International Inoue Enryo Research 5 (2017): 84-98
© 2014 International Association for Inoue Enryo Research
ISSN 2187-7459

SUZUKI DAISETSU'S CRITICISM OF INOUE ENRYO

SATO Atsushi 1% 1%E

1. Introduction

INOUE Enryd Jt EFT (1858-1919; below, Enryd), published in 1887 Prolegomena of a
Living Discourse on Buddhism L% 731 , the first volume of his Living Discourse
on Buddhism series (which also included Refuting the False TAA#G& A BB & d
and Disclosing the Right T\ % A « $AEW# 1 ). The aim of this series was to (1)
show that Buddhism was a superior religion to Christianity and (2) heighten Bud-
dhism's status by arguing that it contained thought that was of the same value as West-
ern science and philosophy. It is said that by doing so he roused a Buddhist world that
had been stagnant due to haibutsu kishaku (L%, the persecution of Buddhism that
took place at the beginning of the Meiji period (1868—1912).

0 SATO Atsushi %)<, Senshu University # & k“#, sato_inbuds@yahoo.co.jp. The paper was presented
at the 5th Annual Meeting of the International Association for Inoue Enryo Research in 2016 at Toyo
University. Translated by Dylan Luers TODA.
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I have been doing research on Enryd's thought, primarily focusing on the Living
Discourse on Buddhism series, and recently discovered a letter in which SuUzUKI
Daisetsu # & K fit (1870-1966'; below, Daisetsu), a major figure in modern Japanese
Buddhism who was twelve years Enryd's junior, criticizes this series. Daisetsu wrote
this letter in 1898 to NISHIDA Kitard 7 % % £ (1870—1945) while residing in the
United States. The twenty-eight year old Daisetsu evidently did not see much value in
Enryd's series, remarking, "It's an inevitable result that Inoue Enryd's Living Discourse
on Buddhism has achieved nothing for Japan's Buddhism."

I took an interest in this letter, and believe that it is important for the following
reasons. First, Daisetsu's criticism is example of one of the various ways in which peo-
ple saw the series during its time.? Thus it is important for the field of Enryo studies.
Second, by making clear why Daisetsu criticized Enryd, the characteristics of the lat-
ter's thought become clear. Third, this is SUZUKI Daisetsu's criticism. Past research has
not compared Enryd and Daisetsu, and it is my hope that the discovery of this letter
will contribute to the formation of such a perspective and thereby research on modern
Buddhism as well.

2. Brief Biographies of Daisetsu and Enryo

First let us briefly take a look at the biographies of these two individuals.’

2.1 A Brief Biography of Suzuki Daisetsu

SUzUKI Daisetsu was born in 1870 in Kanazawa City 4R iti (Ishikawa Prefecture 7)1l
13). He studied at Tokyo Senmon Gakko # st # F%##: and took courses at Tokyo Impe-
rial University. While a student he engaged in Zen training under IMAKITA Kdsen 4Lt
JIl and SHAKU Soen #%# at Engaku Temple M%< in Kamakura $f#, and had a kensho
f 4% ("seeing [one's own Buddha] nature") experience. In 1897 at the age of twenty-
seven he went to the United States at the recommendation of SHAKU Soen, and worked
on the publication of books related to the East at Orientalist Paul CARUS' Open Court
Publishing Company. During this time, he also published an English translation of The
Awakening of Faith in the Mahayana T X% =1 (1900) and his own work entitled

1 2016 is the fiftieth year of SUZUKI Daisetsu's death, and commemorative events are being held at
Matsugaoka Bunko #4 » f: 3% and other places.

