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ABSTRACT

It is not entirely clear why medieval Japanese Buddhist figures moved away from
earlier practices and doctrinal positions which were tolerant of a variety of teachings.
Jackie Stone, in her articles "Seeking Enlightenment in the Last Age: Mappo Thought in
Kamakura Buddhism Parts I and II" introduces a hypothesis that addresses this very
issue. She argues that the idea of the sole validity of a single path to enlightenment in
Kamakura times was not only rélatively new but also resulted from "mappo
consciousness" (an awareness of living in a Degenerate Age) emerging at this point in
Japanese Buddhist history. Stone's argument is based on an assumption. She takes for
granted that the portrayal of Kamakura times as corrupt by Nichiren and other Buddhist
leaders is secular and is not vested with religious interpretations. I shall present the
possibility that the religious leaders Stone discusses responded to their own interpretation
of events by putting forth a "new" practice and did not necessarily respond to a historical
reality in Kamakura times of mappo when they introduced their single practice for

enlightenment.
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INTRODUCTION

A discussion of Chinese Pure Land Buddhism and Kamakura Buddhism in Japan
often leads to a discourse on mappo thought. Mappo--the age of the Final Dharma--is a
central doctrine within Chinese Pure Land and within Japan it is said to characterize the
times of the mid-eleventh century and twelfth century. This Buddhist doctrine is
described as the foundation of the new Buddhist movements of many Kamakura
Buddhist leaders.! Mappo thought has its roots in China and was inherited by the
religious leaders of Kamakura Japan; however, a closer look at some of the more
prominent "new" leaders of this time in Japan reveals that mappo doctrine may not
necessarily play the lead role that it is often assigned within such discussions.

Jackie Stone, in "Seeking Enlightenment in the Last Age: Mappo Thought in
Kamakura Buddhism, Parts I and II", captures the essence of the well-established theory
that mappo thought is part of the foundationof "Kamakura Buddhism". The focus of this

paper will be in part a critical evaluation of Stone's argument.”

! The term "Kamakura Buddhism" usually refers to the Buddhism of a few
prominent "new" leaders of Kamakura Japan--Honen, Shinran, Nichiren, Dogen, etc.
Because scholars have tended to focus on only theses few monks, the term "Kamakura
Buddhism" is now being expanded to include all the minor figures and established
institutions of this time in Japan, not just the "new" leaders and practices which then
emerged.
z It must be stressed that Jackie Stone herself has modified some of her older
views in her more recent articles, which perpetuated assumptions based on a now-
outmoded model of Kamakura Buddhism. See my bibliography for references to these
articles. Nonetheless, her article is still currently referred to as one of the more important
works addressing mappo thought which the "new" Buddhist movements accommodated.
1



Foremost in this evaluation, I shall look at the passages within Stone's work
which "describe" Kamakura history. Stone characterizes the period as having a growing
mood of terror resulting from the realization of living in "the end of times". This
realization came about as a consequence of plague, natural disasters, toppling of the
political structure by the warrior class and general unease. The Japanese cognizance of
the uneasiness surfaced with an immediacy rarely experienced under more "tranquil
times", Stone declares.

Looking only at Honen, Shinran and Nichiren I shall summarize Stone's
understanding of how these leaders came to formulate their movements. Their practices,
Stone maintains, grew out of their response to the times which they saw as corrupt.

Ultimately, I hope to re-examine the influence of mappo, the specific historical
events and the leaders's responses to them by looking afresh at the passages Stone uses to
describe history and religious rhetoric. This rhetoric, I shall argue, has mistakenly been
taken to describe the reality of Kamakura Japan.

I shall argue that passages which Stone suggests describe the reality of Kamakura
Japan in fact serve an agenda for the religious leader who is proposing a solution to
living in supposedly "corrupt" times. (With the term "agenda" I do not mean to suggest
that the religious leaders were at all aware that the solutions they posed were "new
movements" that needed to be legitimated.) Thus, they cannot be relied on as offering

accurate historical accounts of medieval Japan.

articles. Nonetheless, her article is still currently referred to as one of the more important
works addressing mappo thought which the "new" Buddhist movements accommodated.



dissonance". Thus, the depiction of Kamakura Japan was a time of more disruptions and
unease than any other time in Japanese history simply is not substantiated.

Finally, the question arises, how do we understand the rhetoric offered by
religious leaders and what purpose do such depictions of history and salvation serve?
Turning to a notion well discussed in biblical scholarship--salvation history--we may find
an answer to these questions. I hope to show how understanding Honen's, Shinran's and
Nichiren's views as a "construction" of a salvation history allows a clearer look at what

these leaders were saying and how they were responding to historical events.
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Stone's synthesis of the leaders and their practices in the Final Age

In summation, Stone declares that "it would appear that these forms [single
practices] had greater relevance to the religious needs of the times--represented by the
overwhelming phenomenon of mappo consciousness--..." (Stone 1985, 55). Thus, the
emergence of a single, exclusive form of practice is closely connected to mappo thought

in Stone's conclusion. She continues:

The frame of mind known as "mappo consciousness" would thus have included
both an unusually sharp recognition of impermanence and the anxiety invariably
attendant upon that recognition, as well as a deeper, religious fear, born of
realizing that prior sources of spiritual aid would no longer suffice. It seems
reasonable to imagine that, under these pressures, numbers of people awakened to
a new level of religious maturity capable of actively seeking salvation through
pursuit of the absolute. Certainly it seems feasible to view Kamakura Buddhism,
at least in part, as an expression of such a shift in religious consciousness.

Stone 1985, 63.
Stone concludes that the historic events led to mappo consciousness which in turn had a
causal role or was a catalyst in the emergence of single practice movements in Kamakura

Buddhism.

Mappo as Rhetoric and not History

Much of what Stone argues was a reality for Kamakura Japan--pestilence, famine,
corruption, etc.--can be viewed as rhetoric used by religious leaders. These depictions of
Japan led to an interpretation by religious leaders of their present as the time when the
Dharma would be lost. The idea of the End of Times was not meant to describe history
as we understand that term today. Mappo is a religious concept and the events that are

described as determining that mappo is a reality for Japan can be considered rhetorical.
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Japan, aimed his teaching at leading people to good and showing them how to cleanse
themselves of evil in a deteriorating age. Either he could not accept the consequences of
the theory of living in the Final Age and advocated a belief in human capabilities of
improvement, or the definition of mappo at the time of its introduction to Japan meant
something very different from what it meant by the time of Honen (1153-1212), Shinran
(1173-1262) and Nichiren (1222-1282), all of whom advocated a belief in human
degeneracy.

