English-speaking audience the truths of medieval Japanese Buddhist authors via my
translations and commentaries. Indeed, my work had the important but modest goal of being a

stepping stone in opening our hearts and minds to what it could look like to briefly navigate the
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world through a different set of eyes: that of medieval Japanese Buddhism. By asking my readers
to let themselves be guided into a world that operates differently than their own for a bit, I wish to
have been able to help foster hope that different worlds and different visions are never too far away
from us. In fact, they have already existed in our own historical pasts; some still continuing on —
sometimes even thriving — to this day. There are multiple frameworks in which answers (and

questions) can be found.

Thought Experiment

Keeping in mind my desire to help in fostering hope that different worlds and visions are
not just possible but are, actually, never too far away from us, | would like to guide my readers in
putting into practice the medieval Japanese Buddhist political theory of legitimacy in their own
lives. I will do so by proposing of a few thought experiments in the form of hypothetical scenarios
to be explored applying this theory. The goal here is not for me to provide the answers to such
questions or to allude to what the correct answers are. Indeed, it is simply to encourage readers
and myself to not leave these words to rot in the backdrawers of our minds and, instead, concretely
apply this framework to actually guide us in evaluating contemporary circumstances through a
belief system (most likely) different than our own.

The first scenario is the following: What would happen if we stopped basing the legitimacy
of contemporary leaders on their actions and rather focused on the heart behind their actions and
their outcome? As we have seen, the medieval Japanese Buddhist political theory of legitimacy is
embedded in a karmic-based framework which understands that actions and actors are simply one
of the many conditions that needs to happen for particular outcomes to manifest. One thing this
means is that it requires us to shift our attention away from actions in and of themselves while
paying closer attention to the results of such actions instead. However, to understand how
particular outcomes come to manifest from a being’s actions, we need to remember that the key is
found in kokoro. Indeed, a pure heart which has wholesome roots will produce actions that

transfers this wholesomeness into its future potential result. For example, what if a nation’s leaders
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pose the action of implementing a policy that would increase energy security for their nation, but
the results include a furthering of national financial disparity and eviction of indigenous
populations off their ancestral lands? Or, what if the leaders of a company pose the action of
increasing vacation days for their employees, but the results include an increase of the oppressive
behaviors within company culture? On the other hand, what if the head of family poses the action
of limiting access to food supply for its own family members, but the result is increase in food
accessibility for members outside of their family? These are all scenarios that forces us to consider
the legitimacy of a leader not based on the actions they pose, but rather on the outcomes that result
from their actions. Looking at the outcome of their actions is crucial because it offers an indication
as to the kind of kokoro behind those actions. Ultimately, legitimacy is found precisely in the kind
of kokoro leaders’ manifest, but since this is impossible for common beings to asses directly, we
have to turn to the result of their actions to be able to indirectly evaluate it.

Following this train of thought, the second scenario is: What would happen if we based the
legitimacy of leaders on their responsibility towards their karmic pasts — and especially the
Bodhisattva Vow? Since all leaders owe their position of power to the karmic imprints they have
inherited from the wholesome actions they have produced in the past, they have a responsibility to
continue seeking to perform wholesome actions in their leadership. Moreover, since various Sitra
explicitly state that leaders’ power is a retribution from their utterance of the Original Vow in a
past lifetime, this also means that leaders can be held accountable to this Vow specifically. Here
we need to pause and remember that this VVow states that a being will actively alleviate theirs as
well as other people’s discontent/suffering as well as guide all beings towards liberation. More
precisely, it states that a bodhisattva will never attained cessation of suffering themselves before
ensuring that all beings have attained cessation first. This Vow naturally happens once a being has
aroused the enlightened mind-heart which spontaneously originates through cultivating
Discernment and compassion. Holding leaders accountable to their karmic pasts and especially the
Bodhisattva VVow to evalutate their legitimacy means that scenarios like these can emerge: what if
the leaders of a company employs rude, discriminatory and/or insulting language towards their
employees? Or, what if leaders actively engage in the exploitation of other beings for the gains of
a few? Or, what if a leader of nation used compassion and discernement to help build and sustain

institutions which truly aims at the collective liberation of all? These questions all stem from
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understanding the responsibility that leaders have towards their karmic imprints as well using the
Bodhisattva Vow as a framework to hold leaders accountable through evaluating the legitimacy of
their leadership. However, it is important here to remember that a leader could still perform all of
these bodhisattva-like actions, but doing them through an impure kokoro would result in negative
retributions. Once more, evaluating leaders through this framework requires us not to lose
ourselves in whether a leader’s actions perform liberation, but whether their actions actually foster

liberation as their outcome.

The last scenario | would like to present is the following: What would happen if we turned
to environmental factors to establish whether contemporary leaders are fit to rule or not? As
reiterated in the paragraph above, to evalutate whether or not actions have been made with a pure
heart, we need to pay close attention to the result of a being’s actions. However, the results of a
being’s actions are not limited to their immediately perceivable manifestation and are also not
restrained exclusively to the human realm. Indeed, a being’s actions can have consequences that
manifest retributions in the divine realms, the animals’ realm, the hellish realms and so forth. This
means that, for example, natural disasters, famine, pandemics, etc. are all connected to beings’
purity of heart. Since leaders are responsible for guiding all in fostering the proper conditions
which allows their followers/subjects to experience safety and growth, leaders thus play a
particularly important role in environmental phenomena. More precisely, leaders who do not have
a pure heart will foster conditions for negative retributions to manifest; while leaders who have a
pure heart will foster conditions for positive retibutions to manifest. With this in mind, it is possible
to ask questions such as: what if the recent COVID-19 pandemic is one of the negative retributions
stemming from the fact that contemporary leaders of nations do not have a pure heart? Or, is the
increase in natural disasters as a result of climate change proof that contemporary leaders are
illegitimate? An important component of the medieval Japanese Buddhist political theory of
legitimacy is that it requires us to step outside of our anthropocentric assumptions. What | mean
by this is that all material, psychological and spiritual phenomena originate in close connection to
beings’ inner worlds. This means that these phenomena can (and should) become guiding points

to carefully listen to and take into consideration in our evaluations.

217



With these three scenarios | hope to have been able to guide my readers in applying the
medieval Japanese Buddhist political theory of legitimacy to evaluate their contemporary
circumstances in a more concrete way. With this, not only did | seek to foster hope that seeing the
world through a different set of eyes is not simply feasible, but it is also necessary. Moreover, |
strongly believe that meaningfully engaging with these scenarios via the medieval Japanese
Buddhist political theory of legitimacy helps in cimenting Weber’s proposition that legitimacy,
beliefs and power are necessarily intertwined. Evaluating contemporary circumstances using a
radically different belief-system than the currently dominant Eurocentric one enables us to
experience the truth that current forms of leadership would be illegitimate if the beliefs that sustain
them are inexistent. Indeed, the scenarios | provided clearly demonstrate that following a
rationalization process which is anchored in the belief in the pure heart can lead to radically new
conclusions with regards to the legitimacy of leaders.

Although my work focused on one example of such framework, it is possible to engage
with a multitude of various frameworks that do not sustain the oppressive belief-system of
currently-dominant Eurocentric frameworks. As seen in my work, this can happen via exploring
historical pasts, but more importantly by meaningfully engaging with numerous communities®’*
that still thrive outside of these norms today. It is thus imperative, in our path towards collective
liberation for all beings, to seriously emphasize beliefs as a central component of our political
theorizations and emancipartory political projects again. Refusing to do so for oneself and/or
participating in making them inaccessible for others are simply mechanisms which support the
oppressive status quo. That is because opening our eyes, ears and hearts to truths other than the
ones we have been forced to naturalize allows for hope that circumstances can, actually, truly be
different. This hope is in itself already revolutionary.
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330 | have issues with translating kokoro as ‘spirit’ because of the assumptions of what spirit means in Eurocentric
frameworks dominated by Abrahamic religions. Although spirit is not accurate to me, still, it has been my personal
experience that using the trichotomy of mind-body-spirit to describe kokoro has been the most effective way to convey
the various meanings of the word kokoro to people who has grown within Abrahamic-based systems. The Sanskrit
word mentioned in the quote, Vrddha, simply means ‘wise’, ‘old’, ‘aged’, ‘mature” and does not have any connection
to spirit as understood within Abrahamic religions. The Japanese expression shakujuseiyo FE5# % used to describe
Vrddha in the quote, suggest it would be closer to the concept of ‘essence’ than spirit. However, the assumptions
pertaining to essence in Eurocentric frameworks are also problematic because it leads to the belief in beings having
Self-Existence (skt. ¥4 Svabhava). This is problematic because the Buddha’s enlightenment revolved around the
realization that discontent/suffering (skt. 3:@ Duhkha) is caused as a result of conceptualizing beings and phenomena

to have Self-Existence. Indeed, the initial teachings of the Buddha was that attaining liberation from
discontent/suffering requires one to awaken to the absolute reality that phenonema are fundamentally Empty (skt.

AT Stinyata), which means that they are empty of Self-Nature. The Buddha expounded that everything is empty of
self-nature because everything arises through Dependent Co-Origination (skt. Sdfca@¥care Pratityasamutpada). Thus,
no phenomena ever arises ‘by itself” —i.e. it has no self-existence Therefore, | believe the best translation for this third
usage of kokoro is neither ‘spirit’ nor ‘essence’ but rather Buddha-Nature (skt. J581q Buddhadhatu). However,

translating it as Buddha-nature only leads to further explanation that can sometimes get overwhelming to people who
might be new to Buddhist teachings. This is why, my personal experience has been that using the trichotomy of mind-
body-spirit is more useful, at first, to get the message across that kokoro is more than simply ‘heart’. However, I would
argue that it is important to deconstruct such trichotomy when one becomes more acquainted with Buddhism.

331 Dogen 18 Jr. “Hotsu Bodai Shin #5420, 649.

32 Dggen 14 T. “Rahai Tokuzui iSFESEE”. Dogen Zenji Zenshi: Jokan JE TRl 25 3%, Ed. Okubd Doshi
KIMFIE ST, (Tokyd: Chikuma Shobd FiEEEFE, 1969): 246.

333 Dogen 18 JT. “Hotsu Mujo Shin #51% F.05”, 529,

334 Dogen JEJT. “Jishd Zanmai H % =BK”. Dogen Zenji Zenshii: Jokan 1E TRl 445 F%. Ed. Okubd Doshii
KIMFIE ST, (Tokyd: Chikuma Shobd HiEEEFE, 1969): 554.

335 Dogen & JT. “Kuyd Shobutsu #2580, Dogen Zenji Zenshii: Jokan 1B TRl 45 . Ed. Okubd Doshii
KASRIEAT. (Tokyd: Chikuma Shobo FLEEEFE, 1969): 665. The entirety of the quote reads as follows: “As for
hearts that [make] offerings to the buddhas there are six types. First, the Heart that is Unsurpassed in Fields of Merit
(gméa@ﬂr%ﬂ Punyaksetranuttaracitta). Within the fields of blessings originates success. Second, the Heart that is
Unsurpassed in Blessings (Faemdaii=d Krtagunanuttaracitta). All wholesome bliss originate as a result of three
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treasures. Third, the Heart that Births All Beings with Success (STfdeeawias=Im Jatisarvasattvavijayacitta). Fourth,
the Heart that is Rare to Encounter Like an Udumbara Flower (HWWT%H Yathaudumbarapuspadurlabhacitta).
Fifth, the Heart that is Alone in its Distinction from the Triple-Thousand-Great-Thousand Worlds
(ﬁﬂﬁmﬁﬁ%ﬂm Trisahasramahasahasralokadhatuvisesakaivalyacitta). Sixth, the Heart that is
Equipped with Reliance on Meaning in All that is Wordly and Transcendental (Wdettfsheheirehaiaa=egfeamortem

Sarvalaukikalokottarasampannarthapratisaranacitta). It is generally said that the Tathagatas, equipped with
dharmas of the worldly and the transcendental, [they] skillfuly become the supporting basis of all beings; [this] 1S



called ‘equipped with reliance on meaning’. By means of these six hearts, even though they are small things, as a
result of making offerings to the Three Jewels, immeasurable and unlimited merits will be obtained. How much more
so if there are many of these!”

3% Dogen JE JT. “Kuyd Shobutsu 38 7%/, 665.

37 Dogen i Jt. “Bodaisatta Shishoho 2Rtk L. Dogen Zenji Zenshi: Jokan B CigRl 485 %, Ed.
Okubd Dashit KA1 fiF. (Tokyo: Chikuma Shobd i # 5, 1969): 766.

338 Dogen 18 7T. “Keisei Sanshoku 247 1114, 222.

3% Dogen jHE JL. “Senmen VL. Dogen Zenji Zenshii: Jokan 18 iRl 4>4&: %, Bd. Okubd Doshil JC/AfRiE fit.
(Tokyd: Chikuma Shobd HLEEE 7, 1969): 426.

340 Dogen 1EJT. “Senjd VEiF”. Dogen Zenji Zenshii: Jokan JETCIERT4>£5: %, Ed. Okubd Doshi KA LRIE AT
(Tokyd: Chikuma Shobd HLEEE 7, 1969): 473.

31 Dogen 1# JT. “Senmen LM 7, 424.
342 Dogen 18 JT. “Senjd PEiF”, 466-467.
343 Dogen 18 JT. “Senmen P 7, 425.
344 Dogen 18T, “Senmen JEIHE”, 426.

345 Dogen jiE Jt. “Sanji Go —RF3E”. Dogen Zenji Zenshii: Jokan 18 yTifili 48 %, Ed. Okubd Doshii KA PRIE fT.
(Tokyo: Chikuma Shobo 5/ # 52, 1969): 691.

36 Dogen 1 JC. “Sanji Go —KF3£”, 683-688.

347 This is why compassion is the key, core value of Mahayana Buddhism. Indeed, a being should intentionally and
mindfully do wholesome actions while understanding that the positive outcomes of their actions are going to be
enjoyed by others and not themselves. Their aspiration to do so is found in the great compassion that arises from
understanding that all beings are experiencing discontent/suffering as a result of karmic principles and therefore they
should act in a way that helps alleviating this discontent/suffering for all.

8 Dogen 1 7T, “Shinjin Inga 15K . Dogen Zenji Zenshii: Jokan JETCiAl 485 F%. Ed. Okubd Doshi
KIMFIE ST, (Tokyd: Chikuma Shobd HiEEE 5, 1969): 679.

349 These Six Schools (Rokushii 7<5%) are: (1) Hossoshil 1£FH5%; (2) Jojitsushil B%E 5%; (3) Kegonshil #7552, (4)
Kushashii f245%; (5) Risshii £5%; and (6) Sanronshii — 5%, These schools flourished under the protection and
support of Prince Shotoku’s B21% (574-622) government in the 6™ and 7™ century and were founded in Nara, the
political capital of the time. These traditions remained active even during Nichiren’s time, but lost their political
influence to the Tendai and Shingon traditions with time.

350 Jacqueline 1. Stone. Original Enlightenment and the Transformation of Medieval Japanese Buddhism. (Honolulu:
University of Hawai’i Press, 1999): 243-245. 237



31 Stone, Original Enlightenment, 432.

352 Nichiren H 5. “Shugo Kokka Ron 5F#[B5 5%, Nichiren Daishonin Gosho Zenshii H # K2 AHIE 24, Ed.
Hori Nichikd 3 H =. (Tokyd: Soka Gakkai Allfffi%%>, 2004): 58-59.

3% Nichiren H 3#. “Shugo Kokka Ron ~FiEHZ 7", 59.

354 Nichiren H 3#. “Rissho Ankoku Ron 3 1EZ2[E 7%, Nichiren Daishonin Gosho Zenshii H 3 K2 A\ fHIE 44 Ed.
Hori Nichikd 3 H &, (Tokyd: Soka Gakkai Afli2£>, 2004): 19.

