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ABSTRACT

In this thesis, the bulk of wﬁich is the translation of a here-
tofore untranslated apocalyptic text of Nichirem (1222-1281), I have
sought primarily to make available a translation of the Senji sho, produced

in 1274. The fourth of Nichiren's major essays, the Senji shd, or Essay

on the Selection of the Proper Time, represented the culmination of his

thinking in regard to the Age of the Last Law. In this essay, Nichiren
reviewed the history of the Age of the Last Law in Japan, specified the
errors to which he believed the Pure Land and Shingon schools had succumbed,
and set forth in vivid relief his own understanding of salvation in the

Age of the Last Law.

Chapter One offers a brief history of Buddhism up to the time of
Nichiren, a biography of Nichiren, establishing his place in the cultural
milieu of Kamakura Japan, and a discussion of his interpretation of and
teaching on the Age of the Last Law. Developed by Nichiren prior to the

writing of the Senji sho, primarily in the Rissho Ankoku Ron (1260) and the

Kaimoku gho (1273), the unique understanding of the meaning of historical
events in Japan and the rationale he offered for the destruction of Pure
Land teachings are expounded in sufficient detaill to make his elaboration
of the significant themes in the Senji sho more accessible to the reader.
Chapter One, then, helps to develop a context in which the Senji
§g§ may be read. The reader is introduced to the stormy Kamakura period
in Japan, given some notion of the complexity of Nichiren himself, and
given insight into the tension at the centré 0f his teachings concerning

the Age of the Last Law.

{i4



A proper understanding of the text, however, demands more than a
close reading. Nichiren's doctrine evolved from eaflier understandings
of the Age of the Last Law within Indian and Chinese Buddhism and in
Sharp contradistinction to the schools which flourished in Kamakura Japan.
In Chapter Two, therefore, Nichiren's doctrine of the Age of the Last
Law 1s placed in historical perspective: the Age of the Last Law is
traced through its development in India, its significance in China, and
its interpretation in Japan prior to Nichiren. In this chapter, also,
special doctrinal differences among the schoolskof Buddhism in Japan
during Nichiren's own lifetime are elaborated.

Significant for an interpretation of the translation of the
Senji sho is Nichiren's own interpretation of Buddhist history and of the
uniqueness of his place 1in the history of the religion. Thus, Chapter
Three contrasts the Nichiren of the Senji sho with the Nichiren of popular
knowledge. In particular, this chapter clarifies the way in which the
Senji sho adds to the understanding of Nichiren himself, of his school
of Buddhism, and of the history of Japanese Buddhism.

Chapter Four consists of a foreword to the Senji sho and the
translation itself. It is the translation and notes which I believe to be
the major contribution of the thesis, for within this essay Nichiren can
be seen to have brought to final formulation his long struggle to convince
the rulers, the intellectuals, and the common people of Japan of the pos~
sibility of seeing religious significance in particular periods of his-
torical transition.

Nichiren so enraged the powerful people of his day that ;hey revilied,
tortured, and banished him. Nevertheless, it can be seen in the full

translation of the text of the Senji sh3 that he communicated his radical
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understanding with such vigour that he became a powerful new force in
Japanese Buddhism. He is here revealed as a forceful opponent and a

skilled teacher, gifted with humour and a unique personal visien.
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INTRODUCTION

Nichiren (1222-1281) was a Japanese Buddhist monk who played a
‘ecritical role in the evolution of Japanese Buddhism during the Kamakura
period. During his lifetime, Nichiren trained a small group of disciples
to spread his doctrine throughout Japan. There were less than one hundred
of these disciples at the time of Nichiren's death, but he left a body of
work consisting of five major essays and more than four hundred essays
and letters. Today, the Nichiren sect is the third largest Buddhist sect
in Japan, exceeded in number only by adherents of the Pure Land and
Shingon schools.

Nichiren made much of an intimate connection between national and
corporate life and spiritual destiny. He insisted that the Age of the
Last Law, which in Buddhist chronology refers to that period roughly
from 1052 A.D. to the present, was the ideal period in which to achieve
salvation. It was this idea which set him apart from Pure Land and
Shingon thinkers, and it is this idea which continues to differentiate
Nichiren Buddhism from that of any other school.

Perhaps no text of the extant Nichiren writings is so important
for an understanding of his apocalypticism as the Senji sho, a heretofore
untranslated text written in 1274, I believe that an adequate translation
of the text of the Senji shd will provide not only insights into an
apocalyptic form of Buddhism peculiar to Japan but also an understanding
of Nichiren's interpretation of the history of Buddhism in general and of

the history of Buddhism in his natilve country.



A profoundly practical man, Nichiren was writing both for the
intellectuals of his day and for the fishermen of his native Honshu. He
was as concerned with practice as with doctrine, and in that he exerted
a powerful appeal to the people who heard him. In the Senji sho he revealed
his concept of salvation through a practice centered on the Lotus Sutra
and offered it as a means of salvation available to all men born into
the corruption of the Age of the Last Law. In order to provide a context
in which to understand this teaching, a brief history of Japanese Buddhism
up to the time of Nichiren seems apposite as an introduction to the trans-
lation of the Senji sho.

Just as Nichiren's life unfolded against a backdrop of social and
political uphg?val, so did his doctrine evolve in a fiery series of
attacks not only upon the weaknesses which he attributed to the political
rulers of hié time, but also upon the corrupt ideas which he maintained
had permeated the teachings of the Pure Land and Shingon schools. Nichiren's
essays took form and were completed during distinct epochs in his life,
periods which he believed had meaningful counterparts in the political
life of Japan itself. Since Nichiren's life and times were thus intimately
intertwined in his own thinking, it seems necessary to provide a biography
of the man in order to explain the manner in which he believed his own
fate was interwoven with that of his country and its destiny, an understand-
ing which he came to through his very personalistic reading of the Lotus
Sutra.

So far as Nichiren's understanding of the Age of the Last Law was
developed in response to other Buddhist schools and their particular
interpretations, a section on the Age of the Last Law as it developed prior

to Nichiren's writing of the Senji sho is important. The Kamakura period
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in iapan, a stoyrmy time in that nation's history but a time crucial to

the rise of Buddhism, provided the backdroplagainst which Nichiren could
offer his particular interpretations of tge Age of the Last Law. An examina-
tion of the period is, then, significant as a historical backdrop for the
Senji sho and ;or its offer of interpretations for life in the Age of the
Last Law. .

The translation of the Senji sho is based upon two Japanese ed-

4tion:Kato's Nichiren shonin goibun, the edition bearing the imprimatur of

the Nichiren Buddhist sect, and Togoro Shigemoto and Takagi Yukata edi-

tion, contained in Nihon shiso taikei. Of the commentaries produced on the

text of the Senji sho, some are directed primarily to devotional ends, others
to purely scholarly ends. Produced over a six-hundred year span, thirteen
of these commentaries have been identified. The earliest was produced by
Shinen Nichidai in 1349, the latest provided by Kanda Gison in 1934,

In the belief that it might be helpful to others as it has been to
me, I have provided as a separate Appendix a bibliography of Nichiren;s
essays and letter; based upon the listing provided by Kato in Nichiren

shonin goibun. T have translated the titles of these works and arranged

them chronologically according to the Gregorian calendar.

One problem in studying Nichiren has been the pauciéy of adequate
translations of his works and the resulting tendency toward reliance on
secondary sources and early missionary writings to interpret his doctrine.
Obvious exceptions to this tendency, however, are to be noted: Anesaki's

Nichiren, the Buddhist Pfophet, Murano's translation of the Kanjin Honzon

sho, and Ehara's translation of the Kaimoku shd, all of which have been

extremely helpful to me.
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CHAPTER ONE

v

NICHIREN'S LIFE AND THE AGE OF THE LAST LAW

A. Japanese Buddhism Before Nichiren

Buddhism was officially introduced into Japan from the Korean
Kingdom of Paekeche in 522 A.D. It was Prince Shotoku, who ruled Japan
from 593 to 622 A.D., who made the most important contributions to the
establishment of Buddhism in Japan. He proclaimed Buddhism to be the
Séase religion, founded §§vera1 temples, and wrote the first constitu-
tiof in Japan, in which he stated, in the second article:

}

Faithfully respect the '"three treasures,'" Buddha, Dharma,

and Sangha. These three are the destination of all sen-

tient creatures, the unmistakable truth for all natioms,

and the fellowship of all nations. This rule cannot be

neglected by any people in any world. Really bad men are

very few d they can be taught and guided, but how are

they to be taught and guided apart from the three treasures?

Prince Shotoku used Buddhism to bring about national unity.
In 710 A.D. the court was moved to the new city of Nara, which remained
the capttal city of Japan until 784 A.D. In the new capital Buddhism
flourished and sectarian doctrines representing both Hinayana and
Mahavana teachings were institutionalized.2

In 753 A.D. Emperor Shoml@ (r. 724-749) founded a national temple
in Nara called Todaiji. This temple was dedicated to the Buddha

Mahavairocana, a symbolic representation of the eternmal law. Todaiji

-

1. Young Buddhist Association of Japan (ed.),, The Teachings of the Buddha,
(Tokyo: Kenyusha Printing Co., 1965), p. 231.

—

2. There were six schools in the Nara Perfodr- Kegbﬁffﬁsgéo, Ritsu,
Jojitsu, Kusha, and Sanron. Although they are commonly referred to
as schools, not all of them actually existed as independent entitites.



was meant to be the symbol of religious unity in Japan: when Buddhism
became the state religion, it incorporated elements of Shintd and Con~
fucianism. While the ideals of the latter found a. natural place in
Japanese Buddhism, i¢¥ was not long beforé Shinto priests became little
mo;e than servantg to/ the increasingly powerful Buddhist monks.

The increasing wealth and influence of those monks gave them
a powerful voice inlgggjkovernment, and resulted in their implication
in corruption on a vast scale. Finally, the need for political and
réligious reform grew so great that Emperor Kamﬁ; (781-806) transferred
the capital from Nara to Heian (present day Kyﬁto)rih 794, With the
change in the site of the capital there emerged two new leaders re-
presenting Buddhism during the Heian (794~1185) period. They were
Saicho (767-823) and Kokai (774-835).