Not only did different religious leaders mean different things by the term mappo,
but the East Asian Buddhists had a great difficulty fleshing out the actual dates of the
Age of Decline. That is, the trend seems at first--during Buddhism's inception in
Japan--to reject the belief of actually living in a time when the teaching is lost and
humans cannot attain salvation. Debates over Shakyamuni's dates and the periods of
successive decline ensued. The most popular theory, I suspect because it postpones the
date of the Decline as late as possible, is to take Shakyamuni's death as 949 B.C. The
True Age lasted for 500 years, the Imitation Age for 1000 years and the start of the Final
Age would have been 1052.*

Until the tenth century in Japan, mappo was mainly seen as belonging to the
future. That is, monks such as Saicho (767-822), Ancho (763-814), Gen'ei of the Sanron
sect (@ 840), Zan'an (@ 776-815) of the Hosso school and Annen (841-884) of the

Tendai sect never stated that they were already living in the time of mappo (Marra 1988,

4 Michele Marra investigates completely the understanding of the Three Ages in

Japanese Buddhism in "The Development of Mappo Thought in Japan Parts
III,"Japanese Journal of Religious Studies.
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40). By such monks who discussed mappo in the ninth century, mappo decidedly was
something to come in the future. Mostly, monks in ninth century Japan admitted to

living in the time of the Imitation Dharma Age. Marra argues:

Up to this time [ninth century Japan] there was no doubt that the Buddhist Law
could be restored to its old glory through cooperation with Imperial Law, and this
belief was justified by the relative stability of the ritsuryo system.

Marra 1988, 40.
Also, Marra adds, different theories about the date of Shakyamuni's death and the
duration of the three ages further confused the issue of when the Final Age started. Thus,
the realization of living in mappo times was postponed until the tenth century.
Genshin, at the beginning of the tenth century, was one of the first to admit that

he was living in the Age of the Decline. His work, the Ojoyoshu (The Essentials of

Salvation) made no méntion of a date regarding the beginning of the last age; however,
he clearly showed a belief that he was already living in such a dreadful period (Marra
1988, 40). Evidence that Genshin believed that his time was that of mappo can be
noticed in his detailed descriptions of continuous fighting among monks, war, famine and
many natural calamities. Interpreting these events as catastrophes appropriate to the End
of Times, Genshin made conscious the period of the Decline as the present time. As a
"response" to the "realization" of mappo, he started to compile and publish quotations
from Buddhist scriptures in order to show common people the way out in such a dreadful
time. His solution, found within Tendai interpretations of Jodo beliefs, stressed practices
insuring birth in Amida's Pure Land for the individual. Particularly, his concern was for

the efficacy of contemplative and invocational nembutsu.
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The "practical and theoretical" way of meditation on the Buddha and his Pure
Land in Chinese Buddhism, Genshin argued, were difficult to undertake (Marra 1988,
41). Therefore, for Genshin, teachings and practices in order to be born in the Pure Land

were the most important thing. He suggested:

Wise people, excellent people, earnest in their devotion, won't find any difficulty
to undertake the practices, but for a foolish being like myself, how is it possible to
bear them? Therefore I assembled important passages from holy scriptures and
Buddhist treatises elucidating the practice of nenbutsu. ... it will be easier to
understand these teachings and less difficult to undertake such practices.

Marra 1988, 41.
Genshin's solution reacted to the difficulty he perceived in practising the kind of
contemplation know as Buddha-mark contemplation in which the forty-two marks of the
Buddha had to be mentally visualized in detail (Marra 1988, 46).

As Genshin believed that beings in the Final Age of the Dharma were weak he
questioned how these dull and evil beings could reach the Pure Land. His proposed
solution was found in the Jodo belief in Amida's eighteenth vow that states Amida's
refusal to attain Enlightenment as long as sentient beings are not saved (Marra 1988, 46).
As Amida assures salvation for all those who are willing to reach it, mind, attitude, and
purpose are more important than practice. Recognizing the Jodo idea of different
practices suitable to different capacities of practitioners, Genshin replaced the
complicated Buddha-mark contemplation with the simple invo'ca'tion of Amida's name.

Marra states:

To concentrate one's mind on the recitation of the syllables of Amida's name is
worth the extinction of a large amount of bad karma, and will enable the believer
to see all the Buddhas of past, present, and future, ... Genshin stressed the
importance of invocational nembutsu for ordinary beings by quoting the
interpretation of Shan-tao (613-681) ... "The obstacle of evil in ordinary beings
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The nembutsu is to "stand by itself"; that is, without the assistance of one's own efforts,
aspirations, deeds of charity, etc., one will attain enlightenment. Salvation is achieved
solely through the nembutsu.

The nembutsu includes all practices within itself. Honen maintains its exclusivity

for attaining salvation:

In my eyes, the meaning of Zendo's [Shan-tao] commentaries, when he speaks of
the three mental states, of the five forms of prayer, and of the four-fold rule for
practising the Nembutsu, is that they are all comprehended within the Namu
Amida Butsu.

Coates 1949, 396.
The single practice of reciting Amida's name is for Honen the most fundamental
Buddhist practice of his age. If this was understood then none of Buddhism's other
doctrines nor practices would be necessary.
As Honen refers to Shan-tao, it is important to look briefly at this Chinese monk's
views on practice. The "right practices" recommended by Shan-tao, summarized by Pas,

in the Kuan-ching shu are:

(1) with singleminded attention study and chant these sutras (fu-sung); (2) with
singleminded attention reflect on (or visualize), inspect, and remain attentive
(anusmrti) of the twofold reward of Sukhavati (kuan-ch'a yi-nien); (3) with
singleminded attention worship Amita (/i); (4) with singleminded attention
invoke and praise Amita (k'ou-ch'eng); and (5) with singleminded attention praise
and present offerings (tsan-t'an kung-yang).

Pas 1995, 269.
Whether Shan-tao really has oral recitation in mind exclusively with regard to rebirth in
the Pure Land remains to be proven. In fact, there is even question if he means to put
forth oral invocation of Amita's name is a practice. Certainly, Pas argues, terms such as

nien and ming-hao come very close to mean recite or read aloud (Pas 1995, 269).
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the notion of human despair fits into a larger scheme of religious messages offered by
authors much before the time of Honen.