355 Rakan or Arakan ([ ##1) is the Chinese and Japanese transliteration of the word Arhat 374, which has multiple
meanings depending on the etymological reading. (1) Ara is connected to Ari meaning ‘enemies’ and Hat is connected
to Han meaning ‘to kill’. This makes an Arhat a ‘killer of enemies’. However, in Buddhism, enemies are not actual
beings but rather the various afflictions (bonno fE 1) beings harbour and produces that lead to discontent/suffering
(ku ¥5). (2) A is a Sanskrit prefix marking negation and Rahat means ‘to be born’. This makes an Arhat ‘unborn’. An
Arhat is unborn because they have gotten rid of all of the karmic imprints and ties and are thus liberated from the cycle
of transmigration (rinne #%). (3) Arhat means ‘worthy’. More specifically, they are worthy of receiving worship or
offerings (kuyo f1t#%) because they have attained Buddhahood by destroying all of the various impurities. This is why,
buddhas are oftentimes called Arhats. However, Arhat is a title not just reserved to buddhas but for any being who is
worthy of receiving worship as a result of them having reached purity of heart and, thus, liberation from
discontent/suffering.

36 Nichiren H #. “Shugo Kokka Ron ~F#E[E 5 5™, 59.
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37 Nichiren H 3#. “Shugo Kokka Ron T # [ 5#7, 59.
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360 Nichiren H 3. “Rissho Ankoku Ron 3. 1F ZZ[E 7™, 18-19.
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“Risshd Ankoku Ron 37 1FEZZ[FE 7, 19
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362 Nichiren H 3. “Rissho Ankoku Ron Y. 1EZ*[E 7, 19

it

363 Nichiren H 3. “Rissho Ankoku Ron Y. 1EZZ[E 7", 2

364 Nichiren H

s

. “Rissho Ankoku Ron 3. 1EZZ[EF&”, 3
35 Nichiren H 3. “Shugo Kokka Ron ~T#HZ i, 62.

%6 The expression Zennanshi 5] - (skt. Kulaputra %e9) is one of the multiple terms used by the Buddha to address

his disciples. | opted for the more literal translation of the kanji ‘Good Sons’, but various other terms such as
‘Gentlemen’, ‘Noble Youth’, ‘Son of a Noble Family’, etc. have been used by other translators.

37 Nichiren H3#. “Shugo Kokka Ron 5FRE [ 5 #”, 62-63. 238
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370 Nichiren H 3. “Risshd Ankoku Ron 37 1EZZ[EFw”, 20.

871 Nichiren H

i

“Shugo Kokka Ron ~F#[EF ", 61; Nichiren H 3#. “Risshd Ankoku Ron 37 1FE 2[5, 27.
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372 Nichiren . “Rissho Ankoku Ron 37.1EZ*[E 7@, 26.

i

373 Nichiren H 3. “Risshd Ankoku Ron 3. 1EZZ[EFw”, 31.

374 | believe | would do a disservice to the many communities who uphold their traditional ways of being if | were to
name only the few that I can think of at this point in time. However, | have in my heart the multiple Indigenous
communities spread accross the world that still live their traditons through stories, books, politics, songs, dances, arts,
behaviours and so forth. It is also important to note that ‘Indigenous’, for me, does not correspond to the mainstream
forms of Indigeneity historically emphasized within colonial anthropological research (i.e. such as the problematic
Native American Indian stereotypes). Rather, I understand ‘Indigenous’ to mean whatever cultural artifacts that have
emerged within historical and geographical contexts. Through this understanding it is thus possible to posit that, for
example, Buddhism is Indigenous to India, or that Daoism is Indigenous to China, or that Egyptian gods and are
Indigenous to Egypt and the broader Mesopotamia area, and so forth. Of course, interractions between multiple
communities through time and space make it almost impossible to assert that a particular tradition is exclusive to a
particular geographical group or region without any influences from other cultural groups. Nevertheless, broadening
the concept of Indigeneity in this way allows for greater representation of the immense variety of Indigenous
communities operating within frameworks that are not traditionally understood to be ‘Indigenous’ simply because
they do not conform with what Eurocentric frameworks have reduced Indigeniety to look like.
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Glossary

abidatsumakosharon [ B i EE(E. 434 (skt. SANTEHRINT Abhidharmakosa): “The Sheath of
Abdidharma” is a key text on the Abhidharma (?ﬂﬁl%ﬁ) written in Sanskrit by the Indian Buddhist

scholar Vasubandhu (jp. seshin {it#i; skt. age-9) in the 4th or 5th century CE. This text was
widely respected and used by schools of Buddhism in India, Tibet and East Asia. Over time, the
Abhidharmakosa became the main source of Abhidharma and Sravakayana (ZT9hdT) Buddhism
for later Mahayana Buddhists.

aigo % #5 (skt. TSar=rT Priyavacana or fS=raTfear Priyavadita): Loving Speech, Loving Words.
ainen Z /& Cherish, Affect, Strong Feelings of Love.

akiraka B & 7> : Clear, Well-Lit, Bright, Evident, Obvious, Wise, Intelligent. Within a Buddhist
framework, discussions of clarity is oftentimes directly related to discussions of purity (jp. shojo
T, skt. 1f€ Suddhi or faRTf& Visuddhi) because it is precisely when dusts, taints, mud,
delusions, etc. have been ‘cleared up’ that a heart (kokoro .[») is understood to become pure.

akitsu kami Eijiff: Visible Deity, Manifesting Deity.
aku i (skt. 319 Agha): Wickedness, Bad, EVvil.

Amida [ 3 FE (skt. @M Amitabha): A celestial Buddha according to the scriptures of

Mahayana Buddhism. One of the Five Wisdom/Family Buddha. Amitabha is known for his
longevity attribute, magnetising Western attributes of discernment, pure perception and
purification of the Five Aggregates with a deep awareness of emptiness of all phenomena.
Connected to "West" and "Spring", Amitabha is the principal Buddha in Pure Land Buddhism
(Jodoshi 73 1=5%) and dwells in the Western Pure Land called Sukhavati (jp. gokuraku f#z%# or

anraku Z24; skt. gaTed?).

ame no murakumo no tsurugi K#ZE%: Heavenly Sword Gathering Clouds. One of the name of
the sword (tsurugi %)) as one of the Three Imperial Regalia (sanshu no jingi —fE D jiiz5) blessed
by the sun goddess Amaterasu Omikami K F& KAHjiH and given to his grandson Ninigi no Mikoto
B P2 when he was sent from heaven to pacify the earth according to one of Japan’s first
written document the Nihon Shoki H A2 5L These regalias have been at the core of many debates
in ancient and medieval times regarding imperial legitimacy, since the divine powers of the
emperors (who are claimed to be descendants of Ninigi no Mikoto) are derived from these regalia.
This Seal reprents the ruler’s value of valour.
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Anan [/ 8 or Ananda [ #£FE (skt. 3T Ananda): The primary attendant of the historical Buddha

Sakyamuni and one of his ten primary disciples. Among the Buddha's many disciples, Ananda
stood out for having the best memory. Most of the texts of the early Buddhist Sitras are attributed
to his recollection of the Buddha's teachings during the First Buddhist Council. For that reason, he
is known as the Treasurer of the Dharma. He is often used as an interlocutor in the Buddhist Sitras.

anokutarasanmyakusanbodai [l #% % @ = Fi = B 4 (skt. STOEESEETY

o

Anuttarasamyaksambodhi): Unsurpassed, Complete, Proper and Perfect Enlightenment. This is
the highest "stage” of enlightenment reached by a Buddha and is often used to distinguish the

enlightenment of a Buddha from that of an Arhat (jp. arakan [Fr] %#E; skt. 3T3°€D Sometimes
abbreviated to anokubodai [ #F 4.

arakan [T or rakan §#iE: (skt. 3T&q Arhat): Worthy One, Blessed-One, Venerable Being,

Unborn, Killer of Enemies. The highest of the 4 types of disciples in Buddhism. There are three
meanings to the name depending on the etymological reading: (1) Ara is connected to Ari meaning
‘enemies’ and Hat is connected to Han meaning ‘to kill’. This makes an Arhat a ‘killer of enemies’.
However, in Buddhism, enemies are not actual beings but rather the various afflictions (jp. bonno

JEI ; skt. ST Klesa) beings harbour and generate that lead to discontent/suffering (jp. ku #; skt.
§:1d Duhkha); (2) A is a Sanskrit prefix marking negation and Rahat means ‘to be born’. This
makes an Arhat ‘unborn’. An Arhat is unborn because they have gotten rid of all of the karmic
imprints and ties which keeps them in the cycle of transmigration (jp. rinne %% ; skt. HEX
Samsara); and (3) Arhat means ‘worthy’. More specifically, they are worthy of receiving worship

or offerings (jp. kuyo fH:5%; skt. Puja) because they have attained Buddhahood by destroying all of
the various impurities. This is why, buddhas are oftentimes called Arhats.

bakufu F£)ff: A metonym for the system of government installed in the Kamakura era (1185-1333)
which is often characterized as a military dictatorship. The bakufu had at its head the shogun 5t &
who was the de facto ruler of Japan from 1192 to 1868.

baramon i1 #E M (skt. SIT&T Brahmin): Priest, Spiritual Teachers of the Hindu Tradition. Lit. ‘One

Possessing Sacred Knowledge’. Also refers to ‘Priesthood” when using Brahmin as the name of
the highest social caste of Hindu society.

benkan 7B : Control Board. A bureau of ministerial secretaries consulted whenever the Council
of Senior Nobles needed lists of precedents.

betto 11124 Head, Chief. Title of the highest position within a particular political Bureau, Office,
etc.

bibasha F2 %% (skt. forameT Vibhasa): Commentary, compendium, exegetical texts. Produced by
scholastics of the Vaibhasika @ﬂﬁ'oﬁ) tradition of the Adbidharma (aﬁmﬁ). This tradition was
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influencial in north India. The Vaibhasika school was an influential subgroup of the larger
Sarvastivada (aafﬁﬂma) school. They were distinguished from other Sarvastivada sub-schools by

their orthodox adherence to the doctrines found in the Mahavibhasa (H%T%NTGT). Vaibhasika

thought significantly influenced the Buddhist philosophy of all major Mahayana Buddhist schools
of thought and also influenced the later forms of Theravada Abhidhamma.

biku kb (skt. ﬁ?&j Bhiksu): Monk. Etymologically speaking, there can be two different
interpretation. The first interpretation would translate as ‘[someone who has] cut afflictions’ and
refers to a person that has received ordination in the Buddhist precepts (et Sila) and therefore
have cut (ﬁq‘q: Bhid) their attachments to the cravings (&g Ksud) of worldly life. The second
interpretation means ‘[someone who has the] ability to frighten’ and refers to a person who has
developed the capacity (&5 Ksam) to frighten (+fT Bhi) the demon-king Mara (jp. mara i ##; skt.
ArR) and his followers who trouble sentient beings and destroy the good roots of the Dharma and

the Buddhist path. In both cases, it alludes to a being who is not hindered by the suffering caused
by worldly circumstances anymore.

bikuni tt e (skt. ﬁ?i*gvﬁ Bhiksuni): Nun. Etymologically speaking, there can be two different
interpretation. The first interpretation would translate as ‘[someone who has] cut afflictions’ and
refers to a person that has received ordination in the Buddhist precepts (3fieT Sila) and therefore
have cut (ﬁF{ Bhid) their attachments to the cravings (&g Ksud) of worldly life. The second
interpretation means ‘[someone who has the] ability to frighten’ and refers to a person who has
developed the capacity (&1 Ksam) to frighten (+ft Bhi) the demon-king Mara (jp. mara & ##; skt.
AR) and his followers who trouble sentient beings and destroy the good roots of the Dharma and

the Buddhist path. In both cases, it alludes to a being who is not hindered by the suffering caused
by worldly circumstances anymore.

Bodaidaruma  #23% % (skt. Bodhidharma alifererd): Refers to the semi-legendary Indian

Buddhist monk who lived during the 5th or 6th century who is said to have practiced and
expounded the Dharma as Shaolin Monastery. He is traditionally credited as the transmitter of
Buddhism to China, and regarded as the first Chinese ancestor and first Patriarch of Zen Buddhism
(zenshiz Ji#55%). Zen’s highly-contested scriptural records identifies Bodhidharma as the 28th
Patriarch of Buddhism in an uninterrupted line that extends all the way back to the Sakyamuni
himself. Bodhidharma's teachings and practice centered on meditation and the Lankavatara Siitra

(jp. Ny Ryoga Kyo; skt. TTgehTaIdiE).

bodaishin 40> (skt. sfrfa=t Bodhicitta): Enlightened-Heart, Enlightened-Mind. The heart of
the bodhisattva who, out of their heart great compassion (jp. daijishin % .0»; skt. HETEHEUTTRRT
Mahakarunacitta), vows to remain in the cycle of transmigration (jp. rinne % skt. HER

Samsara) solely for the sake of helping getting rid of discontent/suffering (jp. ku =; skt. REl
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Duhkha), and guide every being towards attaining unsurpassed, complete, proper and perfect
enlightenment (jp. anokutarasanmyakusanbodai [ %52 % =% — H#42; skt. S{aaw@EaI

Anuttarasamyaksambodhi) themselves. Once Bodbhicitta is aroused, the Bodhlsattva Vow happens
naturally and spontaneously.

Bonmo Bosatsu Kai Ky A8 FEMAE (skt. STESTTeTelTeremasfiicl Brahmajala Bodhisattva Sila
Satra): Foundational text of the Mahayana Buddhist traditions. It presents ten major or grave
precepts (jit jikai + Ej%) — also called Bodhisattva precepts (bosatsu kai ki) — that all
ordained monks and nuns most follow, as well as another set of 48 minor precepts (shijithachi
kyokai TU-+ J\EL5K) that help disciples advance on the bodhisattva path. This text is the basis on
which the unique ordination platform of Japanese Buddhism was built, and offers different
precepts for monastics and the laity than the practitioners of the Theravada traditions.

bonno JENS (skt. FAT Klesa): Afflictions, Delusions. Mental states that cloud the mind and

manifest in unwholesome actions (jp. akugo 3£, skt. a@rﬂﬁﬁ Akusalakarma). They include
states of mind such as anxiety, fear, anger, jealousy, desire, depression, etc. and are the result of
the Three Poisons (jp. sandoku = 7/ =/ =#%; skt. A Trivisa).

bosatsu % pE (skt. Sfere Bodhisattva): Enlightened-Being, Awakened-Being. Bodhisattvas
occupy a central place in Mahayana Buddhism and generally refers to any being that has aroused
an Enlightened-Heart/Mind (jp. bodaishin 3% & :.(»; skt. et Bodbhicitta). Arousing this
Enlightened-Heart/Mind spontaneously results in the utterance of the Bodhisattva VVow or Original
Vow (jp. hongan AiH; skt. qﬁﬂﬁmﬁ Purvapranidhana) where the Bodhisattva, out of their heart

great compassion (jp. daijishin & %&.0»; skt. HeTEH&UTI= Mahakarunacitta), vows to remain in the
cycle of transmigration (jp. rinne #H%; skt. @& Samsara) solely for the sake of helping getting
rid of discontent/suffering (jp. ku 7 skt. §:9 Duhkha), and guide every being towards attaining

unsurpassed, complete, proper and perfect enlightenment (jp. anokutarasanmyakusanbodai [[#%
%5 = i — 4, skt. ITTERIEESIT Anuttarasamyaksambodhi) for themselves. A bodhisattva

exists solely because beings still need their guidance towards liberation (gedatsu fi#/lit; skt. ey
Moksa), and it is the role of the bodhisattva to provide such guidance via the use of skillful means
(hoben J5{#; skt. 34T Upaya).

bucchoku % (skt. SSIME Buddhasasana): Buddha’s Teachings, Buddha’s Doctrine, Buddha’s
Discourse, Buddha’s Message. Another term for Buddhadharma (jp. buppé f#%; skt. ﬂ?ﬂﬁ).

bukkokudo i [5] L- (skt. g@é‘ﬂﬂ Buddhaksetra): Buddha Land, Buddha Field.
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buppo % (skt. g@ﬂﬁ Buddhadharma): Buddhist Teachings, Buddhist Law. Sometimes replaces
by the term Buddhasasana (jp. bucchoku ###5; skt. STGRTTE).

bushi . +:: Warrior. Can also refer to the name of a Warrior Caste. Interchangeable with samurai
fF, although samurai has pejorative connotations attached to it because the kanji f<F is the verb
samurau 3 9, “to serve”. This means samurai refers primarily to their role as “servants” to more
powerful political actors.

bussho i (skt. F&&Tq Buddhadhatu): Buddha-Nature. Term used in Mahayana Buddhism to

describe being-Buddha or Buddhahood. Heart (kokoro :[») and Buddha-Nature are practically
synonymous with each other as they both convey the same teaching of ‘Oneness of this Heart and