Saicho, better known by his posthumous name DengyB Daishi, went
to China in 804 BVD., and upon his return to Japan founded the Tendai
School of Buddhism at Mt. Hiei, near the capital city. Tendai, a Maha-
yana School, -has as.its basic scripture the Lotus Sutra. Saich$ was
not only a master of the abstruse philosophy of Chinese T'ien-t'ai, but
was also a student of the mystic rites and a dhydna meditation master.
Saicho desired to synthesize all of the schools of Buddhism known in his
day. Most of the new sects of Buddhism that were to develop in the later
Kamakura period can be traced back to Mt. Hiei and Tendai Buddhism.

Another important school which developed in the Heian Period
was the dsoteric Shingon School, which was founded 1in Japan by the monk
Kukai, better known by his posthumous name of K6bs Daishi. He also

travelled to China in 804, and after his return established the Shingon

School on Mt. Koya. Kukai was one of the most versatile of the Japanese




Buddhist leaders, a profound‘shcolar, a traveller, a calligrapher, and
a great politician.

The Shingon School centered on a belief in the Cosmic Buddha,
Mahavairocana. Shingon doctrines taught that all things were merely
manifestations of the Cosmic Buddha. In order to realize this oneness
of all things, Shingon taught that it was necessary to practice the
three mysteriesof speech, body, and mind. The most important of these

_was considered to be the practiceg of speech, which involved the reci-
cétion of mantras. The mystery of the body was based upon mudras, and
that of the mind included meditation on the mandalas.

During the Helan Period the Tendai and Shingon Schools almost
completely overshadowed the older Nara Schools, but at the same time
there were signs indicating that Tendai and Shingon would give way to
a new force which was steadily moving across Japan. In the late Heian
Period there were many monks who were dissatisfied with the highly
scholastic, philosophical form of Buddhism which was developed in the
Temples on Mt. Hiei and Mt. Koya. As a result, they took Buddhism to
the common people of Japan and from their efforts the so-called popular
schools of Buddhism were derived and became a new force in Japan.

Thus, from about the eighth century Japan saw increasing numbers
of evangelistic Buddhist monks who travelled across the nation preaching
Buddhism, digging wells, building bridges, and doing various other
kinds of public works. One of the monks who popularized Pure Land
Buddhism was Kiya Shonin (902-972), also known as the "marketplace
sage." He popularized Amida Buddhism in the Heian period by singing
praises to Amida in the streets. There were other such evangelists

f
but it was not until the Kamakura Period (1185-1333) that such activiries




crystalized into new and increasingly dominant forms of populaf Buddhism
in Japan.

Honen (1133-1212) was one of the greatest leaders of Pure
Land Buddhism in Japan. His teaching was simple: he preached that
all men are saved from this world of sin and evil in J56d6 (the Pure

T
Land) by Amitabha/Amitayus Buddha (the Buddha of Infinite Light gﬁé’“”*
Life) through the nembutsu ?repeating this Buddha's name). No elaborate
ritual or abstruse philosophy was required, nothing but a simple, straight-
forward invocation of Amitabha Buddha.

In Honen's disciple, Shinran (1173-1262), Pure Land Buddhism
reached its culmination. He taught that one need not repeat the
nembutsu more than once. Salvation was assured with just one invoca-
tion of Amida's name, when done with absolute faith. All other reci-
tations, he felt, were nothing more than expressions of thanksgiving to
Amida Buddha.

"Another school which developed during the Kamakura Period,ﬂ;hich
contrasted with Pure Land pietism, was Zen. Although it had been brought
to Japan during the Nara Period it had not developed into an independent
school until this time. Two main branches were founded,*}he Rinzai School
by Eisai (1142-1215), and the Soto School bv Dogen (1200-1252).

. The third school which developed during this period and taught the
idea of universal salvation through faith was founded by the monk Nichiren.
One of the most interesting and unique figures in Japanese historv, he
founded the only schdol which does not have a direct counterpart in China.
One of the primarv factors in shaping Nichiren Buddhism was Nichiren's own
personality. 1In order to understand how and why his school §eveloped, it
is necessary to look at the particular polaitical and social co;ditions

under which Nichiren grew to maturity.




B. Nichiren's Life

Twenty vears before Nichiren's birth, in 1199 A.D., Minamoto
Yoritomo, the great Kamakura Shogun, died and was succeeded by Yoriie,
his seventeen~year old son. A power struggle soon arose over who would
rule the nation. Out of this struggle the Hojo clan emerged as the
victors.

While the Hojo clan was strengthening its position in Ramakura,
the former Emperor Gotoba, who was in Hiei, organized a plot to over-
throw the Shogunate. In 1221 the Shogunate defeated the Emperor, and
the court was made completely subservient to the bakufu in Kamakura.3

Nichiren was born one year after the defeat of the Emperor
Gotoba. His place of birth was a small fishing villagé of Kominato in
the Prefecture of Awa, on the Southeastern coast of Honshﬁ, in the
fourth year of Shokyu, 1222. In 1233, when he was eleven vears old, his
family sent him to Kiyozumi, a Tendai Temple near his home. There he
studied mith Dozembd until at the age of sixteen he became a monk, taking
the nam; Rencho.

In 1239, the young monk Rencho left Kiyozumi and travelled to
Kamakura where he 1s said to have studied Pure Land Buddhism. After
a brief stay in Kamakura he left for Mt. Hiei in 1242.&

In 1253, Rencho, who had by then taken the name Nichiren, left

Mt. Hiei and returmed to his old temple at Kiyvozumi. On Mav 17, 1253

3. George Sansom, A History of Japan to 1334, (Stanford: Stanford
University Press, 1958), p. 373.

4. Nichiren's biographers point out that the details of his study during
this period are not documented in any available sources. However,
it is generally believed he spent the large part of this period stay-
ing at Mt. Hieil, only occasionally travelling to other temples. See:
Tamura Yoshio and Miyasaki Eishu (eds.) Nichiren no Shogato Shiso,
(Life and Thought of Nichiren), (Tokyo: Shinjusha, 1972), p. 26.




(April 28 on the lunar calendar) he proclaimed at Kivozumi his doctrine
of the supremacy of the Lotus Sutra, for which the rallying cry was

""Namu Myoho Renge Kyo," or "Homage to the Lotus of the Wonderful Law."
This event, referred to as the beginning of his teaching, was expressed
as a direct attack upon Pure Land Buddhism and it invited strong reaction
from Pure Land Buddhists. Consequently no temple would allow Nichiren
to stav within its walls and his old teacher Dozembd, whom he hoped would
convert to this new teaching, would do no more than assist him in escap-
ing from the monks and laypeople who attacked him.

After his escape he went to Kamakura, the seat of the government,
and bégan his activities there as an itinerant preacher. He retired to
a '"'grass hut" in Kamakura; there he prepared a number of works concerning

the nature of natural calamities which had hit Japan.5 In 1260 he pre-

sented an essav called The Rissho Ankoku Ron or An Essav on the Estab-

lishment of the Righteousness and the Peace of the Country,6 to the gov-

ernment in Kamakura. 1In this essay Nichiren examined the cause of
natural calamities and social unrest in Japan and concluded that a stable,
peaceful nation could come about only after the correct Buddhist teaching

was accepted by the nation.

5. The period between 1257~1260 was plagued by natural calamities, famines,
epidemics, and earthquakes in the region around Kamakura. See:
Tamura Yoshio and Miyasaki Eishu, op. cit., p. 26.

6. See: Kato Bunga, Nichiren shonin goibum, (The remaining works of
Nichiren Shonin), (Tokyo: Heirakuji Publishing Co., 2nd edition,
1968), pp. 373-392. Hereafter referred to as works. There are two
complete translations and one partial translation of the Rissho Ankoku
Ron. Renondeau, G. (transa.) La Doctrine de Nichiren, (Paris: Musee
Guimet, 1953); N. R. M. Ehara, Risshd Ankoku Ron, Young East, pp. 16~
26; Rodd, L., Nichiren: Selected Writings, (Honolulu: The University
of Hawaii Press _forthcoming 1980]). Nichiren also wrote the Shugokokka
Ron (Essay on the Protection of the Countrv) and the Sainan Taiiishd
(Essay on the Elimination of the Calamities), in 1259. See works,
pp. 220-272; pp. 299-309.
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From this point of view he bitterly attacked the Pure Land
teaching and recommended that these heretics be killed. In this essay
he also issued a warning in reference to a future foreign invasion.

The Pure Land Buddhist leaders in Kamakura were so-putraged that his
hermitage or "grass hut" was attacked and burned to the ground.7 Nichiren
escaped but upon his return to Kamakura he was banished to Izu in 1261.

After two vears he was set freey returned to Kamakura, and
began preaching again. In 1264 he returned to his home in Awa to visit
his sick mother. After leaving his mother's home he was attacked by
T6j6 Kagenobu and other followers of the Pure Land School at Matsubara.
One of Nichiren's followers was killed and two were seriocusly wounded;
Nichiren was cut on the forehead‘8

In 1268 a Mongolian envoy arrived in Japan demanding tribute
from the government. Nichiren thought this indicated that the warning

he had given in the Rissho Ankoku Ron predicting a foreign invasion was

coming true. He sent eleven lecter39 to high government officials and

to the most important Buddhist Temples, reminding them of his earlier
prediction and issuing a warning to them to accept the Lotus Sutra as

the true teaching. When these letters were ignored, Nichiren anticipated
more government persecution. "I'm going to be exiled or killed. I'm

already fifty vears old and don't have many years left."lo

7. Tamura, op. cit., p. 26.

8. This incident is described by Nichiren in a letter he sent to
Nanjohyoe Shichiro, Works, p. 516.

9. The eleven letters he sent were addressed to the following: Shikken
Hojo Tokimune, Yadoya Saemon-no-jo, Nagasaki Yoritsuna, H6j6 Yagenta,
Doryu, Ryokan, and the monks of the Jufukuji, Sokomyoji, Tahoji, and
Chorakuji Temples. works, pp. 608-617.