Shan-tao (613-681) talks about the hopelessness of the human situation in the
Kuan Wu-liang-shou-Fo ching shu (Commentary on the Scripture of Visualizing the
Buddha of Infinite Life). His writings greatly influenced Honen's teachings. Shan-tao
unquestioningly accepts the idea of the corrupt dharma in his outlook on life (Pas 1995,
144). As Pas points out, in one sentence Shan-tao summarizes the human situation; he
lives "in an evil age when the five impurities are flourishing, which are the evil world,
evil sentient beings, evil views, evil kleshas, and unbelief" (Pas 1995, 145). In this evil
age, he proposes an easy practice, not a single practice to save sentient beings. He speaks
about the need of singleminded attention for all sentient beings who are mentally
scattered and whose minds wander.

Against this view of bleakness is a reason to rejoice--Buddha Amita (Amida) who
saves all sentient beings. Shan-tao maintains there is no essential distinction between a
sage and a fool, thus, ordinary beings and holy ones are equally perfect with inherent
Buddha nature. Unfortunately, "Because screens of delusions deeply cover [man's]
essential purity, this purity has no way to manifest itself and to shine forth" (Pas 1995,
145).

Shan-tao created what is known as the "Parable of the White Path" to illustrate
humankind's predicament. He depicts a situation of crisis or of a dilemma with only one
way of escape--crossing to the other side--but this is impossible because of a paradoxical

choice. The parable is said to exemplify the existential crises of human beings in the age
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of the Final Dharma (Pas 1995, 147). There is one escape from the predicament--a
narrow dangerous white path for a traveller with no escape from wild beasts and robbers
in the wilderness or essentially, Amida Buddha as a rescuer of all beings.

Even before Shan tao, Tao ch'o (562-645) advocated one supreme form of
practice for one who could not achieve the ten practices. He considered the continuous
recitation of "Na-mo O-mi-t'o-fo" as the preferred practice (Chappell 1976, 83).

In fact, there is a long history of "single practice" in Chinese Buddhism.

The influence of both the Awakening of Faith and the Mo-ho chih-kuan made
one-practice (or one-mark) samadhi a well-known practice, and this, in turn,
contributed to the celebration of a specifically Chinese type of Buddhism.
Significantly, the appearance of the Pure Land and Ch'an schools was
contemporaneous with the compilation of the Mo-ho chih-kuan. Although these
two schools inherited the conception of i-Asing san-mei from these two works,
they eventually modified its content considerably. From their soteriological
outlook, the term i-hsing san-mei had to be understood quite literally: the one
practice was superior because it included all practices.

Faure 1986, 103-4.
There is this heavy weight of Chinese Buddhist conceptions of single and easy practices
behind Honen.*

What commands our attention at this point is the question: to what extent can we
attribute Honen's practice to the "historic condition" of mappo within Japan? We must
not overlook the wealth of Buddhist tradition from which Honen was drawing when he
formulated his works on an easy single practice in a corrupt age. Included in this

tradition was the rhetoric of human depravity, which forced the need for alternative

6 To further delve into the theories of Tao-cho and Shan-tao, as well as the

understanding of one practice, see respectively: Pas, Chappell and Faure as they are
sourced in my bibliography.
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Amida's original vow could lead ignorant and deluded people to salvation. This

emphasis on the nembutsu is immediate in the Kyogyoshinsho:

The great living is to pronounce the Name of the Nyorai of Unimpeded Light. In
this living are embraced all good things and all the roots of merit. They are
instantly perfected [as soon as the Name is pronounced.] The name is the
treasure-ocean of the merits accruing from the absolute in reality of Suchness.

Suzuki trans. 1973, 15.
Thus, Shinran stresses the Absolute that is contained within Amida's name and its
pronunciation.

Because the name contains the merits accruing from the absolute reality of
Suchness, the nembutsu is acclaimed as the prayer of pervasive salvation and the efficient
cause leading to enlightenment for those inadequately equipped. Shinran moves from
espousing the effectiveness of his prayer to asserting its benefit even for the lowly.

As Shinran defines the prayer as that of "universal deliverance", he addresses his
practice also to ignorant and deluded people. He promises that single-hearted devotion to

the nembutsu will result in great merit. He states:

By the ‘Prayer of universal deliverance' is meant [as is elucidated in The Larger
Sutra] that any ordinary beings, regardless of their being good or evil, uniformly
attain rebirth in the Pure Land [and this] is all due to the power of Amida
Buddha's great Prayer which works as the efficient cause.

Suzuki trans. 1973, 41.
Simply calling the Name assures rebirth in Amida's Bliss for all sentient beings.
In what is a subtle supplanting of his teacher Honen, Shinran it would seem
"fixes" some of Honen's doctrinal positions which, although they had begun to routinize,
had some inherent problems. One of the major issues of contention for Myoe, a

contemporary of Honen, was Honen's repudiation of all practices other than the
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nembutsu. Myoe wrote a public treatise--Zaijairin--criticizing Honen's movement.’
Another important accusation by Myoe was that Honen was a hypocrite who espoused a
belief in faith in Amida's (other) power yet who propagated a practice based on self
effort. Shinran, with his doctrine about complete faith in and reliance on Amida for
salvation, does away with Honen's belief that a person's continued recitation and personal
effort will cleanse sins.

Shinran viewed the constant reciting of Amida's name with the hope of ridding
oneself of sins as a form of self-effort. Shinran asserted that there is absolutely no hope
in the end times except through faith, thus one must repudiate self-effort. He argues this

belief in the Kyogyoshinsho:

Beings are not to assume or to make it appear outwardly that it is they themselves
who are wise, good, and self-exerting, because this would be their egotistic
pretension and hypocrisy. In reality, all beings are ... full of unapproachable
poisonous evils and variously contriving.... Even when they are bodily, orally, or
mentally conducting themselves properly, these deeds on their part are good
mixed with poison; ... they are not deeds which are true and real.

Suzuki trans. 1973, 92.
Thus, there is a definite link between Shinran and Honen regarding the benefits of the
nembutsu; however, Shinran was able to benefit from the outside criticisms made of the
single practice movement. He saw fit to amend the practice according to Myoe's serious
and well-founded accusations of hypocrisy--if one relies on faith and Amida for salvation
what is the need for one's continued recitation? As a consequence, Shinran asserts that

instead of performing deeds for salvation one must possess the "true mind".

! Several Japanese scholars have reread the Kyogyoshinsho as Shinran's direct
reply to Myoe's criticism of Honen. However, no where in Shinran's work is Myoe's
name mentioned nor does Shinran engage in polemics with him.
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Shinran discusses the true mind as partaking of Amida's mind. Repeating the
nembutsu accesses this true perfection and is not the result of practising the prayer or of
any self-effort. (Just how Shinran believes the nembutsu accesses perfection is explained
later in the section about Shinran's salvation history.) The believing mind is not
attainable per se. That is, one cannot try to achieve this perfection. Perfect mind is a gift
and one's believing mind results from such a gift given by Amida.