Buddha (sokushin zebutsu E1.0 & f#) that: all beings (jp. issai shujo —BI%& 4= ; skt. Gdaa
Sarvasattva) are always-already Buddha and therefore all can and must attain enlightenment
(satori 1%) and liberation (gedatsu fi#ll; skt. A&7 Moksa) from the cycle of transmigration (jp.

rinne #m#; skt. §ET Samsara).

butsu f (skt. & Buddha): Enlightened-One, Awakened-One. A Buddha is a being who has

attainined enlightenment (satori {%&). Differences exists between the various Buddhist traditions,
but most of them agree that a Buddha is not simply a being who has attained enlightenment, but

also one who has successfully liberated (gedatsu fi# /it ; skt. ey Moksa) themselves from the cycle

of transmigration (jp. rinne i %; skt. ¥R Samsara). In Mahayana Buddhism, becoming Buddha
is possible for all beings because, primordially, all beings are always-already Buddha-Nature (jp.
bussho ffli %; skt. skt. slg¥Td Buddhadhatu). In this sense, becoming Buddha sometimes is
explained as simply awakening to what all beings always-already are; which happens once all the
various impurities (jp. ku ¥a; skt. AT Mala) that clouds beings’ hearts (kokoro /[») have been
removed.

butsudo 378 (skt. @?&’Hﬁ Buddhamarga): Buddhist Path, Buddha Path, Buddha-Way. Refers to
the path to enlightenment as taught within the Buddhist scriptures (kyo i<, skt. € Siitra). Another
term for the forth truth of the Four Noble Truths (jp. shishotai 'U5EEH or shotai PUF; sktﬂ‘gl}'l’ﬁ'ﬁ?l
Caturaryasatya) regarding teaching the practices that lead to the cessation (jp. metsu J; skt. e
Nirodha) of discontent/suffering (jp. ku %; skt. 3@ Duhkha) for all beings.

chie &' & (skt. IYF Jiianaprajiia): Knowledge (jp. chi #; skt. I Jiiana) and Discernment (jp. e
= or hannya ##7; skt. 93T Prajiia). Refers to the combination of two of the 6 or 10 Perfections
(ip. haramita J %% % or haramitsu i 4&%; skt. TRIHAT Paramita) practiced by a bodhisattva
(jp. bosatsu E; skt. Eﬁﬁ'ﬂr_o[) to reach Buddhahood.
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chingo #&5#: Protection, Safeguarding.

chinjufu shogun $E5F )15 . Commander in Chief of the Defense of the North. Oftentimes simply
abbreviated to shogun < #. The shogun was the head of a military-based administration called
bakufu #%/F, which held the de facto political power from the beginning of the Kamakura era
(1192) until the end of the Meiji era (1868). The specific title of chinjufu shogun was first conferred
to Minamoto Yoshiie Jii# 5% (1039-1106) who ‘pacified’ the Northern territories during 1051 to
1062 and winning the war of 1083 to 1087 against the Kiyohara J&/Ji clan.

chigiri 229 (skt. s=a Bandha): Tie, Bond. Within the Buddhist literature, it oftentimes refers to
karmic bonds/ties (jp. gobaku Z##; skt. #dswar Karmabandha).

chaji #38: To Discipline, To Punish. These kinds of actions are made with the intent of reforming
an individual.

chokusen wakashii ¥HHEFIHEE: Imperially-Commisssion Japanese Anthologies of Waka Frak
Poetry.

chiznagon H##115: Middle Counsellors.

chiitai F'5%: Middle Truth. One of the Three Truths (santai —#) of Mahayana Buddhism and
especially Tiantai/Tendai Buddhism. It refers to the simultaneous existence of both the Absolute

Truth (jp. shintai or shintei &, skt. T Paramarthasatya) and the Provisional (zokutai
{75 (skt. I8 Samvrtisatya) Truth within each and every moment and phenomena.

Dai Hatsu Nehan Kyo Kfi% 2 #2 £ (skt. n%’mfrﬁafwgr Maha Pari Nirvana Siitra): Great

Complete Cessation Siitra. Oftentimes abbreviated to Nehan Kyo JE#2fE (skt. ﬁafum'ar Nirvana
Sutra): Cessation Siitra.

Daihodo Daijikkyo 52 REERE (skt. nméqwmﬁcrmw Maha Vaipulya Maha Samnipata
Siitra): Great Directions, Great Collection Siitra. Oftentimes abbreviated to Daijikkyo RS (skt.
u‘s’raﬁqm'ar MahaSamnipataSutra): Great Collection Satra. It is an anthology of Mahayana

Buddhist Sttras. The Siitra was translated into Chinese by Dharmaksema, beginning in the year
414. The anthology consists of 17 Siitra across 60 fascicles, but the only extant copy of the entire
collection is found in Chinese, though individual Sitras can be found in Sanskrit and Tibetan.

daijin KX (skt. HETHT Mahamatra): Great Minister, Minister.

daijishin &0 (skt. HETEREUTITR Mahakarunacitta): Heart of Great Compassion. Refers to the
heart of the bodhisattva who, out of their heart great compassion, vows to remain in the cycle of
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transmigration (jp. rinne ##H%H; skt. ¥E@T Samsara) solely for the sake of helping getting rid of
discontent/suffering (jp. ku = ; skt. §:@ Duhkha), and guide every being towards attaining
unsurpassed, complete, proper and perfect enlightenment (jp. anokutarasanmyakusanbodai Fr#%
55 = H1 = 4R, skt. STaEREEETY Anuttarasamyaksambodhi) themselves. This vow happens
naturally and spontaneously at the moment when a being has aroused an enlightened-heart (jp.
bodaishin ¥#2.0»; skt. siferfe Bodhicitta).

daijo KX Jfe (skt. A8 Mahayana). Great Vehicle. Sometimes also called Bodhisattva Vehicle (jp.
bodaijo %#%; skt. STEE™IM Bodhisattvayana). The most popular Buddhist tradition in East

Asian Buddhism and often contrasted with the Small Vehicle (jp. shajo /N3 ; skt. S
Hinayana) by followers of the Mahayana tradition.

Daijo Kishin Ron KR F1E i or KIEAL(E 7 (skt. TERIHFGICATEITE Mahayana Sraddhotpada
Sastra): Treatise on the Awakening of Faith in the Mahayana. Oftentimes abbreviated to kishinron
{57, the Awakening of Faith. It is a foundational text of East Asian Mahayana Buddhism

attributed to Asvaghosa. This terse and short text systematize the teachings of scattered across
numerous Buddhist Sttras and presents clarification of key concepts as well and describing five

practices that aid in the growth of faith (jp. shin & skt. #I&T Sraddha).

daimoku /& H : Recitation of a Chant. Often refers specifically to Nichiren Buddhism’s practice of
chanting “Homage to the True Dharma Lotus Flower Siitra!” (Namu Myoho Renge Kyo Fe 4

1B HERR).
dainagon i1 Major Counsellors.

daiseigan K*ZFE (skt. HETIMTSTT Mahapranidhana): Great Vow. Refers to the vow of the
bodhisattva who, out of their heart great compassion (jp. daijishin KZ4.(s; skt. HRTREUI
Mahakarunacitta), vows to remain in the cycle of transmigration (jp. rinne % ; skt. HER
Samsara) solely for the sake of helping getting rid of discontent/suffering (jp. ku +; skt. LREl
Duhkha), and guide every being towards attaining unsurpassed, complete, proper and perfect
enlightenment (jp. anokutarasanmyakusanbodai [ 4525 # = %i — ¥ #%; skt. STREIaEIE
Anuttarasamyaksambodhi) themselves. This vow happens naturally and spontaneously at the
moment when a being has aroused an enlightened-heart (jp. bodaishin & .»; skt. ElRlek]
Bodhicitta).

dajodaijin XK E.: Chancellor of the Realm, Prime Minister. One of the three main positions in
the Ministry of State Affairs (dajokan KEUE). The dajodaijin position was almost exclusively
honorary and was more often vacant than occupied.
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dajokan KELE : Ministry of State Affairs. One of the two principal organs of the Code-Governed
State (ritsurys kokka f£43[E157) who controlled the administration, received reports and requests
and drafted imperial edicts.

darani FEZEJE/FEAD2IFEREBL or shu Wi (skt. ROt Dharani): Incantation, Spell, Magical
Formula. Often used for empowerment, protection, fortune, etc.

do 18 (skt. AT Marga): Path, Way. The kanji & can be translated in multiple ways and has been
used in numerous contexts within Chinese and Japanese history. Within the context of Buddhist
thought specifically, 1& is primarily used to refer to the Buddhist Way (jp. butsudo fiis; skt.

go—stq'lﬁ Buddhamarga) meaning the path to enlightenment as taught within the Buddhist scriptures
(kyo #%; skt. ¥ Sitra). It is the forth truth of the Four Noble Truths (ip. shishotai VUEE or shotai
DU sktﬂng?fﬂFI Caturaryasatya) regarding teaching the practices that lead to the cessation (jp.
metsu J%; skt. FIOEr Nirodha) of discontent/suffering (jp. ku & skt. §:1d Duhkha) for all beings.

e 2 or hannya %% (skt. 93T Prajiia): Discernment, Wisdom, Insight. One of the 6 or 10
Perfections (jp. haramita I %% % or haramitsu i1 5#%%; skt. URfQT Paramita) practiced by a
bodhisattva (jp. bosatsu pz; skt. aﬁﬁar—or) to reach Buddhahood. Discernment usually refers to
the intuitive experiencing, through meditation, of the truths of reality such as the Four Noble Truths
(ip. shishorai VUEEE or shotai VUG, skt%l‘gleRiHRT Caturaryasatya), impermanence (jp. mujo &
% ; skt. T Anitya), dependent co-origination (jp. engi #% #Z ; skt Sdica@HcTE
Pratityasamutpada), emptiness (jp. ki 22; skt. T[T Stinyata), and so forth. Experiencing reality
through prajiia, a being is freed from the various afflictions (jp. bonné FE1; skt. FI Klesa) and
can thus attain enlightenment.

eho 13 Conditioned Retributions, Circumstances Retribitions, Adjunct Retributions. Refers to
the circumstances in which a being is born for their current lifetime such as land, nation, family,

environment, etc. It is one of the two types of retributions (jp. 4o #; skt. fadmes Vipaka), the other
one being exact retributions (shoho 1E¥R).

eigo a7t Protection, Safeguard.
emonfu %79/ Outer Palace Guards.

en #% (skt. I Pratyaya): Effect, Condition. Foundational concept to the Buddhist theory of

karma (jp. go 3; skt. <‘=|v‘lilt) in which a cause (jp. in [A]; skt. %@ Hetu) will necessarily produce an
effect, and an effect must necessarily have a cause at its origin. The Mahayana tradition described
4 types of effects/conditions: (1) Causal Conditions (jp. in’en [XI#%; skt. %@W Hetupratyaya);
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(2) Antecedent Equal and Immediate Conditions (jp. tomuken 'nen % REli%; skt. TAT-AIAT
Samanantarapratyaya); (3) Object Conditions (jp. shoen’nen FT #% #% ; skt. JTcTF-IIT
Alambanapratyaya); and (4) Dominant Conditions (jp. zdjoen 4 I #%; skt. STferafayeaa
Adhipatipratyaya). See discussion of go £ (skt. i Karma) for more detail.

engi #%ifL (skt. IS Pratityasamutpada): Dependant Co-Origination, Interdependent
Avrising. Refers to the truth that any phenomena always arise together in a mutually interdependent
web of cause (jp. in [A]; skt. %gr Hetu) and effect (jp. en #4%; skt. e Pratyaya). There are 12 factors

or links of dependant co-origination: (1) Ignorance (jp. mumys #EH; skt. 3IfA=T Avidya); (2)
Constructs (jp. gy 1T; skt, §ERR Samskara - 1T; (3) Consciousness (jp. shiki 7#%; skt. faq™
Vijiiana); (4) Name and Forms (jp myashiki 44 £f.; skt. TTH®Y Namaripa); (5) Six Sense Organs
(jp. rokusho /SAL or rokuyiz /< A ; skt. SSIIAA Sadayatana); (6) Contact (jp. shoku fi# or soku fifk;
skt. T3f Sparsa); (7) Sensation (jp. ju Z; skt. I&T Vedana); (8) Craving (jp. katsuai &% or ton ‘ai
B 5, skt. T Trsna); (9) Attachment (jp. shu Hz; skt. SUTGT Upadana); (10) Existence (jp. u A';
skt. 9T Bhava); (11) Birth (jp. sho 4E; skt. ST Jati); and (12) Old age and Death (jp. rashi #3E;
skt. STUHTUT Jaramarana). See discussion of go 3 (skt. F Karma) for more detail.

fubo A~ 1= (skt. 3Td Amrta, 3THR Amara or 39T Amarana): Imperishable, Non-Perishable, Non-
Death.

fujo 1% (skt. AfemeT Avimala, 3T\'T\=r§?&' Avisuddha or 3198~ Aprasanna): Not Pure, Not Clear,
Not Clean, Spoiled, Tainted.

fujgshin 7~ % > (skt. JfawaIf=rd Avimalacitta, 3faggf=a Avisuddhacitta or TSI

Aprasannacitta): Impure Heart, Non-Purified Heart.

gedatsu fi#fit (skt. ey Moksa): Liberation, emancipation, release, deliverance from the cycle of
transmigration (jp. rinne &R %; skt. ¥ Samsara).

Genpei kassen J -5 Hik: Genpei War. Lasted from 1180 to 1185. The war was between the Taira
I~ and Minamoto i clans and their allies. The Minamoto won the conflict, which resulted in the
creation of the bakufu %%/ headed by the shogun s & who was the de facto ruler of Japan. The
installment of the first bakufu at the end of the Genpei War marked the beginning of the Kamakura
era (1195).
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genzai BT (skt. NFcI~Tea Pratyutpannadhvan): Present. In Buddhist, it refers to the time of a
being’s current lifetime.

gobaku FEfE (skt. e Karmabandha): Karmic Bonds. The result of actions performed in this
life as well as in past births that causes a being to be tied to the cycle of transmigration (jp. rinne
B skt. §ER Samsara) which is characterized by disappointment, discontent, and/or suffering

(jp. ku 5 skt. §:9 Duhkha). See discussion of go £ (skt. F Karma) for more detail.
goji ##F (skt. STTITEH Anupalana): Protection, Preserving, Maintaining.

gokenin f#1Z A Vassal

gongen #EEL: Avatar, Incarnation. Refers to the physical manifestation of a deity. In Japan, this
concept was closely tied to the theory of honji suijaku A< Hi 550, which posits that Japan’s
indigenous deities (kami i) are in fact avatars of buddhas and bodhisattvas.

gorui ¥ (skt. FH Karmabandha): Karmic Tie.
gozoku BZff: Warrior Clans.

go 3 (skt. Ea) Karma): Pertaining to Action, Action, Deed. In its simplest form, karma means

‘action’ or ‘deed’. However, it is more appropriate to understand it to mean ‘pertaining to action’.
The reason for this is that karma is not simply focusing on the action or performance in itself, but
it also encompasses everything that surrounds an action. This means that the term contains implicit

questions such as: what are the causes (jp. in [X]; skt. %@ Hetu) behind the action and what will be

its effects (jp. en #%; skt. IcIA Pratyaya)?; what are the circumstances (jp. in ‘en [Kl#%; skt. frem
Nidana) in which actions arise?; and so forth. Indeed, since the truth of dependent co-origination
(jp. engi f%kitL; skt. slaﬁmg?crrq' Pratityasamutpada) understands that no phenomena arises on their
own, it means that an action is always necessarily connected and located within an interconnected
web of cause and effect. Karma is all of this: the performance and the web. But this web is not
merely what is immediate to the action. Indeed, this web is an accumulation of causes and effects
that is beginning-less and extends well before and well after the action’s or actor’s existence. This
web is also how karma is connected to rebirth (jp. ojo 1£%E; skt. gﬂ"ﬁa Punarbhava). Indeed, the
birth of a present action inherits the results of past traces and this present action adds additional
traces which will add up to birth into future effects. Thus, within this framework of dependent co-
origination, an action (i.e. karma) can be seen as a medium which connects together past, present
and future, and it is the key element that ensures continuous (re) origination (birth). Still, since
future results contains traces of past and present actions, this means that a present action has the
capacity to influence the kinds of result it is going to birth in the future. Put simply, wholesome

actions (jp. zengo #3¥; skt. @-‘ﬂ?ﬁﬂf Kusalakarma) contains positive traces which a future birth
249



will inherit; while unwholesome actions (jp. akugo #3; skt. ﬂ@?ﬂﬁﬁﬁAkuéalakarma) contains
negative traces which a future birth will inherit. Buddhism teaches that in order to determine what
kind of action it is, we have to look at their root. Wholesome roots (jp. zenkon 4R ; skt. FRIAHA