10. Kingo dono gohenji (Letter to Mr. Kinjo), works, p. 635.
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On October 17, 1271, Nichiren was arrested in Kamakura, charged
with treason, found guilty and sentenced to death at the execution ground
at Tatsu-no—kuchi. For some unknown reason Nichiren was not executed but
sent to the Island of Sadle, into exile for the second time.11

It was at Sado where the mystical side of Nichiren came to full
maturity. Because of all the hardships which he had endured, he began to
re~interpret the Lotus Sutra. He especially looked at Chapter Ten, "A
Teacher of the Law' through Chapter Twenty-two, "The Final Commission"
in which the bodhisattva was protrayed as an apostle or martyr.12

Nichiren began to see himself as the bodhisattva Visistacaritra,
the leader of the bodhisattvas, who was destined to preach the Lotus
Sutra, suffer persecutions and be exiled.13 As one destined to protect
the truth, Nichiren saw himself as simply fulfilling the prophecy of

the Buddha. This idea led Nichiren to produce a unique doctrine, which

11. Although the details of Nichiren's being exiled rather than executed
cannot be verified, he gives a detailed account of the reason for it
in, Shuji-on-furumai-gosho (Essay on Various Kinds of Behaviour).

"1 reached the place as I had thought it to be. Many soldiers stood
around me. Saburo zaemon-no-jo wept, saying, "Now I must part with
you." I said, "What a fool you are! Rejoice! This is my greatest
pleasure. Why do you break vour promise?” No sooner than I had said
this, a ball of light as bright as the moon flew from Enoshima Island
to the southeast, and all of the people became visible although the
moon of the twelfth day already set. The executioner got dizzy and
fell to the ground, and the soldiers ram away a hundred yards. Some
of them gbt off their horses, and the others prostrated themselves

on horseback. I said, "Why do you run away? You think I am a felon.
Come!" But no one came. I said again, '"Behead me quickly! When the
day breaks, it will not be good to see me beheaded.'" But no one
answered. After a while I was told to go to Echi in the Province of
Sagami." Works, pp. 1394-1395; translated by, Eisen Hoshino and
Senchu Murano, The Lotus Sutra and Nichiren, (Aichi-ken, Jitsujoji
Temple, 1968), pp. 29-30.

12. Tamura Yoshiro, "Nethgddhism of Kamakura and Nichiren,' Acta
Asiatica, (Tokvo: Tohogakkai, 1971), p. 53.

13. T. veol. 9, no. 262, p. 40a. Taisho Shinshu dai Zokvo.
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he set forth in the Kaimoku shé (Opening the Exes)14 in 1272. 1In this

essay Nichiren claimed to be the messenger of the Buddha who was pre-
dicted in the Lotus Sutra to teach and spfead the truth in the Age of
the Last Law (mappd).

In 1273 Nichiren wrote the Kanjin Honzon sho (The True Object

of WOrshig)15 in which he declared that the true object of worship

would be Buddha S3akyamuni, who revealed his eternal nature for the first
time in the Lotus Sutra. A vear later, he was released from his exile
and allowed to return to Kamakura, but the goverument urged him to
refrain from attacking the other schools of Buddhism. Once again
Nichiren refused to compromise, and in May, 1274, he left Kamakura with
a small band of his followers and settled at Mt. Minobu. He lived

there for eight years and four months. During this period he wrote

several essavs, including the Senji shd (Essay on the Selection of the

Proper Time) and the Ho-on sho (Essay on Gratitude) which was dedicated

to his old teacher, Dozembs. In 1282, Nichiren became 111 and left
Mt. Minobu to go to the hot springs near Edo (modern Tokyo). On the
morning of October 13, 1282, Nichiren died at the home of Ikegami
Munenaka, one of his disiciples.

C. Nichiren's Teaching and the Age of the Last Law

Among the Kamakura Buddhist leaders Nichiren stands alone in

his interpretation and understanding of the Age of the Last Law.16

14. Raimoku sho - For an English translation of this text see: N. R. E.
Ehara (trans.), The Awakening to the Truth, (Tokyo: International
Buddhist Society, 1941).

15. Kanjin Honzon sho - For an English translation of this text see:
Senchu Murano (trans.) Nyorai Metsugo Go Gohyakusai Shi Kanjin
Honzon shd or The True Object of Worship, (Tokyo: The Young East
Association, 1954).

16. I have translated the three ages of the Buddha's teaching as follows:
1. Shdbd (Skt. saddharma) Age of the Perfect Law; 2. Zobo (Skt.
saddharma pratirupska), Age of the Counterfeit Law; and 3. mappd
(skt. saddharma vipralopa) Age of the Last Law.
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The Age of the Last Law was in part the basis upon which he established
his school. Honen and Shinran also based their schools upon the idea
of the Age of the Last Law, but both held that it could not be overcome
or conquered.l7 By contrast, Nichiren thought that the Age of the Last
Law could be overcome and conquered.18 Nichiren regarded the Age of
the Last Law as the period best suited for the teaching of the Lotus
Sutra, and as the best possible period in which to attain salvation.
His practice consisted in repeating the words 'Namu Myoho Renge Kyo"

or "Homage to the Lotus of the Wonderful Law.'" This practice, for
Nichiren, was the sole means to achieve salvation in the Age of the
Last Law.

The purpose of Nichiren's teaching was to sow the seeds of
Buddhahood in the minds of all beings.19 His primary concern in doing
this was to awaken in all people their own innate Buddha nature, and
thereby turn the world in the Age of the Last Law into thévideal world
of the Buddha.

The late twelfth and thirteenth centuries in Japan were periods
of almost constant natural disaster. From about 1225 until 1261 Japan

was hit with a series of earthquakes, followed by floods and storms,

shortages of food, and plagues. During this period not only were there

17. Alfred Bloom, "The Sense of Sin and Guilt and the Last Age in Chinese
and Japanese Buddhism," Numen XIV, pp. 144~149.

18. Kanto Mochizuki, Nichiren Kyogaku no Kenkyu (B§§ﬁ3§na?§;) (Tokyo:
Heirakuji Shoten, 1961), p. 60.

19. H tes in the Kyogydsho Goshd (Essay on the Teaching, Practice,
Proof), ffggﬁpég), "This age is evil and corrupt and many
people slander [the Lotus Sutral: I am making an effort to sow the
seeds of Buddhahood [ in their minds] by causing them [to chant_ "Namu
MyohS Renge Ky3" which is the essence of the Lotus Sutra." works,
p. 1115.
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natural calamities taking place, but the new government of the Kamakura
bafuku which deprived the old regime in Kyoto of real political power
began toward the end of the twelfth century te rule the nation.

Nichiren, conscious that he was living in the Age of the Last
Law, came to the conclusion that the Lotus Sutra should be the founda-
tion for secular as well as religious life. Because he saw religion as
the foundation of secular life, he felt the people of Japan had been
deceived bv the other schools of Buddhism as well as bv a corrupt and
illegal government. The other schools of Buddhism had abandoned the
Buddha, and the government had destroyed the Emperor. Thus, in 1260

he wrote the Rissh5’Ankoku Ron and presented it to Hojo Tokiyori, the

regent in Kamakura. In this essay Nichiren described the sad state of

affairs in Japan.

Of late, ominous happenings have been witnessed in the
heavens. On earth incessant are the ravages of famine and
pestilence. Oxen and horses are dying in the streets, and the
highways are strewn thick with skeletons. More than half the
people of this country are on the verge of death. There is none
who does not lament. Meanwhile, those who survive invoke the
name of Amida Buddha, the Lord of the Western Paradise, or the
compassion of the Healing Tathagata of the Eastern Paradise. . .
Those who rely on the teaching of esoteric Shingon pour the water
of the five vessels, and those who regard all misfortunes as
void immerse themselves in trances. . . In spite of all the ef-
forts of men, famine and pestilence stalk through the land with
increasing ruthlessness. Beggars are plentiful. Countless are
the dead. On dry ground corpses are stacked high as watch
towers and across rivers they are even as bridges.zo

Nichi;en oppeosed the other schools because he thought thev were
dividing Buddhism, and were destroying the teachings of the Buddha. He
believed this would lead to the destruction of both Japan and of Buddhism.

In the Rissho Ankoku Ron, Nichiren suggested that the wav to stop the

calamities and to attain the Pure Land on this earth was for the people

20. Rissho Ankoku Ron, translated by N. R. M. Fhara, op. cit., pp. 16-17.
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to "refrain from making donations to fallen priests and confine their

gifts to the good."21 And the peace and security of the country would

come about only when "the mind of man changes with time and the nature
of things according to circumstances. If you wish for the security of
the country and desire peace in the present and future, think deeply
and stamp out erroneous doctrines."22 According to Nichiren, Japan
had entered the Age of the Last Law because the gods had abandoned the
nation which no longer had faith in the Lotus Sutra.

Nichiren said that the people had forgotten the Lotus Sutra or
had slandered the Lotus Sutra, so in order for the gods to return to the
country and to protect it, the people must turn to the Lotus Sitra with
absolute trust and faith.

The people have forgotten é%kyamuni Buddha, and the

lotus Sutra. Those who do not believe but slander the

teachings of the Buddha expounded in this scripture will

destrog the seeds of Buddhahood in all living beings in the
world.43

He warned the people that unless they renounced the incorrect
teaching and accepted the correct teaching the entire nation of Japan
would fall into hell.

It is pitiable that people should miss the gate of
truth and enter into the prison house of false teachings.
It is<deplorable that people should be entangled in the
coils of wrong doctrines, should be caught in the net of
false teachings, should be lost in the thick fog of error
and should be cast into the deep pit of suffering. Renounce
your wrong views. Accept the true teaching. The Three
Planes of existence are Buddha-lands. They are not subject
to decay. The world in the Ten Directions of Space is the

21. N. R. M. Ehara, op. cit., p. 26. -
22. N. R. M. Ehara, op. cit., p. 26.

23. N. R. M. Ehara, op. cit., p. 21.
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house of indestructible treasure. 1If the world is indes-

tructible and the lands free from decay, our bodies are

bound to be safe and our minds peaceful in the light of

truth.24

The fact that the other sects were flourishing only supported
Nichiren more in his conviction that the disasters which were taking
place were due to the leaders and the people accepting and following
the incorrect teaching.

