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Shinran in a Weberian Perspective

Christoph Kleine

In the years 1904 and 1905 the German economist and sociologist Max
Weber (1864-1920) published an article in two parts’ that was to be-
come one of the most influential sociological treatises of all time: Die
protestantische [Sthik und der Geist des Kapitalismus. In this artcle,
which was reworked and republished in 1920° Weber formulated a
revolutionary theory on the relationship between religious ethos and
cconomic action that has been widely and controversially debated ever
since. In his own words, Weber 1n this treatise examines “the influence
of certain religious 1deas on the development of an economic spirit, or
the ethos of an economic systen.” The outcome of this study has be-
come famous as the Protestantism thesis’ which roughly runs as fol-
lows:

Modern capitalism as it first evolved in Great Britain, the Nether-
lands, and in North America, owes 1ts emergence partly to ‘ascetic
Protestantism’, namely Calvinism and Puritanism, that dominated
these areas in the initial phase of capitalism.” It was only in these areas
that a specific ‘Protestant ethic” and the ‘spirit of capitalism’ could un-
fold. The decisive dogmatic starting point for the development of the
Protestant ethic and the spirit of capitalism was the Protestant theolo-
gy of predestination. Ieven for Luther, who "cannot be claimed for the
spirit of capitalism,” says Weber, "God’s secret decree was [..] most
definitely the sole and ultimate source of his state of religious grace.”

However, the idea did "not assume a central position for him.” It was
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in the reformed theology, especially in Calvinism, that the notions of
God's eternal decree, the eternal and most {ree purpose of His will,
ete, were firmly established. Weber demonstrates this by referring to
the so-called Westniinster Confession of Faith, drawn up by the West-
minster Assembly in 1646 (printed in 1647). In this document it 1s stated
that “a natural man, being altogether averse from that good, and dead
in sin, is not able, by his own strength, to convert himself, or to pre-
pare himself thercunto” (Ch. IX, HD); that "[bly the decree of God, for
the manifestation of his glory, some men and angels are predestinated
unto everlasting life, and others lorcordained to everlasting death”™ (Ch
1, Iy that “[a]ll those whom God hath predestinated unto life, and
those only, he is pleased, in his appointed and accepted time, effectually
to call, by his Word and Spirit, out of that state of sin and death in
which they are by nature, to grace and salvation by Jesus Christ” (Ch.
X, D), ete

Weber's central argument is that this theology of predestination
inevitably lead to an existential uncertainty among Calvinists and Puri-
tans regarding their being cither elect or condemned.” As a conse-
quence they desperately sought for certitudo salutis. the assurance of
grace. According to the Westminster Confession, human beings “can-
not” even by their "best works merit pardon of sin, or eternal life at
the hand of God” (Ch. XVI, V). Yet "however useless good works might
he as a means of attaining salvation, for even the elect remain beings
of the flesh, and everything they do falls infinitely short of divine stan-
dards. nevertheless, they are indispensable as a sign of election.”
“They are the technical means, not of purchasing salvation, but of get-
ting rid of the fear of damnation.” The Calvinist, as Weber's widow
Marianne puts it, "procures himself the certitude of [uture blessedness

only by mecans ol systematic self-control in order to overcome irratio-
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nal drives, by means of a methodic hfe conduct, by means of ‘tnner-
worldly asceticism.™™ Thus, “in order to attain that self-confidence in-
tense worldly activity 1s recommended as the most suitable means. It
and 1t alone disperses religious doubts and gives the certainty of
grace.” Worldly activity Geeltliche Berufsarbeity should be considered
“the most suitable means of counteracting feelings of religious anxiety.”™