Kusalamiila) are found in actions that are devoid of desire (jp. muton & skt. 3TNT Araga),
devoid of hatred (jp. mujin ZEff; skt. 3T8¥ Advesa), and/or devoid of delusion (jp. muchi E;
skt. 3TTE Amoha); while unwholesome roots (jp. zaikon 54%; skt. STHIHA Akusalamilla) are
found in actions tainted by desire (jp. ton £; skt. TfT Raga), hatred (jp. jin fE; skt. Bl Dvesa),
and/or delusion (jp. chi %i; skt. are Moha). Since all of these unwholesome roots are the effects
of having a tainted heart (jp. jokushin ¥&.[; skt. huTIgad Kasayahrdaya) or impure heart (jp.
fujoshin ~i3.0»; skt. 3Tf\5|§?&"f\;ﬁf Avisuddhacitta), the way to ensure that a being’s actions are
permeated with good roots leading to good results is by following the Buddhist teachings which
guide beings in generating a pure heart (jp. joshin ¥ .0»; skt. fog&RM Visuddhacitta), thus
ensuring that their actions are permeated with wholesome roots.

goraku 4% (skt. @Il Sukhavati): Name of the Pure Land Buddha Amida (jp. FifiFE; skt.
SAfeare Amitabha) Buddha.

goriki f./) (skt. 9=t Paficabala) Five Powers, Five Strengths. Refers to the various powers
that can be cultivative which allow for the mind to remain in right concentration by intercepting
the various afflictions (jp. bonno KE; skt. FAT Klesa) and thus gradually penetrate the profound

Dharma. They are: (1) Power of Faith (jp. shin riki {5 /J; skt. $€Tsiet Sraddhabala); (1) Power of
Vigour (jp. shaji riki ¥51 /7; skt. e Viryabala); (3) Power of Mindfulness (jp. nen riki /& /J;
skt. FferaT Smrtibala); (4) Power of Concentration (jp. jo riki £ 77; skt. SIS Samadhibala);
and (5) Power of Discernement (jp. e riki = /J; skt. J3TsIcT Prajfiabala).

guchi g (skt. e Moha): Delusion, Ignorance, Folly, Confusion. One of the Three Poisons (jp.
sandoku = 7/ =R/ =#k; skt. AT Trivisa) in Buddhism.

gvo 1T Practice, Cultivation, Learning.

gyobushe 44 : Department of Justice

Hachiman J\I%: A syncretic deity (kami i) belonging to both Japanese indigenous religion
(Shintd 7itfiiE) and Buddhism. It was the tutelary deity of the Minamoto clan and was worshipped

equally by farmers and fishermen for agriculture and fishing as well as by warriors for war and
archery.
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hannya #%# or e £ (skt. 99T Prajiia): Discernment, Wisdom, Insight. One of the 6 or 10
Perfections (jp. haramita 5% % or haramitsu & %5; skt. TRIHAT Paramita) practiced by a
bodhisattva (jp. bosatsu z; skt. aﬁﬁ‘mr_cr) to reach Buddhahood. Discernment usually refers to
the intuitive experiencing, through meditation, of the truths of reality such as the Four Noble Truths
(ip. shishotai VUEEG or shotai VUG, skt ﬂngﬁ?lW Caturaryasatya), impermanence (jp. mujo &
W ; skt. T Anitya), dependent co-origination (jp. engi #% it ; skt SdtcaEHcaTE
Pratityasamutpada), emptiness (jp. ki 22; skt. RAdT Stinyata), and so forth. Experiencing reality
through prajfia, a being is freed from the various afflictions (jp. bonno K& skt. FA Klesa) and
can thus attain enlightenment.

Hannya Haramita Shin Gyo %A 7% 2% L€ (skt. EIEIT‘?I'I"C&I?IWE Prajiia Paramita Hrdaya
Sutra): The Heart of the Perfection of Discernment Sitra. Almost aleays abbreviated as the Heart
Satra (jp. Shin Gyo /[if; skt. BIEA Hrdaya Siitra). The most used and chanted Satra in
Mahayana Buddhism. It is a very short and condensed text that expounds the teachings of the Two
Truths (jp. nitai —7#; skt. fswea Dvisatya) which itself contains the teachings of the emptiness (jp.
kit ZZ; skt. s Stinyata) of all phenomena.

hantaraju fi% 1H M. (skt. ITATAUASSUYLRON Sitatapatra Usnisa Dharani): White Canopy Dharan.
A Dharani found in the Stirangama Siitra.

haramita i #& %% or haramitsu J 7% (skt. IREAT Paramita): Perfections, Virtues. They are
usually numbered as 6 or 10, and are practiced by bodhisattvas (jp. bosatsu 3 p; skt. Ehﬁﬂ:lt_cf) to
reach Buddhahood. They are: (1) Generosity (jp. fuse Afi fifi; skt. & Dana); (2) Precept Observance
(ip. jigai ##7%; 3fierer Siladhara); (3) Forbearance (jp. ninniku 2U5; skt. &7ifd Ksanti); (4) Exertion
(ip. shajin ¥&it; skt. & Virya); (5) One-Pointed Concentration (jp. zenjo i & ; skt. &3
Dhyana); (6) Discernment (jp. hannya fi%#; skt. I3IT Prajiia); (7) Skillful Means (jp. hoben J51#;
skt. 3T Upaya); (8) Vow (jp. gan Ji; skt. STRTETT Pranidhana); (9) Power (jp. chikara /J; skt.
o Bala); and (10) Knowledge (jp. chi #; skt. 5= Jiiana).

hassho /\“4: Eight Departments. Refers to the Eight different Departments of the Control Board
(benkan 7B, namely: (1) Court Affairs (nakatsukasashs H1#54); (2) Regulations Relating to
Civil Officials (shikibusho ZUE44); (3) Noble Affairs (jibushe 18 E544); (4) Population (minbusha
EHR4E); (5) Military Affairs (hyobusho FLi45); (6) Justice (gyobusho JHIERA); (7) Treasury
(okurasho KJE48); and (8) Palace Affairs (kunaisho = NA).

hatsumu inga #§#E[K . (skt. ®elecauaiad Phalahetvapavadin): Denying Cause and Effect,
Rejecting Cause and Effect. Refers to not believing in karmic principles. This invites disaster and
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misfortune because it makes beings act mindlessly since they show no care for the consequences
of their actions.

Heiji no ran “F{& D EL: Heiji Rebellion. Took place in 1160 between the forces of Taira *¥ and
Minamoto 7. This rebellion is important because although the Taira won the conflict, the head of
the Taira clan Taira Kiyomori *F-if/#% (1118-1181) decided to spare the surviving three sons of his
enemy Minamoto Yoshitomo i8] (1123-1160). These three sons were Minamoto Yoritomo
JRAE R (1147-1199), Minamoto Noriyori Ji#ifH (1150-1193) and Minamoto Yoshitsune Ji #i%
(1159-1189). This would prove to be the downfall of Kiyomori and the Taira as they would be

defeated by the forces of Minamoto Yoritomo twenty five years later during the events of the
Genpei War.

hibé FE#E (skt. 3T Apavada, TG Pamsana or YTd&T Pratiksepa): Slandering, Reviling,
Disgracing, Speaking Il of, Dishonouring, Refuting, Opposing, Contesting, Controverting.

hiho 31 (skt. 378 Adharma): Contrary to the Dharma, In violation/transgression of the Dharma,
anti-Dharma.

ho i (skt. by Dharma): Teachings of buddhas and bodhisattvas, Law of buddhas and bodhisattvas.
Sometimes used to translate the word equivalent to ‘phenomena’. The innumerable teachings of
buddhas and bodhisattvas is often refered to as the Dharma Wheel (jp. horin 1; skt. &=ish
Dharmacakra) and a being who expounds such teachings is said to “spin the Dharma Wheel” (jp.
tenbarin L skt. er=sRYedT Dharmacakrapravartana).

ho ¥ (skt. feraren Vipaka): Retribution, Consequences, Results. Refers to what will be the result
of an action in the future. Retributions can be either positive or negative. This going to be
determined by whether a being produces a wholesome (jp. zengo 3% 3; skt. gFﬂEEFﬁKuéalakarma)
or unwholesome action (jp. akuge #3; skt. WAkuéalakarma), which is itself determined
by whether a being has wholesome roots (jp. zenkon R ; skt. FIHA Kusalamila) or
unwholesome roots (jp. zaikon 52R/3EAR; skt. 3THITHA Akusalamala). There are two types of
retributions, namely: (1) conditioned retributions (eko {<¥); and (2) exact retributions (shoho 1E
#). Conditioned Retributions refers to the circumstances in which a being is born for their current

lifetime such as land, nation, family, environment, etc. Exact retributions refers to the specific
characteristics of the being itself such as the kind of body, personality, intelligence, etc.

hoben J7{# (skt. Upaya 39M): Skillful Means. They are used to guide a being on the path to
liberation (gedatsu fi#lfit; skt. et Moksa) from the cycle of transmigration (jp. rinne g ; skt.
HUN Samsara). Also, one of the 6 or 10 Perfections (jp. haramita 1% ## % 2% or haramitsu 3% % % ;
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skt. gRfHaT Paramita) practiced by a bodhisattva (jp. bosatsu 3% % ; skt. Eﬁﬁ'ﬂr—or) to reach
Buddhahood.

Hégen no ran £ ¢ DL Hogen rebellion. Took place in 1156. The victory of the combined forces
of Taira Kiyomori “%i&5 /% (1118-1181) and Minamoto Yoshitomo J#Z£ 5 (1123-1160) on behalf
of Emperor Goshirakawa 7% FI{A] (1127-1192) made the Taira and Minamoto clans become the
most powerful samurai f<f clans in all of Japan. Eventually, they would compete for power which
led to the events of the Genpei War.

hokai 155 (skt. ﬂﬁa'l_g[Dharmadhﬁtu): Dharma Realm, Phenomenal Realm, Truth Realm.

honfujo A4~ (skt. EIEF%W'F{{E Prakrtiaparisuddha): Primordial Impurity, Original Impurity,
Intrincisc Impurity, Natural Impurity. Refers to the thought that some beings are inherently pure
while others are inherently impure (jp. honjo A5 skt. Wﬂf{ﬂ?&’ Prakrtiparisuddha). This this
thought is problematized in Buddhism beause the framework of Dependent Co-Origination (jp.
engi #%itL; skt. IfTIEHCITE Pratityasamutpada) leading to the truth of Emptiness (jp. kit %2; skt.
NEEL Stinyata) of Self-Existence (jp. jisho H 1t; WG Svabhava) in all phenomena/beings
dismisses the possibility of phenomena/beings having any sort of inherent characteristics, essences,
natures, souls, etc. (jp. wa F; skt. 3TTcHT Atman) that results in a the construction of a Self (jp. ji

H ; skt. & Sva).

hongan AJiE (skt. qg“srﬁwﬁr Purvapranidhana): Original Vow, Primordial Vow, Fundamental
Vow. Usually refers to the vow of the bodhisattva who, out of their heart great compassion (jp.
daijishin  K#&.(»; skt. HETH®UMT Mahakarunacitta), vows to remain in the cycle of
transmigration (jp. rinne ##H%H; skt. ¥R Samsara) solely for the sake of helping getting rid of
discontent/suffering (jp. ku ; skt. 3:@ Duhkha), and guide every being towards attaining
unsurpassed, complete, proper and perfect enlightenment (jp. anokutarasanmyakusanbodai [[#%
%5 — 35 —EHE; skt. di-gdwl-qor%iq Ifer Anuttarasamyaksambodhi) themselves. This vow happens

naturally and spontaneously at the moment when a being has aroused an enlightened-heart (jp.
bodaishin #2.0; skt. Sfaf= Bodhicitta).

honjo A5 (skt. Wﬂf(&]}&’ Prakrtipariéuddha): Primordial Purity, Original Purity, Intrinsic
Purity, Natural Purity. Refers to the thought that some beings are inherently pure while others are
inherently impure (jp. honfujo A<A~{5; skt. Eﬁfﬁmﬁﬂ@ Prakrtiapari$uddha). This this thought is
problematized in Buddhism beause the framework of Dependent Co-Origination (jp. engi #%ic;
skt. El?ﬂﬁmgaﬂﬁ Pratityasamutpada) leading to the truth of Emptiness (jp. Az %<; skt. I[=Idl
Stinyata) of Self-Existence (jp. jisho [ %; €Tl Svabhava) in all phenomena/beings dismisses
the possibility of phenomena/beings having any sort of inherent characteristics, essences, natures,
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souls, etc. (jp. wa F&; skt. 3TcHT Atman) that results in a the construction of a Self (jp. ji H; skt.
o Sva).

horin 15 (skt. er=Ish Dharmacakra). Refers to the innumerable teachings of buddhas and
bodhisattvas, and a being who expounds such teachings is said to “spin the Dharma Wheel” (jp.
tenborin #E G skt GrEsRYed Dharmacakrapravartana). This also forms on of the basis of
legitimate governance in Buddhism, as leaders should aspire to be Wheel-Turning Sage Kings (jp.
tenrin joo FEHHEE F; skt. TshaTdLST Cakravartiraja).

hoshin #5 (skt. ¥ Sambhogakaya): Enjoyment-Body. One of the Three Bodies (jp.

sanshin =£; skt. @RI Trikaya) of a Buddha according to Mahayana Buddhism. It is the subtle

and limitless bodies of Buddhas and advanced bodhisattvas who manifest in visions or in their
Pure Lands where beings can hear and practice the Dharma with ease.

hosshin 7% (skt. ek Dharmakaya): Dharma-Body. One of the Three Bodies (jp. sanshin =

& skt. BT Trikaya) of a Buddha according to Mahayana Buddhism. It is the unmanifested and

inconceivable aspects of a Buddha out of which Buddas arise and to which they return after their
dissolution.

hyobusho Stil4 : Department of Military Affairs.

i fi2: Rank. There were 9 possible ranks a person could have that granted them access to public
posts (kan 'E); each of them subdivided further into multiple levels (ikai {i2[#) totalling thirthy.

i & (skt. 779 Manas): Mind, Mental Activities, Mental Faculties. Manas is the source of all forms
of mental capacities as consciousness, intellect, understanding, cognition, perception, thought,
imagine, intention, etc. It is one of the Faculties (jp. kon #&; skt. 3-&& Indriya) that give rise to

sensations and therefore consciousness. Some focus on 5 or 6 Faculties while others name as much
as 22 Faculties encompassing physical, mental, spiritual and supramundane abilities.

ichigyo — 17 : Single-Practice. Refers to the New Buddhist traditions installed during the
Kamakura era which focused on one particular key practice or concept at the core of their systems.

ikai (2% Sub-Ranks. There were 9 possible ranks (i /i7) a person could have that granted them
access to public posts (kan ‘E); each of them subdivided further into multiple sub-ranks (ikai {37
() totalling thirthy.

in [X] (skt. %@ Hetu): Cause, Origin. Foundational concept to the Buddhist theory of karma (jp. go
3 skt. <‘=|w‘l=lt) in which a cause will necessarily produce an effect (jp. en #%; skt. I Pratyaya),
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and an effect must necessarily have a cause at its origin. The Mahayana tradition describes 5 types
of causes: (1) Corresponding Cause (jp. sooin FHIE[X; skt. HSI@?W%@ Samprayuktakahetu); (2)
Mutual Causes (jp. ku uin 184 [X]; skt. Fl"a'ﬂju'@ Sahabhtihetu); (3) Same-Type Causes (jp. doruiin
[FIZAAL; skt. H‘HW%@ Sabhagahetu); (4) Omnipresent Causes (jp. ken ’in’in Z£5|[X] or hengyaoin 1
17IX; skt. GelTeq Sarvatragahetu); (5) Ripening Causes (jp. ijukuin F#AK or hain IK; skt.
fodTeRaq Vipakahetu). See discussion of ga 3 (skt. % Karma) for more detail.