In his writings Shinran always makes it clear how accessible is the nembutsu and
how easy it is to practice. Pronouncing Amida's name only once, indeed merely hearing
the Name, can lead one to the Buddha Land. Shinran claims that Amida Buddha made

his vow whereby he could take in all beings by means of his Name and save them.

Analysis of Shinran's thoughts of human depravity and mappo

Shinran in fact did assert that during the Dharma's decline adherents were
incapable of maintaining practices. Thus, Shinran denied the idea of returning to clerical
strictness and he denied the belief in human capabilities. Whether or not we can thus
maintain that mappo thought led to the single practice remains to be seen.

If we turn again to his main teachings, we can trace Shinran's thoughts regarding
the decline of the Dharma and how this fits into his advocating the nembutsu. 1 would
concur that one need not search far to see that Shinran's championing of the nembutsu is
closely related to his understanding of the times. In "Transformed Buddha and

Transformed Land" he states:

Now be it that the beings of this corrupt age and the beings defiled and vile are
now out of the Ways of Ninety-five Heathen and be it that they have now entered
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people across the doom. It would seem to me that the degeneracy of the age and the
degradation of the self are merely playing a subsidiary role in emphasizing Amida
Buddha's sincerity and authenticity.

Instead of discussing Shinran's Buddhism as a response to mappo, we can see it
first as a reaction to Honen's Buddhism, which, to recall, was not necessarily a response
to a historic realization of living in the Final Age. After being made well aware of some
of the inherent contradictions within Honen's behaviour and teachings, something that
was pointed out publicly by Myoe, Shinran responded by addressing these concerns in
his own writings.

Instead of continually reciting the nembutsu, Shinran claimed he was unable to
play any part in his own salvation. Thus, he accepted the doctrine of human depravity, a
doctrine which was put forth as a reason to celebrate Amida's saving grace and faith in
this salvation. The age as mappo is at best secondary within Shinran's thoughts.
Foremost is a discussion of Amida's grace in Shinran's work. Realizing one's degeneracy
is a step on the way to salvation through grace. Thus, there is evidence of Shinran's
pessimism that is expressed in his teachings; however, to focus on this aspect of Shinran's
teachings is to ignore the main message of his text--the celebration of Amida.

Shinran was not addressing the contemporary mappo thought which Honen first
defined; Shinran clearly and readily accepted that. Instead he emphasized the ideology
of the practice which Honen propounded--salvation through Amida. Indeed, if Shinran
had been responding to the doctrine of the Decline of the dharma in order to create a new

practice, he would have had to add something new to Honen's view of the decline. What
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Nichiren believed the Lotus to contain the Absolute, a belief that became the basis of all
his teachings.

Nichiren warns his readers to give the Sutra the respect and reverence proper to
the Absolute. He points out that "The second volume of the Lotus Sutra says: *One who
refuses to take faith in this sutra and instead slanders it. After he dies, he will fall into
the hell of incessant suffering" (Yampolsky trans. 1990, 40). Following this, Nichiren

concludes:

Therefore you must quickly reform the tenets that you hold in your heart and
embrace the one true vehicle, the single good doctrine of the Lotus Sutra. If you
do so, then the threefold world will all become the Buddha land, and how could a
Buddha land ever decline? ... If you live in a country that knows no decline or
diminution, in a land that suffers no harm or disruption, then your body will find
peace and security and your mind will be calm and untroubled.

Yampolsky trans. 1990, 40.
Before one can appreciate all that Nichiren is stating here, it is important to examine this
excerpt more closely.

Nichiren's teachings were expressly political. He stressed the importance of the
state's peace and tranquillity as much as, if not more than, he stressed one's individual
peace of mind and salvation. For reasons to be discussed later, with reference to
Nichiren's thoughts on mappo, Nichiren was much preoccupied with the state of Japan.
He wanted to see order and prosperity return to a nation in suffering. For this to happen,
Nichiren has claimed the nation must not turn from the most important scripture. He

states:

Concerning the means for insuring order in the nation, there are numerous
passages in both Buddhist and non-Buddhist texts, and it would be difficult to cite
them all here. ... it seems to me that prohibiting those who slander the Law and
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according to Nichiren, is one of the heretics responsible for the loss of the Correct Way
in Buddhism.

Nichiren's subsequent discussion of mappo is unique and is put into a very
specific context. The Final Age for him was a time when the Bodhisattvas of the earth
would appear and establish the supreme object of worship. They only had been waiting
for the right time to emerge. Mappo, in Nichiren's writings, was that time.

In his essay "The Selection of the Time" he details views about the time of the
Decline. Nichiren discusses the direct relation between Buddhism in India, China and
Japan with the times of the Former, Middle and Latter Days of the Law respectively.
The Latter Day for Nichiren was a time when the True Teaching, the Lotus, could be
expounded far and wide. Since the Lotus Sutra was revealed during the last eight years
of the Buddha's life, it must be celebrated in the latter years of the Dharma.

In the End times no being has previously received the seed of Buddhahood and
because of that no one has the ability to realize enlightenment. Nichiren explains how

people in previous times came to salvation:

In China before the arrival of Buddhism, some had attained the correct view
through Taoism and Confucianism. Many wise bodhisattvas and common
mortals perceived [even before they heard the Lotus Sutra] that the Buddha had
planted the seed of Buddhahood within them in the remote past [of
sanzen-jintengo], in the days of the Buddha Daitsu. They understood this by

’ Nichiren made use of the then current trend of redefining Shinto beliefs in light
of Buddhism. Buddhism provided a conceptual framework for tales about kami
performing miraculous works. Indigenous Deities were also incorporated into Nichiren's
teachings; they were said to have given up their protection posts because of the neglect of
Buddhist scriptures, mainly the Lotus.
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hearing the provisional Mahayana sutras ... These then are the types of people
who came to understand the truth through teachings other than the Lotus Sutra.

Yampolsky trans. 1990, 157.
Since some in the Former and Middle times received the seed of Buddhahood they have
the extraordinary ability to perceive this nature through other Buddhist teachings.

