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Ch. 32:  The National Learning Schools


The earliest extant writings in Japan are about Japan, and so it is no exaggeration to say that Japanese interest in Japan—its mythology, heritage, culture and traditions—is as old as Japanese history itself.  During the seventeenth century however, there was an eruption of interest in things Japanese to a degree not previously witnessed in Japan, and during the eighteenth century this interest developed into a preoccupation with notions of identity and character.  


We have already seen how the domestication of the Neo-Confucian interest in history resulted in an unprecedented outburst of historical writing throughout Japan, and especially in the Mito domain, and how leading seventeenth century scholars like Hayashi Razan and Yamazaki Ansai sought to reconcile the "truths" of Confucian teaching with the traditional native belief in kami or ShintÇ deities.  In literary studies too, there was a newly invigorated interest in the composition of verse, and the study of Japan's prose and poetic classics, as the spread of printing liberated these from the limitations of traditional modes of dissemination and opened them up to an enthusiastic audience of "townspeople"  (chÇnin) resident in Japan's burgeoning metropolises.


In this seventeenth century scholarly and intellectual activity, as in most earlier periods in Japanese history, the study of things Japanese went hand-in-hand with the study of things Chinese. Indeed, the two were seemingly melded as seamless components of a singular "learning" whose fundamental purpose was enrichment of the human person through the pursuit of knowledge.  In the eighteenth century however, this changed with the rise of the nativist movement of "National Learning" or Kokugaku. 

There are several reasons for this change.  It was at least in part related to Japan's comparative cultural isolation after contact with Europeans (other than the Dutch) was curtailed after the 1630s, and when Christianity was proscribed and driven underground, thereby heightening the consciousness of Japan and its culture as distinct from that of the other countries of Asia.  Another factor may have been the growth of the popular academy as one part of a burgeoning popular culture which redefined the relationship between the producers and consumers of culture.  In this process some scholars in Japan awakened to the fact that offering instruction in the Japanese heritage was one way to make a potentially lucrative livelihood, just as samurai understood the possibility for their own career development through Japanese studies, and as merchants and other townspeople sought to acquire instruction in fields and traditional arts that had earlier been accessible to only a privileged few.  Also a factor was the increasingly commodified nature of cultural and other transactions in the society.


Whatever the reasons, the initial fissure between Chinese and Japanese studies is apparent in the writings of Keichã (1640-1701), who has been regarded since the eighteenth century as a forerunner or pioneer of National Learning.   Keichã was a Shingon Buddhist priest who, building on the work of such figures as ShimokÇbe ChÇryã (1624-1686), wrote an important commentary on Japan's oldest extant poetry anthology, the eighth-century Man'yÇshã, commissioned by Tokugawa Mitsukuni (1628-1701), DaimyÇ of Mito. In it Keichã wrote:

Japan is the land of the kami.  Therefore in both our historical writing and our public matters, we have given priority to the kami and always place humans second.  In high antiquity, our rulers governed this land exclusively by means of Shinto.  Since it was not only a naive and simple age but an unlettered age as well, there were only the oral traditions which were called "Shinto," and there were no teachings like those in Confucian classics and Buddhist writings.

Besides its resonant restatement of the opening words of Kitabatake Chikafusa's (1293-1353) Record of the Direct Succession of Divine Sovereigns (JinnÇ shÇtÇki) identifying Japan as the land of the kami, the significance of Keichã's statement is that in the context of a commentary on the Man'yÇshã, he wrote of the ancient past in terms that described the native tradition as sufficient, without Buddhism or Confucianism, for the task of ordering society and affairs of state.  It was for this reason that other eighteenth-century "National Learning scholars" (Kokugakusha) saw in the writings of Keichã a kind of genesis for their own endeavors.


A more publicly prominent authority on Japanese studies, and the first major figure of this eighteenth-century movement was the Shinto priest Kada no Azumamaro (1669-1736), whose forebears had served for centuries as hereditary wardens of the Fushimi Inari Shrine in the suburbs of Kyoto.  Azumamaro shared an interest in ancient classics with his Confucian contemporary Ogyã Sorai, but where Sorai had argued that the ancient Way was to be found through the philological analysis of Chinese classics in historical context, Azumamaro believed that Japan likewise possessed a Way which could be found through the study of the classics of Japan's own past.  Apparently seeking to establish Japanese studies as an academic field on a par with Chinese studies, Azumamaro petitioned the incumbent shogun to found "a school for studies of the Imperial Land," at which the "old learning  might be taught."  Though there does not appear to have been an official response to Azumamaro's petition, it did express the adversarial relationship between Chinese studies and Japanese studies that characterizes most of the leading nativist scholarship of the eighteenth century.


Among Azumamaro's identifiable students, was Kamo no Mabuchi (1697-1769) who would emerge as the foremost authority on the Man'yÇshã, in Japanese history.  Born and raised in Hamamatsu, Mabuchi was taught to read by Azumamaro's niece.  In 1728 he registered in Azumamaro's school and in 1733 moved for full-time study to Fushimi, where he quickly established himself as one of Azumamaro's most promising students.  Following the latter's death in 1736, Mabuchi went east to Edo, a move that is representative of a broader cultural shift at this time.  In Edo, Mabuchi again quickly established a reputation as an authority on ancient Japanese classics, but it was his affiliation with the second son of Tokugawa Yoshimune, Tayasu Munetake, whom Mabuchi served from 1746-1760 as tutor in Japanese studies (Wagaku goyÇ), that gave him the opportunity to concentrate on his nativist scholarship, while also gaining a window on affairs at the very heart of the Bakufu.  Toward the end of his life and after his retirement from service to Tayasu Munetake, Mabutsu adopted the sobriquet, "Old man of the fields" (agatai no ushi), an ironic self-appellation for someone on the fringes of Edo, at that time the world's most populous city.


Almost all of Mabuchi's thought can be traced to his conviction that verse was superior to prose for the communication of heartfelt sentiment. Suspecting later poetry of a disproportionate concern with artistry rather than emotive truth, Mabuchi believed that of all Japanese poetry, the verses of the Man'yÇshã were the most deserving of esteem.  The value of these poems, he argued, was twofold.  First, Mabuchi believed that the very act of versification—composition of poetry—when done in imitation of ancient modes, brought about a socially beneficial transformation of one's spirit;  just as those in ancient times were able to ventilate powerful emotions and thereby become better citizens, one is comparably enabled in the here- and-now.  Second, he believed that the value of the Man'yÇ verses came from their having been composed prior to the introduction of Buddhism and Confucianism, which rendered them useful for gleaning the virtues and sentiments of the "true heart" (magokoro) of a Japanese, a heart unsullied by exposure to Chinese morality and rationalism.  By composing poetry in imitation of ancient modes, one might be able, Mabuchi argued, to disengage from the fallen present and reenter an idealized and beatific ancient past.  As he wrote in his 1764 Inquiry Into the Idea of Poetry (Kai kÇ), by studying Man'yÇ verses and composing in imitation of the ancient styles, one could be transported away from the present, "an age that has descended like a river down from the mountains,"  and into the past, thereby resurrecting all those virtues—principally directness, manliness, and sincerity—that contributed to the beatific innocence of the ancient age.


Mabuchi was unrestrained in his criticism of China, which he viewed as addicted to rationalism and dependent on moral and ethical teachings needed to offset a Chinese propensity for unruliness.  Evidence for Japan's superiority, he argued, lay in the fact that Japan in ancient times found such moral instruction unnecessary, since the people naturally and instinctively conduced toward such behaviors as contributed to the harmonious operation of society.  By turning to such sources as the Man'yÇshã and reanimating thereby their dormant "true hearts," the Japanese might reclaim the same ancient natural Way of Heaven-and-earth that is their birthright.


The mantle of Mabuchi's nativist scholarship was assumed by Motoori Norinaga (1730-1801), regarded as not just the greatest of the eighteenth-century National Learning scholars, but also, as Donald Keene has described him, "certainly one of the greatest Japanese scholars, perhaps the greatest."
  Except for the years 1752-1757 when he was a student in Kyoto, Motoori Norinaga lived his entire life in Matsusaka, near the celebrated Ise Shrines, where he founded his school, the Suzunoya or House of Bells, in which over five hundred students registered by the time of his death.  Though Norinaga inherited much of Mabuchi's perspectives on the past and on Japan's privileged position, there were also some differences.  For example, where Mabuchi's thought emphasized a return to the natural Way and spontaneous spirit of the past, Norinaga regarded the Way as having been fashioned by the native kami of Japan and bequeathed by them to their terrestrial delegates, the succession of divine emperors who continued to rule in an unbroken chain since time immemorial.  Where Mabuchi had sought his ancient Way of Heaven-and-earth in the verses of the Man'yÇshã, Norinaga turned to the slightly more ancient Kojiki (712), Japan's most ancient extant mytho-history, which he raised to the status of scripture. And where Mabuchi had asserted the superiority of Japan and Japanese culture vis-à-vis the other countries of Asia, Norinaga argued for Japan's unique superiority on global terms, owing to the world's having been created by—and hence owing a debt of gratitude to—Japanese kami, especially the solar deity Amaterasu whose radiant sunshine continues to succor and sustain the world.  


Furthermore, Norinaga was the preeminent literary critic of his age, and in this regard he is best known for his theory of mono no aware, "the pathos of things."  Norinaga argued that within the classics of Japanese prose and poetry, but above all in Murasaki Shikibu's Tale of Genji (Genji Monogatari), the discerning reader will apprehend the depiction of emotional truth, and in this way the reader will acquire an empathetic understanding of the melancholic pathos—the touching sadness—of human experience.  The Tale of Genji, he wrote, is:      

Simply a tale of human life which leaves aside and does not profess to take up at all the question of good and bad, and which dwells only upon the goodness of those who are aware of the sorrow of human existence (mono no aware). . . .  [The ] illicit love affairs described in the tale [are] there not for the purpose of being admired but for the purpose of nurturing the flower of the awareness of the sorrow of human existence (mono no aware).

Earlier interpretations of the Tale of Genji and other classics were rooted in a combination of Buddhist and Confucian understandings of morality, whereby promiscuity and adultery bring on their own punishment, if not in this lifetime, then surely in the next.  Indeed, even Kada no Azumamaro and Kamo no Mabuchi found one's engagement of literature and verse to be fundamentally edifying.  In contrast, by emphasizing the validity of the affective spheres of human experience, Norinaga's literary theory was much attuned to the emotional vitality and exuberance of much mid-Tokugawa culture, and his literary criticism also represented an important break with the earlier didacticism.  Norinaga's interpretations proved to be so influential that they have continued to dominate literary criticism of Japan's classics, and even his sense of which works were deserving of critical attention has shaped the modern understanding of Japan's literary and poetic canon. 