in’en [Kl#% or inga [X] 5 (skt. %‘gl}lﬁrér Hetupratyaya or %‘gﬁv_cf Hetuphala): Cause and Effect, Causal
Conditions. Foundational concept to the Buddhist theory of karma (jp. go 3£; skt. Wif) in which a
cause (jp. in [&l; skt. %@ Hetu) will necessarily produce an effect (jp. en #%; skt. I Pratyaya),
and an effect must necessarily have a cause at its origin. The kanjis are sometimes used to translate
the word ‘circumstances’ (e Nidana) when describing the circumstances behind the arising of

a phenomena or thing. See discussion of go 3 (skt. sTH Karma) for more detail.

insei 2 Retired-Cloistered Governance. This political system, in theory, allowed emperors to
continue having almost all the decision-making power even after abdicating their imperial position.
The conflict and tensions resulting from this political system is central to the unfolding of the
Heian era and the beginning of the Kamakura era.

iryoku j& /7 (skt. I9Ta Prabhava): Power, Political Power, Authority, Influence.

issai shujo —BJ#&/E (skt. GdEa Sarvasattva) : All Beings, Every Being. It is important to keep

in mind that, within Buddhist taught, all beings are sentient based on the teaching of ‘Oneness of
This Heart and the Buddha’ (sokushin zebutsu H[l.Lx/2ff;) and Buddha-Nature (jp. bussho filif;

skt. skt. &g Buddhadhatu). Thus, whenever we encounter expressions such as ‘to guide all

beings towards liberation or enlightenment’ as in the Primordial Vow of the Bodhisattva, such
statements actually refer to all beings in their totality.

ji B (¥ Sva): Self, Self-ness, One’s Own-Self, Nature, Essence. Refers a being’s own Self, nature,
innateness, etc. The Buddha’s enlightenment (satori {% ) revolved around realizing that
discontent/suffering (jp. ku & skt. §:9 Duhkha) is caused by beings’ attachements to the concept
of the Self-Nature, Self-Ness, or Self-Existence (jp. jisho H {4:; T Svabhava) of phenomena.
The resulting teaching was that attaining liberation from discontent/suffering consists in
awakenining to the absolute reality that phenonema are fundamentaly Empty (jp. ki %<; skt. [=dT

Stinyata), which simply means that they are empty of Self-Nature, Self-Ness, or Self-Existence.
Everything is empty of self-nature because everything arises through Dependent Co-Origination

(jp. engi #%i; skt. EIH"\F&'HEF‘TIE Pratityasamutpada), and no phenomena ever arises ‘by itself” —
i.e. it has no self-nature. This means that the barriers between Self and Other (jp. ta fti; skt. I
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Para) are destroyed because all things are necessarily interconnected with each other. These are
the bases for further teachings such as the ‘Oneness of This Heart and the Buddha’ (sokushin

zebutsu H[l.Cy 2 f#) and Buddha-Nature (jp. bussho #fii1E; skt. skt. TG4Tg Buddhadhatu).

ji B: Seal. Usually refers to the Imperial Seal known as ‘Eight-Feet String of Comma-Shaped
Jewels’ (yasakani no magatama /\ X # i &) one of the Three Imperial Regalia (sanshu no jingi
—FEDijiH#s) blessed by the sun goddess Amaterasu Omikami K [ Kl and given to his
grandson Ninigi no Mikoto 33 ¥+ 2% when he was sent from heaven to pacify the earth according
to one of Japan’s first written document the Nihon Shoki H AZEFL. These regalias have been at
the core of many debates in ancient and medieval times regarding imperial legitimacy, since the
divine powers of the emperors (who are claimed to be descendants of Ninigi no Mikoto) are
derived from these regalia. This Seal reprents the ruler’s value of benevolence.

jiai no kokoro &% D[ (skt. ﬁBﬂﬁ?rMaitﬁcitta): Heart of Loving Kindness, Heart of Friendliness,
Heart of Amicability, Heart of Benevolence.

jibusho 15 #R44 : Department of Noble Affairs
jigai £ (skt. <=’ Siladhara): Precept Observance, Observing the Precepts.

jingikan i’ Ministry of Divinities. One of the two principal organs of the code-governed
state (ritsuryo kokka £ 45 [ 52) which kept the list of shrines and their clergy for the entire country,
prepared and presented the court offerings to the most important shrines and celebrated the rituals.

jiriki B 77: Self-Power. Jiriki-oriented Buddhist reformists of the Kamakura period based their
practices upon the notion of Buddha-nature (bussho f# 1) which posits that all beings are already
endowed with the nature of Buddhas within themselves. This normally took the form of cultivating
practices such as meditation, prayers, asceticism, contemplation, etc. which aims at ‘viewing one’s
nature’ (kensho 1) or awaken to this Buddha-nature we all already are. Once the practitioner
sees or awakens to bussho, they attain liberation and are thus buddhas and bodhisattvas.

jito #5A: Land Steward

jo & or sanmai —BE (skt. ¥HTHT Samadhi): One-Pointed Concentration, One-Pointedness of the

Mind, Meditative Consciousness. lit. “Bringing Together”. There are multiple kinds of samadhi
that can be attained and are way too numerous to list here. However, the commonality between
almost all of them is that they refer to a state that is achievable through practice, and especially
meditation.

jodo 15+ =: Pure Land(s). Refers to the celestial realms of a buddha or bodhisattva.

Jodoshia 75 1:5%: Pure Land Tradition. Founded by Honen 75X (1133-1212)
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Jodd Shinshi ¥ 12 E 5%: True Tradition of the Pure Land. Founded by Shinran £ 7& (1173-1263),
a disciple of Honen 74%4% who founded the Pure Land Tradition (Jodoshil 15+ 1-57%).

joshin ¥.0» (skt. fTowarf=a Vimalacitta, ﬁge—s\‘f%l?f Visuddhacitta or S&=fe Prasannacitta): Pure
Heart, Purified Heart.

jii % (skt. HHST Samudaya): Arising, Origination, Birth, Accumulation. The second truth of the
Four Noble Truths (jp. shishotai VUBEE or shotai VU5, skt %IQTI'QQHRT Caturaryasatya) regarding
the causes for the arising of discontent/suffering (jp. ku #; skt. §:1 Duhkha) for all beings.

juji #B+F: Chanting Practices. Refers to the various forms of chanting practices found in multiple
Buddhist traditions such as the chanting of Sitras (jp. kyo i%; skt. ¥), Dharanis (jp. darani

FE#E S IPEAREIFEZRIR; skt. 9TUlt), Mantras (jp. shingon &S ; skt. §), and so forth.

jungenpojugo NEBL 12 ¥ (skt. gEuHAGHFH Drstadharmavedaniyamkarma): Karma to be
Made Known in the Currently Existing Dharmas. One of the types of Karma of the Three Periods
(sanji go —WF3E). Refers to the fact that a being will experience the results of their actions in their
present lifetime.

jungojijugo NE IR 3% (skt. STRUATIEHIGHH Aparaparyayavedaniyamkarma): Karma to be
Made Known After the Next Lapse. One of the types of Karma of the Three Periods (sanji go —

IRF¥£). Refers to the fact that a being will experience the results of their actions in this current
lifetime, the next one, and many multiple lifetimes afterwards.

Jjunjishojugo NEK 425 3% (skt. SUUTIGRISH Upapadyavedaniyamkarma): Karma to be Made
Known in the Coming Birth. One of the types of Karma of the Three Periods (sanji go —FF3£).

Refers to the fact that a being will experience the results of their actions in their immediate next
lifetime.

junzen #li3E (skt. ThT=Ah3TeT Ekantakusala): Genuine Wholesomeness.

kagami &% (skt. 3Te3t Adaréa): Mirror. The imagery of dust (jp. ku J5; skt. it Mala) on a mirror
is a very known Buddhist teaching. It likens the process of using Buddhist practices to reach
enlightenment (satori {%) to that of getting rid of dust on a mirror. It can also refer to the ‘Eight-
Span Mirror’ (yata no kagami /\ f2$%) one of the Three Imperial Regalia (sanshu no jingi —f&®
ifigs) blessed by the sun goddess Amaterasu Omikami KR K4 and given to his grandson
Ninigi no Mikoto 3 £+ 24 when he was sent from heaven to pacify the earth according to one of
Japan’s first written document the Nihon Shoki H A<3EFC. These regalias have been at the core of
many debates in ancient and medieval times regarding imperial legitimacy, since the divine powers
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of the emperors (who are claimed to be descendants of Ninigi no Mikoto) are derived from these
regalia. This mirror reprents the ruler’s value of wisdom.

kai 7% or shira 7' ## (skt. ¥fteT Sila): Precepts. The basic monastic code (SITFclTﬁ&T pratimoksa) of
the Theravada Buddhist tradition contains 227 rules of conduct for ordained monks (biku Ft 1)
and 311 for ordained nuns (bikuni tt /&) as their appear in the text entitled Suttavibhanga.
However, the Japanese Mahayana Buddhist traditions, following the efforts of Tendai’s fouqder
Saichd, operate using a different ordination platform based on the Brahmajala Bodhisattva Sila
Siitra (jp. Bonmd Bosatsu Kai Kyd #8352 50£5). This text presents ten major or grave precepts
(ji jitkai +EE7%) — also called Bodhisattva precepts (bosatsu kai i) — that all ordained monks
and nuns most follow, as well as another set of 48 minor or lighter precepts (shijihachi kyokai VU
—+ J\#E5) that help disciples advance on the bodhisattva path.

kako il 7 (skt. 3TdIdTedq Atitadhvan): Past. In Buddhism, it refers to times before a being’s
current life.

kan ‘E: Public Post. There were 9 possible ranks (i fiz) a person could have that granted them
access to public posts (kan ‘E); each of them subdivided further into multiple sub-ranks (ikai {37
B) totalling thirthy.

kanfiz Z)5%: Practice of the Way, Carrying out Religious Discipline.

kanjo FETH (skt. a‘ﬁﬁﬁﬁAbhiseka): Initiation ritual performed in Esoteric Buddhism (mikkyo %
Z(). The most known format is performed as follows: after the student receives the samaya (jp.
sanmaiya — £ HE; skt. GHI) precepts, the teacher of the esoteric Buddhism assumes the role of the
teacher, usually Mahavairocana Buddha (jp. birushana butsu E2 /&8 R4 or dainichi nyorai X H
s skt. HETATE), while the master and student repeat specific mantras (jp. shingon i& = ; skt.
=) in a form of dialogue taken from esoteric Buddhist sutras. The student, who is blindfolded,
then throws a flower upon the mandala (jp. mandala = 4% #; skt. AUSA) that is constructed. Where

the flower lands (i.e. on which deity) helps dictate where the student should focus his devotion on
the esoteric path. From there, the student's blindfold is removed and a Vajra (jp. kongo 4=l or

bakura ## H #; skt. 57) is placed in their hand.

kanpaku B4 F1: Chancellor. The position of kanpaku essentially fulfills very similar functions to a
regent (sessho £15), but for adult emperors.

kanshin %.C»: A Cunning and Wicked Heart.

kebiishicho f FE1E4E /T Police Bureau.
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kashaku [ E: To Critique, To Berate, To Blame, To Accuse. Sometimes used to mean To Torture,
To Maltreat.

kedai = (skt. Fid Kausidya): Negligence, Laziness, Sloth, Indolence. It is one of the fourty

conditions that are associated with the mind. It is said that in householder, neglicence ruins wealth
and merits while in monastics, neglicence ruins celestial happiness and the bliss of cessation (jp.

nehan J2#&; skt. faor Nirvana). In either of those situations, one’s good name is lost.

keicho Wi H: Veneration, Reverence, High Esteem, Deep Respect.
kendan #&#7: Jurisdiction.

kensho 5P (skt. é‘ﬁ?@‘*m Drstisvabhava): Viewing One’s Nature, Experiencing One’s Essence.

The framework of Buddha-nature (bussho f#1%; skt. &@Tq Buddhadhatu) posits that all beings
are always-already Buddha. By cultivating practices such as meditation, prayers, asceticism,
contemplation, etc. which aims at ‘viewing one’s nature’ (kensho %.1E), beings can awaken to this
Buddha-nature we all already are.

kidai #7{%: Strange Times.
kirokujo FC&kFT: Land Record Office.
kokoro :[»: Heart, Mind, Buddha-Nature. See discussion of go 3 (skt. Ea) Karma) for more detail.

koku [2: Nation, Country, Land.
kokuga [27ET: Provincial Headquartes
kokuo [ F: Rulers of Nations.

kokushi [ =]: Governor.

Kongo Hannya Haramita Kyo 4l %451 2 2 € (skt. SSTe{[QehTIRTIRdTE Vajracchedika
Prajia Paramita Sutra): Diamond Cutter, Perfection of Discernment Siitra. Almost always
abbreviated as the Diamond Satra. It is one of the most influential Mahayana Sttras in East Asia,

and it is particularly prominent within the Chan/Zen tradition (zenshii ji#i5%). The title relies on the
power of the Vajra (jp. kongao 4| or bakura #& H #; skt. a15) to cut things as a metaphor for the

type of wisdom that cuts and shatters illusions to get to ultimate reality.

Konkomys Saisho’s Kyd 4t HH 5t A4S (skt. GeroTIwTEIHEE=5TsT Suvarna Prabha Sottama
Sutrendra Rajah): Sovereign King of Satra, the Sublime Golden Light. Often abbreviated to
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Konkomyo Kyo <& G #E (skt. gaﬂ‘"rsm@w Suvarna Prabha Sottama Siitra): Sublime Golden

Light Satra. It is a Mahayana Stutra which teaches the protection of the Nation for the mutual
benefit of the Buddhist community and the ruler. Also, it expounds that leaders who do not support
Buddhism and do not engage in purification practices will not receive protection and will face
many calamities, diseases, disasters, and so forth.

kon R (skt. HE-Of Indriya): Faculties, Senses. Buddhism posits that there are 6 Faculties, namely:
(1) Eye (jp. gan fR; skt. =r&7q Caksus); (2) Ear (jp. ni H; skt. S Srotra); (3) Nose/Nostril (jp. bi
£ skt. IIT9T Ghrana) (4) Tongue (jp. zetsu &; skt. ]T&T Jihva); (5) Body (jp. shin &; skt. =

Kaya); and (6) Mind (jp. i &; skt. A€ Manas). These faculties are the ways through which beings

experience the world, which means their experiences do not allow them to see reality just as it is
— since their experiences is filtered by their faculties. Conceptualizing of the world through one’s
faculties only enables the production of provisional/conventional/relative Truths (jp. zokutai {&#;

skt. Plt‘alﬁ'{:l?q Samvrtisatya), but does not allow for experiencing ultimate/absolute/real truth (jp.
shintai or shintei [ 3%; skt. THTHCT Paramarthasatya).

kongo’o <=Ml £ (skt. IS Vajraraja): Diamond Kings, Thunderbolt Kings, Vajra Kings.