The notion of receiving the seed of the Lotus--innate Buddhahood--maturing this
seed and cultivating it was profoundly influenced by Chih-i who likened the process of
attaining Buddhahood to the process of planting, cultivating and harvesting. The Buddha
is said to plant the seed of Buddhahood by arranging it so that sentient beings hear the
Dharma. The maturing or nurturing process is the time when the provisional teachings
thrive. Understanding is cultivated by various sutras which are deemed appropriate for
the capacities of individuals. Harvesting is the last stage in the process of emancipation.’
The seventh chapter of the Lotus clearly puts forth this view when the Buddha asserts
that perfect enlightenment can be attained, by those who have been born with him
through many lifetimes, now through the One Vehicle of the Lotus Sutra.

Thus, Nichiren's teachings and views on mappo can be summarized as follows:
monks of earlier times, even though they knew the truth of the Lotus' supremacy,
expounded and taught sutras that were appropriate for their age. Buddhist teachers who
came later, biased in their understanding, obstinately clung to these views defending a
small comner of the teachings thereby departing from the true way. In the End Times, the

teachings of former monks are no longer appropriate and because many Buddhists still

’ For a discussion of Chih-I's teachings see Leon Hurvitz's Chih-I: An Introduction
to the Life and Ideas of a Chinese Buddhist Monk.
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follow such mistaken views, Japan is in a state of disaster. What is needed is faith in the
Lotus, the truth, and in Nichiren's ability to expound this truth. Practising
Namu-myo-ho-ren-ge-kyo will allow one to see the truth.

As we can see, mappo thought was incorporated into Nichiren's writing. Must we
see that Nichiren's teachings fit into Kamakura times because they addressed the notion
of the Final Age?

If Nichiren's primary concern was with offering a practice best suited for the
times, this certainly is not found in his early works. The Rissho Ankoku Ron does not
articulate clear and developed views regarding mappo. In fact, this treatise dealt mainly
with a reformation of society as a whole. This work is very direct in its appeals to the
most powerful members of the government but it is lacking in many details of Nichiren's
thoughts, especially those on the Final Age.

Nichiren's succeeding work "The Opening of the Eyes" emphasizes the failure by
others to recognize the supremacy of the Lotus which caused the disasters ravaging

Japan. Nichiren presents himself as the one to propagate the Lotus and explain its

significance in the Latter Days. It is not until his treatise on "The Selection of the Time"
that Nichiren fully reveals and emphasizes his understanding of the role of the Lotus in
the age of mappo. There, he discusses his single practice. In these later works, indeed,
the Final Dharma Age is an essential factor in Nichiren's practice.

Nichiren's thoughts on the Final Age and his subsequent response or practice
appropriate to such a dreadful time are developed over time. Foremost in his earlier

works is Nichiren's concern for a reformed society and for government responsibility to












Complementing the belief in divination were beliefs in exorcism. If one's life
could easily be plagued by a wrong action or turn, the evil influence could be pacified or
exorcised. Often events such as disease were thought to have been caused by evil spirits.
Thus, incantations and prayers, reciting scriptural texts were practices used in hope of a
cure. There was a strong belief that certain deities and the spirits of the dead could lay
curses on the living. Shingon and Tendai Buddhism performed many exorcisms
designed to rid a person or community of curses or any form of ill fortune.

Of course, both the Shingon and Tendai sects wanted to extend their power and
influence as religious sects and in order to do this they needed to gain support from the
society and its higher members. One means of obtaining such support was through
exorcisms and spirit worship. This is not to say that leaders such as Saicho and Kukai
did not believe in native kami or ancestral spirits.

Vengeful spirits were often identified as the cause of calamities. The notion of a
wronged deceased transforming into an evil spirit became quite popular and most likely
originated from indigenous stories, tales or folk beliefs. In fact, "attributing calamities
befalling the perpetrators of their injustice or even national disasters was one method of
effectively challenging unpopular political decisions" (Matsunaga 1992, 228). One such
instance was the story of Prince Sawara who assassinated Fujiwara Tanetsugu in 745.
After this death, the Imperial family is said to have been "plagued with misfortune" until
799 when the prince was posthumously made Emperor Sudo.

The idea that disasters resulted from bad deeds or spirits was firmly planted in

Heian society. The relief from curses was sometimes sought by Buddhist rituals.
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Mt. Hiei with his position of Saicho's complete trust. Perhaps the turbulent undercurrents

within the monastery caused Taihan to leave Mt. Hiei but in a letter he left to Saicho,
Taihan wrote he could no longer accept his own corruption and needed time for
self-reflection (Matsunaga 1992, 145). Taihan then turned to Kukai for study. Saicho
saw this as a great loss and continued to implore Taihan to return. Kukai replied with a
doctrinal challenge to one of Saicho's contentions and announced Taihan's refusal to
return. The relationship between the two eminent leaders deteriorated into strife.

In fact even the monastic disputes of late Heian and early Kamakura Buddhism
that are said to have contributed to the disillusionment of Honen, Shinran and Nichiren,
had their roots in the "peaceful" times of earlier Heian Japan. The monks at Mt. Hiei
who contributed to disruptions in the Heian period, formed armies. These forces often
flexed their muscle in the capital and manipulated the Court for certain advantages such
as more land or money. The court was easily convinced to meet the demands of these
monastic armies as the religious soldiers threatened harm to the capital with superstitious
consequences. Not satisfied intimidating just the Court, in 1113, it is said the Kofukuji
sent a force of 20,000 men against the Enryakuji monastery (Sansom 1986, 221). The
increasing material strength of these monasteries and the strife between sects of
Buddhism can be understood if we look further back into the development of Tendai
Buddhism.

After Saicho Tendai superseded the influence of Shingon Buddhism. Ennin, an

eminent abbot and Enchin helped the growth of prestige of the Tendai sect (roughly
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873). Over time the disciples of the two saw differences in opinions and factions
developed within the sect. These differences lead to the development of the Mountain
Order at Enryakuji forming one side of the dispute against the Church Order at Miidera.
This disagreement is said to have led to the use of guards or Akuso ("Bad monks") as a
sort of monastic army (Sansom 1986, 222). During the early to mid years of Heian Japan
these forces grew to a much larger scale.