Kada no Azumamaro


Petition for the Establishment of a School of National Learning

This memorial submitted to the Shogun Yoshimune in 1728, without contesting the position of the dominant Neo-Confucian school, appeals for the creation of a school which would rescue traditional Japanese literature from oblivion.  The unquestioned heritage of Chinese learning at the time is attested by the very form of the memorial itself:  it is in an extremely ornate style of classical Chinese, surfeited with obscure allusions to the Chinese classics—the farthest thing from the native language and literature Kada wished to revive.  Even more significant is his adaptation of Neo-Confucian principles to his own purpose.  Thus he uses the slogan of the Confucian revival in the Song dynasty, "Restore the Ancient Order (or Way)" (Ch. fugu, Jpn. fukko) to justify a kind of Japanese neo-classicism.  In Kada's mind, however, it is clear that these classical studies must be literary and philological in nature, for the Ancient Way can only be rediscovered through textual research.

It is important to note, incidentally, how this text reflects the prevailing view that loyalty to the shogun and to the emperor go hand-in-hand.  There is no suggestion of a conflict of interests  or authority such as arose in the nineteenth century.


Respectfully submitted, craving your bountiful favor in promoting the creation of a school of National Learning.  I bow my head in awe and trepidation;  vile and base as I am, I abjectly offer my words.  


Tokugawa Ieyasu rose in Mikawa Province and soon suceeded in assuming command of the various daimyo to bring peace to the nation.  All were as grass before the wind;  who could surpass him?  Changes brought about by his renewing of the country first led to the establishment of the KÇbunkan,
 which has grown and prospered.  What could be added to it?  
 Enlightened rulers have successively ascended to power, and the literary pursuits have grown increasingly splendid; their refulgence shines ever farther.  The military arts are more perfected than ever;  how noble and accomplished they are!  Could the respect of the Muromachi family for literature be mentioned on the same day?  In keeping with this age of great peace, Heaven has sent us a generous and benevolent ruler.
  The country has witnessed the mild rule vouchsafed by his innate gifts.  No talented men are without employ;  the court is thronged with upright men.  Above he respects the emperor and devotes himself to effecting a government without deceit.  Below he cherishes the daimyo, who offer him tribute.  Because his policies are perfected and he has leisure for other pursuits, he has turned his mind to ancient studies;  when the teachings in them are not complete he gives profound study to the rule of the men of old.  He buys rare books for a thousand pieces of gold.  The celebrated scholars of the nation, following his example, search for rare and forgotten books.  Visitors of unusual talent from all over the world flock to his court. . . .


Everywhere now Confucian studies are followed, and every day the Buddhist teachings flourish more.  "Humaneness" and "righteousness" have become household words;  even common soldiers and menials know what is meant by the Classic of Odes.  In every family they read the sãtras;  porters and scullery maids can discuss Emptiness (shãnyat~).  The people's manner of living has benefited by great advances, but our National Learning is gradually falling into desuetude.  Cultivated fields are being abandoned steadily and possessions are being exhausted by contributions to Buddhism.  Most lamentably, however, the teachings of our Divine Emperors are steadily melting away, each year more conspicuously than the last.  Japanese learning is falling into ruin and is a bare tenth of what it once was.  The books of law are disappearing:  who is there to ask about studies of the old learning?  The way of the waka [poetry] is falling into oblivion;  what can revive the great refinement of the old styles?


Those who now treat Shinto all follow the theories of yin-yang and the Five Phases.
  Those who consider the waka tend to adopt the explanations of Tendai doctrines or of the Four Disciplines of Chinese poetry.  If these scholars are not the dregs of Tang and Song Confucians, they are exudations from the Womb and Diamond Mandalas.  If their writings are not fabrications composed of vain theories and idle hair-splittings, they are eccentricities devoid of foundation or thought.  They speak of "secrets" and "traditions," but of the true traditions of the wise men  of old, what knowledge have they?  They speak of "depths" and "recondite meanings,"  but how many are the forgeries of recent men!


From the time when I was young I went without sleep or food in order to combat such heterodox ideas.  When I grew to maturity, I tried ceaselessly, with learning and with thought, to revive the Ancient Way.  If now I do not bestir myself and strive to explain the rights and wrongs, it will certainly later come about that people will confound the true and the false, for their ears will be stopped and their hearts shut.  If I try to keep aloof, the old writings will become vague and obscure.  If I try to pursue the matter I will find how old and weary I am.  In this state of doubt, I cannot make a decision.  Uncertain, I fail to do what I should.


Prostrate, I here make my humble request:  that I be given a quiet tract of land in Kyoto where I can open a school for studies of the Imperial Land.  I have collected since my youth many secret and obscure writings, and since becoming aged have corrected numerous old records and accounts.  I propose to store them at this school to provide for researches of future days.  There must be persons living in remote villages who experience great difficulty in getting hold of such books.  There must also be many scholars in forsaken hamlets who cannot realize their ambitions to study the Japanese classics.  We should lend the necessary texts throughout the country and enable scholars to read them.  A familiarity with only a single volume permits one to know of the downfall of many kings;  a careful study of antiquity can save the people from countless sufferings.  If by great good fortune some extraordinary man of talent arises, the way of Prince Toneri will not perish.
  If there are men who polish the gems of poetry, the teachings of Kakinomoto Hitomaro
 will again flourish. If the National Histories are clear, it will be no small aid to the officials in improving the people.  If the laws of the three reigns
  are given new life, this will also prove of great benefit to the prestige and permanence of the nation.  The Man'yÇshã is [the Shijing of the East and]
 the pure essence of our national temperament.  He who studies it will not be slandered as an ignoramus.  He who is unfamiliar with it will be admonished as being unfit to converse with.


The first school established in our country was at the Æmi
 court.  The first teaching of the Way of  Letters originated at the time of the Emperor Saga.  The Sugawara and Æe families
 had academies of learning.  The Minamoto, Fujiwara, Tachibana, and Wake families followed them.  At the Dazaifu in Kyushu there was a school;  in Ashikaga and Kanazawa education was furthered.  However, they taught Chinese history and the Chinese classics in these schools, even in those for the imperial family.  Offerings were made to the spirit of Confucius.  Alas, how ignorant the Confucian scholars were of the past, not knowing a single thing about the imperial Japanese learning.  How painful, the stupidity of later scholars—who cannot bewail the destruction of the ancient learning?  This is why foreign teachings have prevailed, and one meets them in street conversations and corner gossip.  This is why too our teachings have so declined.  False doctrines are rampant, taking advantage of our weakness. . . .


I am an exceedingly ignorant man.  What can I claim to know?  If, indeed, there is one thing I dare claim for myself some acquaintance with, it is the explanation of words.  There are many misconceptions about our national writings.  The fact that there will seem to be some people aware of them today is probably because the books survive.  There are few explanations for the old Japanese words.  The fact that one does not hear of anyone who has been thoroughly conversant in them must be because the documents and men are insufficient.  It has indeed been several hundred years since the old learning was taught.  There are only a bare three or four books which offer explanations for the words, and these books vie with one another in claiming to be the authority, advancing new and outlandish theories in support of their claims.  Such books are exceedingly superficial;  how can they hope to attain the true meanings?  If the old words are not understood the old meanings will not be clear.  If the old meanings are not clear, the old learning will not revive.  The way of the former kings is disappearing;  the ideas of the wise men of antiquity have almost been abandoned.  The loss will not be a slight one if we fail now to teach philology.  We must devote ourselves to this project.  I have given my life's energies to the study of the old words.  I humbly believe that the rise or fall of Japanese learning depends on whether or not my plan is accepted.  I pray Your Excellency will grant it your attention and considerate it favorably.


Your servant Kada submits the above in awe and trepidation.


[Kada zenshã, v. 1, pp. 1-6]


Kamo no Mabuchi


Inquiry Into the Idea of Poetry
Kamo no Mabuchi regarded poetry as the medium best suited for the expression of heartfelt emotion.  He thus concluded that within Japan's most ancient verses, one might gain insight into and even experience of an archaic, purely Japanese "heart" (kokoro) unsullied by exposure to continental moral and ethical teachings.  He also believed that history—and especially Japan's unbroken chain of imperial rule—demonstrated the inherent superiority of the Japanese polity.


Indeed, in high antiquity [prior to the Nara period] people's hearts (kokoro) were straightforward and correct.  Since their hearts were straightforward, there was little scheming, and since affairs were few, words were likewise unadorned.  Accordingly, when matters arose within the heart, persons voiced these matters in song.  These "songs" were called uta [which also means poetry].  Thus, since their verses were straightforward and heartfelt, and since their words were correct using unadorned language, their composition was spontaneous and naturally poetic.  Accordingly, as these verses were utterly heartfelt expressions, in ancient times there was no distinction between poets and non-poets.


In the limitless fifteen-hundred-reign rule of far-off, majestic divine emperors, Chinese and Indian words and concepts (kokoro) entered our country and mixed with our native words and concepts creating confusion.  As a result, there are countless examples of how our people's correct hearts have been overwhelmed by these disorienting gusts, and how even the spoken language has been corrupted by the [imported] garbage.  Thus, in most recent times, poetic words and spirit (kokoro) have come to differ from everyday words and spirit, and what we call poems have come to depend upon classical models which distort the instinctively good heart and are overly concerned with verbal artifice. 


Just as a dusty mirror can only produce a clouded image, and just as clean blossoms will inevitably become sullied when mixed with trash, these fallen [poetic] modes were perpetuated by the selection [of verses for anthologies] by later individuals whose hearts were utterly defiled.  However, it is not as if no one has seen to lament this. . . .  Truly, if, among things that remain unchanged from ancient times, one ponders the fact that birds, beasts, trees and vegetation are all utterly unchanged from ancient times, are we to believe that human beings alone have somehow changed from ancient times until now?  Human beings naturally (onozukara) learn wickedness, as they contend with each other's schemes, and society moves along similarly.  How are we to imagine that a person who has once turned to wrongdoing will somehow long to cleave toward goodness?  Rather, when the impulse to return to the past arises, it emerges from the wish to have one's prose and poetry more closely resemble the words and verses of the ancient past.


Since people today remain fundamentally the same as people then, as one learns the [verses of the past], one's heart becomes again like the divine mirror, and one's words become as fresh as crossing a plain or [seeing] a mountain wildflower.  If even the Chinese who change their masters in all things long for a return to the past, then should we, born into this country ruled by the heavenly succession, not long for a return to the lofty ages pacified prosperously by the imperial ancestor, and shall we cling to the present, an age that has descended like a river down from the mountains? . . .


Such decline notwithstanding, there is a legacy of that divine distant rule, and there are more than a few people who long for the past.  When one looks at the writings of that vast and lofty age, the wise ways of those peaks seem to have ceased, one scarcely knows where to look to plumb the wisdom of the plains, and it all seems as ephemeral as a leaf blown in the autumn wind.  People in later ages were misled by the mists and lost their way—some have been duped by foreign ways of doing things and have forgotten their cultural roots.  Just as the sun and moon remain unchanged, so too do the spirit (kokoro) and words of the ancient poems composed over a thousand years ago by our forebears, and like the colors of spring and autumn they remain the same from ancient times till now.


If you will just give your heart (kokoro) over to the illustrious ancient courts at Fujiwara and Nara, and if you will put out of your mind thoughts of the colorless later ages, and if you will for months and even years dedicate yourself to your versification, your heart will naturally (onozukara) return to the correct fold.  Give your thoughts over to that time in particular, when people's hearts were correct and words were elegant, and when there was not a trace of foulness or staleness in the practices of their lofty and manly hearts.