Kozen Gokoku Ron B 7[5 : “Treatise on the Protection of the Nation through the Revival of

Zen’. Written by Eisai 274 in 1198.

ku #5 (skt. §:@ Duhkha): Dissapointement, Dissatisfaction, Discontent, Suffering. The primary
characteristic of the cycle of transmigration (jp. rinne i %H; skt. ¥9” Samsara). The first truth of
the Four Noble Truths (jp. shishotai VU525 or shotai VU5, skt %lflng'qc'FIRT Caturaryasatya)

regarding the existence of discontent/suffering as an inherent and necessary part of the life-
experience of any beings.

ku 35 (skt. AT Mala) : Impurity, Dust, Filth, Dirt. The imagery of dust on a mirror (jp. kagami #%;
skt. 3TTest Adars$a) is a very known Buddhist teaching that likens the process of using Buddhist
practices to reach enlightenment (satori {%) to that of getting rid of dust on a mirror.

kudoku 72 or yaku/eki 7 (skt. 9U¥ Punya): Merits, rewards, blessings, benefits.
kuji #5715 To Punish, To Reprimand, To Penalize.
kuken BIti&: To expel, To Oust, To Eject, To Depose. Lit. “To Send Running/Galloping”.

kunaisho = P44 : Department of Palace Affairs.
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kunjii &3 (91T Vasana): Karmic Imprints, Latent Predispositions. It refers to the karmic

imprints unconsciously left on the heart/mind by past wholesome actions () or unwholesome
actions () which influences the present behavior of a person.

kurododokoro J& A\ PiT: Chancellery. The kurododokoro had about ten members and their role was
to serve the emperor in his daily life and to coordinate the work of the offices and bureaux involved.
The two heads were tasked with liaising between the emperor and the council of senior nobles.
This organ was thus entrusted with a confidential mission and the officials belonging to it were
those who had most occasion to see the emperor and to hope for honourable careers.

kusanagi no tsurugi ##E4: Grass Cutting Sword. One of the names of the sword (tsurugi %) as
one of the Three Imperial Regalia (sanshu no jingi =Ff& D jifigs) blessed by the sun goddess

Amaterasu Omikami K & K17 and given to his grandson Ninigi no Mikoto # ¥ ¥+ 24 when he
was sent from heaven to pacify the earth according to one of Japan’s first written document the
Nihon Shoki HZAZEFC. These regalias have been at the core of many debates in ancient and
medieval times regarding imperial legitimacy, since the divine powers of the emperors (who are
claimed to be descendants of Ninigi no Mikoto) are derived from these regalia. This Seal reprents
the ruler’s value of valour.

kit Z2 (skt. ‘ﬂfﬁﬂéﬁnyata): Emptiness. Refers to the truth that any phenomena/thing is empty of
self-existence, self-ness or self-nature (jp. jisho H 14 ; skt. ¥V Svabhava) because all
phenomena necessarily arise interdependently with each other (jp. engi #%iZ; skt. EI?!"IF&'H@F‘TIE
Pratityasamutpada). No phenomena arise on its own disconnected from the web of cause (jp. in

[X]; skt. %@ Hetu) and effect (jp. en #4%; skt. I¢Ia Pratyaya); therefore no phenomena possesses self-
existence.

kuyo #1:3% (skt. Paja): Worship, Offerings.
kyo #E (skt. ¥ Siitra): Scripture, text.

Maka Shikan EE5 118 (ch. Mohe Zhiguan). It is a major Buddhist treatise based on lectures given
by the Chinese Tiantai patriarch Zhiyi 58 (538-597 CE) in 594. These lectures were compiled
and edited by Zhiyi’s disciple Guanding #£TH (561-632) into seven chapters in ten fascicles.

Although originally a Chinese text, the Sanskrit rendering of the title would be T&TIMIfeawa=T
Maha Samatha Vipasyana. The text focuses on describing in details the ways in which a
practionner can cultivate the great (jp. maka EEZ; skt. #gT Maha) practices of Stilling (jp. shi II-;
skt. MY Samatha) and Insight (jp. kan #i; skt. [EREREI Vipasyana) for them to attain
enlightenment (satori &) and progress on the bodhisattva path.
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Mara JE## (skt. X Mara): ‘King of the Destruction of Good Works’ or ‘Demon King’. Mara and

his followers trouble sentient beings and destroys the good root of the Dharma and the Buddhist
path. According to the Mahayana tradition, there are four Metaphorical Forms of the Demon King

(yonma DU ), namely: (1) Affliction Mara (jp. bonno ma fE 14 JiE; skt. FAIMR Klesamara); (2)
Aggregate Mara (jp. in ma [2; skt. ThHR Skandhamara); (3) Death Mara (jp. shin ma 5CJE;

skt. HIHR Mrtyumara); (4) Divine Mara (jp. ten ma KIE; %{GW Devaputramara). Bodhisattvas

are said to have passed beyond the work of Mara because they have destroyed these four
manifestations within themselves, and work towards helping sentient beings achieve so for
themselves.

mei K (skt. ATAT Maya): Illusions, Delusions.

metsu J& (skt. foer Nirodha): Extinction, annihilation, complete destruction, extinguishment. The
third truth of the Four Noble Truths (jp. shishotai VY EE & or shotai VU &, skt H@Tl’éﬁil?\’?l
Caturaryasatya) regarding the fact that discontent/suffering (jp. ku ; skt. §:9 Duhkha) can end

for all beings. The kanji 3% is also sometimes used to translate Nirvana (jp. nehan J£#%; skt. farfor)
specifically.

mikkyo %% (skt. ISIIM Vajrayana): Esoteric Buddhism. Lit. “Dense Teachings”.
minbusho 4" Population Bureau.

mirai 3¢ (skt. ATTATEST Anagatadhvan): Future. In Buddhism, it refers to the times after a
being’s current life.

muhon #5: Major Violence.

muge R (skt. 3T9fTEd Apratihata): Unobstructed, Unhindered, Without Obstacle, Permeating

Everywhere, All-Pervasive, Dynamic Omnipresence. Refers to an important quality attained by
beings who have a pure heart. Indeed, their purity means that are unhindered by wordly afflications
and can therefore manifest Buddhahood or bodhisattvahood. As a result of not being obstructed
by afflications and attaining Buddhahood/bodhisattvahood, they have the capacity to make their
deeds and being permeate everywhere.

mujo TE (skt. A Anitya): Impermanence, Evanescence, Fleetingness.

myoden 4, H: Allocated Rice Field.
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Myoho Renge Kyo #biF5H HEHE (skt. H@"ﬁgﬂgﬂw Saddharma Pundarika Siitra): White Lotus
of the True Dharma Statra, commonly referred to as the Lotus Satra.

myéshu 44 Z=: Nominal Holder of an allocated rice field (myoden 4 H).
naidaijin PN XE: Minister of the Interior, Middle Minister.

nairan PN : Unofficial Document Examination. One of the privilege and mechanism granted to
the Chancellor (kanpaku B8 ) which allowed them to maintain control over an adult emperor.

nakatsukasasho #1544 : Department of Court Affairs.

Namu Amida Butsu i #ERT3HFEMs (skt. THISTEATEY: Namo Amitabha Hrih): The primary chant
of Pure Land Buddhiism, but known and used in almost all Japanese Buddhist traditions.

Namu Myoho Renge Kyo T #ERDESE HE4E (skt. THEEHIUEHE Namo Saddharma Pundarika
Sitra): The main chant of Nichiren Buddhism.

nazuki %8 (skt. 4SS Majjan): Marrow, Pith. ‘Obtaining the marrow’ is an important expression

in the Zen tradition that narrates the event of official Dharma transmission from master to disciple.
In this case, it specifically refers to the official transmission of the Chan/Zen tradition from the
first patriarch Bodhidharma to Huiké £ ] (487-593), Bodhidharma’s successor and considered
the second patriarch of this tradition.

nehan VE#& (skt. fator Nirvana): Cessation, extinction. Refers specifically to the cessation of
suffering (jp. ku #; skt. 3:1 Duhkha) by means of attaining liberation (gedatsu figlit: skt. TvaT
Moksa) from the cycle of transmigration (jp. rinne %%; skt. @8R Samsara). Cessation is attained
via cultivating the various practices (gyo 17) taught in the Buddhist teachings (jp. buppa f#%; skt.
&4 Buddhadharma) which are presented to beings using skillful means (hgben 75 {%; skt. 3ur
Upaya). Some school teach that there are four types of cessation (jp. shi nehan PU7E#Z): (1) With
Residue (jp. uyo A &%; skt. EMafEAIY Sopadhisesa) (2) Without Residue (jp. muyo 2E£4 or hatsu
i skt. FrEUfraIT Nirupadhisesa or T Pari); (3) Self-Nature(jp. jisho [ 4; ¥r¥Ta Svabhava) and
(4) Non-Abiding (jp. mushoji ZEfT{E; skt. 3Tfdf8d Apratisthita). The forth one refers to the type

of cessation aspired to in the Mahayana tradition as it is attained only by buddhas and bodhisattvas
who choose to stay in the cycle of transmigration for the sake of helping all beings to attain Nirvana,
but without themselves having a fixed form or place in which they abide in.

nenbutsu ;& f; (skt. SerTeIfd Buddhanusmrti): Recollecting the Buddha(s), Buddha-Mindfulness.

Refers to a common Buddhist practice in all Buddhist traditions which involves meditating on the
virtues of a Buddha as the meditation or contemplation subject.
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Nichirenshii H 3&7%: Nichiren Buddhist. Founded by Nichiren H j# (1222-1282).

Nin’s Hannya Haramita Kyo 1= Ef% #5 % @ %4 (skt. SSRGS Narendra Prajiia
Paramita Siitra): ‘Righteous King Perfection of Wisdom Siitra’. Is a text that has as its audience
people in position of leadership (rulers, monarchs, ministers, prime ministers, etc.) rather than the
usual buddhas, bodhisattvas, lay practitioners or monks and nuns. It focuses on reminding the
rulers of their responsibility to rule in accordance with the Dharma and the Original Vow of the
bodhisattva; and that doing so will bring benefit and protection to the nation and its population

mappo ik Latter Age of the Dharma, Age of Degeneration. A time period characterized by the
decline of the true Dharma and the loss of people’s capacity to reach enlightenment. This was
written to happen either 1000 or 2000 years following Sakyamuni Buddha’s (Shakamuni Nyorai
00 A2 2 3kK) death and lasting for about 10 000 years.

meikon #i AR (skt. SAfardf-sar Jivitendriya): Life-Force, Vitality. Lit. ‘Root of Life’. Refers to the
thing that is understood to be the basis for life.

My6ho Renge Kyo i 15 & HEKE (skt. H@ﬁgﬂ@ﬁw Saddharma Pundarika Siitra): White Lotus of
the True Dharma Siitra. Often abbreviated to Lotus Siitra (Hokke Kyd {£#E#E). It one of the most

popular and influential Mahayana Siitra, and the basis on which the Tendai and Tendai-influenced
traditions were established. For many East Asian Buddhists since early times, the Lotus Sitra

contains the final teaching of the Buddha, complete and sufficient for liberation (jp. gedatsu fi#/fit;
skt. HveT Moksa). It also distinguishes itself for its uses of numerous parables which became the
muses of various artistic endeavors.

myajo E.B)j: Undiscernable Divine Protection, Invisible Divine Blessing.

obanyaku 3¢k #%: Imperial Guard Service

ocho jidai FFAREX : Age of the Court. A period of time spanning the 10" and 11" centuries.
oji £4h: Imperial Decree, Imperial Law.

ojin JEE; skt. Frmtorerrr Nirmanakaya): Transformation-Body: One of the Three Bodies (jp.

sanshin —£; skt. ﬁEFI'qTrikéya) of a Buddha according to Mahayana Buddhism. It is the physical
body of a Buddha within time and space such as the historical Buddha Sakyamuni that we know.

oka taihei FAt.KX: The Great Peace of the Ruler’s Benevolant Influence.

okurasho K44 . Department of Treasury.
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n %% (skt. X Vaira): Hostility, Animosity, Spite, Enmity, Resentment, Bitterness, Revenge,
Grudge.

onozukara H & or H#X & : Of its own accord, Naturally. Within the context of East Asian thinking,
‘naturally’ oftentimes has the connotation of happening by itself or without outside influence.

rakan 5 or arakan [T (skt. 378 Arhat): Worthy One, Blessed-One, Venerable Being,

Unborn, Killer of Enemies. The highest of the 4 types of disciples in Buddhism. There are three
meanings to the name depending on the etymological reading: (1) Ara is connected to Ari meaning
‘ennemies’ and Hat is connected to Han meaning ‘to kill’. This makes an Arhat a ‘killer of
enemies’. However, in Buddhism, enemies are not actual beings but rather the various afflictions

(ip. bonno JEHE; skt. FAI Klesa) beings harbour and generate that leads to discontent/suffering

(jp. ku =; skt. §:19 Duhkha); (2) A is a Sanskrit prefix marking negation and Rahat means ‘to be
born’. This makes an Arhat “‘unborn’. An Arhat is unborn because they have gotten rid of all of the
karmic imprits and ties which keeps them in the cycle of transmigration (jp. rinne # 7l skt. €€
Samsara); and (3) Arhat means ‘worthy’. More specifically, they are worthy of receiving worship
or offerings (jp. kuyo fH:3%; skt. Puja) because they have attained Buddhahood by destroying all of
the various impurities. This is why, buddhas are oftentimes called Arhats.

ran fiL: Rebellion, Conflict.

reizan # 5 (skt. T8 Grdhrakiita): Vulture Peak. Vulture Peak Mountain is, by tradition, one of
several sites frequented by the Buddha and his community of disciples for both training and retreat.
It is named so because it resembles a sitting vulture with its wings folded. Its location is frequently
mentioned in Buddhist texts in the Pali Canon of Theravada Buddhism and in the Mahayana Siitras
as the place where the Buddha gave certain sermons. Among the important sermons are the
Saddharma Pundarika Siitra (jp. Myoho Renge Kyo #b i i £ ; skt. GgHIUSUH), the

HEL 7

Stirangama Siitra (jp. Shurysgon Kyo 1 15 #ihE; skt. R[STHYA), the Prajiia Paramita Hrdaya Sitra

(ip. Hannya Haramita Shin Gyo %451l % %, SRTIRIdTEaag) as well as many of the other
Prajiia Paramita Siitras.

reishi J§75: Aspiration, Resolve, Encouragement.

ren #: Polish, Gloss. Often used in Buddhism in the context of polishing mirrors (kagami %) as
a way to explain enlightenment (satori fZ) through the removal of a being’s, thing’s or
phenomena’s impurities.

rinne &% or shaji 4=5E (skt. @R Samsara): Cycle of Transmigration. This is characterized by

discontent and/or suffering (jp. ku & ; skt. §:@ Duhkha). One remains in the cycle of
transmigration as a result of one’s unwholesome actions (jp. akugo & 3 ; skt. 3‘!@3‘!?13!#

265



Akusalakarma) stemming from the Three Poisons (jp. sandoku = 75/ =/ =kk; skt. i Trivisa).
This cycle contains 6 possible destinations for rebirth (jp. rokushu 7<% or rokuds 7<35; skt. q@,’jTﬁr
Sadgati), namely: (1) Hells (jp. jigoku Hiifik; skt. F%eh Naraka); (2) Hungry Ghosts (jp. gaki fifi /2;
skt. I Preta); (3) Animals (jp. chikusho & ZE; skt. foenfa Tiryagyoni); (4) Malevolent Spirits
(ip. ashura [A[{E#f; 31T Asura); (5) Human (jp. ningen A [H; skt. @7 Manusya); and (6) Deities
(ip. ten X; skt. <3 Deva).