In 1081 the Kofukuji, along with another monastery banned together and attacked
Mt. Hiei and Miidera. The latter was burned and the armies made off with booty
(Sansom 1986, 222). These attacks began to descend on the capital, where the most
troublesome of all, the Tendai monastery of Mt. Hiei, swarmed the city between 981 and
1185. |

Why, at the end of Heian (mid eleventh century) and start of Kamakura times, are
events often described as causing a distinct mood of pessimism, when all throughout the
Fujiwara period (950-1150) the Buddhist institution was described as an influence
breeding disorder, corruption and bloodshed with their roots of disruption in earlier times
(Sansom 1986, 223)? Clearly such depictions of evil times are not restricted to the time
of the rise of Kamakura Buddhism and single practice movements.
Perhaps we can better understand the sentiment of pessimism or growing mappo
consciousness arising in late Heian and early Kamakura times as an expression of an
uneasy and nostalgic sense of loss of a "better time" that was brought about during a
period of change such as was seen by Kamakura members of society who feared the

future results of these many changes. What is probable is that religious leaders were
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influenced by mappo doctrine and interpreted their time as a loss of a more tranquil and
peaceful era. This is unlike the view maintained by Stone and others in that the causal

link between historical events and changes which brought about "mappo consciousness"
does not exist. Instead, mappo most likely allowed an interpretive understanding of the

changes.
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religious scheme is discovered concerning the event(s) experienced. In order that this
religious scheme be perceived as such, the leader places the event into a religious frame.
In the case relevant for us, the prophet interprets the events in the light of a connection
with previous events and salvation within a tradition. Thus, a present event, which is
recognized to have religious significance as an event pertaining to salvation, leads to
associations with earlier salvation-historical revelations or realizations. Later, the present
event 1s understood as a form of a saving event.

What is important to note in this process is that the actual event, which must be
witnessed by the religious leader or prophet and by non-believers, may in fact signify
nothing (much like all events). However, the prophet's revelation and belief therein are
intimately related to the event. When the revelation becomes popular, the event takes on
a central importance both to the witnesses and to the bearer of the revelation even though
originally the event may not have signified anything.

What tends to develop is an understanding of historical events in terms of a
religious salvation ideology--teachings that refer to attaining salvation at certain times in
secular history. The prophet has at his disposal previous accounts of history handed
down to him that have been vested with "mythical" interpretations as saving events. In
fact, it could be proposed that these interpretations caused the prophet subsequently to
regard the events of his time as events of salvation.

A problem thus arises when we understand historic events in the same terms as
did the prophets who offered the religious interpretation of the same events. Oscar

Cullmann writes:
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The salvation-historical interpretation ... uses non-historical elements alongside
the historical reports or by investing the accounts of historical events with
legendary, mythological, and bold relief. It does this in two ways: either by
placing the non-historical elements alongside the historical reports or by investing
the accounts of historical events with legendary, mythological, and fabulous
elements. This material has in common with an historical report of events the
fact that it, too, is communicated in the form of narratives. The men [prophets] ...
did not make any distinction between historical report and mythical interpretation
in the account passed on to them, a distinction we carry out with our methods of
scholarship.

Cullmann 1967, 93.
Thus, it is very difficult to distinguish between the historical narrative and the religious
one. The task thus becomes to separate "history" and interpretation, or, at the least, to
learn what history meant for the faith of the prophet.

In gathering meaning within history, patterns are often woven around a
continuing event. The one for whom meaning is created will select events and evaluate
them, judge them as significant for the pattern being woven. For a believer or religious
leader, faith plays a role in creating a pattern. This faith finds its expression in passages
identifying history as pregnant with religious activity. Likewise, in Kamakura Japan,
religion seems to have been the interpretive frame for evaluating their present.

The religious perspective in history sees a whole stream of events that interact to
reveal a "divine" plan or course. This course unravels toward a final actualization of
salvation in history. A divine revelation is found within historical events or human
affairs. The Ultimate thus discloses itself and comes as a saving encounter in history in
which faith and commitment can be awakened in man. Thus, the "salvation historian"

gives an inner meaning to actual historical events to foster belief and offer salvation.
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salvation. The event indicates instead that the time is one when salvation is nearly
impossible. Thus, Honen constructs a means for salvation based on the indication by

events that a different means to attain enlightenment is needed.

Religious meaning discovered in an historic event

Honen characterizes Japan of his time as demoralized and corrupt. Looking to
the Court, whose members were greatly influenced by powerful families fighting only for
their own interests, Honen observed only depravity. He noted in these power struggles of
influential families only "counterfeit patriotism" and clannish agendas (Coates 1949, v).
Honen understood these events as signs of the degeneracy of the times, thus he described
his day politically as exhausted by strife.

The "political confusions" to which Honen refers are due to the then
long-standing feud between the Minamoto and Taira hereditary ruling clans. This feud is
often blamed for the relaxation of those "moral and social restraints which hitherto had
made for the unity and welfare of the people" (Coates 1949, 28). This strife is said to
have shaken the foundations of society and the state; clearly, the significance and inner
meaning of the event is brought forth by Honen.

In 1159, the Minamoto were defeated in battle by the Taira
led by Kiyomori. The battle was over military grasp on the power of the state. The

ensuing corruption is described as follows:

Intoxicate with the love of power and military glory, it see:med as if in court an.d
camp alike the ordinary moralities were now cast to the winds, son taking the life
of father, nephew of uncle, and even brothers ever and anon at each other's
throats. Following too faithfully the unpropitious example of their Fujiwara
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The events are placed into a religious frame

Honen determines from the events of his time, which he interprets bring about an
age of corruption, that he is living in the Final Age. During such a time, sentient beings
are so morally decayed that salvation is extremely difficult to attain.

Given the "corruption and immorality" of the times, Honen determined that
"people like ourselves are no longer vessels for the three disciplines of precepts,
meditation and wisdom," (Stone 1985 35). To Honen, the first step in realizing
enlightenment was the belief that meditative life, as expounded by Tendai Buddhism for

instance, is beyond human capabilities. He argues:

We need no further evidence of the weakness of men's wills today than the fact
that out of the five ordinary commandments prescribed for laymen, not a single
man keeps a single one of them. The ability in action that men display is
confined to their indulgence of passion and their wanton pursuit of polluting
pleasures, like monkeys jumping from one branch to another. ... So it is
absolutely essential for a man to understand that he is totally unable to deliver
himself from the fated transmigratory round by his own powers, and thus empty
himself of all self-confidence.

Coates 1949, 44.

Honen asserts that men's minds and wills in these "degenerate days" are void of ability.
They cannot visualize the Buddha nor conceive of the artistic productions of Unkei and
Kokei because they are incapable of any form of self-effort regarding enlightenment.

Honen also believed in his own incompetence. He explains that having a desire
to obtain salvation he practices many forms of self-discipline. He maintains, however,
that he cannot keep even one of the precepts nor does he attain to any one of the forms of
meditation. Having been taught that samadhi cannot be realized without observance of

the precepts, Honen describes himself as disheartened. Moreover, he wonders, how can

”
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the heart of ordinary unenlightened man, "because of his surroundings" be liable to attain
salvation (Coates 1949, 186). Perplexed, Honen questions how one can get free from the
chains of evil passion. It is this problem which Honen describes that inspired him in
these latter days to find salvation.