In this way when you look on the manifold writings of the past, like a traveler who finally arrives home after having crossed the mountain depths, or like a ship that reaches its destination after having crossed distant seas, you will in this very world attain the heart that is undisturbed by things and affairs and understands what is fruitless, a heart that without help, with neither design nor force, and without [moral] teachings of any kind, conforms to Heaven-and-earth.  It is the poems of the ancients that make it possible to know clearly the divine ages of the great Way of high antiquity which pacified the realm in ancient times.  Study those ancient verses and make them your own.



[ Karonshã, pp. 569-73;  PN]


Inquiry Into the Idea of the Nation 

Unlike Kada Azumamaro, who presented in ornamental Chinese his petition for the establishment of a school of National Learning, Kamo no Mabuchi wrote this work in almost pure Japanese.  it was composed in 1765.  Although this is an attack on Chinese thought, particularly Confucian, it is conceived largely in Daoist terms, and there are numerous direct or indirect references to Laozi.  The anti-intellectual, intuitive teachings of Daoism were to prove congenial to later Shinto scholars as well, and in many instances we find in this work of Kamo no Mabuchi the arguments which Hirata Atsutane and other men were to voice less temperately.


Someone remarked to me, "I pay no heed to such petty trifles as Japanese poetry;  what interests me is the Chinese Way of governing the nation."


I smiled at this and did not answer.  Later, when I met the same man he asked, "You seem to have an opinion on every subject—why did you merely keep smiling when I spoke to you?"


I answered, "You mean when you were talking about the Chinese Confucian teachings or whatever you call them?  They are no more than a human invention which reduces the heart of Heaven-and-earth to something trivial."


At these words he became enraged.  "How dare you call our Great Way trivial?"

I answered, "I would be interested in hearing whether or not the Chinese Confucian learning has actually helped to govern a country successfully."  He immediately cited the instances of Yao, Shun, Xia,, Yin, Zhou, and so on.  I asked if there were no later examples, but he informed me that there were not.


I pursued the matter, asking this time how far back Chinese traditions went.  He answered that thousands of years had passed from Yao's day to the present.  I then asked, "Why then did the Way of Yao continue only until the Zhou and afterwards cease?  I am sure that it is because you restrict yourself to citing events which took place thousands of years ago that the Way seems so good.  But those are merely ancient legends.  It takes more than such specious ideas to run a country!"


When I said this he grew all the more furious, and ranted on about ancient matters.  I said, "You are utterly prejudiced.  You say that Yao yielded the throne to that rascal Shun?  That sounds as if it must have been a good thing for the country, but that is the sort of thing we avoid in Japan as being 'too good.'
  In China there were also ruffians who, far from yielding the throne, sprang up from nowhere to kill their sovereigns and seize control of the country.  That is what we find 'too bad' and equally avoid.  An excess of good can thus lead to excess of evil.  [Mabuchi goes on to cite many other similar instances in Chinese history.]


"Things in China grew more and more chaotic, although in the time of the Emperor Wen of the Han dynasty, there seems to have been an interval of good government because the Emperor took to heart what Laozi had said.  As you can see, whenever some base-born individual appeared to slay his lord and proclaim himself emperor, everyone bowed his head and served this upstart obediently.  That is not the worst of it.  Although the Chinese despise all foreign countries as 'barbarian,' when someone from one of the 'barbarian' countries became emperor, they all prostrated themselves before him.  Wouldn't you say, then, that to despise others as 'barbarian' was irresponsible?  It is not a word to be applied indiscriminately.


"Thus, despite the fact that their country has been torn for centuries by disturbances and has never really been well administered, they think that they can explain with their Way of Confucius the principles governing the whole world.  Indeed, when one has heard them through, there is nothing to be said:  anyone can quickly grasp their doctrines because they consist of mere quibbling.  What they value the most and insist on is the establishment and maintenance of good government.  Everybody in China would seem to have been in agreement on this point, but belief in it did not in fact lie very deep.  It is obvious that many gave superficial assent in their hearts.  Yet when these principles were introduced to this country it was stated that China had obtained good government through the adoption of them.  This was a complete fabrication.  I wish it were possible to send to China anyone who clung to such a belief!  He would discover like Urashima TarÇ
 when he returned to his home, what an illusion he had been suffering from!


"Japan in ancient days was governed in accordance with the natural laws of Heaven-and-earth.  There was never any indulgence in such petty rationalizing as marked China, but when suddenly these teachings were transmitted here from abroad, they quickly spread, for the men of old in their simplicity took them for the truth.  In Japan there had been generation after generation, extending back to the remote past, which had known prosperity, but no sooner were these Confucian teachings propagated here than in the time of Temmu
 a great rebellion occurred.  Later, at Nara, the palace, dress, and ceremonies were Chinesified, and everything took on a superficial elegance;  under the surface, however, contentiousness and dishonesty became more prevalent.


"Confucianism made men more crafty, and led them to worship the ruler to such an excessive degree that the whole country acquired a servant's mentality.  Later it even came about that an emperor was sacriligeously driven to an island exile. This occurred because the country had become infected with Chinese ideas.  Some people speak ill of Buddhism, but since it is a teaching which makes men stupid, it does not represent a grave evil;  after all, rulers do not prosper unless the people are stupid.
  


Just as roads are naturally created when people live in uncultivated woodlands or fields, so the Way of the Age of the Gods spontaneously took hold in Japan.  Because it was a Way indigenous to the country it caused our emperors to wax increasingly prosperous.  However, the Confucian teachings had not only thrown China into disorder, but they now had the same effect on Japan.  Yet there are those unwitting of these facts who reverence Confucianism and think that it is the Way to govern the country!  This is a deplorable attitude.

   
"Japanese poetry has as its subject the human heart.  It may seem to be of no practical use and just as well left uncomposed, but when one knows poetry well, one understands also without explanation the reasons governing order and disorder in the world.  They say that Confucius himself did not reject poetry, but placed the Classic of Odes at the head of the classics.  Things which are explained in terms of theories are as dead.  Those which operate together with Heaven-and-earth spontaneously are alive and active.  I do not mean to say that it is a bad idea to have a general knowledge of all things,but it is a common human failing to tend to lean excessively in that direction.  It is advisable not to cling too tenaciously to things once one has learned them.  Even though some Japanese poems have as their themes evil desires, the poems do not corrupt the reader's heart, but instead make it more gentle and more understanding of all things.  


"When ruling the country a knowledge of Chinese things is of no help in the face of an emergency.  In such a situation some man will spontaneously come forth to propose things which are wise and true.  In the same way, doctors often study and master Chinese texts, but very seldom do they cure any sickness.  On the other hand, medicines which have been transmitted naturally in this country with no reasons or theoretical knowledge behind them, infallibly cure all maladies.  It is good when a man spontaneously devotes himself to these things. It is unwise to become obsessed with them.  I would like to show people even once what is good in our Way.  The fact that the Confucian scholars know very little about government is obvious from the frequent disorders which arise in China whenever the government is left to them. . . .


"It is another bad habit of the Chinese to distinguish men from beasts, by way of  self-praise for being man and dispraise for the rest.  It is like their custom of despising all other countries as 'barbarian,' a meaningless expression.  Are not all creatures which live between Heaven-and-earth so many insects?  Why should only man be considered precious?  What is so exceptional about man?  In China they venerate man as 'the soul of all things' or some such, but I wonder if man should not rather be called 'the most evil of all things'?  By this I mean that, just as the sun and moon have not changed, birds, beasts, fish and plants are all exactly as they were in ancient days, but ever since man impetuously decided that knowledge would be of use to him, evil motives of every kind have sprung up among people, and have finally thrown the world into turmoil.  Even when they enjoy peaceful rule men deceive one another.  It might be desirable if just one or two men in the world had knowledge, but when everyone possesses it, what a dreadful chaos ensues, and in the end knowledge is useless.   If one looked through the eyes of a bird or a beast, one would say, 'Man is evil.  His ways should not be followed.'" 


. . . . . . . . . 


People also tell me, "We had no writing in this country and therefore had to use Chinese characters."  From this one fact you can know everything about the relative importance of our countries.  I answer, "I need not recite again how troublesome, evil, turbulent a country China is.  To mention just one instance—there is the matter of their picture-writing.  There are about 38,000 characters in common use,
  as someone has determined. . . .  Every place name and plant name has a separate character for it which has no other use but to designate that particular place or plant.  Can any man, even one who devotes himself to the task earnestly, learn all these many characters?  Sometimes people miswrite characters, sometimes the characters themselves change from one generation to the next.  What a nuisance, a waste of effort, and a bother!  In India, on the other hand, fifty letters suffice for the more than 5,000 volumes of the Buddhist scriptures.  A knowledge of a mere fifty letters permits one to know and transmit innumerable words of past and present alike.  This is not simply a matter of writing—the fifty sounds are the sounds of Heaven-and-earth, and words conceived from them are naturally different from the Chinese characters.  Whatever kind of writing we may originally have had, ever since Chinese writing was introduced we have mistakenly been enmeshed in it.  Now only the old words, but not their writing are preserved.  These words are not identical with the fifty Indian sounds  . . . but the fifty sounds suffice to express all words without the nuisance of characters.  In Holland, I understand, they use twenty-five letters.  In this country there should be fifty.  The appearance of letters used in all countries is in general the same, except in China where they invented their bothersome system. . . .  The opinion that the characters are precious is not worth discussing further."          


. . . . . . . . . 

What do we know of China in most ancient days?  Because the Chinese of later generations invented things, does it follow that here in Japan we too must have invented history?  There are bound to be many mistakes in what human minds invent.  When we look at things recorded in China by the learned men, we see that the country never profited by any way unless it was in accord with Heaven-and-earth.  Therefore the sayings of Laozi derived from the Will of Heaven-and-earth were in consonance with the proper Way of the country.  In ancient days China was also a decent country. . . .  In ancient times words and things were few.  When things are few the heart is sincere, there is no need for difficult teachings.  All will go satisfactorily even without teachings because men are honest.  It is true that since men's hearts are manifold there is always some evil in them, but evil itself cannot remain hidden in an honest heart.  If it is not hidden, it will not develop into anything serious, but will remain no more than a moment's aberration.  Thus, in ancient days though the land was not absolutely devoid of the teachings of good men, a few easy ones sufficed.  However, since China is a country of wicked heartedness, no amount of profound instruction could keep the innate evil from overwhelming the country, despite the surface appearance.  Japan has always been a country where the people are honest.  As long as a few teachings were carefully observed and we worked in accordance with the Will of Heaven-and-earth, the country could be well off without any special instruction.  Nevertheless, Chinese doctrines were introduced and corrupted men's hearts.  Even though these teachings resembled those of China itself, they were of the kind which heard in the morning are forgotten by evening.  Our country in ancient times was not like that.  It obeyed the laws of Heaven-and-earth.  The emperor was the sun and moon and the subjects the stars.  If the subjects as stars protect the sun and moon, they will not hide it as is now the case.  Just as the sun, moon, and stars have always been in Heaven, so our imperial sun and moon, and the stars his vassals, have existed without change from ancient days, and have ruled the world fairly.  However, some knaves appeared, and as a result the emperor is diminished in power, and his subjects too have fallen off.  The Age of the Gods is where we may gain a knowledge of this.  To discover it, we should carefully examine the words and thoughts in the ancient poetry, and thereby see clearly into the oldest writings.