Rinzaishii &% 5%. A branch of Zen jifi Buddhism imported from China by Eisai (1141-1215)

ritsuryo kokka fE43718]%Z : Code-Governed State, Code-Ruled Nation. A system of legal-based
governance implemented in Japan in the 7" century and inspired by Confucianism and Chinese
Legalism.

rokushu 7SR or rokuds 7<3E (skt. Elts‘ijlcr Sadgati) : 6 Destinies, 6 Paths. It refers to the 6 realms
in which a being that is part of the cycle of transmigration (jp. rinne #%f; skt. @9 Samsara) can
be reborn, namely: (1) Hells (jp. jigoku #1Ji; skt. %k Naraka); (2) Hungry Ghosts (jp. gaki fifi /2
skt. I Preta); (3) Animals (jp. chikusho 5 4=; skt. IGRIRIIE Tiryagyoni); (4) Malevolent Spirits
(jp. ashura [l fEf; 3T Asura); (5) Human (jp. ningen A fi]; skt. AT Manusya); and (6) Deities
(ip. ten X; skt. < Deva).

rozeki JR#E: Unlawful Incursion.

ryé %¢: Political Office.

ryiiten HEM (skt. T Naga): Divine Serpents, Dragon Deities. Refers to divine or semi-divine race

of half-human, half-serpents beings. The Buddhist Satra sometimes has them as helpful deities
that can grant blessing and protections, but also somestimes as malevolent beings that can hinder
a being’s progress on the Buddhist path.

sadaijin /=K F: Minister of the Left. One of the three key postitions in the Ministry of State
Affairs (dajokan KELE). The offices of the dajodaijin (KELKEL), sadaijin (/£ KE), udaijin
(udaijin 45 XF), and naidaijin (P K E.) formed the Council of Senior Nobles alongside major
counsellors (dainagon KNS, middle counsellors (chiznagon H#45) as well as auditors (sangi
2%%). The dajodaijin position was almost exclusively honorary and was more often vacant than

occupied, whereas the sadaijin identified with the East and took precedence over the udaijin
identified with the West — even though the prerogatives of these two were the same.

saibatsu {4 To get rid of discontent/suffering.
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samurai f<f: Warrior, Servant. Interchangeable with bushi i1, although samurai has pejorative
connotations attached to it because the kanji ¥ is the verb samurau £ 9, “to serve”. This means
samurai refers primarily to their role as “servants” to more powerful political actors.

sandoku = 75/ =4/ =¥k (skt. FIfI Trivisa): The Three Poisons in Buddhism, namely: (1) Desire,
Avarice, Greed, (jp. tonyoku E#Kk; skt. TfT Raga); (2) Hatred, Antipathy, Anger, Hostility (jp.
shin’i WEE; skt. 39 Dvesa); and (3) Delusion, Ignorance, Folly, Confusion (jp. guchi &; 1
Moha). The three poisons are the primary causes that keep sentient beings trapped in the cycle of
transmigration (jp. rinne %H%H; skt. ¥ Samsara). These three poisons are said to be the root of

all of the other afflictions (jp. bonné L& skt. FA Klesa). See discussion of go % (skt. FH
Karma) for more detail.

sange 113 (skt. &Wafd Ksamayati or 33 Desayati): Repentance, Asking for Pardon and

Confess. The first kanji, san 1, is the transliteration of the Sanskrit word Ksamayati &= which
means ‘to cause someone or something to endure or bear’ leading one to ask for pardon. The
second kanji, ge 1i#, is the transliteration of the Sankrit word Desayati Zwrafd which one of its
meaning is ‘to confess’. When put together, the full expression, sange fi ff&, would mean
something along the lines of ‘to confess and ask for pardon for causing a being to endure
discontent/suffering’. However, the Sanskrit texts either use Ksamayati or Desayati

interchangeably to talk about this same practice, but never as one expression. Only the East Asian
transliterations have put these terms together to form one single expression in the form of sange
{8 M. Repentance in Buddhism refers to confessing to buddhas and bodhisattvas about the
unwholesome actions, thoughts, speech, etc. that a being has done in this life and has karmically
inherited from the past; and ask for forgiveness about these actions. If repentance is done with a

heart of devotion (jp. shisei Z7k; skt. 3T Adhyasaya) and faith (jp. shin {3 ; skt. 21<T Sraddha),
then buddhas and bodhisattvas can rid a being of their karmic ties (jp. gobaku 5% or gorui £,
skt. e Karmabandha) and karmic imprints (jp. kunjii 7535 ; skt. €T Vasana), allowing them

to move forward on the Buddhist path having been cleared of such hinderance. Because repentance
allows for karmic ties and imprints to be cleared off a being’s heart-mind, repentance is one of the

most important practices for attaining purity (jp. shajo 7 {3/15%; skt. Y& Suddha or 1%13\13@
Visuddha).

sangi Zi#: Chief Advisor.

sanji g6 —Wf3£: Karma of the Three Periods. Refers to the three time periods when karmic
retributions can be experienced, namely: (1) Karma to be Made Known in the Currently Existing

Dharmas (jp. jungenpajugo WEBLES: % skt. gEuTae-ist Drstadharmavedaniyamkarma); (2)
Karma to be Made Known in the Coming Birth (jp. junjishajugo NG 422 ¥ skt. SUUTEGI=IRH
Upapadyavedaniyamkarma); or (3) Karma to be Made Known After the Next Lapse (jp.
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Jjungojijugo WA RS2 ¥; skt. STUATIEGHRH Aparaparyayavedaniyamkarma). The first type
refers to the fact that a being will experience the results of their actions in their present lifetime.
The second type refers to the fact that a being will experience the results of their actions in their
immediate next lifetime. The third type refers to the fact that a being will experience the results of
their actions in this current lifetime, the next one, and many multiple lifetimes afterwards.

sanmai — Bk or jo /& (skt. @HTHT Samadhi): One-Pointed Concentration, One-Pointedness of the

Mind, Meditative Consciousness. lit. “Bringing Together”. There are multiple kinds of samadhi
that can be attained and are way too numerous to list here. However, the commonality between
almost all of them is that they refer to a state that is achievable through practice, and especially
meditation.

sanshin or sanjin =& (skt. for&m Trikaya): The Three Bodies. Refers to the Mahayana teaching
on the nature of reality and the nature of Buddhahood. It explains that a Buddha is three bodies:
(1) Dharma-Body (jp. hosshin {%£; skt. &He&R Dharmakaya), that is, the unmanifested and
inconceivable aspects of a Buddha out of which Buddas arise and to which they return after their
dissolution; (2) Enjoyment-Body (jp. hashin % ; skt. @™ Sambhogakaya), that is, the
subtle and limitless bodies of Buddhas and advanced bodhisattvas who manifest in visions or in
their Pure Lands where beings can hear and practice the Dharma with ease; and (3)
Transformation-Body (jp. gjin JEEY; skt. [EEIMEaD) Nirmanakaya), that is, the physical body of a
Buddha within time and space such as the historical Buddha Sakyamuni that we know.

sanshu no jingi =FEOjifiZs: Three Imperial Regalia, namely: (1) the seal (ji #2) known as ‘Eight-
Feet String of Comma-Shaped Jewels’ (yasakani no magatama /\ X .3 i ) which represents the
ruler’s virtue of benevolence; (2) the sword (tsurugi %) known as ‘Grass-Cutting Sword’
(kusanagi no tsurugi FL#E%]) or ‘Heavenly Sword Gathering Clouds’ (ame no murakumo no
tsurugi K Z241) which represents the ruler’s virtue of valour; and (3) the mirror (kagami %)
known as ‘Eight-Span Mirror’ (yata no kagami /\f2&%) which represents the ruler’s virtue of
wisdom. According to one of Japan’s first written document, the Nihon Shoki HAZEFC (720),
these regalias were blessed by sun goddess Amaterasu Omikami K& K AEliH and given to his
grandson Ninigi no Mikoto Hy¥I ¥ 2% when he was sent from heaven to pacify the earth. These
regalias have been at the core of many debates in ancient and medieval times regarding imperial
legitimacy, since the divine powers of the emperors (who are claimed to be descendants of Ninigi
no Mikoto) are derived from these regalia.

sanzu —i& or san akudo —HE5E or san akushu = JE8R (skt. ﬁgﬁﬁfTridurgati or I Tryapaya):
Three Woeful Destinies, Three Unwholesome Paths, Three Tortures. They are called: (1) Destiny
of Fire (jp. kazu ‘Ki&); (2) Destiny of Swords (jp. tozu JJi&); and (3) Destiny of Blood (jp. ketsuzu
1fi.3%%) and roughly correspond to the lowest three of the possible Six Realms of rebirth (jp. rokushu
SR or rokuda N skt. ST Sadgati), namely: (1) Hells (jp. jigoku Hi#; skt. T Naraka);
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(2) Hungry Ghosts (jp. gaki fif 5; skt. I Preta); and (3) Animals (jp. chikushs % 4; skt. fe=nfa
Tiryagyoni).

shari no shin # 0 or sharishin #5f 0 (skt. 3T Upeksacitta): Heart of Indifference,
Heart that Discards, Heart that Disregards.

satori |7 (skt. anfer Bodhi): Enlightenment, Awakening.

segyo fii 17 : Enforcement, Communicating and Executing Commands, Putting into Law.
Expression that also refers to actions that expresses Charity such as Almsgiving or Offerings.

seii taishogun fiF % KX I & : Great Commander Subduing Barbarians. Oftentimes simply
abbreviated to shogun [+ #. The shagun was the head of a military-based administration called
bakufu %/, which held the de facto political power from the beginning of the Kamakura era
(1192) until the end of the Meiji era (1868).

seishin 30> (skt. STEITRT Adhyasayacitta): Devoted Heart, Sincere Heart, Determined Heart,
Heart filled with Aspiration.

seishinjo 1157z or ubai #E2£55 (skt. SUTRIeRT Upasika): Laywomen. Refers to female Buddhist
practitioners who have not taken refuge in the Buddhist precepts to become nuns.

seishinnan 7715 %5 or ubasoku fE#%23E (skt. 3UT¥h Upasaka): Laymen. Refers to male Buddhist
practitioners who have not taken refuge in the Buddhist precepts to become monks.

seison &L (skt. YT Bhagavat): World-Honored, Glorious, Hlustrious Buddha. The most
honorific epithet given to Buddha or bodhisattva.

senjo Y15 Cleansing.
senrei S={41: Precedents.

seppuku YJE: Ritual Suicide. The first recorded act of seppuku was performed by Minamoto
Yorimasa J##HEL (1106-1180) at the beginning of the Genpei War.

sessho $2 L Regent. Position occupied by maternal grandfathers of emperors which allowed them
to make political decisions on behalf of emperors who were not of age to rule. The mechanisms of
this position was exploited by the Fujiwara /i clan who used it to control the Imperial Court
during the Heian Period (794-1185)
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Shakamuni Nyorai % il 42 J& 40 sl (skt. SMERMHAUTTd Sakyamuni Tathagata): Another
appellation for the historical Buddha also known as Siddhartha Gautama.

shi or tsukasa =]: Political Bureau.

shibu no shu PU R D 2 or PUES D i (skt. %lga%f Caturvarga): The Four Kinds/Types of
Practitioners of Buddhism, namely: (1) Monks (jp. biku kt fi:; skt. ﬁ?&j Bhiksu); (2) Nuns (jp.
bikuni kT JE; skt. ﬁ?&fﬁ Bhiksuni); (3) Laymen (jp. ubasoku fE#£3E; skt. 3uTdeh Upasaka); and
(4) Laywomen (jp. ubai #8%£5; skt. JUTRIeRT Upasika).

shikantaza % T 4%: Just Sitting in Meditation. A fundamental practice of the Sotoshii &1
traditition of Zen & Buddhism where practitioners would meditate in siting position with no

particular object, content or intention; therefore stilling the mind and body

shikken #U##: Regent. This position is almost identical to that of sessho B, but for a shagun
instead of an emperor.

shiki Fi: Services. Also on-site land officers.

shikibusho =644 : Department of Regulations Relating to Civil Officials.

shima DU (skt. ﬂ@ﬂﬁ Caturmara): The Four Maras, The Four Demons. The four forms that the
demon king Mara manifest to obstruct Buddhist practitioners and destroy the good roots of the
Dharma, namely: (1) Affliction Mara (jp. bonnné ma JE 4 JE; skt. FAIER Klesamara); (2)
Aggregate Mara (jp. in ma [2&; skt. Th-eHI Skandhamara); (3) Death Mara (jp. shi ma EfE;
skt. HIHI Mrtyumara); (4) Divine Mara (jp. ten ma KIEE; skt. éa‘ilfl'ﬂlﬂ Devaputramara). These
Four Mara originate in the practitioners heart, and must therefore by subjugated in the heart which
is attained when a being learns to still their heart.

shin 15 (skt. #1T Sraddha): Faith, Belief,

Shingonshii E.5%%: One of the major schools of Buddhism in Japan. Known for its focus on
esoteric teachings (jp. mikkyo %24, skt. ISIIH Vajrayana). Founded by Kiikai 2§ (774-835).

shinjin 10> (skt. STgTa Sraddhacitta): Heart of Faith.

shinjin datsuraku £ .-l 7%: Drop-Away of the Body-Mind, Falling-Off of the Body-Mind.
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shinjitsu (&8 (skt. 9 Tattva): Truth, Reality, Absolute/Ultimate Truth. Used interchangeably

with shintai or shintei 15 % (skt. THTSHeT Paramarthasatya). One of the Two (nitai —z%) or Three
Truths (santai = &%) of Buddhism. It refers to the truth as experienced by Buddhas and
bodhisattvas and consist of the untainted manifestation of reality as it is. It is traditionally
contrasted with Provisional/Conventional/Relative Truth (zokutai f&7#; skt. EafaacT
Samvrtisatya) that is experienced by all beings populating the cycle of transmigration that has not
attained enlightenment (satori |%). The Third Truth or Middle Truth (chiitai H5if), is specific to
Mahayana Buddhism and especially to Tiantai/Tendai Buddhism, and it refers to the simultaneous
existence of both the Real and the Provisional within each and every moment and phenomena.

shin’i WEE (skt. Bl Dvesa): Hatred, Antipathy, Anger, Hostility. One of the Three Poisons (jp.
sandoku =/ =R/ =#k; skt. AT Trivisa) in Buddhism.

shintai or shintei &% (skt. WHTSAT Paramarthasatya): Real Truth, Absolute Truth, Ultimate

Truth. Used interchangeably with shinjitsu & & (skt. @ Tattva). One of the Two (nitai —§#) or
Three Truths (santai =) of Buddhism. It refers to the truth as experienced by Buddhas and
bodhisattvas and consist of the untainted manifestation of reality as it is. It is traditionally
contrasted with Provisional/Conventional/Relative Truth (zokutai {47, skt @gfdeqd
Samvrtisatya) that is experienced by all beings populating the cycle of transmigration that has not
attained enlightenment (satori /%). The Third Truth or Middle Truth (chiitai F5#), is specific to
Mahayana Buddhism and especially to Tiantai/Tendai Buddhism, and it refers to the simultaneous
existence of both the Real and the Provisional within each and every moment and phenomena.

Shinto i J& : Japanese Indigenous Religion. Labelled as polytheistic and animistic, Shinto
revolves around supernatural entities called kami jifi. Kamis are believed to inhabit all things,
including forces of nature, prominent landscape locations and also various objects.

shisei %23k (skt. T8I Adhyasaya): Devotion, Determination, Aspiration, Intent, Purpose,
Sincerity.

shito VU] (skt. %l‘glﬁqu?ﬁ Caturviparyaya): Four Inversions, Four Inverted Beliefs; namely: (1)

mistaking impermanence for permanence; (2) mistaking suffering for happiness; (3) mistaking no-
Self with Self; and (4) mistaking impurity for purity.

Shoke Kyosd Doryaku Shii 765 il A B4 I5£E. “Collected Summary of the Similarities and
Differences in the Particular Teachings of Various Schools”. Text written by Enchin [ %/Chisho
Daishi 235 KAl (814-891) a Japanese Buddhist monk who founded of the Jimon P9 branch
of Tendai Buddhism and Chief Abbot of Miidera =3+ 3F at the foot of Mount Hiei FE&XILI.
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shodo [&3E (skt. IO Varana): Obstacles, Obstructions. Refers specifically to obstructions to the
Buddhist Path, meaning the innumerable delusions (jp. chi #i; skt. A& Moha) beings entertain
which prevents beings from achieving enlightenment (jp. satori 1%).

shoen HEE: Domain.

shogun < #: Commander. Abbreviation for variety of shogun-based titles, the most known being
chinjufu shogun $55F )P and/or seii taishogun fiE 58 K. The shogun was the head of a
military-based administration called bakufu %%/, which held the de facto political power from the
beginning of the Kamakura era (1192) until the end of the Meiji era (1868).

shoho 1E¥: Exact Retributions, Direct Retributions, Correct Retributions. Refers to the specific
characteristics that a being inherits for the present rebirth such as the kind of body, personality,

intelligence, etc. It is one of the two types of retributions (jp. 46 #; skt. forames Vipaka), the other
one being conditioned retributions (eho 1< #).

shaji or shajin F51E (skt. Eie] Virya): Vigour, Energy, Diligence, Zeal, Devotion, Exertion. One of
the 6 or 10 Perfections (jp. haramita I #%% % or haramitsu %% ; skt. IRHAT Paramita)
practiced by a bodhisattva (jp. bosatsu 3 z; skt. aﬁﬁur—or) to reach Buddhahood. Can also refer
to the one of the 5 Powers (jp. goriki f./7; skt. ¥==IsieT Paficabala) which allows the mind to

remain in right concentration by intercepting the various afflictions (jp. bonno JE1; skt. FAI
Klesa) and thus gradually penetrate the profound Dharma.

shajo /NI (skt. B9 Hinayana): Small Vehicle. A name that encompasses two currents of early
Buddhist found in South Asia, namely the Vehicle of Followers (jp. shomonjo A3 ; skt.
ATIRI Sravakayana) and the Vehicle of Solitary-Awakened Ones (jp. engakujo f&&:3€; skt.