2 Appendix A gives a table of the various opinions people had regarding the series during its time.

3 Appendix B gives a chart comparing the two biographies.
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Outlines of Mahayana Buddhism, thereby presenting Mahayana Buddhism and Japa-
nese Buddhism to the Western world. Daisetsu's criticism of Enryd is found in a letter
he wrote during this time in the United States. In 1909 he returned to Japan at the age
of thirty-nine, and held a post at Gakushiiin % # F¢ while living at Engakuji. In 1921 at
the age of fifty-one he became a professor at Otani University, and moved to Kyoto. In
his later years he lived in Kamakura and engaged in research at Matsugaoka Bunko,
which he had established in 1945 at the age of seventy-five. In 1950 (when he was
eighty years old) he began giving lectures on Buddhism throughout the United States.
He taught classes on Buddhism (particularly Zen Buddhism) at Columbia University as
a visiting professor, and spread Zen thought amongst the upper circles of United States
society. Daisetsu also gave lectures at the University of Hawai'i, Yale University, Har-
vard University, Princeton University, and so on, and exchanged letters and engaged in
discussions in-person with Carl G. Jung and Martin Heidegger. In 1966 he passed away
at the age of ninety-five.

FURUTA Shokin & I #8 $k says there were seven themes in Daisetsu's research—
Avatamsaka # i (Ch. Huayan, Jp. Kegon) thought, Bodhidharma, the idea of "no-
mind" #&0, Bankei #2#, Japanese spirituality, and Rinzai E## (Ch. Linji)—and also ob-
serves, "He consistently tried to understand Buddhism as experience. He experientially
investigated how the thought of Bankei and Rinzai came from their respective experi-
ences, not viewing their thought externally but internally."*

TAKEMURA Makio 17+t # %, on the other hand, understands Daisetsu's thought in
terms of the categories of Zen ## and Pure Land # L. He argues that Daisetsu's under-
standing of the former is characterized by the "logic of identity-difference" HIJE o g #2
and an emphasis on the "marvelous functioning of true emptiness" #2744, as well as
that his view of the latter was Daisetsu's unique creation that differed from orthodox
Shin # sect doctrine. However, in the end, Daisetsu also understood Pure Land thought
in terms of the "marvelous functioning of true emptiness." Takemura states that
Daisetsu understood this concept to mean "the functioning of the supra-individual indi-
vidual: the individual is opened by the supra-individual and yet functions as an individ-

val."

4 FURUTA Shokin i F#ASK. Téh A KL D A JE M 22 5 & 2R 5 A 0 3% [The significance of Suzuki
Daisetsu Sensei's lifepath and academic path], in T# A k#tio A & %01 [Suzuki Daisetsu the person
and his academics], ed. by FURUTA Shokin, supplementary volume to gk kilifiiiz4a [Selected Zen
writings of Suzuki Daisetsu] (Tokyo: ##ktk, 1961), 61-62.

5 TAKEMURA Makio "t 5. TouHi# % B & sk Kt @ 2 o sto s I < 1 [Nishida Kitard and Suzuki
Daisetsu: Listening to their soulful exchanges] (Tokyo: ks#itifikit, 2004), 276.
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2.2 An Overview of Enryo's Life

INOUE Enryd was born in 1858 into the Otani < # Branch Shin sect temple Jiko Temple
# < (present-day Nagaoka City £ i, Niigata Prefecture #7517 ). In 1877 at the age
of nineteen he entered Higashi Hongan Temple st 4k < Teacher's School # iz # in
Kyoto. The following year he was chosen by Higashi Honganji to study in Tokyo,
where he attended Tokyo University's Preparatory School # 5 k% ¥ 9 and then en-
tered its Philosophy Department (Faculty of Letters). He graduated from the latter in
1885, at the age of twenty-seven. While enrolled he began writing, publishing The
Golden Needle of Truth Tr#4:4$t1 , amongst other works. In 1887 at the age of twenty-
nine he established the Philosophy Academy % f# (the predecessor to Toyo Univer-
sity) in order to spread philosophy. In 1908 at the age of forty-seven he removed him-
self from the school's operations due to the Philosophy Academy Incident three years
earlier (amongst other reasons), and launched a movement to establish a so-called Per-
sonal Cultivation Church &£ %4 for the improvement of Japan's morality while basing
himself in the Philosophy Shrine #1%# % that he had established in Tokyo's Nakano (to-
day, the Nakano City Temple Garden of Philosophy ¥ X vz #1742 ). He also went on
extended lecture tours. In 1919, he passed away while giving a lecture in Dalidn &,
China. He was sixty-one years old.