[For the religious ethos and practice the doctrine of predestination
had two crucial implications: (1) the rejection of “salvation by works”
(Werkhetlighert), and (2) the "disenchantment” (I-ntzauberung) of the
world. T will come back 1o these two essential elements of the religious
ethos of ascetic Protestanusm helow,

b

In his studies on the Wirtsehaftsethik der Weltreligionen (The Economic
Ithics of the Warld Religions) Weber attempted to uncover the causes
and conditions for the establishment of a “specifically natured ‘rational-
ism’ of the occidental culture™” by contrasting this culture with others,
namely those influenced by Confucianism and Daoism, Hinduism and
Buddhism, and ancient Judaism. These essays, says Weber, are meant
to reveal the differences of these cultural spheres to the “occidental
cultural development.” He concedes that in his earlier essays Profes-
lant Iithic and The Protestant Sects he had only "traced one side of the
causal relationship,” namely the impact of the religious ethos on eco-
nomic action. In The Kconomie ISthics of the World Religions he en-
deavored to provide “an overview of the relations of the most impor-
tant cultural rehgions to economy and the social stratification of its
environment” and now “trace doth causal relations as far as necessary
to find points of comparison to the occidental development which 1s to
he further analyzed.” Only by doing so it is possible to make any

“causal assignment to those elements of the occidental religious eco-
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nomic ethic which are peculiar to it in contrast to others.””

Weber's approach gained much recognition worldwide, especially
in Japan. Here the question soon arose whether or not the fast and im-
pressive process of economic modernization starting in the late 19%
century might have been supported by a particular mentality or reli-
gious ethos of the Japanese. Weber himself had of course witnessed Ja-
pan’s ascension to an economic and military power, but he assumed
that this was just the result of a successful adoption of western ideas
and institutions. He supposed that the Chinese would probably be even
more capable of fully adopting modern capitalisin,” but both China and
Japan lacked the cultural and institutional conditions to develop a spirit
of capitalism out of their own.

Although this judgment was generally accepted, Japanese and
Western scholars soon hegan to search for functional analogues to the
Protestant ethic which might explain why Japan was apparently bet-
ter prepared for modernization than any other nation outside of Eu-
rope and North America.'® The best known attempts to examine Japa-
nese religious history from a Weberian perspective were made by the
American sociologist Robert N. Bellah (1927-2013), who inspired many
scholars in Japan and elsewhere to search for functional analogues to
the Protestant ethic in Japan's religious history.” In short, according to
Bellah the concept of an absolute transcendence is the single most im-
portant precondition for modernization. Buddhist thinkers of the Ka-
makura period, such as Shinran or Nichiren, did in fact develop con-
cepts of an absolute transcendence,”™ but “the note of transcendence
was soon lost, It was drowned out by the ground bass, so to speak, of
the Japanese tradition of this-worldly affirmativeness, the opposite of
denial.”” However, the question why “the note of transcendence was

soon lost,” says Bellah, "has not yet by any means been fully an-
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il
swered.””

For Weber himself, the answer to the question why Japan was
unable 1o develop a capitalist economy by itsell was quite simple.
Thereby justifying the remarkable brevity of the sectuion on Japan he
maintains that “the peculiarities of the ‘spirit’ of the Japanese life con-
duct were generated by a completely different factor than religious
momenta. Namely: by the feudal character of the political and social
structure.” Accordingly, in Weber's eyes it was feudalism “that
brought about the strangulation of foreign commerce [.] and the ob-
struction of a development of any ‘bourgeols’ strata in a European
senge.”

In view of the complexity of the causal relationships between reli-
gious ethos and institutional conditions it appears to be all but impossi-
ble to explain why Kamakura Buddhism ended up as a “lost reforma-
tion"—to use James H. Foard's words”—and was unable to effectuate
a modernization process in the same way as did the Protestant refor-
mation mn Europe. We should perhaps scale down our claims and ex-
pectations and confine ourselves to the guestion whether we can de-
tect doctrinal elements in the religious thought of premodern Japan
which, under comparable circumstances, might have had the potential
of exerting a comparable influence on the economic development.