Honen, thus, describes his search:

And so I enquired of a great many learned men and priests whether there is any
other way of salvation than these three disciplines, that is better suited to our poor
abilities, but I found none who could teach me the way or even suggest it to me.
At last I went into the Library at Kurodani on Mount Hiei, where all the
Scriptures were, all by myself, and with a heavy heart, read them all through.
While doing so, I hit upon a passage in Zendo's Commentary on the Meditation
Sutra, which runs as follows:--"Whether walking or standing, sitting or lying,
only repeat the name of Amida with all your heart. ... This is the very work
which unfailingly issues in salvation, for it is in accordance with the Original

Vow of that Buddha.'
Coates trans. 1949, 187.

Honen describes how he was impressed with the fact that even ignorant people like
himself may benefit from the Vow. Honen believed in this teaching and followed the
Great Vow.

In the events described in Kamakura Japan--plagues, pestilence, warfare,
etc.--Honen saw a larger religious scheme that he and others were experiencing. In order
that this religious scheme be perceived as such, Honen placed the events into a religious
frame--the Decay of the Dharma. The present events of Kamakura Japan were
recognized as having religious significance and as saving events; that is, as events from
which it is impossible to be saved without refuge in Amida.

The events, in and of themselves, which Honen interpreted as reflecting or even

bringing in a defiled age do not signify a time when salvation is unattainable. However
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Amida's Vow is again likened to a ship. Honen describes a man who has escaped
his enemy's prison who, as he goes along the road comes to a wide river and cannot
possibly cross it. During such a crisis, Honen tells his reader to imagine that the man's
father, having gotten a boat ready, meets his son to help him across. This is how Amida
saves sentient beings who cannot imagine enlightenment.

Honen's descriptions of one's salvation are often allegoricél as shown above. He
makes it very clear that Amida's Vow is salvation. Honen further personifies this

saviour:

... when we are bound hand and foot by such enemies as covetousness, anger and
evil passion, and shut up in the burning prison-house of the three worlds, if
Amida, with all the deep sympathy of a compassionate mother, should come with
the sharp sword of His sacred name, and cut the cords of birth and death with
which we are fettered, should float the wonderful ship of His Original Vow upon
the waves of our sea of sorrow, and bring us safely to the other shore, our tears of
joy would flow like rivers, and unbounded indeed would be the thankfulness in
our hearts.

Coates 1949, 437.
Much emphasis is put on the notion of salvation which is extended to the helpless or
incapable person by Amida.

Because of the great saving techniques of the Vow, and because it allows for the
salvation of anyone, Honen insists that devotees give up attempting to follow the
practices, impossible to maintain in these times, and join the Jodo. He talks of other
great priests who attained salvation by joining. Honen argues that most of the prominent
teachers of various sects were born into the Pure Land. Naming eminent priests from
Shingon, Tendai, Sanron, Kegon and Hosso sects, Honen tells how they gave up their

own sect, joined the Jodo and were born into the Pure Land (Coates 1949, 448). Honen
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is of course building the popularity of his practice but again what is interesting is his
insistence on forsaking other practices.

Complementing this teaching of turning from the precepts is Honen's belief that
no one's sin is great enough to nullify or hinder a man from attaining salvation. Unlike
the practice according to the strict codes, rules and practices of earlier sects, the
nembutsu has no hindrances to its efficacy. That is why the single practice is said to
excel all others.

Thus, the alternative Honen sought was for the ordinary man. He states:

The reason I founded the Jodo sect was that I might show the ordinary man how
to be born into Buddha's real land of compensation (hodo). According to the
Tendai sect, the ordinary man may be born into the so-called Pure Land, but that
land is conceived of as a very inferior place. Although the Hosso conceived of it
as indeed a very superior place, they do not allow that the common man can be
born there at all. And all the sects, though different in many points, all agree in
not allowing that the common man can be born into the Buddha's land of real
compensation; while, according to Zendo"s Commentary, which laid the
foundation of the Jodo sect, it was made clear that birth into that land is possible
even for the common man.

Coates 1949 188.
Clearly the practice of Jodo belongs to even the most worthless who may find the way of
salvation; thus, Honen insists he has a practice belonging to the degenerate age.

In understanding Honen's rejection of "sundry practices" which relied on one's
own exertions and were therefore unsuited to the depraved beings of his time, it is
difficult to maintain that this depiction does not rely on his understanding of salvation
within the times he interpreted as corrupt. Clearly it is not responding to historical
events which "ushered in an age of degeneracy". Indeed the events of late Hejan and

early Kamakura Japan were not unprecedented as already seen. Honen's teachings which
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It is this awareness of personal depravity that Shinran builds on to construct his
concept of a saviour. Realizing, and whole-heatedly believing that there was nothing he
could do to ensure his salvation, he concluded that no practice, not even the recitation of
the nembutsu (as a practice technique) could assure rebirth in the Pure Land.

This is not to say that Shinran rejected Honen's solution that the recitation of the
name was the easy practice for salvation in a defiled age. It is to say though, that Shinran
saw some problems with the solution, or, at least with those "practising" the solution. As

Bloom describes:

... in the course of his religious development, he had occasion to think deeply on
the process of the acquisition of merit which underlay all Buddhist disciplines,
even that of reciting the name of Amida Buddha. What attracted him was the
attitude of the devotees who engaged in the performances of religious exercises.
To him it seemed that these individuals believed that somehow they were doing a
good act and that this good act was the basis of their salvation. He perceived that
such persons were in error from two points of view. On the one hand they failed
to take seriously the depravity of beings, and on the other hand, they did not
recognize the true meaning of the need for Buddha's assistance in attaining
salvation.

Bloom 1965, 30.

So, Shinran further developed Honen's solution by emphasizing human depravity and
self-effort in his own solution to the problem of attaining salvation.

Shinran concluded, in more deprecating comments about humanity, that man is

incapable of good acts. He writes:

Actions and practices are done, but the mind lives in slighting and arrogance;
being always ambitious, the ego of itself rules. Not being on intimate terms with
the fellow-followers of the faith and the Teachers of the Way the mind pleasingly
seeks sundry practices, barring thereby one's own self and also others in the right
practice for being born in the Pure Land.