[ Sekai DaishisÇ Zenshã, v. 54, pp. 2-10;  cf. Dumoulin, "Kamo Mabuchi"]


Motoori Norinaga


The True Tradition of the Sun Goddess 

This excerpt is from Norinaga's Precious Comb-box (Tamakushige) of 1786, the contents of which are meant to "comb" out the snarls of intellectual confusion.  In it he upholds the traditional account of the divine creation in all its unembellished simplicity while rejecting the rationalistic cosmogony of the Chinese.  The solar kami Amaterasu is represented as a universal as well as a national deity, one who has shown special favor to the Japanese and guides them to a special destiny.


The True Way is one and the same, in every country and throughout Heaven-and-earth.  This way, however, has been correctly transmitted only in our Imperial Land.  Its transmission in all foreign countries was lost long ago in early antiquity, and many and varied Ways have been expounded, each country representing its own way as the Right Way.  But the Ways of foreign countries are no more the original Right Way than end-branches of a tree are the same as its root.  They may have resemblances here and there to the Right Way, but because the original truth has been corrupted with the passage of time, they can scarcely be likened to the original Right Way.  Let me state briefly what that original Way is.  One must understand, first of all, the universal principle of the world.  The principle is that Heaven-and-earth, all the gods and all phenomena, were brought into existence by the creative spirits of two deities—Takami-musubi and Kami-musubi.  The birth of all humankind in all ages and the existence of all things and all matter have been the result of that creative spirit.  It was the original creativity of these two august deities which caused the deities Izanagi and Izanami to create the land, all kinds of phenomena, and numerous gods and goddesses at the beginning of the Divine Age.  This spirit of creativity [musubi, lit., "union"] is a miraculously divine act the reason for which is beyond the comprehension of the human intellect.


But in the foreign countries where the Right Way has not been transmitted this act of divine creativity is not known.  Men there have tried to explain the principle of Heaven-and-earth and all phenomena by such theories as the yin and yang, the hexagrams of the Classic of Changes, and the Five Phases.  But all of these are fallacious theories stemming from the assumptions of the human intellect and they in no wise represent the true principle.


Izanagi, in deep sorrow at the passing of his goddess, journeyed after her to the land of death.  Upon his return to the upper world he bathed himself at Awagihara in Tachibana Bay in Tsukushi in order to purify himself of the pollution of the land of death, and while thus cleansing himself, he gave birth to the Heaven-Shining Goddess who by the explicit command of her father-god, came to rule the Heavenly Plain for all time to come.  This Heaven-Shining Goddess is none other than the sun in heaven which today casts its gracious light over the world.  Then, an Imperial Prince of the Heaven-Shining Goddess was sent down from heaven to the middle kingdom of Ashihara.  In the Goddess' mandate to the Prince at that time it was stated that his dynasty should be coeval with Heaven-and-earth.  It is this mandate which is the very origin and basis of the Way.  Thus, all the principles and the Way of humankind are represented in the different stages of the Divine Age.  Those who seek to know the Right Way must therefore pay careful attention to the stages of the Divine Age and learn the truths of existence.  These aspects of the various stages are embodied in the ancient traditions of the Divine Age.  No one knows with whom these ancient traditions began, but they were handed down orally from the very earliest times and they refer to the accounts which have since been recorded in the Kojiki and the Nihongi.  The accounts recorded in these two scriptures are clear and explicit and present no cause for doubt.  Those who have interpreted these scriptures in a later age have contrived oracular formulae and have expounded theories which have no real basis.  Some have become addicts of foreign doctrines and have no faith in the wonders of the Divine Age.  Unable to understand that the truths of the world are contained in the evolution of the Divine Age, they fail to ascertain the true meaning of our ancient tradition.  As they base their judgement on the strength of foreign beliefs, they always interpret at their own discretion and twist to their own liking anything they encounter which may not be in accord with their alien teachings.  Thus, they say that the High Heavenly Plain refers to the Imperial Capital and not to Heaven, and that the Sun Goddess herself was not a goddess nor the sun shining in the heavens but an earthly person and the forebear of the nation.  These are arbitrary interpretations purposely contrived to flatter foreign ideologies.  In this way the ancient tradition is made to appear narrow and petty, by depriving it of its comprehensive and primal character.  This is counter to the meaning of the scriptures. 


Heaven-and-earth are one;  there is no barrier between them.  The High Heavenly Plain is the high heavenly plain which covers all the countries of the world, and the Sun Goddess is the goddess who reigns in that heaven.  Thus, she is without a peer in the whole universe, casting her light to the very ends of Heaven-and-earth and for all time.  There is not a single country in the whole world which does not receive her beneficent illuminations, and no country can exist for even a day or an hour bereft of her grace.  This goddess is the splendor of all splendors.  However, foreign countries, having lost the ancient tradition of the Divine Age, do not know the meaning of revering this goddess.  Only through the speculations of the human intelligence have they come to call the sun and the moon the spirit of yang and yin.  In China and other countries the "Heavenly Emperor"  is worshipped as the supreme divinity.  In other countries there are objects of reverence, each according to its own way, but their teachings are based, some on the logic of inference, and some on arbitrary personal opinions.  At any rate, they are merely manmade designations and the "Heavenly Ruler" or the "Heavenly Way" have no real existence at all.  That foreign countries revere such nonexistent beings and remain unaware of the grace of the Sun Goddess is a matter of profound regret.  However, because of the special dispensation of our Imperial Land, the ancient tradition of the Divine Age has been correctly and clearly transmitted in our country, telling us of the genesis of the great goddess and the reason for her adoration.  The "special dispensation of our Imperial Land" means that ours is the native land of the Heaven-Shining Goddess who casts her light over all countries in the four seas.  Thus our country is the source and fountainhead of all other countries, and in all matters it excels all the others.  It would be impossible to list all the products in which our country excels, but foremost among them is rice, which sustains the life of man, for whom there is no product more important.  Our country's rice has no peer in foreign countries, from which fact it may be seen why our other products are also superior.  Those who were born in this country have long been accustomed to our rice and take it for granted, unaware of its excellence.  They can enjoy such excellent rice morning and night to their heart's content because they have been fortunate enough to be born in this country.


Our country's Imperial Line, which casts its light over this world, represents the descendants of the Sky-Shining Goddess.  And in accordance with that Goddess' mandate of reigning "forever and ever, coeval with Heaven-and-earth," the Imperial line is destined to rule the nation for eons until the end of time and as long as the universe exists.  That is the very basis of our Way.  That our history has not deviated from the instructions of the divine mandate bears testimony to the infallibility of our ancient tradition.  It can also be seen why foreign countries cannot match ours and what is meant by the special dispensation of our  country.  Foreign countries expound their own Ways, each as if its Way alone were true.  But their dynastic lines, basic to their existence, do not continue;  they change frequently and are quite corrupt.  Thus one can surmise that in everything they say there are falsehoods and that there is no basis in fact for them.


[Motoori Norinaga zenshu, v. 6. pp. 3-6]

 
First Steps Into the Mountains (Uiyamabumi)

This essay of 1798 represents the fullest statement of  Norinaga's taxonomy of learning.  Ever the precisian, he distinguishes between different academic traditions and expounds the advantages of Japanese studies.  His disclaimer that "any methodology is acceptable" notwithstanding, Norinaga explains how one might resurrect the true Way of the Gods (kami).


In life, there are many routes to pursue learning, not just one.  Among these routes are, first, the diligent study of the Way, based upon the book on the Age of the Gods in Nihon shoki.  This is called the Learning of the Gods and a student thereof is called a Scholar of the Way of the Gods.  Then there is learning where the object of study is government offices, ceremonies, and legal codes.  Yet another area of learning deals with ancient customs, costumes, and accouterments.  These last two are called the Study of Classical Procedures.


There is also an approach that is not based on any particular set path of study.  This   is by studying the records starting with the Six National Histories and other ancient writings, including the later records.  There are further divisions within this approach.


Another is the study of poetry.  In this discipline there are two methods.  Some people only compose poems, while others study the ancient poetry collections and tales.


These are the kinds of learning, and each student learns according to his preferred way.  The method of learning also varies according to the intentions of the teacher and his students.


A person who is determined to learn and begins to study has a preferred route from the beginning.  Some choose the methodology by themselves, while others have no preconceived way of learning or understanding in this matter.  They approach a learned teacher and ask, "Which Way should I take?" or "Which book should a novice read first?  This is common and understandable.


You should begin studying your discipline in an orthodox manner, adopting a correct attitude;  in this way you will not later deviate into erratic and improper directions.  In addition, your learning will bear fruit sooner if the most effective methods are clearly outlined from the beginning.  This is the most desirable way to approach scholarship.


Even when the energy expended is constant, there are advantages and disadvantages depending on the path and the methodology followed.  But as for the choice of learning, a teacher should not force something onto a student;  the choice should be left to the student's interests.  No matter how much a novice he may be, a person who is determined to pursue scholarship is not entirely like an infant as regards his intellect.  There is invariably a route in which he is interested and which accords with his ability.  He likes some directions and is uninterested in others.  Further, people are gifted by birth in some things and not in others.  Success is seldom achieved in something that you do not like or are not gifted in, no matter how much effort you may put into it.


In any kind of study, it is easy enough to teach a method based on a set of superficial reasons, with the teacher instructing the pupil to follow this path or that.  There is no way of knowing, however, whether the adopted method is indeed good, or whether against all expectations it may turn out to be unhelpful.  So the method should not be forced onto a student;  the choice should be left entirely to his preference.  In essence, the most important and fundamental requirement is that learning be pursued for many years, sparing no effort, without ever becoming boring  or fatiguing.


In this respect, any methodology is acceptable and it should not be a matter of great concern.  Yet, however excellent your method of study, you will meet with no success if you are lazy and make no effort. . . . 


There are many types of foreign studies, starting with Confucianism, Buddhism, and so on, but since they are foreign to us, they need not be discussed here.  I prefer to expend my efforts on studies of my country, rather than waste it on matters pertaining to foreign countries.  Leaving aside for the moment the question of which is superior, is it not regrettable that some people are involved in the study of foreign things and remain ignorant of the matters of their own country?


What is the main principle of study that one should rely on?  It is the study of the Way.  This Way is the Way of the Sun Goddess.  It is the Way in which the Emperor governs his realm.  It is the true Way that permeates all nations within the Four Seas and is transmitted exclusively in our Imperial Land.


The True Way of the Gods is totally different, dissociated from the teachings of Confucianisn, Buddhism, or any other doctrine, having nothing whatsoever in common with them.