His loyvalty to the Lotus Sutra was also grounded in his notion
that it was not enough for the individual alone to practice the correct
teachings, but that the state too must embrace the correct teachfng.
If the state did not do so, then the individual practitioner was

‘chwarted in his effort.

In order to justify this position, Nichiren, in the Rissho
Ankoku Ron, connected the actual historical events in Japan at the
time with scriptural passages. The passages which Nichiren quotes all
have to do with the Age of the Last Law, and imply that the government
is responsible for the suffering of the people. For example, he quotes

from the Chin-kuang-ming-tsui-sheng-wang-ching:

The Kings of the Four Quarters said to the Buddha, "If a king
does not wish to read this scripture or to respect the person
who keeps this scripture, men will decrease in number because
we will cease to protect him and his kingdom. All the gods
including us will leave his country. Then the king will be
dethroned; all the people will be corrupt; pestilence will
rage; the earth will quake; winds and rains will be untimely;
famines will break forth; and the country will be invaded by
a foreign army."25

This passage is interpreted as a description of the situation

of Japan in Nichiren's time. According to Nichiren not only the

24. N. R. M. Ehara, op. cit., p. 27.

25. E. Hoshino and S. Muramno, op. cit., pp. 9-10.
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gevernment but also Honen was responsible for the calamities striking

Japan, since, because of his popularity, "all over Japan the people
/

have forgotten Sakyamuni Buddha and the Lotus Sﬁtra."26 Nichiren

justified his attack upon Honen and the Pure Land doctrine by turning

to scriptural passages. He quoted the Jen-wang-ching:

Those who violate the teaching of the Buddha will not
be able to have obedient sons or the peace of; their families.
They will be ill in health, have many misfortunes, and go to
hell or the world of hungry spirits or of animals in their

next lives. Even if they come to the world of man again, they
will be killed in action.27

He accused Honen of beiﬁéAthe enemy of the Buddha, the scriptures,

the bodhisattvas and the people: the one who was leading all ?f Japan
\

s

to the hells and to total destruction.
Although Nichiren was convinced that Japan was destined to be
destroved unless it accepted the Lotus Sutra and embraced the true teach-

ing, he felt that it would in time embrace the Lotus Sutra and would

become the nation from which the Lotus Sitra wogid spread to the entire

“\\ P -t
world.

He regarded the Age of the Last Law not as the worst and darkest
of the three periods but as the best of the three periods, since it was
the time when the Lotus Sutra would spread among the people of the world.
Nichiren believed that whenever mankind returned to the faith and fol-
lowed the Buddha's teaching according to the Lotus Sutra, the Age of the
Last Law would come to an end.

After his exile to Sado (1271-1274) Nichiren began to re-interpret

his mission and to ponder the reasons for his subjection to continual

26. N. R. M. Ehara, op. cit., p. 18.

27. E. Hoshino and S. Muramno, op. cit., p. 10.
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hardships. During this period he produced two major essays, the

Kaimoku sho and the Kanjin Honzon sho.

He found several reasons for his suffering: 1) wrong doing in
a prior existence; 2) the guardian deities of Japan abandoning the
nation; 3) the imperfect world in which corrupt religious leaders
naturally persecute men such as Nichiren; and 4) suffering and hardships
as the natural result for one who preacheskthe Lotus Sutra in the Age
the Last Law.28

The most important reason for Nichirem was the fourth. He
interpreted his own sufferings as the necessary fulfilment for the
sake of truth. Specifically, he linked his persecution for preaching
the Lotus Sutra with the predictions made by the Buddha, that the
messengers of the truth would suffer for the sake of all sentient
beings.

Finally, let the guardian deities withdraw their pro-
tection, let all perils come upon me, even so, will I dedicate
my life to the authentic teaching. . . I will be firm in my
great vow. Let me face all manner of threats and temptations.
Temptations I shall meet unshaken, and shall never be lured by
them. . . Any other perils shall be dust before the storm. I
will be the Pillar of Japan; I will be the Eyes of Japan;

I will be the Great Vessel of Japan. Inviolable shall remain
these oaths.

At Sado, Nichiren began to make distinctions between the tradi-

tional Tendai manner of reading the Lotus SUtra and his interpretation

Iy

28. 1In the Kaimoku sh3 he says, 'That Nichiren suffers so much is not
without remote causes." As is explained in the Chapter on the
Bodhisattva Sadaparibhuta, all abuses and persecutions heaped upon
the bodhisattva were the results of his previous karma. How much
more, then, should this be the case with Nichiren, 's man born in

the family of an outcast fisherman, so lowlv and degraded and poor!"

N. R. E. Ehara, op. cit., pp. 88-90.

29. N. R. E. Ehara, (trans). Kaimoku shé, ibid., p. 92.
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of the scripture. The traditional Tendai teaching divided the
scripture into two parts: the first fourteen chapters were called
shakumon (realm of trace) and were thought to reveal the unity of the
teaching (one vehicle doctrine), and the second fourteen chapters were
called E§§g§, the true teaching.

Nichiren divided the Lotus Sutra into three se@lions, which over-
lapped the traditional Tendai two-part division of the text.~ According
to Nichiren, in Chapters Ten to Twenty-two, the third section, the prac-
tice of the bodhisattgﬁ was stressed. Nichiren considered Chapter Six-
teen, '""Revelation of the (Eternal) Life of the Tathagata'" the most im—
portant chapter of the text, since the eternity of the Buddha was shown
to be clarified and understood through the continual, eternal practice
of the bodhisattva, and this eternal life of the Tathagata could be per-
ceived through the practice of the bodhisat:tva.31 In this third section
the bodhisattva was seen often as a martyr who must suffer for the sake
of the truth. For instance, in Chapter Thirteen, "Exhortation to Hold
Firm,'" and Chapter Twenty, '"'The Bodhisattva Never-Despise,'" it is stated
that bodhisattvas will suffer and die in order to propagate the Lotus
§§££§-32

Nichiren argued that Chih-i and Saicho understood the lotus Sutra
only theoretically and hence only as a provisional teaching, but that
he, Nichiren, understood the scripture factually in that he was living
the text through his suffering and hardships as predicted in the téxt

itself. He said in the Kaimoku sho:

30. Yoshiro Tamura, "The New Buddhism of Kamakura and Nichiren," Acta
Asiatica, vel. XX, 1971, p. 53.

31. Yoshiro Tamura, op. cit., p. 54.

32. Yoshiro Tamura, op. cit., p. 54.



If I Nichiren were not born in this country, Sakyamuni,
who preached the twenty stanzas of the Chapter on "Effort" in
the Saddharmapundarika Sutra, might have become a
teacher of untruth. And innumerable bodhisattvas also would
have been compromised and reduced to the plight of Devadatta.
In this Chapter it is said that many ignorant men will abuse
the true follower, he will be assaulted, stoned and so forth.
Now, who else besides Nichiren is abused, beaten with sticks
and swords, for the sake of the Saddharmapundarika Sutra?
Without Nichiren this prophecy would not have been fulfilled.

Tendai and Dengyo did not read the SaddharmapundarTka
Stitra by the body, because his trials correspond to those
described in the scripture.

with this very personal way of reading the scripture Nichiren was
able to identify his life with that of the bodhisattvas described in the
scripture. He was able to interpret the idea of the eternity of the Buddha
as an actual living truth since the Tathagata's bodhisattva course was
happening in history, through Nichiren. After Sado, he professed to
see his mission as independent of the state and the rulers of Japan, and
said that his personal salvation and that of his disciples did not depend
upon any socilal or political order at all. Rather, it depended only upon
the vows and predictions of the Buddha, who established the bodhisattva
course.
Nichiren rejected at this stage all sources of authority except
for the scriptures. He thought that even if Japan did not realize it,
he, Nichiren, as the living embodimgnt of the scripture, would continue
to affect Japan's destiny. He said in the Kaimoku sho:
If I do not put down the wickedness of Zen and Nembutsu
in Japan, I shall be like those (who do not act rightly ac-
cording to the needs of the time). If one's love is not prompted
by compassion he is an enemy.
I, Nichiren, am the most affectionate parent of the people

in Japan. . . . if a man removes the evil in others, he is a
parent . 3%

33. N. R. E. Ehara, op. cit., pp. 34-35.

34. N. R. E. Ehara, (trans.) Kaimoku sho, op. cit., p. 101.
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The Pure Land for Nichiren was not a world situated at some far
place, but a spiritwal realm which would be realized on this earth

whenever the Lotus S4tra was preached to the people of the Age of the

Last Law. Whenever humanity returned to the faith and followed the

Buddha's teaching as found in the Lotus SGtra, then, Nichiren believed,

would come the end of the Age of the Last Law.

. Nichiren began his public teaching by calling for the restora-
tion of Tendai Buddhism as the basis for national salvation in the Age
of the Last Law. Three times he approached the government and twice
he was rebuked and exiled. He saw his mission as staying in the world
during the Age of the Last Law in order to transform the world into the

true Buddha Land.



CBAPTER TWO

T HISTORICAL BACKGROUND OF THE AGE OF THE LAST LAW

Nichiren's doctrine evolved from the earlier understanding of
the Age of the Last Law in India and China, and in sharp contradistinction
to the schools which flourished in the Japan of his day. It was during
the Kamakura Period that Buddhism in Japan began to transcend its Chinese
origins, and began to develop into a thoroughly Japanese form. In this
chapter I shall present an historical overview of the Age of the Last
Law doctrine from it® origins in India, through the development of
Mahavana Buddhism in China, and finally the development of this doctrine

in Japan.

A. Indian Background

In early Buddhism there were several reasons given for the
decline and extinction of Buddhism. The earliest and best known reason

can be found in the Anguttara-Nik3va, where MahdprajdpatI, the aunt of

the Buddha, requested acceptance inte the order. The Buddha refused
her request three times until finallv Ananda came to her rescue and
spoke to the Buddha on her behalf. The Buddha finallv consented to her
entering the order but told Ananda:

If, Ananda, women had not obtained the going forth
from home into homelessness in the dhamma and discipline

1. The background of the doctrine of the Age of the Last Law presented in
this chapter comes primarily from David Chappell, Tao-ch'o: A Pioneer
of Chinese Pure Land Buddhism, /Ph.D. dissertation, Yale Universitv,
1976), pp. 151-212.

ro
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proclaimed by the truth finder, the Brahma-faring, Ananda

would have lasted long, true dhamma would have endured for a

thousand vears. But since, Ananda, women have gone forth.