Enryd engaged in a wide range of activities and his works span many fields. In /n-
oue Enryo Selected Writings T3 LM 73241 (pub. Toyo University), the latter are di-
vided into five categories: philosophy (An Evening Conversation about Philosophy T
v—% G, Essentials of Philosophy t#¢ %41 , etc.), Buddhism (Prolegomena of a
Living Discourse on Buddhism T{L %% )7 a1 , etc.), psychology (Fundamentals of
Psychology .0 %1 , etc.), ethics (Outline of Ethics Tfu szl , etc.), education
(General Discussion of Education 14 &#:1 , etc.), travel dairies, and Mystery Studies
%1% % . His publication of the aforementioned Prolegomena of a Living Discourse on
Buddhism in 1887 gave the Buddhist world confidence. In the same year he then re-
leased Living Discourse on Buddhism: Refuting the False (a criticism of Christianity),
and in 1890 Living Discourse on Buddhism: Disclosing the Right (a discussion of the
relationship between Buddhism and philosophy). He had originally planned to release
soon thereafter the third volume of the series entitled Living Discourse on Buddhism:
Protecting the Dharma UiA¥0i%3 - # k1 , however for various reasons it was pub-
lished approximately twenty years later in 1912 under the title Living Buddhism 14
2.
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3. Daisetsu's Criticism of Enryo
3.1 Enryo's Living Discourse on Buddhism Series

Since Daisetsu criticizes Enryd's Living Discourse on Buddhism series, let us summa-
rize its main points. I will particularly focus on Enryd's systematization of Buddhism
that is centered on the concepts of "intellect" and "emotion" because it relates to
Daisetsu's criticism.

Enryd categorizes various traditional Buddhist schools (Tiantai % & (Jp. Tendai),
Pure Land # + (Jp. Jodo), etc.) using the categories of the "gate of the sages' path" ;&
M and the "gate of the Pure Land" # 1. Pure Land teachings describe the former as
being comprised of difficult "self-power" 1 51 practices and the latter easy "other-
power" fth 77 practices, and argue that since in the current latter Dharma age human's
abilities to engage in Buddhist practice have declined and there are few people who
can reach enlightenment by pursuing the former, the gate of the Pure Land is the most
appropriate path. ("Other-power" refers to the power of Amida Buddha.) Enryd reinter-
prets this in his own way. Using psychological terms, he argues that the gate of the path
of the sages is centered on the intellect, whereas the gate of the Pure Land is based on
emotion. Here, we find his distinction between intellect and emotion. (Interestingly, to
make this claim he uses the character & to not mean "religious wisdom" but simply
"intellect."®)

In terms of types of humans, he says that the gate of the sages' path is for intellec-
tuals, and the gate of the Pure Land for the foolish. In terms of academics, the former is
intellectual philosophy, and the latter an emotional religion. He argues that since Bud-
dhism is comprised of both and Christianity only the latter, Buddhism is superior. Intel-
lectual Buddhism refers to its philosophical Abhidharma {2, Faxiang 3 #1, Tiantai,
and Avatamsaka 7 j# schools, and emotional Buddhism to the various Pure Land
schools.

Enryo held that the former schools are comparable to Western philosophy's mate-
rialism, idealism, and rationalism. Furthermore, he argues that Buddhism is better than
Western philosophy since the idea of the "middle way" ;i found in the Tidntdi and

Huayan sects was preached by Sakyamuni far before Western rationalism. While Enryd

6 YOSHITANI Kakuju % % % % also criticized Enryd's distinction between intellect and wisdom. See
SATO Atsushi. "Inoue Enryo and the Thought of Yoshitani Kakuju," International Inoue Enryo Re-
search 3 (2015).
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modifies this somewhat in Disclosing the Right, the basic framework as shown in the

table below remains the same.’