Since all the scholars in the study of the Way of the Gods in recent years are as I have described, they resemble the scholars of the Song school of Chinese studies.  Displaying not the least discernment, they seek the Way with single-minded commitment.  But fettered by their exclusive reliance on Chinese-style logic, they do not realize that they search for the spirit of ancient times.  Their viewpoint is completely Confucian, so the more they progress in their studies, the farther they depart from the meaning of the Way.


As a rule, the ceremonies of the Way of the Gods as performed by those who preach relying on Buddhism are imitations of Buddhist ritual;  the ceremonies are just inventions and are by no means the genuine ancient practices of our imperial land.


Confucian scholars of the Way of the Gods in recent years perform ceremonies such as funerals, memorial services, festivities, and other unorthodox rites.  They claim that these, different from ordinary secular ceremonies, are the ceremonies of the Way of the Gods.  In truth, they are not the ancient ceremonies, for they are mixed with Confucian ideas and many features have been invented.


 In all matters, Chinese ways were preferred in the past and changes were made according to Chinese systems.  As a result, the ceremonies of remote antiquity disappeared and were not transmitted to the present age.  Lamentably, it has become impossible to know their details exactly.  Perhaps in rural areas there may still remain vestiges of the ceremonies of antiquity;  but even these may well be tainted with Buddhist customs, for they are seldom transmitted in their original form.  
The Way is enacted by the ruler.  It is bestowed on subjects from above, so subjects should not privately interpret and carry it out.  In the present age when the scholars of the Way of the Gods perform unorthodox ceremonies, claiming them to be in accordance with the Way, such ceremonies are mere private acts, even though they seem to conform with customs of remote antiquity.


This is the just and public Way with which the Emperor governs the world.  It is therefore repulsive and sad when people turn it into their private, individual possession, changing it into something narrow and small;  performing unsound rituals like shamans, they call this the Way of the Gods.  As far as subjects were concerned, the purpose of the ancient Way was for them to obey and behave in accordance with the laws of the government of the time, regardless of whether the laws were good or bad.


[Adapted from Nishimura, "First Steps. . . .", Monumenta Nipponica, 42:4, 


Winter 1987, pp. 449-455]


Love and Poetry

In this piece, his  Personal Views on Poetry (Isonokami sasamegoto) of 1763, Norinaga acclaims Japanese poetry for its spontaneous expression of the deepest human emotions and justifies its defiance of Confucian canons of emotional restraint.  Characteristically, Norinaga recognizes the worth of all Japanese poetry in this regard, whereas his teacher Kamo no Mabuchi singled out the Man'yÇshã.


Question:  Why are there so many love poems in the world?


Answer:  The oldest love poems are found in the Kojiki and the Nihonshoki, but the dynastic anthologies are particularly conspicuous for the great number of love poems which they contain.  In the Man'yÇshã there are sections . . . devoted entirely to love poems. . . .  Even in the Chinese Classic of Odes love songs are prominent.  Why is this so?  It is because love, more than any other emotion, stirs the human heart deeply and demands an outlet in poetry.  It is to love poems that we must look for lines which are profoundly expressive of human emotions.


Question:  Generally speaking, man seems to be constantly concerned, not so much with love but rather with personal success and the acquisition of wealth, in which he appears to be completely and unreasonably absorbed.  Why is it that there are no poems expressive of these sentiments?


Answer:  There is a distinction between emotion and passion.  All the varied feelings of the human heart are emotions, but those among them which seek for something in one way or another are passions.  These two are inseparable, passions being in general a kind of emotion.  Only such feelings as sympathy for others, sadness, sorrow, and regret are specifically called emotions.  But as far as poetry is concerned, it comes only from emotion.  This is because emotion is more sensitive to things and more deeply compassionate.  Passion is absorbed only in the acquisition of things;  it does not move one deeply or intimately.  Thus, it has no capacity for tears at the sight of flowers or the song of birds.  The desire to acquire wealth is an example of passion.  It is so alien to the awareness of the sorrow of existence that there can be no outpouring of poetry from it.  Although love has its origin in passion, it is a deep emotion which no living thing can avoid.  And as man is most highly capable of understanding the meaning of the sorrow of existence, it is he who is most deeply moved—sometimes unbearably—by the sentiment of love.  Outside of love where there is awareness of the sorrow of existence, there is poetry.  And whereas it became the practice in later times to suppress emotion—for emotion was regarded as less profound than passion, a sign of a faint heart, and therefore a shameful thing—poetry alone retained the spirit of antiquity and continued to express truthfully and without adornment the real sentiments of the human heart.  Nor has poetry felt constrained to apologize for femininity or faintheartedness.  In later times poets, in order to enhance the charm of poetry, have emphasized awareness of the sorrow of existence and have turned against themes of passion.  Passion is not a fit subject for poetry.  Thus, poems such as those in praise of wine found in the third volume of the Man'yÇshã and so common in Chinese poetry are unappealing, if not odious.  They evoke no affection and hold no attraction, because passion is regarded as tainted and not conducive to fine sentiment.  Why is it that in other countries [meaning China] the feeling of emotion is regarded as something shameful while base passion is regarded as something admirable?


Question:  In the Chinese work, the Record of Rites, it is stated that love is the cardinal passion of man.  Conjugal sentiment is deep, for it is the feeling of husband for wife and wife for husband, and this is as it should be.  But love in poetry is not always confined to love between man and wife.  A man in the privacy of his own room yearns for the woman who is not acceptable to his parents;  another, in the intimacy of the bedchamber, gives his love to a woman betrothed to another.  Such conduct is licentious and wicked; yet it is regarded as an exquisite example of love.


Answer:  It has been stated above that the human is susceptible to love—no one can avoid it.  Once involved in and disturbed by it, the wise and foolish alike frequently behave illogically in spite of themselves, and they end by losing control of the country,
  and ruining their bodies and their reputations.  That has been the case in countless instances in the past and it is so in the present.  And this occurs despite the fact that everyone fully realizes that such behavior is evil and that one must guard against becoming wildly infatuated.  But not all men are sages.  Not only in love but also in their daily thought and conduct the good does not always prevail;  in fact, the bad often does.  Love, of all the things in life, is most difficult to suppress in spite of every effort to control it.  And man, even with the realization that conduct contrary to the dictates of his own mind is evil, is helpless to control it;  of this there are numerous instances.  Within the heart, unnoticed by others, there may be a fancy for someone else even though outwardly one appears quite sober and admonishes others to beware of love.  If one searches the bottom of one's heart it is impossible not to find love there, especially the type of love forbidden by man.  And try as one might to suppress it, there will be only melancholy and bewilderment in one's heart.  As love is thus unreasonable, the love poems which come forth on such occasions are especially touching.  It is also natural that there should be many love poems which suggest impropriety and licentiousness.  Be that as it may, poetry follows the principle of the sorrow of existence and attempts to express without adornment the bad as well as the good.  Its aim is not to select and arrange for the heart that which is good or bad.  To advise against and check evil is the duty of those who govern the country and teach the people.  While unruly love should be strongly cautioned against, it is not the responsibility of poetry to teach such discipline.  The aim of poetry is different:  it aims to give expression to an awareness of the poignancy of human life and should not be judged on any other basis.  This is not to say that poetry applauds evil conduct or implies that it is good.  It only avers that poems, as a medium for the expression of emotion, are admirable.  All forms of literature including the novel should be looked upon and appreciated in this light and an attempt made to grasp the spirit of  their purpose.  For further reference I have dwelt upon this point separately and at greater length in my study of the Tale of Genji, which includes quotations from every chapter and explanatory notes.  From this tale one can understand the spirit of poetry.  


Question:  Chinese poetry and other forms of Chinese literature are rarely devoted to accounts of love, but our literature abounds in them, including many instances of licentious behavior involving high and low alike.  Yet, no one condemns this as evil.  Is it because there is a taste for the frivolous and the voluptuous in our national character?  


Answer:  Man's predilection for love is the same now as it has been in the past, and it is the same here as it is elsewhere.  An examination of Chinese historical accounts indicates that country has had more than its share of licentiousness affairs.  The Chinese, however, customarily subject all things to long, tedious moralistic judgements.  In particular, love affairs have been judged by would-be scholars as something contemptible and despicable.  Chinese poetry, likewise, has been subjected to this same national tendency;  it has a taste only for the heroic, manly spirit and speaks not of the effeminate sentiments and sinful aspects of love, which it regards as shameful.  This aspect of Chinese poetry is only its edited, ornamented, and outward appearance and not the true revelation of the human heart.  But in a later age the readers of such poetry have accepted it without serious study as expressive of the true situation.  It is ridiculous to believe on this basis that the people of that country are less susceptible to the temptations of love than the people of other countries.


In general our countrymen are generous and not particularly discerning or critical.  They have not engaged in painstaking and persistent disputations on the good or the bad in men.  Instead they have transmitted in speech and in writing things as they were without adornment.  This is particularly true of our poetry and our novels, which have as their aim the expression of a sensitivity to human existence;  they are calm, straightforward revelations of the varied feelings of men in love.


Again, our national histories written on Chinese models show no special distinction from their Chinese prototypes.  It is erroneous to ignore these national histories and to fail to discern what is so clearly written in them, just as in their Chinese prototypes or to adjudge the Japanese solely on the basis of their poetry and novels, as being especially susceptible to the temptations.  Even the Wei zhi, a Chinese history which may not be wholly reliable on all matters, says that the Japanese are not sexually licentious.  Not only in love but in all other things as well there have been many scoundrels in China.  The Chinese persistently warn against evil;  yet, there are many evil men there because the country is bad.  In our country, on the other hand, man's conduct has neither been excessively praised nor excessively decried;  it has been dealt with calmly and straightforwardly.  Thus, we do not make much of evil men in our country.  And this is due to the fact that our country is the land of the gods. 


[ Motoori Norinaga zenshã, v. 6, pp. 524-29]


Poetry and Mono-no-aware

Motoori's first published work,  A Little Boat Breaking a Path Through the Reeds (Ashiwake obune), is an honest attempt to confront the problems involved in composing poetry, and not, like so many similar books, a mere restatement of platitudes.  An encounter with Keichã's writings inspired Motoori to search for the truth about poetry and to make of himself "a little boat breaking a path through the reeds," i.e., resolved to brush aside the encumbrances hindering his boat and sail directly to the heart of poetry.  

"Breaking Through the Reeds" is written in question-and-answer form, and covers a wide range of topics.  Most of its basic ideas remained characteristic of Motoori's later writings on literature.  It opens with a statement and question:


The uta is a  Way for assisting the government of the country.  It must not be thought of as a plaything to be toyed with idly.  That is why one finds statements to this effect in the preface to the Kokinshã.  What do you think of this opinion?  