In the dhamma and discipline proclaimed by the truth finder,

now, Ananda, the Brahma-faring will not %ast long, true dhamma

will endure only for five hundred years.~<

In this passage the reason given for the decline of the teaching
was the admittance of women into the order, and the time period for the
teaching was 500 years, rather than the 1000 yvears the Buddha predicted
before admitting women into the order.

Another reason given in the early texts has to do with the moral
decay of the monks themselves. According to these texts, there were
five different ways in which this moral decay would manifest itself:

(1) the monks would be unable to attain enlightenment; (2) the monks
would give up the practice of the teaching; (3) they would stop teaching

the novice monks, so that first the Abhidhamma would disappear, then the

Sutta-pitaka, the J3takas, and finally the Vinaya would all disappear;

(4) the monks would take off the robe and put down the bowl; (5) finallv

b

the relics would be lost and the stﬁgas would disappear, destroying the

~

last vestiges of the teachings of the Buddha.”

In the Samvutta—NikE%ﬁ the Buddha spoke to Kassapa, saving:

It happens, thus, Kassapa, when members decrease, and the
true doctrine disappears, there are then more precepts, and
few brethren are established as Arhats. There 1is no disappear-
ing of the true doctrine, Kassapa, till a counterfeit doctrine
does arise in the world; but when a counterfeit doctrine does
arise, then there is a disappearing of the true doctrine. Just
as there is no counterfeit gold arisen in the world, so it is

2. Cullavagga, (xi), The Book of the Discipline (Vinaya-Pitaka), vol. 5,
as Sacred Books of the Buddhist, vol. xx, translated by I. B. Horner
(London: Luzac and Co., 1952), p. 356.

3., J. Minoyeff, "Anagata-vamsa,' Journal of the Pali Text Sociery (1886),
pp. 33 ff.
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with the true doctrine. . . . There are five lowering things
that conduce to the obscuration and disappearance of the true
doctrine. What are the five? They occur when brethren and
sisters, laymen and laywomen live in irreverence and are unruly
toward the norm, live in irreverence and are unruly toward the
order, live in irreverence and are unruly toward the training,
live in irreverence and are unruly toward concentrative study.
But when they live in reverence and docility toward these five,
then do these five things conduce to the maintenance, the
clarity, the presence of the true doctrine.?

In the above passage the Buddha warned the monks that the end
could approach if there was irreverence toward the Buddha, the teaching,
and the order of monks.5 Other reasons are given in the Pali Canon for
the disappearance of the Age of the Correct Teaching, such as the failure
of the monks to cultivate the four stages of mindfulness6 and the care-
lessness of the monks in understanding the teaching or applving the prin-
ciples of the teaching in their lives.

There are few references in the Pali texts to the specific time

when the teaching would disappear, although in the Questions of King

Milinda there is a reference to a three~-stage scheme for the disappear-
ance of the teaching:

There are three modes of the disappearance, O King, of
a system of doctrine. And what are the three? The decline of
attainment to an intellectual grasp of it, the decline of con~
duct in accordance with it, and the decline of its outward
form. When the attainment of it ceases, then even the man who
conducts himself aright in it has no close understanding of {it.
By the decline of conduct, the promulgation of the rules of
discipline ceases; only the outward form of the religion

o

The Book of Kindred Savings, vol. 1i, tr. by F. L. Woodward (London:
Luzac, 1922:1952), p. 152.

5. There are other suttas which list various reasons for the possible
disappearance of the teaching. Anguttara-nik3ava, vol. 6, Gradual
Sayings, IV, tr. by E. M. Hare (London: Luzac, 1935:1966), pp. 49-
50. Gradual Sayings, 1ii, ibid., pp. 239-240; Gradual Sayings, 1ii,
ibid., pp. 180-181.

6. The Book of Kindred Sayings, iv (London: Luzac, 1935:1965), pp. 151-53.

7. The Book of Gradual Sayings, vol. iii, op. cit. p. 132.



remains. When the outward form has ceased, the succession of

the tradition is cut off. These are the three forms of the

disappearance of a system of doctrine.

Although a three-stage schema for the decline of the teachings
transmitted was handed down, specific dates were not given. Throughout
the Pali Canon, when there was any discussion of the decline of the
teaching, it was usually associated with some form of internal chaos

or decline, rather than some external cause for the disappearance of

the teaching.

Mahayana Texts

It was not until the rise of Mahayana Buddhism9 that extermnal
social and political events were seen as a source of the decline of the
teaching. The earliest Mahayana text which mentioned the decline of

the teaching by name was the Mahayamabhisamaya Sﬁtra.lo There are,

however, earlier Mahayana scriptures which dealt with the theme of the

decline of the teaching even though the term mo-fa (Age of the Last Law)
did not appear in the texts. One of these scriptures was the Lien-hua-
mien-—chingll translated by Narendravasas, in 566 A.D. It describes the

activities of King Mihiragula (502-542), an Ephtalic King who invaded

8. The Questions of King Milinda, Part I, tr. T. W. Rhys-Davids, Sacred
Books of the East, vol. xxxv (Oxford: The Clarendon Press, 1890),
p. 190.

9. Rhi Ki-voung in "Critical Synthesis of the Different Arguments on
the Disparition of the True Law," (Bulgyo Hakpo, Journal of the
Buddhist Research Institute of Dong-Kook University, South Korea,
no. 1, 1963) cites over forty different Mahavana Scriptures which
either have a definite referenee to or allude to the decline of the
teaching. pp. 224-270.

10. T. vol. 16, no. 673, p. 651c. The section of this work on Mahavana
Texts is based upon David Chappell, op. cit., pp. 168-171.

11. T. vol. 12, ne. 386, pp. 1070-1077.
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India and destroyed the Buddhist temples, stdﬁas, and libraries.12

Yamada states that the Tai—chi—ching,l3 which is the basis for mo-fa

thought in China and Japan, came from the Rengemenkyo (Lien-hua-mien-

ching), in which the hero tells of his idea of the conditions of the
14

latter days of the law.

There developed in Mahayana Buddhism four theories of the
Decline of the Law, each one varying in the number of vears of the
existence of the Age of the Perfect Teaching and the Age of the Counter-
feit Teaching but all agreeing upon the length of the Age of the Last
Law, that is, 10,000 years.

The doctrine can be summarized as follows: The Age of the

Perfect Law begins after the parinirvana of the Buddha, during which

period there exists the teaching, practice, and the attainments:; this
is followed by the Age of the Counterfeit Law when only the teaching
and practice exist; and finally there is the Age of the Last Law when
only the teaching itself exists, and finally it too will disappear.
The four theories are:
1. Age of the Perfect Law, 500 years - Age of the Counter- \

feit Law, 1000 vears. This is based upon two texts, the Mo-ho-mo-veh- \\

chi ng and the Ta—-chi—ching.16

1Z. Ryujo Yamada says: ''The Rengemen-ky3 does not give the word 'the
latter days of the law,' but describes what the word means."” Japan-
ese Association for Religious Studies (ed.) "A Study on the Formation
of Mahayana Sutras,'" Religious Studies in Japan, (Tokvo: Maruzen
Company, 1959), p. 317, note 1.

13. T. wvol. 12, no. 397, p. 363b.

14. Yamada, op cit., p. 317, note 1.
15. T. vol. 12, no. 383, p. 1013c.
16. T. vol. 13, no. 397, p. 379c¢c.



2. Age of the Perfect Law, 1000 years - Age of the Counter-

feit Law, 500 years. This is based upon the Pei—hua—ching.l7

3. Age of the Perfect Law, 500 years - Age of the Counter-
feit Law, 500 vears. Again, there are two texts which teach this doc-

3
trine: the Ta-ch’qufsan-chu-ch'an—hui—chiqg1 and the Hsien-ch'ieh-

ching.

4. Age of the Perfect Law, 1000 vears - Age of the Counter-
feit Law, 1000 years. There are problems with those texts which give

this scheme of the three periods. Huai-kan attributed the theory to

p 1
the Ta—pei—chigg."o Chi-tsang said that it is found in the Ch'i-yuan-

¥
ching-she-1lu but this cannot be confirmed.“l Lamotte cites five

texts in which it is said the Age of the Perfect and Counterfeit Law
22
will last for 1000 years.
The Lotus SGtra translated by KumdrajIva in 406 A.D. is
another important text which deals with the Age of the Last Law. This
text, while not dividing the teaching into specific periods, does refer

to the Age of the Last Law. For example:

_Again, Manjusri! After the extinction of the
Tathagata, in (the period of) the decline of the Law,

17. T. vol. 3, no. 157, p. 211b.

18. T. vol. 24, no. 1493, p. 1094a.

19 T. vol. 14, no. 425, pp. 21la and 50c.

20. T. vol. 47, no. 1957, p. 48c.

21 T. vol. 42, no. 1824, p. 18b. For details see D. Chappell, op. cit
p. 172.

[}

22. T. vol. 49, no. 2026, p. 2a; T. vol. 49, no. 2027, p. 6a; T. vol. 24,

no. 1451, p. 405a; T. vol. 2, no. 99, p. 177b; and T. vol. 50, no.
2042, p. 126b. Etienne Lamotte, Histoire du Buddhisme Indien,
(Louvain: Institut Orientaliste, 1967), p. 213.

23. T. vol. 9, no. 262.
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He who desires to preach this sGtraz
the pleasant ministry (of speech).?

should abide in

In this text the Age of the Last Law is most often associated
with the internal decay of the monks as well as the general decay of
the people.

In the evil age to come living beings will decrease

in good qualities, while they will increase in utter

arrogance and in covetousness of gain and honours, develop ,

their evil qualities, and be far removed from emancipation.”

