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Abstract of Thesis 

Japanese Buddhist Missionary Activities in Korea, 1877-1910 

This thesis assesses two major dimensions of modern Japanese Buddhist history. 

It first examines the contribution made by Meiji Buddhists to Japanese imperialism 

through their missionary activities in Korea. According to a small number of scholars 

(both Japanese and Korean), Buddhist missionaries of the late nineteenth and the early 

twentieth centuries were the "vanguards" of Japanese imperialism: the government sent 

Buddhist missionaries specifically to "invade" Korea through religious means. 

Moreover, scholars seem to take it for granted that those missionary activities never 

developed or evolved over time, but remained the same throughout the period. In this 

thesis, however, an attempt has been made to re-evaluate this issue-the motivations, the 

processes and the procedures of the Korea missions carried out by Japanese Buddhists 

and their relationship with the Japanese and the Korean authorities- by applying 

different approaches and methods. 

Most importantly, the period before the Japanese annexation of Korea in 1910 is 

studied in this thesis, as the annexation of 1910 seems to have been a turning point in the 

impact Japanese missionaries made in Korea as well as on Japanese policy-making. 

Moreover, hitherto untapped materials both in Japanese and in Korean have been used to 

study the issues concerned. 

The second dimension examined by this thesis is the extent to which Japanese 

Buddhism influenced Korean Buddhism. To this end, the interaction between Japanese 

Buddhist missionaries and Korean monks is investigated. The Korean response to those 

missionary activities as well as the modernisation of Korean Buddhist education, which 

started just before 1910, is discussed. 

The ultimate aim of this thesis is to analyse how Meiji Buddhists reacted to 

international and domestic changes in the late nineteenth century. As this involves their 

re-assimilation to the new and diverse phenomenon of imperialism, this study throws new 

light on Japanese imperialism from a religious perspective. 
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f Introduction 

Buddhism and Japanese Imperialism 

Since the end of World War II, Japanese imperialism has been 

studied by many scholars of different nations predominantly from political 

and economic perspectives. This thesis, however, attempts to shed new light 

on the study of Japanese imperialism by examining it from a religious 

viewpoint. By assessing the hitherto little researched Korea missions carried 

out by Meiji Buddhist missionaries from the end of the nineteenth through to 

the early twentieth centuries, the Buddhist contribution to Japanese 

imperialism is reviewed in this thesis. 

1. Buddhist Missionaries and Their Contribution to imperialism: Historical 

Perspectives and Problems 

Were the Meiji Buddhist missionaries of the late nineteenth and the 

early twentieth centuries in Korea the "vanguards (senpei)" of Japanese 

imperialism? To many scholars, both Japanese and Korean, who show an 
interest in the study of the Meiji Korea missions, this was indeed the case. 

In their view, politics and religion co-operated with each other for the 

purpose of facilitating Japan's external expansion into neighbouring Asian 

countries. ' While pointing out the close collaboration between the Meiji 
1 For Japanese scholars, see Takahashi Masaru, "Chosen ni okeru kaikyö" in Kojima Masaru and Kiba 

Akeshi eds., Ajia no kaikyö to kyöiku, pp. 133-168; Mitö Ryö, "Chosen fukyö no ronri, " Shindö 8, June 
1989, pp. 108-114; "Shinshn no Chosen kaikyö" in Shigaraki Takamaro ed., Kindai ShinshaKyödanshi 

kenkyü. (Kyoto: Hözbkan, 1987), pp. 51-72; Hashizawa Hiroko, Chosen josei undo to Nihon, pp. 123-175; 

Hishiki Masaharu, "Tözai Honganji kyödan no shokuminchi fukyö" in Iwanami köza kindai Nihon to 

shokuminchi 4, tögö to shihai no rinri, pp. 157-175; Kashiwabara Ynsen, "Meijiki Shinshn no kaigai 
dendö" in Bukkyb kenkyü ronshn kankbkai ed., Bukkyö kenkyü ronshü, pp. 831-842; "Ishinki no Shinshn" 