Gate Gate of the Sages' Path Gate of the Pure Land
Psychology Intellect Emotion

Addressee Intellectuals Foolish People
Realm Philosophy Religion (Christianity)

Buddhist schools Abhidharma, Faxiang, Tiantai, Huayan  Jodo, Jodo shin

Western philosophy Materialism, Idealism, Rationalism (none)

He presents the above to argue that Buddhism surpasses Christianity and that Buddhist
philosophy is comparable to Western philosophy. However, Enryd did not come up
with this entirely on his own; his accomplishment lies in his reinterpretation from a
new perspective of Buddhist doctrinal studies from the Edo period and earlier. I am of
the opinion that Enryd was inspired to do this by YOSHITANI Kakuju & %% %, who lec-
tured on "Indian Philosophy" (Buddhism) at Tokyo University.*

3.2 Daisetsu's Criticism of Enryo

Now let us finally turn to the main topic of my presentation, Daisetsu's criticism of En-
ry0. It appears in a letter that he sent to NISHIDA Kitard while residing in the United
States. Daisetsu sent Nishida thirty-one letters during this time. According to
TAKEMURA Makio, the vast majority of them contain moral support for the latter's Zen
practice, as well as intellectual discussions.” Here I will focus on two letters: the one in
which Daisetsu criticizes Enryd, and one from which we can get a glimpse of

Daisetsu's related views on religion.

7 The following three points are changed in Disclosing the Right. First, "gate of the sages' path" and
"gate of the Pure Land" are respectively renamed "gate of theory" #if1 and "gate of the common
schools" jiis=f1. Second, The Awakening of Faith in the Mahdyana and Shingon 5 school are added
to the gate of the sages' path. Third, the Zen #: and Nichiren [ schools are added as examples of
Buddhism's emotional aspect. In this way, in Disclosing the Right, Enryd's systematization of Bud-
dhism came to include many Japanese Buddhist schools.

8 Regarding the background to Enryd's systematization of Buddhism, see SATO Atsushi ##/5. "Inoue
Enryo and the Thought of Yoshitani Kakuju"; idem. M EF 7 P/ — 1 oy Es) [The
meaning of Inoue Enryd's 'Notes regarding Essentials of the Eight Sects' in intellectual history
terms], Annual Report of the Inoue Enryo Center T): LM T > 5 —iE#y 22 (2013); idem. TJF EM 7 ic
B BEHIABIRR &A% - 1% 861 [Inoue Enryd's systematization of traditional Buddhism and Bud-
dhism-philosophy concordance theory], Toyo University Asian Studies T#7 (%521 50 (2013).

9 TAKEMURA 77Hf. TP % 86 & gk kdita (see note 5), 30.
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(1) 20th February 1898 Letter to Nishida Kitaro

This letter is long; it spans four pages in Daisetsu's complete works. He discusses mys-
tical philosophy and Eduard von HARTMANN, the issue of Zen enlightenment, and then
the relationship of the three psychological functions of the intellect, emotion, and voli-
tion with enlightenment, forcefully arguing that latter two are more important than the

former. He then criticizes philosophers for tending to be biased towards the intellect:

Philosophy aside, in actual practice emotion and volition should not always be
at the command of the intellect. Philosophers since ancient times in the East
and West often forgetting this and only emphasizing knowledge—this has been
a failure. It is similar to how today some so-called scholars in our country
make this error. I think that they may still have not deeply studied some parts
of the human mind. Now I think it's an inevitable result that Inoue Enryd's Liv-

ing Discourse_on Buddhism" has achieved nothing for Japan's Buddhism.
Truly, religion does not emphasize the dry discrimination of knowing but

rather emotion and volition, which are active.!