The question reveals a Confucian attitude toward literature and brings to mind the controversy over Eight Essays and the statement that uta (waka poems) are of no help in promoting good government.  Motoori's answer to the question shows familiarity with Arimaro's arguments, but he introduces a distinctive note:


Answer:  This is incorrect.  The basic function of the uta is not to assist in government, nor is it intended to improve the person.  It is the outward expression of thoughts in the mind, and nothing else.  Undoubtedly some poems do assist in government, and others serve as a lesson to the people.  Some poems also are harmful to the country and do damage to the person.  These effects surely depend on the particular poem produced by the mind of a particular person.  A poem can be used for evil or for good;  it can be used to express excitement, depression, grief, joy, or any other mood. . . .  And if, moreover, it is wondered why there are so few poems with a didactic message and so many about love, it is because that is the area in which the true nature of poetry is naturally expressed.  No emotion is as powerful as love, and it is precisely because every single person desires to be successful in love that there are so many poems on the subject.  Few sages in the world are so given to improving themselves and obtaining the good that they think exclusively about didactic matters;  that is why there are so few didactic poems.

The key expression in Motoori's aesthetic judgements is mono no aware.  The word aware was found in the Man'yÇshã as an expression of wonder or awe.  Motoori defined the word in terms of its original meaning: 

When we speak of knowing mono no aware we refer to the cry of wonder that comes to our lips when our mind is moved by the realization that something we have seen, heard or touched is aware. Even in our common speech today people say aa or hare.  When they have been impressed by the sight of the moon or the cherry blossoms they will say, "Aa, what splendid blossoms!" or "Hare, what a lovely moon."  Aware is the combination of the two cries of aa and hare.  


One is moved because one has recognized mono no aware.  This means, for example, if something joyous makes us feel happy, it is because we have recognized the joyful nature of the thing. . . .      


The true feelings of people are awkward and untidy.  Supposing a beloved child dies—surely there would be no difference in the depth of grief of the father and mother.  But the father would pretend this was not so, even as the mother, overcome by lamentations, is blinded by her tears. Why should this be the case?  The mother, unable to conceal her true feelings, expresses them exactly as they are.  The father unavoidably must worry about how he appears in others' eyes, and he will control or suppress his emotions for fear people will think him softhearted.  He will not shed a single tear,  nor will he reveal on his face the terrible grief he feels in his heart, but will present a picture of noble resignation.  The mother's appearance will be unseemly, distraught and disheveled.  But this is what is meant by showing feelings as they actually are.  The father's appearance is indeed masculine and severe, and it is admirable that he manages somehow not to appear distraught, but these are not his true feelings. . . .  One may see, then, that the real appearance of human emotions is frail, untidy, and foolish.  And since poetry is something that describes feelings, it is fitting that it should accord with the feelings and also be untidy, clumsy, and frail. . . .


The man who knows "mono no aware" may attempt when he encounters something that is aware not to think about it, but he cannot prevent himself from feeling the aware.  It is like a man with good hearing who, though he tries not to hear the thunder, hears it and is afraid. . . .   The words that naturally burst forth when the poet is unable to resist aware inevitably multiply and become decorated, and eventually form themselves into a poem. . . .  


A poem is not merely something composed to describe one's feelings when one cannot bear any longer the mono no aware.  When the feelings are extremely deep, one's heart still feels dissatisfied and unresigned, even after having composed a poem.  In order to feel comfort one must read the poem to someone else.  If the other person hearing the poem finds it has aware, this greatly comforts the poet. . . .  Even though reading one's poem to someone else brings no material advantage either to the listener or the poet, it is quite natural that the poet feel compelled to read it aloud to another person;  and since this is the intent of poetry, it is a most basic principle and not an accident that poems must be heard by others.  Someone who does not understand this might say that a true poem describe one's emotions exactly as they are, whether bad or good, and it has nothing to do with whether or nor people hear it.  Such an argument sounds plausible, but it betrays ignorance of the true meaning of poetry.


[Adapted from Keene, Dawn to the West, pp. 322-26]


Good and Evil in the Tale of Genji
Before Motoori became involved in the National Learning movement, he had devoted himself to the study of Japanese literature, the interpretation of which provided the basis for much of his later thought.  The following selections from his Tama no ogushi, a study of Lady Murasaki's Tale of Genji, disclose his view of the novel as a record of human experience as we find it, not necessarily as we should wish it to be.  It is just such a realistic appreciation of the emotional life of man that confirms the Genji as one of the greatest expressions of the Japanese spirit and provides a key to all that is true and best in the Japanese national life.  


There have been many interpretations over the years of the purpose of this tale.  But all of these interpretations have been based not on a consideration of the nature of the novel itself but rather on the novel as seen from the point of view of Confucian and Buddhist works, and thus they do not represent the true purpose of the author.  To seize upon an occasional similarity in sentiment or a chance correspondence in ideas with Confucian and Buddhist works, and to proceed to generalize about the nature of the tale as a whole, is unwarranted.  The general appeal of this tale is very different from that of such didactic  works.  [p. 472]


. . . . .


Good and evil as found in this tale do not correspond to good and evil as found in Confucian and Buddhist writings. . . .  Good and evil extend to all realms.  Even with the human being good and evil are not necessarily limited to his thinking and his conduct.  Rank and position imply good and evil; thus, the noble person is regarded as good, the lowly as bad.  In the Tale persons of high rank are spoken of as good, while in common parlance there are such expressions as "of good family" and "of good or bad standing."  Thus it is likewise that we speak of good or bad features of one's face.  Again, longevity, wealth, and prosperity are all good things, while short life, poverty, failure, loss of material things, illness, and disaster are all bad things.  In addition to these strictly human aspects of good and evil, there is good and evil in such things as dress, furniture, housing, and in fact in all things.  Thus, it is not only in the psychological and ethical realms of life that we find good and evil.  Again, good and evil are not constant—they change according to time and circumstance.  For example, an arrow is good if it penetrates its object, while armor is good if it is impenetrable.  In the heat of a summer day coolness is good, while in the cold of winter heat is good.  For the man who treads the road at night darkness is bad, but for the one who seeks to conceal himself moonlight is bad.  In such a  way all things may be good or bad.  Thus too the good and bad in man's mind and in his acts may not be as opposed to each other as they seem:  they differ according to the doctrines one follows.  What Confucianism deems good Buddhism many not; and what Buddhism considers good Confucianism might regard as evil.  Likewise, references to good and evil in the Tale may not correspond to Confucian or Buddhist concepts of good and evil.  Then what is good or evil in the realm of human psychology and ethics according to the Tale of Genji?  Generally speaking, those who know the meaning of the sorrow of human existence, i.e., those who are in sympathy and in harmony with human sentiments, are regarded as good; and those who are not aware of the poignancy of human existence, i.e., those who are not in sympathy and not in harmony with human sentiments, are regarded as bad.  Regarded in this light, good and evil in the Tale may not appear to be especially different from that in Confucianism or Buddhism.  However, if examined closely it will be noted that there are many points of difference, as, for example, in the statement about being or not being in harmony with human sentiment.  The Tale presents even good and evil in gentle and calm terms unlike the intense, compelling, dialectical manner of Confucian writings.


Since novels have as their object the teaching of the meaning of the nature of human existence, there are in their plots many points contrary  to Confucian and Buddhist teaching.  This is because among the varied feelings of man's reaction to things—whether good, bad, right, or wrong—there are feelings contrary to reason, however improper they may be.  Man's feelings do not always follow the dictates of his mind.  They arise in man in spite of himself and are difficult to control.  In the instance of Prince Genji, his interest in and a rendezvous with Utsusemi, Oborozukiyo, and the Consort Fujitsubo are acts of extraordinary iniquity and immorality according to the Confucian and Buddhist points of view.  It would be difficult to call Prince Genji a good man, however numerous his other good qualities. But the Tale does not dwell on his iniquitous and immoral acts, but rather recites over and over again his profound awareness of the sorrow of existence, and represents him as a good man who combines in himself all good things in man. . . .


For all that, the Tale does not regard Genji's misdeeds as good.  The evil nature of his acts is obvious and need not be restated here.  Besides there is a type of writing which has as its purpose the consideration of such evils—in fact, there are quite a few such writings—and an objective story therefore need not be used for such a purpose.  The novel is neither like the Buddhist Way which teaches man to attain enlightenment without deviating from the right way, nor like the Confucian Way which teaches man  how to govern the country or to regulate one's home or one's conduct.  It is simply a tale of human life which leaves aside and does not profess to take up at all the questions of good and bad, and which dwells only upon the goodness of those who are aware of the sorrow of human existence.  The purpose of the Tale of Genji may be likened to the man who, loving the lotus flower, must collect and store muddy and foul water in order to plant and cultivate the flower.  The impure mud of illicit love affairs described in the Tale is there not for the purpose of being admired but for the purpose of nurturing the flower of the awareness of the sorrow of human existence.  Prince Genji's conduct is like the lotus flower which is happy and fragrant but which has its roots in muddy water.  But the Tale does not dwell on the impurity of the water; it dwells only on those who are sympathetically kind and who are aware of the sorrow of human existence, and it holds these feelings to be the basis of the good man.  [pp. 486-88]


[From Motoori Norinaga zenshã, v. 7, pp. 472-88]

 
Hirata Atsutane and Ækuni Takamasa 


If Motoori Norinaga is to be credited with having made National Learning a subject worthy of a great scholar's attention, and thereby having lent a reconstituted Shinto "tradition"  the authority of a sacred canon, it remained for Hirata Atsutane (1776-1843) to popularize Shinto nativism by asserting the singular supremacy of Japan, her culture, Way and people.


Little is known of Atsutane's early years.  He ran away from home in the north of Japan at the age of nineteen, and made his way to Edo, where for several years he apparently eked out a hand-to-mouth existence with menial jobs.  In 1801, he became interested in National Learning, though too late to have met Motoori Norinaga, who died a few months earlier that same year.  This, however, did not deter Atsutane from claiming Norinaga's posthumous benediction, which Atsutane insisted the late master conferred upon him in a dream.


Atsutane's focus on Shinto can also be regarded as an extension of trends evident in eighteenth-century Shinto theology.  The National Learning emphasis on the value of an ancient Way in Japan, and the dangers of the Chinese sage and his Ways, accorded with the theological formulations of such Shinto priests as Yoshimi Yukikazu (1673-1761) and Matsuoka Yãen (1701-1783).  And the eighteenth century had its own Shinto purist and popularizer in Masuho ZankÇ (1655-1742), who sought to disentangle teachings regarding the kami from non-Japanese accretions.  Indeed, much of what has been understood in modern times as "Shinto" can be traced to Norinaga's imaginative reconstruction of ancient Shinto, which he claimed to have found in the Kojiki, and Hirata Atsutane's popularization of this creed.  Atsutane was willing to look anywhere for support of his doctrines, which made him more open to foreign ideas than either Kamo no Mabuchi or Motoori Norinaga.  For example, although Atsutane was at pains to revile the nations of the West as, like all nations, inferior to Japan, he also expressed admiration for Western science.  He was fascinated by what he knew of Western astronomy, at least partially because of its heliocentric congruence with Shinto cosmogony.  No less remarkable was his liberal use of Christian theology.  Christian writings had been banned in Japan for nearly two centuries, but Atsutane obtained copies of at least three Chinese works written by Catholic missionaries in Beijing.  In one early essay, he adapted arguments advanced by the Jesuit priest Matteo Ricci in support of Christianity against Confucianism in such a way that they became arguments for the supremacy of Shinto.  Atsutane also elsewhere turns to Confucianism, Daoism, and even Buddhism (which he detested), for ammunition in his battle on behalf of Shinto.