in Kashiwabara Yüsen ed., Shinsh ü shiryö sh üsei vol. 11, pp. 7-35; Kiba Akeshi, "Kaikyö, " Shinsh ü 1, 
May (pp. 14-20), 2, June (pp. 10-19), 3, August (pp. 28-33). (1990); "Shinshn Otaniha Chosen fukyö to 
Chosen no kindaika, " Otani daigaku shigaku ronkyü 5, March 1992, pp. 22-47; "Shinshn ni yoru Ajia 
kaikyö kyöiku jigyb kiji no shnsei, " Otani daigaku Shinshü sögö kenkyüjo kenkyü kiyö 12,1994, pp. 
127-140; "Kindai ni okeru Nihon bukkyö no Ajia dendö" in Nihon Bukkyö kenkytikai ed., Nihon no 
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government and the Buddhist missionaries in Korea, they study the Korea 

missions primarily from a Buddhist perspective. Without explaining clearly 
government policies and intentions with regards to the Korea missions, they 

premise their work, by and large, on the assumption that the Meiji 

government supported and protected the Buddhist activities in Korea. 

In Japan 

In recent decades, the role Japanese Buddhists played in the 

expansion of Japanese imperialism from the late nineteenth century onwards 
has become an important issue among a small number of Japanese scholars! 
To a greater or lesser extent, they urge contemporary Buddhists to 

acknowledge and reflect on the responsibility of their predecessors in 

contributing to Japanese imperialism, most significantly by sending 

missionaries abroad, since even today many Buddhists remain unaware of 

this problem. Lately, however, some Buddhists have begun to reconsider the 

missionary activities carried out by their forebears a century ago. The Söto 

sect, for example, announced in January 1993 that it would start calling in all 
known copies of its Sötöshü kaigai kaikyö dendöshi (History of Sötö 
bukkyö -Ajia no naka no Nihon bukkyö, pp. 218-232. As for Korean scholars, see Pak Ky6ng- 
hun, ̀Buddhism in Modem Korea, " Korea Journal 8,1981, pp. 32-40; Mok Jeong-bae, "Buddhism in 
Modem Korea, " Korea Journal 33-3,1993, pp. 23-49; Han Sokki, Nihon no Chösen shihai to shükyö 
seisaku, pp. 13-83; "Kaikaha to Ri Tbjin to Higashi Honganji, " Chösen minzoku undöshi kenkyü 4,1987, 
pp. 7-44; "Kaikaha to bukkyb to Ö taniha, " Shindö 12-4,1994, pp. 66-79; Chong Kwang-ho, Kandae 
Han-Il pulgyo kwan'gyesa yön'gu (Inch'on : Inha Taehakkyo ch'ulp'anbu, 1994). See also a selection of 
essays in Pulgyo sahakhoe ed., Kandae Han'guk pulgyo saron. (Seoul: Minjoksa, 1992); Pak Sang-gwön, 
"Ilche ill chonggyo chöngch'aek kwa Han'guk chonggyo" in Sungsan Pak Kil-jin paksa köhui kinyöm 
saöphoe ed., Han'guk kündae chonggyo sasangsa. (Won' gwang taehakkyo ch' ulp' an' guk, 1984); Choi 
Byong-hon, "Ilche pulgyo Ill ch'imdo wa singminch'i pulgyo üi sönggyök, " presented at the Third Pacific 

and Asia Conference on Korean Studies at the University of Sydney, July 1-4,1996. Some parts of Cho 

sen kaikyö goj ünenshi (compiled by Higashi Honganji or the Otani faction of the Shin sect in 1937) are 
used repeatedly by the scholars to support their emphasis on the close collaboration between the Meiji 
government and Buddhism regarding the dispatch of missionaries to Korea from the nineteenth century 
onwards. See, Chosen kaikyö goj ünenshi, pp. 13-19. Chapter Three will examine the reliability of this 

source. 
2 See footnote 1 for those who have discussed the Korea missions carried out by Shin Buddhists from the 
nineteenth century onwards. Moreover, Nakano Kyötoku studies the Buddhist involvement in the colonial 
religious policies, but mainly after the Japanese annexation of Korea in 1910. See Tenn Oki kokka to 

shokuminchi dendö. (Tokyo: Kokusho kank6 kai, 1976), pp. 189-291. 
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Missionary Activities Abroad), ' which contained racist vocabulary when 

referring to other Asians, justification of the Buddhist contribution to 
Japanese imperialism, and citation of distorted facts based upon insufficient 

information. Six months later, in June, the sect published a booklet which 

sought not only to explain the reasons and the procedures of its decision for 

the withdrawal of this material, but also to confess and apologise for the war 

responsibility of its predecessors. Stimulated by the activities of the Sötö 

sect, a small group of Higashi Honganji (the Otani faction of the Shin sect), 

the pioneer of the Korea missions during the Meiji period, organised a 

conference in August 1994, in association with members of the Sotö sect and 
Nishi Honganji (the Honganji faction of the Shin sect), ' for the purpose of 
discussing and exchanging opinions about the Buddhist contribution to 