Suzuki trans. 1973, 200,
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Thus, a spiritual attitude or aspect of faith was essential for a devotee of

nembutsu. Bloom summarizes this trait of Shinran's teachings:

He realized that as the practice of recitation may have been given by the Buddha,
so also the traits of mind that are necessary on the part of the believer were also
given by the Buddha. Thus he made the act of faith itself the essential basis of .
salvation, and the act of faith was not made by the individual, but by the Buddha
in that person. In this way Shinran designed to remove all self-calculating aspects
from religion.

Bloom 1965, 31.
This design, as Bloom calls it, is definitely rooted in Shinran's understanding selflessness.
However, this negative belief of the self translates into a positive aspect of salvation

through the Other.

Faith understood as a saving technique

Accepting the theological salvation history of Honen--that man has entered a time
of sinfulness and evil ways causing the maintenance of precepts to be impossible and
salvation difficult--Shinran moves this historical characterization forward. The logic he
follows holds that the deeper man falls into sins the greater is the need for an Absolute
Saviour. The more a man sins, the worse the human condition, the less likely are his
capabilities for realizing enlightenment and the more powerful the saviour must be.
Shinran creates a complete dependency on Amida as that Saviour. In fact, this could
very well be why he depicts himself as so worthless; that is, his self portrayal is not a
biography per se, but rather a form of justifying his religious teaching.

Requesting that devotees place their faith in Amida, Shinran demanded that

followers relinquish their ego and concerns for attaining or gaining anything. To have
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faith or even to attain salvation is to possess the right or true mind. This mind is one that
harbours no admixture of doubt or "poison". Instead, what is trustworthy is a "believing
mind". Such a mind, Shinran explains, is what Nyorai has as the completion of all his
prayers. These prayers are said to emanate from his compassionate heart which is pure
and perfect and creates the ocean of the believing mind. Seemingly circular, this
understanding of how faith arises needs to be unravelled.

The true mind partakes of Nyorai's (Tathagata) mind which results from his
having said his prayers. The prayers come from Amida's pure heart—perfect being.
Repeating the nembutsu accesses this perfection or the ocean of believing mind. This
mind is Amida's; it is not the result of practising the nembutsu or any other self-effort.
The believing mind is not attainable per se; that is, one cannot try to achieve this
perfection. Perfect mind is a gift and the one's believing mind is the result of such a gift
from Nyorai. The merit accruing from the right and true mind comes from the Buddha,

not from self.

Shinran's writings may also help to clarify this essential point of his doctrine.

As long as they try to be born in the Land of Infinite Light by means of falsehood
and of poisonous nature, they are attempting something altogether impossible.
Why? ... Because this mind is not other than the Nyorai's great compassionate
heart, which he knew is surely the right efficient cause for making all beings
attain birth in the Land of Recompense. The Buddha feeling compassion for all
suffering beings turned-over to the great ocean of all beings his great pure mind
that knows no obstruction.

Suzuki trans. 1973, 109.
When all beings hear the name of Amida, Shinran writes that one thought of pure faith is

awakened in them. It is this faith that becomes the believing mind.
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Shinran further accounts for the desire for enlightenment within a person.
Aspiration for birth in the Pure Land is given by Amida. Shinran recounts how Nyorai
felt great pity at the sight of all beings who were suffering. Because of this, the Buddha
disciplined himself in bodhisattvaship and his compassionate heart was brought into
perfect function, real and true. It became "others-benefiting" and was turned over to all
beings in all states of existence. "The mind that is thus'turned over' to all beings is no
other than his aspiration for all beings to be born in the Pure Land" (Suzuki trans. 1973,
114). Even yearning does not partake of the admixture of doubt and poison.

Hope for the chance of salvation resulting from birth in Amida's Land is clearly
understood as coming to one as a consequence of the "turning over" of Amida's sincere
mind. Not even the ambition for enlightenment can share its origin with mortal drives
according to Shinran's doctrines.

Faith then is the negation of self-exertion. It arises and conversion results when
one reverses the mind of self power. Salvation is assured when one gives up attempting
to secure salvation through acquiring merit. Thus, the faithful, especially the evil man,
was the prime object of Amida's work in Shinran's form of salvation.

Shinran was in a position of accepting the "spirit" of the Pure Land tradition
before him. However, denying certain of its aspects--acquiring merit, practice--Shinran
added to the tradition. His addition is often said by Stone and others to arise as an
outgrowth of his own inner spiritual experience. He was able to raise Pure Land to a new
ievel of spirituality because of his convictions and beliefs in human depravity, a belief

inherited from his teacher Honen. We can see that it is equally as plausible to suggest
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true sutras, exoteric and esoteric, correct and incorrect, but among these, as already
noted, the Lotus represents the correct teaching.

Regarding all teachings other than the Lotus, Nichiren has the following to say:

The sutras, numerous as the sands of the Ganges, that the Buddha preached
during the first forty or so years of his teaching life, belong to the time when, as
the Buddha said, he had "not yet revealed the truth.’ The eight years during which
he preached the Lotus Sutra he called the time when he ‘now must reveal the
truth,' and the Buddhas that are emanations of Shakyamuni gathered together and
extended their tongues up to the Brahma Heaven in testimony.

Yampolsky trans. 1990, 57.
The "other" sutras were part of the Buddha's peripheral sermons. They do not contain the
truth and the time for their understanding has since passed.

Nichiren does not fault followers in his writings for turning to "other" sutras or
teachings in these times. He explains how even perceptive and keen men such as Vatsa
and the ascetic Vaipuly confused the Hinayana and Mahayana sutras. Vimalakirti, clever
by nature, could not distinguish properly between provisional teachings and the true

ones. Nichiren writes:

These men lived during the thousand-year period known as the Former Day of the
Law, not far removed in time from the Buddha himself, and in the same country
of India, and yet they fell into error, as we have seen. How much more likely,
therefore, that the people of China and Japan should do so, since these countries
are far removed from India and speak different languages from it?

Yampolsky trans. 1990, 77.
Nichiren understands how one follows the wrong understanding in the wrong time and

thus can be led astray.
To say that he understands that men of these times follow heretical views is not to

say that Nichiren tolerates this. Thus, he discusses how to attain enlightenment through
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to serve an understanding of attaining salvation within the writings of Honen, Shinran
and Nichiren. The rhetorical nature of mappo must be given priority in a discussion of
these figures.

Once we accept that mappo is part of an argument putting forth the supremacy of
a single practice movement, in these cases at least, we need to re-examine its role in
discussions about secking enlightenment. Mappo must be assigned its place as part of
various salvation histories that were passed from monks such as Genshin down to Honen,

and that religious leaders like Nichiren would appropriaté.
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