In religion, Daisetsu emphasized not the intellect but emotion and volition, and criti-
cizes the intellect as the "dry discrimination of knowing." This is the complete opposite
of Enryd's above-discussed perspective, and is probably why Daisetsu criticized En-
ry0's Living Discourse on Buddhism as having "achieved nothing for Japan's Bud-
dhism."

Daisetsu disparaged the intellect probably because he was a Buddhist that took
Zen as his foundation. While Buddhism generally dislikes the discriminative intellect,
this is particularly true in the case of Zen. We can thus understand why Daisetsu didn't
like Enryd's approach of dividing Buddhism into the intellectual and the emotional, and
attaching importance to the former to show that Buddhism is just as outstanding as
Western philosophy. Daisetsu disliked philosophy to the extent that he suggested as a
measure to reform Buddhism that it no longer use "the philosophy-like Tendai, Shin-

gon, and so on in explanations of doctrine.""

10 On page 39 of SUZUKI Daisetsu #ikk#fi. T#AR k#4410 [Suzuki Daisetsu's complete works] vol. 36
(Tokyo: =i, 2004), the title of Enryd's work is mistakenly written as (A ##: instead of 1A% ¥ .
On page 132 of NISHIMURA Eshin vkl (=5, ed. Tpims % s Ak [Suzuki Daisetsu's letters to
Nishida Kitard] (Tokyo: # i), 2004), the correct title appears.

11 Underlining added by author. SUZUKI #ik. [éikKiti4:41 (see note 10) vol. 36, 39.

12 SUZUKI Daisetsu A A#it. 71897 (W4 30) £ 12 H 20 H P HI% % 551 [20 December 1897 letter to
Nishida Kitard], in FéAkdi4%1 (see note 10) vol. 36, 118.
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(2) 20 January 1898 Letter to Nishida Kitaro
Next let us consider Daisetsu's views on religion using another letter. In it, he first ar-

gues that all religions are of the same nature:

I always hold that both Eastern and Western religions in ancient times and the
present are the same. I do not think that this is a vague delusion; there is in fact
objective evidence for it. This is because if one removes all the foreign ele-
ments mixed into religions—in other words, their intellectual elements, super-
stitious elements, and formalistic elements—to make them bare, they are the
same when it comes to their original religious instinct, or impulse, or feeling,
or perfection, or intuition, whatever the designation may be. While people of
the world frequently know that differences between religions appear due to su-
perstitious elements and formalistic elements, they forget about the existence

of intellectual elements. Saying that Buddhism is superior or inferior to Chris-

tianity has to do with the intellectual elements within these religions. If one re-
moves such elements as well, it appears that the religions practiced in civilized

countries all understand each other."

In this way Daisetsu argues that religions are fundamentally the same. He looked to the
shared parts of Buddhism and Christianity that transcended the distinction between the
two. As he states in the underlined sentences above, people argue about the relative su-
periority and inferiority of Buddhism and Christianity because of the intellectual ele-
ments in them. This is perhaps a criticism of Enrydo, who compared them and argued
that the former was superior.

In this letter Daisetsu then defines religion as the emotion of "absolute depen-
dence," and gives as an example the Shin sect's "settled mind of faith in other power"
ft 71720 and the Zen sect's idea of "great capacity and great functioning" K #¢x 1. This

is also an important part of Daisetsu's thought.

Schleiermacher defined religion as the emotion of absolute dependence. This
means throwing away inferior abilities and predispositions and absolutely en-
trusting [oneself] to the ultimate instinct's natural and lofty activity. The Shin
sect's settled mind of faith in other power is also like this: entrusting [oneself]
to Amida's primal vow—since to the ignorant Amida is an objective and con-
crete single thing, it is hard for them to be saved—without getting caught up in
selfish thinking. ["JWhile I might not go to paradise via Amida's primal vow
and thus end up in hell, those with full faith should be even less indifferent.["]

13 Underlining added by author. Italic portion appears in English in the original. SUZUKI #A. F#iA K4
4141 (see note 10) vol. 36, 125.
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In other words, put in passive terms this is absolute dependence, and put in ac-
tive terms this is the Zen sect's "great capacity and great functioning.""*

In this way, Daisetsu presents the Shin sect and Zen sect as examples of the emotion of
absolute dependence. Both of these were looked down on by Enryd because they did
not fall into the "intellect" category. In contrast, Daisetsu emphasized Shin and Zen
Buddhism, as can be seen even in his later representative work Japanese Spirituality.