It suggests itself to start with religious ideas In Japanese Bud-
dhism which resemble 1two of the main doctrinal effects of the predes-
tination theory, namely: (1) the rejection of ‘salvation by works’
(Werkheiligheit), and (2) the ‘disenchantment’ (fontzauberung) of the world.

%
Werkheiligheit — As indicated above one of the most decisive and in-
fluential consequences of the Protestant doctrine of predestination was

the radical rejection of ‘salvation by works. Since salvation or condem-

(105) 1198



Disenchanting Medieval Japan

nation 1s “from all eternity” preordained "by the most wise and holy
counsel of” God there 1s nothing that men can do for their own salva-
tion. Good works can never functon as "a means of attaining salva-
tion.”" Weber clearly recognized that the same soteriological principle
can be found in the teachings of Jodo Shinshu—while the Jodoshu, in
his view, was a “ritualistic™ sect. The Shin sect, he says, “can be com-
pared to occidental Protestantism at least insofar as it rejects all salva-
tion by works in favor of the sole significance of the faithful surrender
to the Buddha Amida.™ Iowever, "a rational inner-worldly asceticism
has not been developed by it, no more than and for the same reasons
as by Lutheranism.”™ At least Weber acknowledged that the Shin sect
had many followers “In ‘bourgeois’ circles™ and belonged to those strata
in society “that were most sympathetic to the adaptation of occidental
cultural elements.”™

Weber was by no means the lirst [Luropean who recognized the
similarities between Shin doctrine and Protestantism. In the late 16™
century the missionaries IFfrancisco Cabral (1529-1609) and Alessandro
Valignano (1537-1606) deplored that the Tkkoshu - %% (e, Jodo Shinshu)
was the same as Lutheranism in Isurope because they deny the soteri-
ological efficiency of meritorious acts and one’s own cefforts. In the eyes
of the missionaries they propagated a sola fide (by faith alone) doctrine
that only differed from Lutheranism insofar as the ‘person’ in whom
they believe and trust is concerned.”

Polemic as the missionaries accounts of Pure Land Buddhism may
be, they clearly realized that the rejecuon of salvation by works was a
central element of this traditon. As a matter of fact, Ionen's and Shin-
ran‘s rejection of self-power (Giriki 1'1JJ) In favor of total surrender to
Amida’s other power (tariki 11)]) can be interpreted as a Buddhist ver-

sion of the rejection of Werkheilighkeidt. In order to prove the impossibil-
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Ity to gain salvation by self-power Honen and his disciple refer to,
among other passages. a sentence in the Awiida kyvo PoREERE in which
Sal{yzu’mlni says to Saripulra: "It 1s 1mpossible to be born in that land
by means of the virtue of few good roots.”” Honen interprets this as

follows:

The words "It 1s impossible 1o be born in that land by means of the
virtue of few good roots”™ mean that it is difficult 1o be born in that
land through all the other miscellaneous pracuces: the miscellaneous
good practices plant few good roots. while the nenbutsu plants

31
many.

Although Ionen in his interpretation does not deny the soteriological
efficacy of the “cultivation of good mundane and extramundane roots”
(shut se shusse zengon 51U Y™ in principle, he strongly doubts that
ordinary persons (bonbu JLJ2) in the latter age of the Dharma (mappi #
145) are capable of culuvating enough good roots 1o achieve birth in the
Pure Land by their own power. All efforts to plant and cultivate good
roots besides the nenbutsu are classified as “miscellaneous practices”
(zagyo §ETT).

Sectarian tradition has 1t that Honen's disciple Shinran was even
more radical in his rejection of self-power as a means to salvation.
However, in the Daigo edition of the flonen Shonin denki we find a
passage which suggests that 1t was Ionen who orally transmitted
what is usually ascribed to Shinran, namely: "Even good persons attain
birth in the Pure Land, so 1t goes without saying that an evil person
will."* In the Tanisho where this statement is rendered in Japanese”

the following reason for this position 1s given:

[t is impossible {for us, who are possessed of blind passions, to free
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ourselves from birth-and-death through any practice whatever. Sor-
rowing at this, Amida made the Vow, the essential intent of which is
the evil person’s attainment of Buddhahood. Hence, evil persons who
entrust themselves to Other Power are precisely the ones who pos-

35

sess the cause of birth.