In the Chapter on "A Parable" the Buddha tells éériputra that
he will become a Buddha in the future and explains, ''The Righteous
Law will abide in the world during thirty-two minor kalpas and
(then) the Counterfeit lLaw will also abide in the world during
thirty-two minor kalgas."26

The uniqueness of this text in the final period of the Law
is also explained: "He who, in the final age of fear, can preach it
even for a moment, by all gods and men will be worshipped."27

According to this text, it was the last of the teachings
revealed by the Buddha and thus the most excellent of the teachings,
and would not have been accepted by the people if it had been re-
vealed earlier by the Buddha.28

The idea of the decline of the teaching has its roots in early

Buddhism and is more fully developed in Mahayana scriptures, but it

24, T. vol. 9, no. 262, 37c-38a. - Katd, p. . This is the only place
in the text where the term mo-fa (Age of the Last Law) appears.
However, altogether the Lotus SUtra either refers directly to the
Age of the Last Law or alludes to it in over fifteen different places
in the text.

25. T. vol. 9, no. 262, p. 36a Bunno Kato (trans.) The Lotus Flower of the
Wonderful Law, (Tokyo: Rissho Kosei-kai, 1971), p. 262.

6. T. vol. 9, no. 262, p. 1llc; KRatd, p. 77.
27. T. vol. 9, no. 262, p. 6la; Katd, p. 433.
28. T. vol. 9, no. 262, p. 5b; Katd, p. 3.
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was not until after Buddhism entered China that the decline of the

teaching was assigned specific dates.

B. Chinese Background

Hui-ssu (517-577) in his essay the Li-shih-_v'dan—wen29 used

as his source the Shih-chia~mou-ni-fo-pei-men-~san-wei-~kuan—-chung-sheng~

inn—pen-chi-ching,3o a now extinct scripture, to’'date the decline of

the teaching. He said:

The Buddha was conceived on the seventh day, the seventh
month, in 1148 B.C. and was born on the eighth day, the fourth
month, in 1147 B.C. He took up the homeless life when he was
nineteen, in the year 1129 B.C. He attained enlightenmment on
the eighth day, the twelfth month, in the year 1118 B.C. and
attained parinirvana on the fifteenth day, the second month of
1068 B.C. when he was eighty years old.

The Perfect Law (cheng-fa) will last 500 years from 1067
B.C. to 568 B.C. The Counterfeit Law (hsiang-fa) will last for
1000 years from 567 B.C. to 433 A.D. and the Age of the Last 31
Law (mo-fa) will last for 10000 years from 434 A.D. to 10433 A.D.

It is not clear whether Hui-ssu used this now extinct text to
establish the dates of the decline of the law, or whether he used this
text only to establish the dates of the Buddha's conception, birth,
enlightenment, and death. What is clear is that he thought he was
living in the Age of the Last Law. Indeed, this was the basis for

his writing the Li—shih-yuan—wen.32

During the persecution of Buddhism in the Northern Chou
Dynasty under Emperor Wu (r. 561-577), Hsin-hsing (540-594) developed
the San-chieh-chaio or Three Degree School based completely upon the

idea of the Age of the Last Law.33 He thought that he was living in

29. T. vol. 46, no. 1933. See David Chappell, op. cit., pp. 168-173.
30. T. vol. 46, no. 1933, p. 786b.

31. T. vol. 46, no. 1933, p. 786b/c.

32. D. Chappell, op. cit., pp. 184-187.

33. For details on the San-chieh-chaio sect see: Yabuki Keiki, .Sangaikyo
no Kenkyu, (Tokyo: Iwanami Shoten, 1927). :
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the Age of the Last Law, a view which was shared by two of his con-
temporaries, Tao-ch'o (562—645)34 and Shan-tao (613—681).35 For example,

Tao~-ch'o based his theory upon the Ta-chi—yiieh—tsang-ching,36 which

divided the time after the death of the Buddha into five periods of
500 years each. Using this scheme Tao-ch'o developed the scheme of
500 years for the Age of the Perfect Law, 1000 years for the Age of the
Counterfeit Law, and 10000 years for the Age of the Last Law.37 He
concluded that he was living in the fourth of the 500 year periods, i.e.
1500 years after the death of the Buddha, during the period of the
Age of the Last Law. He said, "The present age is the age of the decline
of the teaching, the evil age of the five corruptions (wu-cho)."38
There were other m9nks who followed the scheme used by Hui-ssu
and Tao-ch'o for dating the decline of the teaching. For example, both
Hui-yuan (523-592)°° and Chi-tsang (529-623)*C followed the S00, 1000,
and 10000 year scheme, whereas monks‘;uch as Huai-kan4l and Pei-ch'ang-
fang42 accepted the schema of 1000 years for the Age of éhe Perfect Law,
1000 years for the Age of the Counterfeit Law, and 10000 years for the
Age of the Last Law.

The doctrine of the Age of the Last Law gradually became more

important in Buddhism, from the rather vague references to it in the

34. D. Chappell, op. cit., p. 187.

35. Julian Pas, Shan—tao's Commentary on the Amitayur-Buddhfnusmrti-siitra,
(Ph.D. dissertation, McMaster University, 1973), p. 281. o

36. T. vol. 13, no. 397, p. 363a.
37. T. vol. 16, no. 661, p. 651a.
38. T. vol. 47, no. 1957, p. l3c.
39. T. vol. 37, no. 1745, p. ll6a.
40. T. vol. 34, no. 1721, p. 450a.
41, T. vol. 47, no. 1960, p. 48¢.
42, T. vol. 49, no. 2034, p. 23a.
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early Buddhist texts, to the growing importance in later Mahayana
texts, and finally it becomes one of the important factors in the
development of some Chinese Buddhist schools. In Japan, during the
Kamakura Period (1192-1336), the doctrine of the Age of the Last Law
would become one of the central doctrines in the development of
Buddhism, especially in the so-called "popular' Buddhist schools of

Pure Land and Nichiren.

C. Japanese Background

The Age of the Last Law (Japan. mappo) doctrine arrived in Japan
during the Nara Period (710-793). The Sanron School (C. San-lun)
advocated the view held by Hui-ssu and Chi-tsang, but the Hosso School,
(c. Fa-hsiang) following the same division as Fei—ch'ang—féng, divided
the Age of the Perfect and Counterfeit Laws into one thousand years each.
The Age of the Last Law doctrine was interpreted in different ways
by various schools in both the Heian and Kamakura periods, and con-
sequently different doctrines evolved out of this concept. The various
schoaols of Buddhism interpreted this doctrine in at least three different
ways: 1) some schools approached it only as a ‘minor theoretical problem;
2) some schools adopted it as one consideration in the teaching; and 3)
some gchools accepted the reality of the Age of the Last Law as one of
the most important considerations in the development of their teachings.43

During the Heian Period the two great Japanese Buddhist leaders,
Saicho and Kukai, who were theé“founders of the Tendai and Shingon Schools

respectively, were both concerned with the Age of the Last Law doctrine.

43. Kanto Mochizuki, Nichiren Kydgaku no Kenkyu, (Tokyo: Heirakuji
Shoten, 1961), p. 60.
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There are references to various theories of the Age of the Last Law
doctrine in Kikai and other Shingon Masters, but their emphasis was upon
the uni;érsal validity of the Buddha's teaching, so the idea of the
decline of the teaching was not important. For example, Kﬁk;i, in his

essay on The Precious Key to the Secret Treasury, was asked:

I suppose there will certainly be none in this degenerate
age who can observe the precepts, practice- meditation, and
gain wisdom?

He responded by saying: Why should it be so? . . . Although
we live in a degenerate age, there is no reason to suppose that
there are no worthy ones. 4

When Saichd desired to establish a vinaya centre at Mt. Hiei for
the protection of the nation in preparation for the coming Age of the

Last Law, he used as the scriptural basis the Fo-shuo-fa-mieh-chin-~ching:

In the degenerate age of the five crimes (gogetsu) the
ways of Mara will prosper. Mara will become a monk and
destroy my path., He will wear the clothing of lay people
and he will like the robes and clothes of five colours, he
will eat meat, and kill living beings. He will be greedy
in taste, have no” compassion. . . . 5

Using this quotation, Saichd said, '"Now tha£ we know the time who would

not go up to the mountain?"46 In another essay he said, "'The three

calamit;es are near and we are deeply in the period of the five
impurities.“47
While it is clear that both Kikai and Saichd were well aware of
the approaching Age of the Last-Law, they were not seriousl§VE;ﬁcerned
that the arrival of the Aée of the.last Law required a fundamental change

/ X
in their Buddhist practicesi/?nd thus it was accepted as merely omne

44, Yoshito S. Hakeda, Kﬂiﬁi: Major Works, (New York: Columbia Univer-'
sity Press, 1972), pp. 180-81.

45, T. vol. 12, no. 369, p. 1118c.
46. T. vol. 74, no. 2362. ' o
47. Ta VOl. 74’ nO- 2361’ po 23sa/bo L4
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consideration in the development of the doctrines. Both, however,

seem to have believed that it was possible to conquer and overcome

-the Agé of the Last Law, enter upon the bodhisattva path and attain
eﬂiightenment in this life.

By the time of the Kamakura Period the great teachers of
Buddhism in Japan such as Honen, Shinran, and Nichiren were all very
much aware of the Age of the Last Law. They all seem to have followed
the usual Chinese dating of the death of the Buddha, putting it in 949
B.C.48 Therefore they were convinced that they entered the Age of the
Last Law in 1050 A.D.

During this period there was continual social and political
strife in the country and there were natural disasters and wars which
altered both Japan and Buddhism. There were corrupt monks and political
leaders. Taking these things into account, it 1s not surprising that
the Kamakura monks saw the apocalyptic view of history as meaningful.