In this way, Daisetsu's criticism of Enryd arose due to the differences in their
views of Buddhism. However, even so, I believe it is excessive to say that "it's an in-
evitable result that Inoue Enryd's Living Discourse on Buddhism has achieved nothing
for Japan's Buddhism." Daisetsu does not try to consider the role that Enryd played
during the late 1880s and the 1890s.

However, after having gone to the US at the age of 27, we can imagine that
Daisetsu lived a somewhat gloomy life. It was also a time of contemplation in which
his own thought was maturing. In this context, Enryd may have served as a teacher for
Daisetsu in the sense that he set what Daisetsu saw as a bad example. He also probably
used the expression "achieved nothing" because he was writing a letter to Nishida, a

friend whose views he understood.

4. Closing Remarks: Daisetsu's Criticism of Enryo and the Path of Modern Ja-

panese Buddhism

In closing, let us consider Daisetsu's criticism of Enry6 in the context of the path tra-
versed by the Buddhist world during the Meiji period. As we have seen above, in the
background to Daisetsu's criticism of Enryd was a difference in their view of Bud-
dhism: Enryd advocated a Buddhism of the intellect, and Daisetsu one of emotion (or,
in other words, experience). Here, [ would like to speculate how Daisetsu's criticism of
Enryd related not to just Daisetsu himself but the general path taken by Meiji Bud-
dhism.

For some time I have wondered how Enryd's thought was overcome. This would
be easy to answer if it was clearly rejected and superseded, yet one does not find any
traces of this. I feel that Daisetsu's criticism of Enryd might provide a hint in this re-

gard.

14 Ttalic phrase appears in English in the original. SUZUKI #iK. T#A k#4241 (see note 10) vol. 36, 126.
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For example, while KIyOZAWA Manshi #iRiifiz (1863—1903) was similar to Enryd
in many ways (he was from the Shin sect Otani branch and his senior at Tokyo Univer-
sity, where he also studied Western philosophy) Kiyozawa's Buddhism was centered on
inner contemplation, emphasizing experience more than that of Enryd. Also, My Ex-
periment Seeing God T¥ 7 B> 551 by TSUNASHIMA Rydsen #5421 (1873-1907),
who is receiving considerable attention in recent scholarship, was published in 1905.

From this time onwards, unexpectedly the intellect-centered Buddhist-philosophy
concordance discourse of the late 1880s and 1890s loses its impact rapidly, and is re-
placed by a Buddhism emphasizing experience and religiousness. It appears that in this
context Enryd's systematization of Buddhist philosophy was forgotten. However, this is

nothing more than a casual theory, and I plan to consider it in more detail in the future.
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Appendix
A. Comparison of Daisetsu and Enryd's Biographies

Suzuki Daisetsu Inoue Enryo

1858 (Age 0): Born in what is today Nagaoka
City, Niigata Prefecture.

1870 (Age 0): Born in what is today Kanazawa
City, Ishikawa Prefecture. 1877 (Age 19): Enrolls in Tokyo University
Preparatory School.

1885 (Age 27): Graduates from Tokyo Univer-
sity. Golden Needle of Truth

1887 (Age 29): Philosophy Academy opens.
Prolegomena of a Living Discourse on Bud-
dhism, Living Discourse on Buddhism: Refut-
ing the False

1891 (Age 21): Drops out of Tokyo Senmon 1890 (Age 32): Living Discourse on Buddhism:
Gakko. Disclosing the Right

1892 (Age 22): Begins taking courses at Tokyo

Imperial University's philosophy department.

1897 (Age 27): Goes to the United States.