It is hard to tell whether for Honen the nenbutsu was a superior
“skilful means” (kaben /i) or something completely different.® Shinran
clearly rejects the idea of the nenbutsu being a “skilful means”™ in the
traditional sense of a means provided by a Buddha, chosen and applied

by men. According to him,

The selected Primal Vow is the true essence of the Pure Land way;
good practices, whether meditative or nonmeditative, are provisional
ways (hoben kemon M), The true essence of the Pure Land
way Is the consummation of Mahayana Duddhism; the provisional
gateways of expedience include the other Mahayana and the

4y

Hinayana teachings, accomodated and real

Shinran's concept of terifi leaves no room for any self-effort whatsoev-
er. In interpreting Tanluan's 2% (CA76-572) concept of “directing of

virtue for going forth (9so eko TEHIMIN” he says:

I find that there is great practice (daigyo KN17). there is great faith
(daishin J4ij). The great practice is to say the Name of the
Tathagata of unhindered light. [...] This practice arises from the Vow

of great compassion.””

That means that Amida transfers both faith and practice to the heliev-
er. For Shinran, “it is through Amida’s design that we come to say the

nenbutsu.” According to his interpretation salvation takes place in the
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VETY moment when “true faith” (shangin {30 is realized. Since the real-
iZation of "1rye shinjin is awakened through the working of the two
honored ones, Sakyamuni and Amida,”™ it can only be waited for pa-
tently. Hig radical doctrine of salvation by other power amounts to a
doctrine of ‘predestination” which, as we have seen. is a distinctive
feature of ascetic Protestantism. Salvation completely depends on Arm-
da’s grace (soly grati). The nenbutsu definitely loses its character as a
“sacramental means to salvation,” in the sense of a means rationally

applied for a specific purpose by the practitioner:

The nembutsu, for its practicers, is not a practice (higvo E4T) or a
good act (hizen J1:%). Since it is not preformed out of one's own de-
SIENs (waga hakarai ) 71755 7 %) 1t is not a practice. Since 1t 1s not
Zood done through one’s own caleulation, it is not a good act. Because
It arises wholly from Other Power (lariki fl1)7y and is free of self-
bower (rrikd F177), for the practicer, it is not a practice or a good

act,”

Shinran even rejects any attempts to calculate one’s own “state of
grace” and the “inconceivable working of the Vow” because “the wis-
dom of the Buddhas surpasses conceptual understanding.” The only
thing that you can do is “give yourself up 1o Tathagata's Vow: avoid
calculating in any way.""

To sum up: both the missionaries and Max Weber where obvious-
ly right in their judgment that in Pure Land Buddhism—especially in
Shinran’s version— Werkheiligheit is as resolutely rejected as in Protes-

tantisi,

Iontzauberung — The rejection of salvation by good works is a prereq-

uisite for the [ntzauberung der Welt, Any process of disenchantment
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presupposes a preceding state of enchantment. Weber calls such &
state “Zaubergarten” (enchanted garden) and claims that the Zawbergar-
ten of Medieval Europe was gradually disenchanted by ascetic Protes-
tantism. However, for “the various popular religions of Asia,” he claims,
“the world remained a great enchanted garden.” Iiven the compara-
tively sober “Chinese ‘universist’ philosophy and cosmogoeny trans-
[t was not only the "het-

¥
H

formed the world into an enchanted garden.””
erodox” doctrine of Daoism that contributed to this enchantment but
the “preservation of this enchanted garden [..] was one of the most in-
timate tendencies of Confucian ethies.”" Mahayana DBuddhism, howev-
er, contributed even more to the transformation of the whole world
into “an enormous magical enchanted g_{ardcn."”