9@%‘@@1‘[ Pratyekabuddhayana). The pejorative appellation Hinayana came from later

Mahayana practioners who contrasted their own practices and teachings (as larger/higher than)
with the ones of pre other traditions (as smaller/lesser than).

shajo IR/ (skt. Y5 Suddha or fIgL& Visuddha): Purity, Cleanness, Untainted, Devoid of
Dust. See discussion of go 3£ (skt. F Karma) for more detail.

shometsu {H & (skt. JUTIRT Pranasa): Exctinction, Extinguishment, Disappearance, Vanishing,
Termination.

shonin B2 N (skt. emfgaa Aryapudgala): Venerable People, Noble Person, Sage, Saint,
Enlightened Person.
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shorai ZE%: Innately, Naturally, By Nature; Ever Since Birth, From Birth.

shosen tenka taihei kokudo annon FiTa2 K T 28 4[5 1-22%%: Peace and tranquility reaching the
outmost limits in all under heaven and the Nation.

shukke M52 (skt. EEISK) Pravrajita) Leaving the Household. Refers to a person who enters the
monastic community by receiving the precepts (jp. kai 7%; skt. 3fieT Sila) and becoming a monk

(ip. biku Ft F; skt. 73787 Bhiksu) or a nun (jp. bikuni bt FJ8; skt. ¥eqoft Bhiksuni). Since entering

moonkhood requires one to leave their house to live in the monastery or in recluse, to drop their
family name, to shave their heads, to renounce worldly possessions, and so forth; it is called
‘Leaving the Household’. The Sanskrit expression

shugo ~F5#: Protection, Safeguarding.
shukusho J5\£: Previous Life, Previous Lifetime. Lit. “Long-Cherished Birth”.

Shurydgon Kyo & #%5#AE (skt. ILSTHES Strangama Sitra): Heroic March Sitra. It is Mahayana
Sutra that has been especially influential in Chan/Zen Buddhism. Some of the main themes of the
Sturangama Sttra are the worthlessness of the Dharma when unaccompanied by samadhi (jp.

sanmai =M; skt. @HTER) power, and the importance of precepts (jp. kai 7&; skt. ¥fteT Sila) as a
foundation for the Buddhist practice. Also stressed is the theme of how one effectively combats
delusions (jp. bonna JEN; skt. A Klesa) that may arise during meditation.

shi 5515 (skt. T9gr=@ Siddhanta): Established Truth, Settled Doctrine. Lit. “Completed

Conclusion”. It may be either the result of an argument in which one opinion is refuted and another
undeniably established; or the concurrent doctrine of all the authorities on any subject similarly
interpreted. It is also used to translate the term ‘Tradition’ or ‘School’ as when talking about the
various Buddhist Traditions.

sohei {8 F:: Monk-Soldiers, Warrior-Monks.

sokushin zebutsu E[l.Cr /& fffi: The Heart itself is Buddha. Lit. “Oneness of this Heart and the
Buddha”. One of the key foundational doctrine of Zen which means that all beings and the Buddha

are originally one. Related to the concept of Buddha-Nature (jp. bussho ffi#; skt. skt. TSETq
Buddhadhatu)

Sotoshii E i 5%: Tradition of Buddhism imported by Dogen 3& 7t (1200-1253) from China.

ta ftfl (skt. 9 Para) : Other, Different, Distant, Adverse. The Buddha’s enlightenment (satori |%)
revolved around realizing that discontent/suffering (jp. ku 7; skt. §:9 Duhkha) is caused by beings’
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attachements to the concept of the Self-Nature, Self-Ness, or Self-Existence (jp. jisho H 1%; THE

Svabhava) of phenomena. The resulting teaching was that attaining liberation from
discontent/suffering consists in awakenining to the absolute reality that phenonema are

fundamentaly Empty (jp. ki Z=; skt. Q'IC?IHTSﬁnyatﬁ), which simply means that they are empty of
Self-Nature, Self-Ness, or Self-Existence. Everything is empty of self-nature because everything
arises through Dependent Co-Origination (jp. engi %2 ; skt. IdIcI@HcITE Pratityasamutpada), and
no phenomena ever arises ‘by itself” — i.e. it has no self-nature. This means that the barriers
between Self (jp. ji H; ¥ Sva) and Other are destroyed because all things are necessarily
interconnected with each other. These are the bases for further teachings such as the ‘Oneness of
This Heart and the Buddha’ (sokushin zebutsu B[l.Lx&f#) and Buddha-Nature (jp. bussho fffif:;
skt. skt. sg&Tq Buddhadhatu).

taimitsu 15%: The name given to the esoteric Buddhist practices (jp. mikkyo % %%; skt. IS
Vajrayana) taught within the Tendai tradition specifically.

tariki fth. 77: The tariki-oriented Buddhist reformists focused on faith (jp. shin 15 skt. 2T Sraddha)

as the basis for their practices. This normally took the form of cultivating practices which are
centered upon placing one’s faith in the redemptive powers of a Buddha, a bodhisattva, a chant, a
text, aword, etc. When the practices are performed with faith, the respective powers will be granted
upon the devotee and help in their liberation.

teisha 7754 Emperor.

ten X (skt. 9 Deva): Deities, Gods, Celestials, Divine Beings. Within the context of the Japanese

and Chinese language, ten generally refers to the numerous Heavens and contrasted to the Human
realm. In the context of translating Chinese and Japanese Buddhist texts however, ten almost
always refers to a particular type sentient beings that dwell in the highest of the six realms of

rebirth (jp. rokushu 7Sk or rokuds 738 skt. G@\Trﬁr Sadgati) and is thus oftentimes translated as
gods or deities. The dwelling place of Devas includes various types of beings which can be ranked
hierarchically according to the merits (jp. kudoku Zh7%; skt. 997 Punya) they have accumulated

over their lifetimes. The lowest classes of these beings are closer in their nature to human beings
than to the higher classes of Deva. Because they are still part of the cycle of transmigration (jp.

rinne #§ % ; skt. ¥ Samsara), Devas can be reborn as humans or fall into the three woeful

destinies (jp. sanzu =%, sanakuds = %5 or sanmakushu =8 skt. Breifd Tridurgati or =9
Tryapaya) once they have exhausted their merits.

tenbarin L (skt. TrH=IshYerd Dharmacakrapravartana): Spinning of the Dharma Wheel. The

term Dharma Wheel (jp. horin 7%, skt. BESED Dharmacakra) refers to the innumerable teachings
of buddhas and bodhisattvas, and a being who expounds such teachings is said to “spin the Dharma
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Wheel”. This also forms on of the basis of legitimate governance in Buddhism, as leaders should
be Wheel-Turning Sage Kings (jp. tenrin joo #isiiEL F; skt. =shafasT Cakravartirdja).

Tendaishii K 75 5%: Buddhist tradition imported from China by Saichd ¢ {& (767-822).

tenrin joo HHHEL F (skt. TISRATGUST Cakravartiraja): Universal Ruler, World Ruler. Lit. “Wheel-

Turning Sage Ruler”. In the ancient Vedic traditions, a Cakravartiraja refers to an idealized
Universal Ruler. Universal Rulers were called ‘Wheel-Turning’ because the wheels of their
chariots would roll everywhere without obstruction — i.e. they and their armies could not be
stopped. However, in Buddhism, the concept was adapted from a militarized to a religious and
spiritual image of governance because of emergence of the Buddhist term Dharma Wheel (jp.

horin ##; skt. gH=sh Dharmacakra). The Dharma Wheel refers to the innumerable teachings of
buddhas and bodhisattvas, and a being who expounds such teachings is said to “spin the Dharma
Wheel” (jp. tenborin ##iy5ii; skt. e=rshyad Dharmacakrapravartana). Thus, in Buddhism, a

Wheel-Turning Sage Ruler is not an unstoppable military force, but rather a ruler who spins the
Dharma Wheel — i.e. who expounds the Buddhist teachings. This Buddhist adaptation of the
concept did not always retain the idea that such rulers are Universal, but simply posits that they
expound the Dharma without obstruction. However, because of the immeasurable positive

retributions (jp. 4o ##; skt. e Vipaka) all beings receive from a ruler who spins the Dharma
for all beings, such rulers might — and probably should? — become Universal Rulers.

to #K: Capital, Capital City.
tokusei {2 Ez: Virtuous Rule.

tonyoku &4k (skt. TT Raga): Desire, Avarice, Greed. One of the Three Poisons (jp. sandoku =7
| AR/ =#k; skt. B Trivisa) of Buddhism.

tsuito BT Punitive Expeditions.

tsumi hoborosu JEJ 7 (skt. feRTAUTT Vigatapapa): Attonement. Lit. “that which is free from
demerit, sin, unwholesomesness, wickedness, etc.”

tsurugi #1: Sword. Can refer to the ‘Grass-Cutting Sword’ (kusanagi no tsurugi EL#E®I) or
‘Heavenly Sword Gathering Clouds’ (ame no murakumo no tsurugi K#ZE%), one of the Three
Imperial Regalia (sanshu no jingi =fE D jif#s) blessed by the sun goddess Amaterasu Omikami
K BR A AHI# and given to his grandson Ninigi no Mikoto 234 #124 when he was sent from heaven
to pacify the earth according to one of Japan’s first written document the Nihon Shoki H AR ZEEL.
These regalias have been at the core of many debates in ancient and medieval times regarding

imperial legitimacy, since the divine powers of the emperors (who are claimed to be descendants
of Ninigi no Mikoto) are derived from these regalia. This sword reprents the ruler’s value of valour.
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ubai #EEEER or seishinjo 11 #x (skt. SUTRHERT Upasika): Laywomen. Refers to female Buddhist
practitioners who have not taken refuge in the Buddhist precepts to become nuns.

ubasoku B %23 or seishinnan 7#i{g 5% (skt. 3UT¥ek Upasaka): Laymen. Refers to male Buddhist
practitioners who have not taken refuge in the Buddhist precepts to become monks.

utaisho 45 & fF: Great Captain of the Right.

wa F (skt. 3THT Atman or ¥ Sva): Self, Soul. Buddhism rejects the notion that things have
permanent, unchanging Self/Soul. In fact, everything is empty of self-nature because everything
arises through Dependent Co-Origination (jp. engi %2 ; skt. IdIcI&@ TS Pratityasamutpada), and
no phenomena ever arises ‘by itself” —i.e. it has no self-nature.

yaku/eki 4 or kudoku Z7E (skt. 993 Punya): Merits, rewards, blessings, benefits.

Yakusi Ruriko Nyorai Hongan Kudoku Kyo %% Rfi 5t ¥ >t 20 2K A JFE oh 72 &8 (skt.
ATSAEAGATIRIS Bhaisajya GuruVaidirya Prabha Raja Satra): Original Vows and Merits of
the Master Of Healing and Tathagata of Lapis Lazuli Light Sttra. Often abbreviated to Yakushi
Kyo SERMHE (skt. ﬁqu Bhaisajya Guru Siitra): Master of Healing Siitra. It is a Mahayana

text focusing on the merits and 12 Original Vows of Bhaisajyaguru, the Buddha of healing and
medicine.

yasakani no magatama /\ REj i % Eight-Feet String of Comma-Shaped Jewels. Name of the
Imperial Seal (ji #2), one of the Three Imperial Regalia (sanshu no jingi —FEDji#i#s) blessed by
the sun goddess Amaterasu Omikami X & KAHjiH and given to his grandson Ninigi no Mikoto ¥
B ¥ 21 when he was sent from heaven to pacify the earth according to one of Japan’s first written
document the Nihon Shoki H A3EFL. These regalias have been at the core of many debates in
ancient and medieval times regarding imperial legitimacy, since the divine powers of the emperors
(who are claimed to be descendants of Ninigi no Mikoto) are derived from these regalia. This Seal
reprents the ruler’s value of benevolence.

yata no kagami /\ fRE&3: Eight-Span Mirror. Name of the mirror (kagami #%) as one of the Three
Imperial Regalia (sanshu no jingi —FfHEDjifi %) blessed by the sun goddess Amaterasu Omikami
K BR AR AH7# and given to his grandson Ninigi no Mikoto 33 #124 when he was sent from heaven

to pacify the earth according to one of Japan’s first written document the Nihon Shoki H AEFE.
These regalias have been at the core of many debates in ancient and medieval times regarding
imperial legitimacy, since the divine powers of the emperors (who are claimed to be descendants
of Ninigi no Mikoto) are derived from these regalia. This mirror reprents the ruler’s value of
wisdom.

yomyo %144 : Birth Name. It is not uncommon
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Yuima Gyo HEEEKE or Jomyo Kyo 544 1% (skt. ﬁnwﬁﬁﬁ%mw Vimalakirti Nirde$a Sutra):

Vimalakirti’s Elucidation Sttra. Almost always abbreviated to V1malak1rt1 Satra. It was extremely
influential in East Asia, but most likely of considerably less importance in the Indian and Tibetan
sub-traditions of Mahayana Buddhism. The text revolves around a lay Buddhist meditator named
Vimalakirti who attained a very high degree of enlightenment and who expounds the Dharma to

Arhats (jp. arakan [T #E%; skt. 3T&q) and bodhisattvas despite himself being only a layman (jp.
ubasoku fE#23£; skt. 3UTHeh Upasaka).

zaichokanjin 7EJT B A Provincial Contingents of Officers.

zaikon SEAR /524 (skt. THITHA Akusalamiila): Unwholesome Roots, Wicked Roots, Bad Roots,
Evil Roots. Refers to a negative intention or heart behind an action (jp. go 3; skt. i Karma),
making an action an unwholesome action (jp. akugé 5:3£; skt. W Akusalakarma), which
will bear negative retributions (jp. 4o #; skt. fa9T® Vipaka) in the future. There are generally 3
Unwholesome Roots (jp. sanzaikon = 3ER/ = 24R) namely: actions that are tainted by (1) desire
(jp. ton £; skt. TT Raga); tainted by (2) hatred (jp. jin fif; skt. 39 Dvesa); and/or tainted by (3)
delusion (jp. chi #i; skt. e Moha). Opposite of wholesome roots (jp. zenkon F4R; skt. heTeTHT
Kusalamila). Unwholesome roots are the result of an impure heart. See discussion of go % (skt.

FH Karma).
zazen A7/ JFETiE: Sitting Meditation.

zenkon AR (skt. A Kusalamilla): Wholesome Roots, Good Roots. Refers to a positive
intention or heart behind an action (jp. g6 %; skt. &5 Karma), making an action a wholesome
action (jp. zengo #3E; skt. @rﬂﬂ?ﬂf Kusalakarma), which will bear positive retributions (jp. 46
W skt. %rCI'IBFVipéka) in the future. There are generally 3 Wholesome Roots (jp. sanzenkon — 3%
&), namely: actions that are (1) devoid of desire (jp. muton #E&; skt. 3TTAT Araga); (2) devoid of
hatred (jp. mujin #EHE; skt. 3759 Advesa); and (3) devoid of delusion (jp. muchi #E4i: skt. g
Amoha). Opposite of unwholesome roots (jp. zaikon £ 1R ; skt. 3T Akusalamiila).
Wholesome roots are the result of a pure heart. See discussion of go & (skt. ST Karma).

zennanshi ¥ 5 7- (skt. FHAYA Kulaputra): Good Sons. One of the multiple terms used by the

Buddha to address his disciples. | opted for the more literal translation of the kanji ‘Good Sons’,
but various other terms such as ‘Gentlemen’, ‘Noble Youth’, ‘Son of a Noble Family’, etc. have
been used by other translators.
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zokutai {5 (skt. Hﬁﬁ'&rﬂ Samvrtisatya): Provisional Truth, Conventional Truth, Relative Truth.
One of the Two (nitai i) or Three Truths (santai =) of Buddhism. It refers to the truth that
is experienced by all beings populating the cycle of transmigration that has not attained
enlightenment (satori {&). It is traditionally contrasted with Real/Absolute/Ultimate truth (jp.
shintai or shintei i 2%; skt. THTIE Paramarthasatya): which refers to the truth as experienced
by Buddhas and bodhisattvas and consist of the untainted manifestation of reality as it is. The Third
Truth or Middle Truth (chitai ), is specific to Mahayana Buddhism and especially to

Tiantai/Tendai Buddhism, and it refers to the simultaneous existence of both the Real and the
Provisional within each and every moment and phenomena.

zosho ¥4 I (skt. 3fu=rtaeh Aupacayika): Increase in power/influence, Surpassing, Excelling.
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