At times his arguments appear to reflect xenophobia and hucksterism.  For example, he interrogated individuals who claimed to have visited the moon via astral travel or to have lived among mountain elves, noting with satisfaction any instance he could construe as supportive of Shinto teachings.  He declared that the Japanese had writing before its introduction from China and produced as evidence a script which proved to be the fifteenth-century Korean alphabet.  The fact that ancient Japanese chronicles make no mention of the Flood, mentioned so prominently in both the Bible and early Chinese writings, led Atsutane to assert that here was proof of Japan's having been created first (and thereby highest), unlike the inundated countries.


Ækuni Takamasa (1792-1871) shared much with Hirata Atsutane regarding Shinto and a nativist disdain for the foreign, and yet by not turning to the past for his model, Ækuni was able to argue for certain forms of accommodation and anticipate the language of Emperor Meiji's Charter Oath of April 1868.  One can discern in Ækuni's writings an effort to engage the West intellectually and spiritually on terms favorable to Japan.  For example, in his New True International Law (Shinshin kÇhÇron) of 1867, he describes the concept of international law as a seventeenth-century invention of the West to counter cultural and diplomatic Sino-centrism. Just as he intended knowledge of the West to help defend against the West, he argued for the opening of Japan now in order for it later to respond to the West on Japan's own terms.  


Hirata Atsutane 


On Japanese Learning


People commonly speak of "learning" as if all learning were one and the same;  in point of fact, however, there are many different kinds of learning, each of which is centered around one particular discipline.  Japanese learning itself may be divided into some seven or eight categories, the most important of which is Shinto, the Way of the Gods.  We may also mention the study of poetry;  the study of the legal code;  the study of the Tales of Ise or the Tale of Genji, to which some scholars devote their chief attention; and the study of history, which deals with the events of the successive reigns of emperors.  These various disciplines may in turn be divided into smaller groupings.  Chinese studies, to which the Confucian scholars devote themselves, has its schools, and Buddhism is divided into sects.  In the study of astronomy and geography known as rangaku, which is the learning of Holland, and in medicine there are also schools, both traditional and Dutch.  One may see how many types of learning are to be found.  
If it is asked which of them is the greatest, we must answer, though it may seem slightly presumptuous, that no learning can equal that of Japan.  It is easy to see why this is true.  The Confucians learn the Four Books and the Five Classics or the Thirteen Classics and similar books.  Having once perfunctorily run their eyes over the pages of these works and learned how to compose a bit of poetry and prose in Chinese, they qualify as Confucian scholars.  It is really not very difficult to read so limited a number of books and to acquire the rudimentary knowledge of Chinese composition which they possess.  And yet this is the general level of those who pass for Confucian scholars.


Compared to these Confucian scholars, the Buddhist monks are of a much broader learning, for they are required to read the more than 5,000 volumes of the canon—enough books to make at least seven packloads for a strong horse.  Even assuming that they do not read the entire collection but only a tenth of it, this still amounts to at least twice what the Confucian scholars are supposed to read.  Moreover, since it is not considered a defect in a Confucian scholar if he neglects to read Buddhist books, he naturally never does, with some very rare exceptions.  The Buddhists on the other hand must study Confucian books from their childhood days in order to learn Chinese characters, and they write Chinese prose and poetry just as Confucian scholars do.  


Buddhist learning is thus broader in scope than Confucian, but Japanese learning is even more embracing.  All the various types of learning, including Confucianism and Buddhism, are joined in Japanese learning, just as the many rivers flow into the sea, where their waters are joined.  Because of the diversity and number of the different parts of Japanese learning, people are often bewildered and at a loss to evaluate it.  Unless, therefore, we can distinguish accurately the elements which make up this vast amalgam of learning, the excellence of the true Way will remain obscure. . . .  We must be aware of such matters in order to appreciate the pure and righteous Way of Japan.  Japanese should study all the different kinds of learning—even though they be foreign—so that they can choose the good features of each and place them at the service of  the nation.  We may properly speak not only of Chinese but even of Indian and Dutch learning as Japanese learning:  this fact should be understood by all Japanese who delve into foreign studies.


[ Hirata Atsutane zenshã, v. 1, pp. 5-7]

The Land of the Gods


People all over the world refer to Japan as the Land of the Gods, and call us the descendants of the gods.  Indeed, it is exactly as they say:  our country, as a special mark of favor from the heavenly gods, was begotten by them, and there is thus so immense a difference between Japan and all the other countries of the world as to defy comparison.  Ours is a splendid and blessed country, the Land of the Gods beyond any doubt, and we,  down to the most humble man and woman, are the descendants of the gods.  Nevertheless, there are unhappily many people who do not understand why Japan is the land of the gods and we their descendants. . . .  Is this not a lamentable state of affairs?  Japanese differ completely from and are superior to the peoples of China, India, Russia, Holland, Siam, Cambodia, and all other countries of the world, and for us to have called our country the Land of the Gods was not mere vainglory.  It was the gods who formed all the lands of the world at the Creation, and these gods were without exception born in Japan.  Japan is thus the homeland of the gods, and that is why we call it the Land of the Gods.  This is a matter of universal belief, and is quite beyond dispute.  Even in countries where our ancient traditions have not been transmitted, the peoples recognize Japan as a divine land because of the majestic influence that of itself emanates from our country.  In olden days when Korea was divided into three kingdoms, reports were heard there of how splendid, miraculous, and blessed a land Japan is, and because Japan lies to the east of Korea, they said in awe and reverence, "To the East is a divine land, called the Land of the Rising Sun."  Word of this eventually spread all over the world, and now people everywhere refer to Japan as the Land of the Gods, irrespective of whether or not they know why this is true.  


[KÇdÇ taii in Hirata Atsutane zenshã, v. 1, pp. 22-23]


The Creator God  


The men of the countries of Europe sail at will around the globe in ships which recognize no frontiers.  In Holland, one of the countries of Europe (though a small one), they consider astronomy and geography to be the most important subjects of study because unless a ship's captain is well-versed in these sciences it is impossible for him to sail as he chooses to all parts of the world.  Moreover, the Dutch have the excellent national characteristic of investigating matters with great patience until they can get to the very bottom.  For the sake of such research they have devised surveying instruments as well as telescopes and helioscopes with which to examine the sun, moon, and stars.  They have devised other instruments to ascertain the size and proximity of the heavenly bodies.  It may take five or ten years or even a whole lifetime for such research to be completed;  when problems cannot be solved in one lifetime, scholars write down their own findings and leave the solution for their children, grandchildren, and disciples to discover, though it may require generations.  


With their scientific instruments the Dutch attempt to determine the properties of things.  Unlike China, Holland is a splendid country where they do not rely on superficial conjectures.  When the Dutch come across matters which they cannot understand no matter how much they may ponder over them, they say that these are things beyond the knowing of human beings, and belong to Gotto [God], and that only with divine powers could such matters be comprehended.  The Dutch thus never resort to wild conjectures.  Their findings, which are the result of the efforts of hundreds of people studying scientific problems for a thousand, even two thousand years, have been incorporated in books which have been presented to Japan.  I have seen them and that is how I happen to be able to write of them.   

[KÇdÇ taii, in Hirata Atsutane zenshã, v. 1, p. 53]


Ancient Japanese Ethics

Let me present a few of the arguments presented by scholars of Chinese learning.  First of all, we may cite Dazai Jun (Shundai), who wrote in BendÇsho,  "In Japan there was originally no such thing as a Way.  As proof of this there is the fact that no native Japanese words exist for the concepts of humaneness, rightness, decorum, music, filial piety, and fraternal affection.  There certainly must have been a Japanese word for everything which originally existed in Japan, and the absence of such terms proves that the concepts were lacking."


This opinion, shocking though it is, is not confined to this particular Confucian scholar.  Far from it—the majority of the Confucian pedants and other scholars partial to things Chinese are overjoyed and infatuated with the idea that China possesses the teachings of a Way, and proclaim that in ancient Japan there were no teachings like those of China.  But however much they may heap indignation on Japan, all that they assert is utterly in error.  Humaneness, rightness, filial piety, and the rest are all principles governing the proper conduct of man.  If they are always automatically observed and never violated, it is unnecessary to teach them.  If they are the invariable standard of behavior, what need is there for a "Way?". . .


The ancient Japanese all correctly and consciously practiced what the Chinese called humaneness, rightness, the five cardinal virtues and the rest, without having any need to name them or teach them.  There was thus no necessity for anything to be especially constituted as a Way.  This is the essentially Japanese quality of Japan, and one where we may see a magnificent example of Japan's superiority to all other countries of the world.  In China, as I have already had frequent occasions to mention, there were evil customs from the very outset, and human behavior, far from being proper, was extremely licentious.  That is the reason why so many sages appeared in ancient times to guide and instruct the Chinese. . . .  From this we may see that the very fact that in ancient Japan there was no Way is the most praiseworthy feature of the nation, and that it is the shame of a country if it has had to invent a Way for the guidance of the people.      


[Hirata Atsutane zenshã, v. 1, pp. 96-97]


The Art of Medicine

The art of medicine, though introduced to Japan from abroad, appears originally to have been taught to foreign countries by our own great gods.  Later, because of the special needs it meets, this art came to be widely practiced in Japan, and though it may be said to have once been of foreign origin, we are not obliged to dislike it for that reason.  Nevertheless it is true that the art of medicine developed to such a high degree in China by way of a quite natural reaction to the rampant and pernicious maladies which resulted from the evil character of the country itself.  The spread in Japan since middle antiquity of Confucianism and Buddhism, both of them exceedingly troublesome doctrines, has worsened and confused men's minds, and as a result of the attendant increase in the number of things to worry about, various maladies which were unknown in ancient times have become prevalent.  The Chinese methods of treatment were perfectly suited to deal with such maladies and are therefore now in general employ.  Just as in countries where there are numerous bandits the government establishes severe laws to punish them, when pernicious maladies are first detected people versed in medicine make their appearance to combat them.  In countries where there are many doctors there are also many deadly sicknesses, and as the doctors gradually grow more proficient, the sicknesses become proportionately more difficult to cure.



[Hirata Atsutane zenshã, v. 1, p. 22]


Ækuni Takamasa


The New True International Law (Shinshin kÇhÇron)


In Holland there was a man by the name of Hugo [Grotius,  1583-1645] who founded a system of learning called international law.  It appears that the discipline was developed in various nations of the Western world;  there are certainly many there who now teach it.  It is my view that it owes its origins to Westerner's dislike for the Chinese practice of dividing the world into "flowering center"  and "barbaric periphery," with all its implications for the Chinese revering China alone and despising all other nations.  International law was the foreigner's reaction to this practice.