But what does Zaubersurten mean for Weber? And how was it
disenchanted in Europe? The notion of Zaubergarten is closely related
to Weber's idealtypical distinction between ‘sorcery’ (Zaubered) or ‘mag-
ic’ and ‘religion.” In his definition, the “relationships of men to supernat-
ural forces which take the forms of prayer, sacrifice and worship may
be termed ‘cult (Kultus) and “religion, as distinguished from ‘sorcery,
which is magical coercion.”” According to Weber the absolute sover-
eignty ascribed to God in Protestantism made any form of "magical co-
ercion,” Le. Gotteszwang, impossible. A Protestant can (and must) serre
his god but he can by no means alter “the eternal and most {ree pur-
pose of His will” (WC 1ILVI). This radical interpretation of the relation-
ship between men and god inevitably lead to the disenchantment of
the world which Weber simply defines as “the elimination of magic”"
and the “devaluation of all sacraments as means to salvation.”™ "Sacra-
ments” are, in Weber's definition, “magical acts which guaranty reli-
gious benefits [Heilsgriter]”” “The rationalization [[ntzawberung] of the

world,” says Weber, was carried out with all consequences only by “the
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Puritans (and before them the Jews)™ and the “radical elimination of
magic from the world allowed no other psychological course than the
practice of worldly asceticism.”™ It is important to note, however, es-
pecially when using the sometimes misleading English translations of
Weber's works, that “disenchantinient of the world does not mean free-
dom from what we are used 1o judge as ‘superstition’ in our days.™
That means: ‘disenchantment’ does not imply a materialistic or scientif-
ic world view, freedom from belief in extra-empirical beings or powers
or in the efficacy of 'magical” acts per se. However, for the Puritans ex-
tra-empirical beings had become demons, magical acts satanic.™

To sum up, disenchantment for Weber meant the rejection of
magical acts and sacraments as means for salvation, i.e. "relatively ra-

1

tional behavior™ aimed at a ritual manipulaton of relatively transcen-
dent™ heings for the sake of acquiring (in most cases: worldly) ‘religious
benefits' (such as [genze)] rivaks |3 Fl &8 in Japan).
kS

In order to determine whether the Pure Land doctrines of Ionen and
Shinran entailed any form of disenchantment we must {irst analyze
their attitudes towards magical manipulation of relatively transcendent
beings such as kami 0, jingr 0% kifiake WL nrvajin W, ryojin 5
i, shinmed ], or kijin W motvated by the hope to obtain reli-
gious benefits.

First of all, it Is conspicuous that both onen und Shinran hardly
ever mention relatively transcendent beings in their writings.” Their
neglect of gods and ghosts is not only extremely unusual for 13" cen-
tury Japan, when the theory of the kami being local manifestations of
Buddhas and Bodhisattvas (honji suijakn 423835 5%) had become a kind of
national dogma; from the standpoint of mainstream religion it was

downright egregious. As is well known, one of the accusations the es-
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tablishment most frequently and fervently articulated against the Pure
Land movement concerned their “error to turn their backs to the nu-
minous deities” (ha reishin shitsu V0w (125 Nofukgi sojo).”

According to Ito Yuishin the remarkably few statements of Honen
concerned with the problem of whether or not a Pure Land practitio-

ner should worship any spiritual beings sugrgest that he

clearly distinguished between religious acts for the purpose of this
life and those for the life to come, One must not confuse prayers 10
Juddhas and Kami with the practice of the nenbutsu which is for the
purpose of the life to come. If one prays 1o the Duddhas and Kami for

. . B . 5
the purpose of this life, however, this ts no obstacle.