The Pure Laﬁd Masters understoed and interpreted the Aéé of the
Last Law as a description of an individual in spiritual crisis who is

limited in his ability to achieve personal salvation. This can be seen

clearly in Genshin's (942-1017) work 5j6165hﬁ, or the ﬁssentials of

Salvation,49 and was further developed by Honen and Shinran.
Honen viewed the Age of the Last Law with great pessimism and
saw the Kamakura Period as a time when enlighﬁfnment would be impossible

for ordinary people. Usiang the two terms developed by Tao-ch'o, "holy

48. Kenneth Ch'en, Buddhism in China, (Princeton: Princeton University,
1964), p. 298.

49. Ryusaku Tsunoda, etc. Sources of Japanese Tradition, vol. 1 (New
York and London: Columbia University, S5th ed., 1969), pp. 192-197.
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path (sh8dg) and "Pure Land” (J5do), he classified the entire teachings
of the Buddha, assigning the terg‘ggggg to those schools which empha-
sized meditation and J6do to those which emphasized faith in Amida
Buddha. Shodo aimed at enlightenment in this life, while g§g§ suggested
rebirtﬂ in ;he Pure Land of Aﬁida. The former refers to enlightenment
by "self-power" (jiriki), the latter by '"other power" (tariki). Accord-
ing to Honen, since we were in the Age of the Last Law and had become
corrupt, the only possible means for salvation was the exclusive path

of the easy practice of the other power. In the Senjakushii he said:

. « . The sequence of the existence and extinction of the
two teachings of the holy path and the Pure Land means that the
various scriptures of the holy path will be extinct first.
Therefore one speaks of the extinction of the way of scriptures.
This scripture represgating the Pure Land teaching will be
especially preserved.

By Honen's use of the tariki doctrine as the primary means of
salvation in the Agé of the Last Law, there was a radical shift from the
earlier idea of a monk who is well disciplined and practices meditation
for the sake of himself and the nation, to a simple faith in the vows of
Amida Buddha. Honen was not concerned for the national salvation but
rather for the future personal salvation of all beings in another realm,
the Pure Land of Amida Buddha.

HOonen saw the Age of the Last Law from an extremely pessimistic
view. He saw the perilous conditions of Japan, the corruption of the
monks and the natural“disasters in the nation as indications of the
arrival of the Age of the Last Law. For HOnen all attempts at self-

enlightenment and any notion of protectiﬁg the nation were all useless

or meaningless concepts in the Age of the Last Law. He shifted the

50. T. vol. 83, no. 2608, p. 17.
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focus of Buddhism from the earlier Tendail conception of national sal-
vation in this world to individual, personal salvation in a future
transcendent world, and at the same time he redefined the method of
salvation from "self-effort' to complete dependence upon the compassion
of Amida. N

Honen's disciple Shinran went further than Honen himself in his
interpretation of the significance of birth in the Age of the Last Law,
which he argued was external to human nature. With Honen, he felt that
men were degenerate and evil because of their birth in that age, but he
maintained as well that it was not possible to attain enlightenment
through seLf—power in an age when it was impossible to follow the teach-
ings of the Path of the Sages. ’ J/

Thus the Age of the Last Law becomes important in a study of
Shinran's teaching, but his formulation plays no significant role in
providing us with a backgrouni}ﬁqr understanding Nichiren's conception

of the age. While Nichiren repeatedly referred to his differences with

Honen, he made no reference to Shinran's teaching in his own writing.



CHAPTER THREE

THE ACE OF THE LAST LAW AND BUDDHIST HISTORY IN THE SENJI SHO

The Senji sho contains Nichiren's own reconstruction of the
history of Japanese Buddhism, which he perceives as closely enter-
twined with the fate of Japan itself. The essay stands as the culmina-
tion of Nichiren's understanding that the Age of the Last Law, referred

to in the Ta-chi-ching as the time when "in my teaching there will be

fighting, quarreling, abusive language, and the pure teaching will
become extinct,"l had come to pass.

Nichiren accomplishes a number of purposes in the esséy and
these can be differentiated as follows. First, he establishes that
the age has indeed come about. Second, he develops the theory that it
is the correct time for teaching the Lotus Sutra. Third, he provides
the summation of his criticism of the Buddhism of his day, in par-
ticular pf the increasingly powerful Pure Land School.

Finally, the Senji sho contains the exact essence of Nichiren's
teaching concerning his own unique role in the purifying of Buddhism in
Japan and therefore in the salvation of the nation itself. 1In the first
half of this chapter, I will direct the reader to the manner in which
Nichiren accomplished each of his purposes. 1In the concluding section
of the chapter, I will discuss the uniqueness of Nichiren's teaching

concerning the Age of the Last Law.

1. T. vol. 13, no. 397, p. 363b.

36
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A. Outline of Buddhist History According to Nichiren

To support his conviction that his was the Age of the Last Law,
Nichiren reviewed the history of Buddhism according to the Five Five

Hundred Period schema found in the Ta-chi~-ching (T. wvol. 13, no. 379,

p. 363a/b). According to the Senji sho these five periods are:

1. During the first 500 years after the death
of the Buddha, salvation is firm and sure.

2. buring the second 500 years, meditation is
firm and sure.

3. During the third 500 years, reciting and
reading of scriptures, and hearing of many
teachings is firm and sure.

4. During the fourth 500 years, the building
. of stupas is firm and sure.

5. During the fifth 500 years, there will be
fighting, quarreling, abusive language, and
the pure teaching will disappear. (Ch. II, pp. 67-68).
This five stage interpretation of the development of the
teaching of the Buddha is further reduced by Nichiren into a period

of three stages.

1. The Age of the Perfect Law, comsisting of the
first and second 500 year periods (Ch. II, p. 68),

2. The Age of the Counterfeit Law, consisting of
the third and fourth 500 year periods (Ch. II, p. 68).

3. The Age of the Last Law, which begins with the
fifth of the 500 year periods (Ch. II, p. 70).

Nichiren, paraphrasing Chan-jan (Chih-kuan-fu-hsing-ch'uan-hung-

chueh, T. vol. 46, no. 1912, pp. 141b-149c) stated that immediately fol-
1owiﬁg the death of the Buddha, there was a period of 100 years "when

only the teachings of the Hinayana spread" (Ch. III, p. 78).
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This is followed by a period when Miccaka, Buddhanandi,
Buddhamitra, Bﬁikgu Parsva and Puqyayaéas both preached Hinayana
scriptures and introduced the Maﬁayana scriptures. This comprises the
teachings during the first 500 year period (Ch. III, p. 78).

During the second 500 year period Mahayana scriptures and doc-
trines began spreading in India by teachers such as Bodhisattva Asvaghosa,
Arhat Kapimala, Bodhisattva Nagarjuna, Aryadeva, Arhat R3hulata,
Sanghanadi, Gayosata, Kumarata, Jayata, Vasubandhu, Manrhita, Haklenayaéés,
and Simha Bhiksu (Chapter III, p. 78). These two periods make up the
Age of the Perfect Law, when 'salvation is firm and sure" and "meditation
is firm and sure."

In the third 500 year period, which is, accordinrg to Nichiren,
"the first 500 years of the Age of the Counterfeit Law," (Chapter III, p. 78)
the teachings of the Buddha were brought to China by Kasyapa Mitanga
and Dharmaraksa, and ten schools of Buddhist thought developed during
the five dynasties of the Wei, Chin, Sung, Ch}i, and Liang. After 400
years during the Ch'en and Sui Dynasties, the greatest event of the
third period took place, the birth of Cyih—i and the consequent develop-
ment of T'ien-t'ai Buddhism (Ch. III, pp. 80-81). g

During the fourth 500 year period, Tripitaka Hsﬁan—tsang went to
India and upon his return established the Fa-hsiang and San-lun (Ch. 111,

p. 83). Fa-tsang advocated the superiority of the Hua-yen Siutra, and

Subhakarasimha, Vajrabodhi, and Amoghavajra arrived in China, trans-

lated the Mahdvairocana, Vajrasekhara, and Susiddhik3ra SGtras into

Chinese and established the Shingon School in China (Chapter III, p. 85).
According to Nichiren the above took place in the first 200 years of the

fourth period of the five five hundved gear perieds of the Ta-chi-ching

(Chapter III, p. 86).
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Buddhism entered Japan during the last 400 years of this fourth
period (Chapter III, p. 86). Prince Shotoku established the Lotus Sutra,

Vimalakirti Sutra, and the SrImaladev] Sutra as the principal teachings

for the protection of the State. During the reign of Emperor Kotoku
(645-654) the Korean monk Kanroku brought the San-lun and the Sh'eng~shih
Schools to Japan and Dosho (629-700) brought the Fa-hsiang School.
During the reign of Emperor Shomu (724-749) Shen-hsing brought the Hua-
yen School and taught it to Shojd Ryoben (689-773), and Emperor Shomu
built the Todaiji Temple. During this period Chien-chen (688-763)
brought the Lu and T'ien-t'ail Schools to Japan but taught only the

Lu (J. Ritsu) (Chapt. III, pp. 87-8). During the reign of Emperor

Kammu (781-806) Saicho (767-822) went to China and returned to Japan
with the Tendai teaching and established his school at Mt. Hieil (Chapc.
III, p. 89). At the end of the fourth 500 year period the Six Nara
Schools and the two Heian Schools were established in Japan. The

third and fourth 500 year periods make up the Age of the Counterfeit
Law, when, "the reading and hearing of scriptures was firm and sure"

and the period when "the building of stiipas was firm and sure' (Chapter

111, p. 9.
The £ifth of the 500 year periods, a time when "in my teaching
/
there will ighting, quarreling, abusive language and the pure

teaching becomes extinct,'" is the period during which HOnen established
the Pure Land School, the Zen School was established, and it is the
period in which Nichiren lived. This is the beginning of the Age of
the Last Law (Chapter III, p. 91).

The sygtemization of Buddhist history into this five stage theory

probided a framework on which Nichiren could build as he reviewed
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Buddhist scriptures in order to present evidence that the events of
the Kamakura period in Japan had been forecast in the scriptures and
could be identified from texts and signs as signaling the proper time
for teaching the Lotus Sutra. He would use this framework also for
establishing that his own role as the upholder of that scripture had
also been predicted throughout Buddhist history and that proof of that
existed in the persecution which he suffered.

There was general agreement among all the great teachers of
the day that the Age of the Last Law arrived at about 1050 A.D., which
coincided with the Kamakura Period in Japan. Not surprisingly, in a
time when political strife seemed to coincide with other calamitous
conditions the people tended to accept an apocalyptic interpretation
of these events.