There were in China, I hear, from an early period, Christian scholars who dismissed as "national theorizing"  the Chinese practice of calling their ruler "Son of Heaven."  I made a similar point at the end of my essay Shinto yÇron.  I explained there that in the Fourth Age of the Gods, when the two deities Onamuchi and Sukunahikona were traveling hither and yon, our theories [of nation building] reached China.  It was under this [Japanese] influence, I argued, that the Chinese came to call their own kings "Sons of Heaven."  There are many Japanese today who follow Chinese Confucianism.  They typically confuse center with periphery, and they are wrong to do so.  There are even those who believe that the Japanese practice of calling the Japanese emperor "Son of Heaven" or "descendant of heaven" is derived from the Chinese.  This is not the case, however.  It is ancient tradition in Japan to call our Emperor the Son of Heaven or a descendant of Heaven.  The Chinese practice is derivative and a distortion.  We know that there is but one true Emperor on this earth, and that it is our Emperor.


The new Western discipline of international law is not true international law either.  One should think of Western international law as a precursor of true international law which will arise in this great nation of Japan, and extend eventually to all nations.


In recent years, foreign scholars have been coming to Japan.  This is an opportunity for us to toughen our moral fiber;  it is surely incumbent upon us to bear witness to the [great] ancient words and deeds of our nation.  At the same time, however, we must learn about Western nations and engage in discourse with foreigners themselves.  In Japanese learning of recent years, scholars have been vying with one another to praise things foreign, but they are at a loss as to what to say when faced with a foreigner.  Among those now resident in Japan, there are bound to be experts in international law.  It is imperative that we prepare to face them.  I should like thus to comment now on those aspects of Japan's learning that we should expose in our discourse with foreigners.  


Foreigners are bound to say this:  "All nations must conform to international law simply because there exists no single ruler over all the nations of the world.  I hear that in Japan you have Shinto, but that this is a "national' teaching confined to Japan.  It is not worth listening to.  You must have a change of heart, and follow the international law.


The Japanese should reply along these lines:  There is none yet in Japan who can expound the truths of Japanese Shinto.  We have no response, therefore, to your challenge that it is merely a "national" theory.  However, the deity we know as Amenominakanushi no kami is precisely the deity you in the West call the Lord of Heaven.  The deities we know as Takamimusubi no kami and Kamumusubi no kami are what the Chinese refer to as their creator deity.  The Lord of Heaven and the Creator gave instructions to Izanagi no mikoto and Izanami no mikoto to gave birth to all the nations on earth.  Izanagi no mikoto is the spirit of the sun, who temporarily adopted the form of a man, and from heaven bestowed the seeds of creation.  Izanami no mikoto is the spirit of the earth, who, temporarily adopting the form of a woman, actually gave birth to all the nations and all living things on this earth.  She created the other nations first and Japan last.  The countries created first were the result of "the woman having spoken first;"  they are thus topsy turvy.
  Japan, created later once order was restored, was a country of superior birth, however.  That is why, while other countries lacked a settled royal lineage, the lineage of Japan has never wavered from the Age of the Gods to the present day.  Thus it is that we hold Japan to be the center and noble, and other nations the periphery and base.  This is our ancient tradition.  The proofs emerge yearly, monthly and daily."  To assert this is by no means like the Chinese boasting of their country as the center and despising all others.  Our ancient tradition is the true international law;  we cannot accept as true the international law that has arisen in the West.


I find it unacceptable to say that, because there is no overall ruler in the world, all nations should abide by international law.  There are good and bad people;  everybody respects the good and everybody despises the bad.  There are good and bad, noble and base countries, too.  This explains, of course, why Westerners have adapted the practice of granting "titles" to nations:  "imperial" nations, "royal" nations, "noble" nations and so forth.  The nations of the world should, therefore, select the best among those of "imperial" rank, style it a "greater imperial nation,"  and revere its ruler as the greatest ruler of all the world.  Amongst the nations bearing the title "imperial,"it is Japan alone whose Emperor's rule extends from the Age of the Gods.  What could be more natural, then, than to elevate the Japanese Emperor to a position of "greater emperor," and have all nations revere him?  It remains, however, that knowledge of the Japanese imperial line has yet to reach other nations, and they are bound to reject all this as "national theorizing."  We have no choice but to wait for the day when all nations will acknowledge this truth.


We should, anyway, not countenance attempts by foreigners, with whom we have signed treaties, to have the Emperor communicate directly and on equal terms with the sovereigns of other countries, thus relegating the Shogun to a position of imperial vassal.  The Emperor must be kept apart as the object of veneration.  It would be appropriate for [foreign diplomats] to deal on equal terms with the Shogun.  All this will come to pass, and when it does it will be due to the subtle workings of the Ruler of Heaven and the Creator.  The Japanese must adhere strictly to this idea and brook no compromise.  The nobility of our Emperor is greater by far;  he should not be placed on a par with foreign royalty.  The fact that people throughout Japan believe this to be true is, by itself, something made possible by the laws of Heaven-and-earth, the "good laws" of Japan.  I refer specifically to the Nakatomi no harai, which has this to say:  "The deities that reside in Takamagahara, with whom the sovereign is "intimate,"  Kamurogi no mikoto and Kamuromi no mikoto. . . ."


This is not merely Japan's "good law;"  it is rather the true law that will spread to all nations on the earth.


In foreign nations, theories about Heaven are little advanced;  in Japan they have been handed down in the most detailed form.  Amenominakanushi no kami is the supreme object of veneration, and so must be left out of consideration.  We on this earth should venerate Amaterasu as "Ruler of Heaven."  What is important to realize is that the Ruler of Heaven and the Creator put their minds together, sent Ninigi no mikoto down to Japan, and made him lord of the land.  Their plan was that, after the people's hearts had been pacified, he and his descendants should be revered as supreme rulers of the world.  The people of the distant lands, those lands that we call Western or "barbarian" lands, do not yet know the ancient truths.  This too is part of the secret heavenly plan of the Ruler of Heaven and the Creator, whose firm intention it is eventually to elevate Japan to the rank of greater imperial nation.  Japanese must not lose sight of this truth, and must ensure that we do not regard kings of foreign countries as equal to our Emperor.


A certain warrior queried my true international law.  He had this to say:  Chinese sages are truly deserving of reverence, and barbarians should be attacked.  We are falling into the clutches of the barbarians, and we should be weeping and wailing.  Instead you are telling me we should be rejoicing.  How can this be?  To copy everything from China, and to say that a country like ours is superior to China, that it is the supreme nation on earth, has no basis in fact.  Rather than flattering Japan, we should have a change of heart and recommend to the powers-that-be a policy of expelling the barbarians with force.  Each person should sacrifice himself, and display unflinching loyalty to the nation.


My reply was this:  My friend, you do not know the facts about ancient Japan;  nor do you know the facts about the West.  You have read into the books of the Chinese sages;  you have inherited the corrupt views  of Confucians prevalent in recent years, and you believe that there is nothing in the world to compare to them.  You should not speak up until you have learnt about the words and the deeds of the ancients of Japan;  nor until you are more familiar with works from all over the world, including China.  You must better acquaint yourself with the profound learning of the deities and the theories of the sages;  you must read exhaustively in history too.  When it comes to the present issue of expelling barbarians, even great leaders must not act upon their instinct.  It is vital to realize just how difficult the barbarian expulsion of the lesser variety would be.  In the world there are those things that are meant to be and those that are not.  It is, of course, noble of a warrior to devote himself with total passion to a cause he knows is doomed.  Kusunoki father and son are a case in point.
  But the issues of today are not like those of that age;  nor are they comparable to the age of Yue Fei in Song China.
  You must know that the court, and Heaven too, permitted trade as the first phase in barbarian expulsion of the greater variety.  It would have been useless for someone of my lowly status to have addressed my superiors on this matter.  It would have been pointless, too, for me to have sacrificed myself for this.  The leader must first be enlightened, and distance himself from the Confucians, for whom all foreign nations are inferior;  he must thwart Western international law;  he must take heed from the ancient tradition of this great nation of Japan, and lend his support to the great task of elevating our nation to a position above all others on earth.


You are a bold warrior, and you should understand it is important for you to become a shield for the Emperor and his vassals.  Be cautious always, look after yourself well and prepare for self-sacrifice in the event that foreign nations do launch an attack.


All people born in Japan, be they Confucian, Buddhist or Western scholars, should know that the Emperor, being the descendent of the Ruler of Heaven rules the world for eternity;  they must look forward to the time when the whole world is under his sway, and they should rejoice.  When that time comes, there will be many surprised to discover belatedly that the words of me, Takamasa, were not incorrect.             


                  
[Adapted from J. Breen, Bankoku kÇhÇ [New True International Law], pp. 233-45]

     �Keichã zenshã, v. 1, p. 292.  


     � Keene, World Within Walls, p. 320.


     � The official Hayashi school of Neo-Confucianism founded in 1630 by a grant of land in Edo from the Shogun Iemitsu.


     � The Shogun Yoshimune (1684-1751).


     � For example, the school of Yamazaki Ansai.


     � Compiler of the Nihonshoki (Chronicles of Japan), died 735 C.E.


     � Greatest of the poets of the Man'yÇshã.


     � The codes of the KÇnin, JÇkan, and Engi eras. Used here, however, to balance the "National Histories" in the preceding sentence, and meaning, more generally the laws of Heian times.


     � The phrase in brackets is found in the rough draft of this petition, but it was deleted by Kada in the final version.  It is restored here because of its interest.


     � Site of the court, near the modern city of Ætsu, during the reign of Emperor Tenchi.


     � The following are all important families with literary traditions.


     � That is, something which though good in itself can lead to unfortunate consequences.


     � The hero of a Japanese fairy tale who returns to his village after extraordinary adventures in a dragon's palace to discover, like Rip Van Winkle, that many years have elapsed and he himself is an old man. 


     � The Emperor Temmu (631-686) ascended the throne only after a struggle with Prince Ætomo, the appointed successor of Tenchi.


     � On the ground that knowledge leads to greed and ambition, craftiness and contentiousness.


     � An extraordinary exaggeration.  Even in Mabuchi's day not more than 2,500 characters could have been in common use. 


     � It is characteristic of Confucian teaching, which is addressed initially to the ruling class, that it is most concerned with the political consequences of moral failings.  


     � This is a reference to the creation passage in the Nihon shoki, where, just prior to the union of Izanami, the female creator deity, and Izanagi, the male creator deity, the former had spoken first.  The product of this first union according to the Nihon shoki was a leech.  (See Ch. 1)  Izanami was reprimanded by the deities in heaven for having destroyed the correct order of things, and the two deities "reunited."  Ækuni offers here a thorough reinterpretation of this passage.


     � The Nakatomi no harai, a prayer used on the occasion of such major imperial rituals as the DaijÇsai, is found in Vol. 8 of the Engishiki, a 50-volume compilation of the laws relating to court ritual dating from the early Heian period.


     � Kusunoki Masashige (1294-1336) and his son, Masatsura (1326-1348) both dedicated themselves to the lost cause of Emperor Godaigo (r. 1318-1339).


     � Yue Fei (1103-1141) was the great Song general who, in serving Emperor Gaozong (1127-1162), won notable successes against the Jurchen occupying North China.  In spite of this, he suffered execution as a result of political intrigue at court.