To substantiate his argument, [1o cites Honen's response to the ques-
tion of the lay follower Tsunoto Sabure Tamemori (1163-1243} from

Musashi. In his letter Honen states:

As regards worldly prayers you need not worry about prayers to
Juddhas and Kami. For the purpose of birth in the Pure Land in the
next life there is no other pracuce than the nenbutsu! [] As long as
it is not for the purpose of birth in the Pure Land you need not worry

about prayers to Buddhas and Kami,™

Honen's position seems to be quite clear, In a traditionalist Buddhist
manner he distinguishes between mundane and extra-mundane reli-
gious benelits. The former are implicitly defined as laukika (seken PE]),
the latter as lokottara (shusseken 1NN But things are perhaps not as
simple as they seem. Another statement of Ionen suggests that he not
only rejects prayers to Buddhas and kami as means for salvation in
the next life but also doubts their efficacy as means for obtaining bene-

fits in this life.
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[..] 1t 1s said that all the deva kings and the spiritual beings, numerous
as the grains of sand in the Ganges, consider a person who takes his/
her refuge to the Buddha, takes his/her refuge to the Dharma, and
takes his/her refuge 1 the sangha as their kin and always protect
him/her. Likewise all the Buddhas and all the kami surround and
protect him/her. Furthermore, all the Buddhas and kami being pres-
ent, there should be nothing to worry about or to obstruct you. More-
over, there are Imitations due o accumulated karma, and if you are
about to be taken ill you may pray to whatever Buddha or kami, but
[yvour cure] does not depend on that. If aillments were cured and life
prolonged by prayers, how can it be that only one person geis ill and

. el
dies?”

If my interpretation of this passage is correct, Honen does not only re-
ject the idea that prayers to Buddhas and gods might bring about ex-
tra-mundane salvation, he even questions the efficacy of prayers as
means of procuring the HHeilsgut of health, at least if an illness is the

consequence of past karma. That 1s 1o say, Honen only reluctantly ac-

cepts prayers for inner-worldly purposes—while questioning their use-
fulness and dismissing any active and organized cult for the gods. A
nenbutsu practitioner should be aware that Buddhas and gods protect
him within the limits determined by past karma anyway. No extra ac-
tivity 1o gain their protection is needed. Thus, the practitioner can
whole-heartedly concentrate on the only thing thar truly matters: birth
in the Pure Land, which only the nenbutsu can assure.

Such an attitude, according to Weber, represents a paradigm shift
in the development of religion: “The normal situaton is that the bur-
den of all prayers, even in the most other-worldly religions, is the aver-

sion of the external evils of this world and the inducement of the ex-
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ternal advantages of this world,™ Weber claims and continues,

Every aspect of religious phenomena that points beyond evils and ad.
vantages in this world is the work of a special evolutionary process,
one characterized by distinctively dual aspects. On the one hang
there is an ever-broadening rational systematization of the god con.
cept and of the thinking concerning the possible relationships of may
to the divine. On the other hand, there ensues a characteristic reces.
sion of the original, practical and calculating rationalism. As such
primitive rationalism recedes, the significance of distinetively relt
gious hehavior is sought less and less in the purely external advan
tages of everyday econonmic success. Thus, the goal of religious be.
havior is successively “irrationalized” until finally otherworldly non.
economic goals come to represent what is distinetive in religious

hehavior.”

If we replace ‘god’ by ‘Duddha’ this is exactly what happened in Pure
Land Buddhism as developed by Honen.

This paradigm shift characterized on the one hand by the rational
ization of the transcendent point of reference and on the other by the
irrationalization’ of the goals of religious hehavior is even more visible
in Shinran's writings. Shinran in his Japanese [lynins on the Right,
Semblance, and Last Dharma Ages does not only reject prayers to the
gods for extra-mundanc purposes as useless acts of jiriki—he declares
these practices non-Buddhist.” What is most remarkable here is that
Shinran openly stigmatizes popular practices such as the selection of
“fortunate times” (ryoji L5 and “auspicious days” (kiehijitsi 11, "divi-
nation and rituals of worship” (bokusen saishi -V 544L), veneration of
the “gods of the heavens and carth” (tenjin, jigi J0 - ), “gods and

spirits” (issai kijin - YY), and "gods and spirits of the heavens and
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earth” (tenchi no kijin 7o) R 1) as inapt for Buddhists.