Japanese imperialism. ' Nonetheless, their openness and readiness to 

denounce Buddhist involvement with Japanese imperialism during the late 

nineteenth and the early twentieth centuries are not widely shared by other 
Japanese Buddhists, who maintain silence as far as this topic is concerned. 

Amongst Japanese scholars, Eda Toshio is the pioneer in the study 

of the Korea missions carried out by Meiji Japanese Buddhists, though his 

work is rather descriptive. In his short essay, "Meiji jidai ni okeru Nihon 

Bukkyö no Chosen Kaikyö, " he introduces the history of their missionary 

activities in Korea. ' There are also Kashiwabara Yüsen, Kiba Akeshi, 
3 Published in November 1980, it consists of missionary reports and reminiscences. The S ötö sect began 

its missionary activities in Korea soon after the Russo-Japanese war of 1904-1905. 
4 The Soto sect is in fact the first Japanese Buddhist sect to make an official statement admitting Buddhist 

involvement in Japanese imperialism. See its Sotöshü bukku letto -shükyö to jinken 3- I Sotöshü kaigai 

kaikyö dendöshiJ kaishü ni tsuite. (Tokyo: Sötoshii shnmuchb, 1993). 
5A few Buddhists and scholars of Nishi Honganji also reflect their sect's involvement in Japanese 

imperialism during the Meiji, Taisho and Showa periods in Ryükoku daigaku Yasukuni mondai gakushti- 
kai ed., Shinshü to Yasukuni. (Kyoto: Gunhösha, 1991). 

6 The conference took place on August 5 and 6,1994, in Kyoto. 
Eda taught at Bukkyb senmon gakkö in Keij ö (Seoul today) at the beginning of the Showa period 
(1925-1988). He was also a member of the Academy of Chosön Buddhist History (Chosen bukkyöshi 

gakkai) formed by a number of Japanese scholars at the Keijö Imperial University. See his "Meiji jidai ni 
okeru Nihon bukkyö no Chosen kaikyö" in Nakagiri Isao comp., Chosen bukkyoshi no kenkyü, pp. 
427-433. 
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Takahashi Masaru, Hishiki Masaharu, Mitö Ryö and Hashizawa Hiroko who 

are all, to a greater or lesser extent, critical of the Meiji Korea missions. 
Their studies focus predominantly on the missionary activities conducted by 

Shin Buddhists of the Jödo Shinshü Ötaniha, also known as Higashi 

Honganji, the first and most active sect in the Korea missions in the period 
between 1877 and 1910. Having explained the Shin Buddhist overseas 

ventures in Hokkaido, China, Korea and Chishima, Kashiwabara is typical in 

stating that "as the nation pursued national assertiveness beyond its own 

shoreline, Buddhists were strongly devoted to serving the nation as its 

vanguards. "8 As to the Korea missions, he particularly discusses the 

relationship between the Shin Buddhist missionaries and the Enlightenment 

Party formed by young Korean aristocrats, who wished to realise a Korean 

version of the Meiji restoration with Japanese assistance! Because Buddhist 

missionaries played an intermediary role between certain Meiji officials and 

members of the Enlightenment Party during the late 1870s and the early 
1880s, Kashiwabara maintains that the Buddhists "sought to establish the 

basis of their propagation work by positively promoting the national policies 

of advancing into Korea, even before the Sino-Japanese war of 1894. "'0 

Kashiwabara's work is, however, limited to the first half of the Meiji period 

(1868-1912) and, therefore, does not attempt to portray the entire history of 

the Korea missions. 
Like Kashiwabara, Kiba Akeshi examines not only the Korean but 