Works at Open Court Publishing Company.

Publishes translation of The Awakening of

Faith in the Mahayana, etc.

* Sends letter to Nishida criticizing Enryd

1902 (Age 44): Philosophy Academy Incident.

1905 (Age 47): Resigns from posts at Philoso-
1909 (Age 39) Lecturer at Gakushiiin and phy Academy University (president) and Kei-
Tokyo Imperial University. hoku Middle School sit-t 2 #% (principal). Be-

gins the Personal Cultivation Church move-

ment.

1912 (Age 54): Living Buddhism
1919 (Age 61): Passes away in Dalian, China.

1921 (Age 51): Otani University professor.
1927 (Age 57): Collection of Zen Articles T+t
#d, vol. 1.

1942 (Age 72): On Pure Land Thought T+ %
ARG

1944 (Age 74): Japanese Spirituality THANE
g
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1945 (Age 75): Establishes Matsugaoka Bunko
in Kamakura.

1949 (Age 79): Lectures at University of
Hawai'i. Becomes a member of The Japan
Academy H 4 ¥ 1: k. Conferred the Order of
Culture S {L®#.

1950 (Age 80): Gives lectures at Princeton
University, New York University, etc.

1952 (Age 82): Visiting Professor at Columbia
University.

1966 (Age 95): Passes away.
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B.

Contemporary Opinions about Living Discourse on Buddhism'®

Date Author Medium Subject o/ x | Notes

Current Events in Educa-
1 | 1887-03 | Reporter Prolegom. o
tion THEFI 68

FusHiMI Tamenari | New Enlightenment Maga-

2 1887-05 Prolegom. o
PRI 208 zine TWIHHiHED
KASHU Sei Publications Review
3 1887-09 Prolegom. o
BERkZE Monthly Tk H 3
TAKAHASHI Gord Friend of the Nation o
4 1887-09 Prolegom. o Christian
o A LR FE D A
TAKAHASHI Gord The Cosmos L
5 1888-02 16 Part 1 x| Christian
i 1 P4 MEsEL 86
1888-03, MIYAKE Yjird Publications Review
6 Part 1 x
-05 =R AR Monthly 8,9
TAKAHASHI Gord L
7 1890-11 | Friend of the Nation Part 2 x| Christian
i i TS

KI1YONO Tsutomu Natural Law

8 1890-12 Part 2 o

REEi gl T XA 3.5
9 1898-02 | SUZUKI Daisetsu Letter to NISHIDA Series x

MURAKAMI Senshd | 61 Years: Or, Exposed Reminis-
10 1914 Prolegom. o

R b S0k P/ —4F 2R R cences

TANIMOTO Tomeri | Principles of Religious Ed- Reminis-
11 1916 Part 1,2 x

BARE ucation TEH < B cences

KANEKO Daiei Inoue Enryé Sensei Reminis-
12 1919 Prolegom. o

KRRV S S R | cences

TOKIWA Daijo Meiji Culture: Complete Reminis-
13 1928 Prolegom o

HAHERE Collection THH L4241 19 cences

The column "o / X" gives the evaluation of the respective author. "o" indicates a positive opinion,
"x" indicates negative opinion, and "0" indicates a mixed opinion. "Part 1" and "Part 2" refers to Re-
futing the False and Disclosing the Right respectively. The table is based on TAKAGI Hird #5A%: k.
THEMTO THBEH . HABGERF®I (20T [On Inoue Enryd's "The golden needle of truth" and
"Prolegomena of a living discourse on Buddhism"], in =1 7 o 141 [The World of Inoue Enryd]
(Tokyo: sizE k% LM T i &%4it > % —, 2005) and MIURA Setsuo =ififfik. T TEM e . ARSI
@l Y sty [Reviews of The golden needle of truth' and Prolegomena of a living discourse on
Buddhism'], chapter 2, section 7 in T4 =M 71 (Tokyo: ## it L, 2016).
Under pen-name Zaiichi Koji £ +.
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