Even though Shinran's rejection of exira-Buddhist practices of
kami worship and the like sounds more radical—as usual—we can as-
sume that Honen's position was not much different. When we look at
his Dialogues 11 145 Sections 11 becomes quite clear that he also re-
jects traditional popular practuices as mundane (seken R lawkika) and
thus non-Buddhist.” Honen's genuinely Buddhist attitude to distinguish
these practices from what 1s extra-mundane (shusscken T lokottara)
in orientation and thus soteriologically relevant, is perhaps best repre-
sented in his answers to questions concerning the problems of ritual
Tmpurity’ (iga A1) and taboos’ (mi 2. "In the Buddhist teachings.”
he says, “there 1s no such thing as taboo. One should regard this as a
mundane thing.”” In the same text we find lots of similar statements.”

It 15 thus evident that both Honen and Shinran devaluate or even
dismiss the ‘economic’ rationality of ‘'magical” action for the purpose of
acquiring inner worldly religious benefits and propagate a genuinely
religinus” orientation towards the achievement of the extramundane
Heilsgut of birth in the Pure Land instead. Obviously, the transition
from ‘magical coercion’ (Gotteszivang) 10 ‘religious supplication’ (Gotfes-
diensty™ is more cxplicit in Shinran’s writings than in Honen's. This is
reflected in their respecuve attitudes towards the veneration of gods:
Honen tolerates it bhut relegates it to the sphere of mundane action;
Shinran insists that such practices are inappropriate for real Buddhists
and should thus be avoided altogether. However, this radical stance
was given up by Shinran’s successors quite soon after the masters death.”

As we have seen, Weber asserted that the Puritans believed
the cxistence and power of relatively transcendent beings but demon-
ized all attempts to communicate with them. In this respect they

clearly went beyond Honen's skeptical but tolerant position. But what
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was Shinran’s position in that matter? Besides the above quoted
hymns there is one highly interesting section in the Kydgyashinsho
which suggests that Shinran held a position quite similar to the Puri-
tans. Quoting the Sitra of the Vows of Medicine Master Buddha he
maintains that "Good sons and good daughters of pure trust must nev-
er serve gods (fen J3 Skt deva) to the very end of their lives.”™ The
sutra explicitly warns against the disastrous moral, psychological, and
soteriological results of any engagement in sorcery, divination, ete.”

N A M Al 1 - . ] D I oY
Furthermore, Shinran refers to The Sitra of the Bodhisattva Precepts.

The rule of the person who renounces worldly life is not to pay hom-
age to the king, not to pay homage to one’s parents, not to serve the
six kinds of hlond-relatives, and not to worship spirits (kijin Wi
These Passages are remarkable because they provide concrete argu-
ments against the worship of gods and spirits. Such practices are not
only inappropriate for monks but also incffective and even dangerous.

To sum up: inasmuch as Honen and even more explicitly Shinran
reject hoth ‘salvation hy good deeds' (Werkheilighert) and magic we may
say that their teachings amount to what Weber called ‘disenchantment
of the world’

*

In my view the old but—according to Bellah—"not yet [..] fully an-
swered” question why the reformation of Japanesce Buddhism has
failed despite Honen’s and Shinran’s contributions to a disenchantment
of the world, can in fact be answered with reference to the economic,
social, political, ang institutional frame conditions in 13" century Japan.
These were entirely different from those in 16" century Europe. More-
over, Pure Land Buddhism may have been influential but it was not

the Predominant creed in medieval Japan. As Kuroda Toshio and oth-
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+rs have shown the ‘magically” oriented schools of esoteric Buddhism
nkkvo #E) remained the most powerful institutions throughout medi-
eval times, Thus, Japan quite naturally kept being an ‘enchanted garden.