Nichiren discussed the happenings of his day and correlated
them with textual predictions that these events would occur during
the Age of the Last Law. For example, about war he said:

I hear that the Mongols have already defeated 360 coun--
tries, and 260 provinces in China. The glorious capital has
already been conquered. Both the rulers Hui-tsang and Ch'in-
tsung were captured by the Northern Barbariams and finally
died in the Tartar Kingdom. The grandson of Hui-tsung,
Emperor Kao-tsung lost Chang-—an and fled to the countryside
in the temporary residence at Lin-an (Hang-chou) and has not
seen the capital for several years. Over 600 provinces of
Korea and countries such as S$illa and Paekche were attacked by
the Emperor of the Great Mongol Kingdom. 1In the same way, the

Mongols now attacked Iki and Tsushima Islands and Kyushu of
Japan. The Buddha's word concerning the "firm establishment

of fighting and reviling' has not fallen to the ground. (Ch. II, 91-92)

Similarly, he quoted the Jen-wang-ching concerning the con-

sequences of the rulers' failure to discriminate among good and evil
monks.

In the Jen-wang-ching it is said: Evil bhikshus will
seek fame and profit and themselves preach the causes and
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conditions which destroy the teachings of the Buddha and the

causes and conditions which destroy the country in front of

the King, Crown Prince and Princes. That ruler failing to

discriminate will listen to and believe these words. Again

the scripture says: The sun and moon will deviate from this

regular course, the time and seasons rebel; the red sun will

appear, the black sun will appear, two, three, four, five suns
will appear, or the sun will eclipse, and there will be no
light, or a single sun ring, two rings, four or five sun rings

will appear (Chapt. VI, p. 150).

Nichiren correlated such passages with various historical events
which had already taken place, such as, the comet of Bun'ei (Chapt. III
Rg- 97), earthquakes (Chapt. VI, p. 150), fires (Chapter VI, p. 151)
famines and epidemics (Chapt. VI, p. 151).

Where Nichiren differed sharply from the Pure Land monks of his
day and where he departs from the entire history of Buddhist doctrine
was in his radical interpretation of the meaning of his age. This
shift depended in large part on his turning away from the historical
determinism which said that salvation could not occur within this time
period. Rather, in the Senji sho we find Nichiren's optimistic summation
of the meaning of the correct time for the teaching of the Buddha.

For Nichiren, all the scriptures prior to the Lotus Sutra were
preached by the Buddha in order to prepare the world for this scripture.
The time prior to the lLotus Sutra was a period of fermentation, when
certain conditions had first to evolve in order for the Lotus Sutra to
emerge as the pre-eminent teaching for the Age of the Last Law, the
teaching which would allow every sentient being to attain salvation.

In the opening sentence of the Senji sho Nichiren established
that there are appropriate teachings for specific periods of time. "If

one 1s to study the teachings of the Buddha one must first learn about

the problem of the time" (Chapt. I, p. 59).
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He substantiated this assertion with quotations from the Lotus
Sutra (Chapter I, p. 59), from the Chinese Classics (Chapter I, p. 60),
and from other Buddhist scriptures (Ch. ;, pp. 60-61). He also drew
analogies from the behaviour of beasts (Chapter I, p. 60). He concluded
by asking the question, "Even beasts are like this. How can it be that
in the cultivation of the teachings of the Buddha one should fail to
investigate the proper time?" (Chapter I, p. 60).

Nichiren continued to establish the idea of the 'proper time'
by quoting the Lotus Sutra and explaining various dectrines which were
taught at specific times, but explaining that the Buddha failed to
teach,”" . . . because the time to preach had not yet arrived (hapter I,
pg. 60). After being asked to explain why he placed the time over the
capacity he said, "He did not preach because even though the capacity
was there the time had not yet arrived" (Chapter I, pp. 61-62).

In these passages Nichiren was establishing that the Age of the

Last Law is the appropriate time in which to preach the Lotus Sutra.

His reason was that, '"There will be two times when the Lotus SGtra

spreads: the so-called last eight years of the Buddha's lifetime and
in the first five hundred years of the Age of the Last Law" (Chapter II,
page 75).

Nichiren pointed to the Buddha's example in order to bolster
his argument that one should not be guided by capacity when choosing
the appropriate scripture for a particular time. Although the Buddha's
parents were obviously of the highest capacity, he did not preach the
Lotus Sutra to them. In Nichiren's view, he would surely have done so
if the time were appropriate.

When the Buddha taught the Great Vaipula teaching he
entered the Palace and preached the Ruan-fo-san-mei-ching
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because the Great King Suddhodana, the affectionate father
of the World Honoured One, wished him to do so. For the
sake of the Compassionate Mother [the Buddha] secluded him-
self for ninety days in Trayastrimsah and preached the Maya
SGtra. To an affectionate father and compassionate mother
what kind of secret law could one withhold? However, [the
Buddha] did not preach the Lotus SGtra. The point is, it
was not due to [the considerationl of one's Capacity but
because the time had not arrived that [the Buddha] did not
preach the Lotus Sutra (Chapt I, pp. 65-66).

Nichiren also turned to internal evidence from the Lotus Siitra,
in order to establish that it is indeed the appropriate time for this

scripture.

The Lotus Sutra, Chapter Seven says, "In the last five
five hundred years after my extinction proclaim and spread it in
Jambudvipa, lest it be lost."” 1In the Sixth Fascicle of the Lotus
SU@tra the Buddha speaks of, "Those who can hold on to this s@itra
in the time of the evil age of the last law.” Again, in the
Fifth Fascicle the Buddha speaks of '"the last age that is coming
later when the teaching will be about to perish" (Ch. II, pp. 70-71).

He also quoted various masters who support this idea of the

appropriate time.
T'ien-t'ai says, "In the last five hundred years beings will
benefit in the wonderful path in the future." The Great Master

Miao-lo says, "At the beginning of“the Age of the Last Law we will

not be without divine benefits.”" And Dengyo says, '"The Perfect

Age and the Counterfeit Age have almost passed away, the Age of the

Last Law is very near" (Chapter II, p. 74).

Nichiren stated, but did not substantiate, that the three above-
mentioned Masters lamented not being born in the Age of the Last Law, for
they desired to be living in the Age of the Last Law in order to be present
when the true teaching of the Lotus Sutra would be taught to all beings
(Chapter II, p. 75).

It was for their failure to accept the truth of the Lotus Sutra
that Nichiren found the most severe fault with the monks of his day.

Once again, he accumulated what he considered correlations between

scriptural predictions concerning the reviling and slandering of the

LY
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Lotus Sttra and the consequences for the Japanese people fpr which he
found evidence both in natural calamities and in social and political
events.

Nichiren located both within the Ta-chi-ching and within a num-

ber of other scriptures what he considered predictions that the
Buddhist monks would become evil, decadent, and corrupt. For exampie,
he made reference to monks of whom it was said in the Lotus S@itra that
they, "will wear patched garments in seclusion, pretending that they
will walk the true path and scorning other people, greedily attach to
gain. They will preach the law to laymen and be revered by the world
as arhats of the Six Transcendent Powers.'" He also quoted the

Parinirvania Siitra, "One icchantika who looks like an arhat but prac-

tices evil deeds.'" And the Nirvapa Sttra, "There is an icchantika who
takes on the appearance of an arhat, stays in an empty discarded place,
and reviles the vaipula scriptures. Ordinary people seeing him all
think that he is a true arhat or a great bodhisattva" (Chapt. VI, p. 166).

Nichiren reserved a special ire for such thriving Buddhist
Schools of his day as Zen, Shingon, and Pure Land, calling ghem among
other things, "the three worms in the body of the lion of the Lotus
Sutra and the Great Master Dengyd" (Chapt. VI, p. 153). He quoted
several passages from the Lotus Sitra and other texts in order to demon-
strate that the destruction of Buddhism would come from within the order
of monks and not because of any external rebellion and wars. For
example, from the Shou~hu—ching, he quoted:

As for all the teachings of é%kyamuni Tathagata, all the
devas, heretics;‘éyil people or spirits who possess the five
supernatural powers, camnot destroy them even partially. But

the evil monks who are monks in name only will ruin them
completely.’. Even if one were to burn Mt. Sumeru for a long
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time using grass and trees of the three thousand worlds as

fuel, it would not decrease one bit. But the fires at the

end of the world period, which begin from the inside of Mt.
Sumeru will burn and will destroy in one instant Mt. Sumeru
and not even leave ashes (Chapt. VI, p. 151).

Again, he quotes the Lien-hua-mien=~ching:

The Buddha tells Ananda this is analogous to the death

of a lion; all of the sentient beings which live in the sky,

on earth, in water, or on the land will not eat its body. But

the lion's body will issue forth insects which will-eat the

lion's flesh. Ananda, others will not destroy the teaching

which I collected through accumulating practice and working

hard for three great numberless kalpas (Chapt., VI, p. 151).

Nichiren's criticism of the monks of his day was based on
their failure tc accept the statement in the Fifth Fascicle of the
Lotus Sutra, "This Law Flower SGtra is the mysterious teaching of the
Buddha Tath3gata' which was "supreme among all the sOtras.'" It was in
abandoning this scripture, and faiiing to recognize it as supreme, that
Nichiren believed the monks had become revilers of the teaching.

Nichiren taught that it was this failure by the monks and their-
being taken up by the king which brought upon the nation and people of
Japan natural calamities, civil wars, aﬁd foreign invasions. All of
these, he thought, had been predicted in the scriptures. Once again,
he provided correlations for his listeners between these predicted

events and actual historical events with which they were familiar.

For example, he cited predictions such as this from the Ta-chi-ching:

If again all the kshatriyas and kings make a false
teaching and disrupt the disciples of the World Honoured
One, slandering, cutting down with sticks, and swords, taking
away necessary articles such as robes and bowls, if they make
it difficult to give alms then we in heaven will let the enemies
from outside spontaneously and suddenly rise up, and we will
also cause uprisings of soldiers, famine, epidemics, winds and
rains out of season, quarreling, accusing words, and slandering
in theking's own realm or national territory. Furthermore, we
will let this king lose his own country before long (Chapt. VI,
pp. 157-158). ) :
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From the Suvargaprabhisa Sutra he quoted this prediction,
The populations of the Thirty~three Heavens all give

rise to heart of anger and strange stars fall, two suns

come out at the same time, vengeful 