[t 15 an mieresung guestion, however, whether or not Honen's and
shinran’s teachings would have had the potenual of unfolding similar
ceonomice and social dynamics under conditions comparable to those in
167 cemury Lurope. Iovery answer to this question is speculative, of
course. Nevertheless, rejection of Werkheiligheit and Entzauberung, the
two core olements of the religious ethos of ascetic Protestantism, can
he fonnd mn Honen's and even more so 1n Shinran’s teachings. Further-
more, Stinran’s soteriology can be interpreted as a ‘predestination the-
ory. However, there 1s one fundamental difference between Shinran's

sorteriology of complete dependence on Amida’'s Other Power and "Cal-

T

vy horrible doctrine of predestination™” (Marianne Weber) according
1o which God has predestinated some to (undeserved) salvation, and
othiers 1o (guiltless) destraction. The difference results directly from the
difference between the Christian view of God on the one side and the
Puddhist view of Buddhas on the other.

In Protestantism God is a completely transcendent, absolutely sov-
creign and ‘hidden God' (dews absconditus). No one can know his plans
and intemions, Salvauon and condemnation depend on his free will
alone. 1e 15 not bound 1o any vows, in contrast to a Bodhisattva who
promises to save all sentient beings.” The world is God's creation and
15 the duty of men and women 1o prove themselves in this world, es-
pecially o thenr profession by resuess, successful labor and exclusively
“for the glory of God.”” A Buddha, in contrast, is not responsible for
this miserable world but shows ways how to overcome it. Accordingly,
m Weber's view, the Buddhist has to prove him- or herself not 7n but

against the world™ In Pure Land Buddhism even this is not necessary.
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It is the very ‘certainty of salvation” attained by the faithful who deem
themselves saved by Amida that enables them o come to terms with
this ‘impure world (edo #%:1) and calimly anticipate birth in the Pure
Land yodo i% I)). Eeonomic success neither leads to nor indicates salva-
ton. Consequently, Pure Land Buddhism does not provide any psycho-
logical motive for inner-worldly asceticism since there is no “fear of
damnation” one would have to get “rid of™" Honen's and Shinran's so-
teriology in fact resembles that of Martin Luther rather than that of
John Calvin”

However, with regard to the potential influence of a specific reli-
gious ethos on economic behavior, one interesting aspect has hitherto
been largely ignored. The radical and genuinely Buddhist distinction
between immanence (laukika), represented by the ruler's law' (6bd -1.t)
including the worship of gods and spirits, and transcendence, repre-
sented by the Buddha Dharma (buppo (L2, clearly visible especially
in Honen's doctrine, ideally results in a disentanglement of religious
ethos and economic behavior. This disentanglement enables people to
act according to the specific logic (Sigengesetzlichketty of the economic
System without any hindrances by religious taboos or ethics. It could
be worth investigating whether this truly Buddhist dualistic attitude
might have informed the rapid and successful modernization of Japan.
It may he true that the disentanglement of the mundane/immanent
and the extramundanc/ transcendent as propagated by IHonen and his
disciples was “drowned out by the ground bass |...] of the Japanese tra-
dition of this-worldly affirmativeness” (Bellah) and the magical world-
view of Csoteric mainstream Buddhism. On the other hand it was not
drowned out completely. Honen and Shinran provided the Japanese
with an alternative world-view and approach to inner-worldly behavior

which . . \ .o . . .
uch favored a functional differentiation of socicty (a core element of
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medlermzanion) and could easily be activated in the 197 century. It may

thereiore be no pure concldence that—as even Weber acknowledged

11

Hoe aedaptation of occidemal cultural elements.”™

wis e [ollowers of the Shinshu who “were most sympathetc 1o

f)
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