also the Chinese, the Taiwanese and the Chishima missions. His research is 

the most elaborate and extensive, much more so than other Japanese (and 

Korean) scholars in this field. Nonetheless, his conclusion does not differ 

substantially from that of other scholars in the sense that he condemns Meiji 

Buddhist missionary activities, which were enforced, in his words, "in 
8 Kashiwabara Yüsen, "Meijiki Shinshn no kaigai dendö, " pp. 841-842. 
9 Chapter Four examines the relationship between the Japanese Buddhist missionaries in Korea and 

members of the Enlightenment Party. 
'o Kashiwabara, "Meijiki Shinshn no kaigai dendö, " p. 839. 
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response to the nation's movement of extending its sovereign rights into 
Asia. "11 With regard to the Korea missions, Kiba argues that because "the 
Buddhists aimed at upholding the national prestige they lacked notions of 
religious independence. They were not against the Japanese invasion of 
Korea, either. That was why they could not contribute to the modernisation 
of Korea"" in spite of their close relationship with members of the 
Enlightenment Party. In addition, when studying Meiji Buddhist activities 

abroad (and at home), Kiba is aware of the importance of the Chügai nippö 

(The Chügai Daily News), the Buddhist Newspaper, which had been 

circulating since 1902.13 However, he has not taken the trouble to explore it 

thoroughly. 

Takahashi Masaru reviews the elements of invasion and 
"imperialisation" (köminka) in the Shin sect's Korea missions. His 

methodology is to investigate the Buddhist use of the Doctrine of Two 

Truths, which advocated a symbiotic relationship between shintai or the 

Buddhist Teachings and zokutai or the Law of the Sovereign. 14 Despite the 

fact that before 1910 Shin Buddhists identified the Law of the Sovereign 

with the Korean emperor in an attempt to attract the Koreans to their faith, 

Takahashi is not convinced that they genuinely tried to uphold the 

prerogatives of the Korean emperor. In his view, they relied on this doctrine 

merely to "disguise the Japanese political invasion of Korea"" and, therefore, 

he concludes, the Korea missions undeniably embodied intentions of 

invasion. Yet, the situation was not as simple as he states, as will be 

discussed in Chapter Three. Furthermore, as he himself admits, his work 

lacks any analysis of the Korean side of the story. This also applies 

uniformly to all the other Japanese scholars. 
11 Kiba Akeshi, "Kaikyö, " Shinshü 1, p. 15. 
12 Kiba, "Shinshn Ötani. ha Chosen fuky b to Chosen no kindaika, " p. 45. 

13 Kiba, "Shinshn ni yoru Ajia kaikyo kybiku jigyö kiji no shüsei. " 
14 The Meiji interpretations of the Doctrine of Two Truths will be examined in Chapter One. Chapter 
Three examined how the missionaries used this doctrine to attract the Koreans. 

15 Takahashi Masaru, "Chosen ni okeru kaikyö, " p. 139. 
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Hishiki Masaharu and Mitö Rye are more critical still of the Korea 

missions, though their research lacks empirical substance. Hishiki for 

example identifies the Shin Korea missions in the period between 1877 and 
1910 -before Japan annexed Korea- as "colonial propagation" 
(shokuminchi fukyö) because of his conviction that Meiji Buddhists closely 

collaborated with "imperial" Japan. 16 He maintains that their activities were 

not religious but cultural since they aimed solely at supporting political and 

military activities for the sake of their nation. " According to Mitö, Okumura 

Enshin (1843-1913), the first Meiji Buddhist missionary to be dispatched to 
Korea in 1877, was "a bureaucrat in charge of religious policies whose 

ultimate purpose was to educate the Koreans to become imperial subjects. " 8 

He further insists that because Japanese Buddhists were also the "offspring" 

(sekishi) of the Meiji emperor, their missionary activities did not simply 

contribute to the "imperialisation" of the Koreans, but, indeed, they 

themselves were the embodiment of "imperialisation. "19 When Hashizawa 

Hiroko insists that "the Shin Korea missions played the role of supporting 

and strengthening Japanese policies to invade Korea through religious 

means, 9120 she has much in common with her academic colleagues. She also 

mentions the activities of Okumura's younger sister, Iyoko (1845-1907), who 

was herself a missionary in Korea at one point in her life. " 

In sum, Japanese scholars are uniformly of the view that 

throughout the period between the late nineteenth and the early twentieth 

centuries, the Meiji Buddhist missionaries' contribution to Japanese 

imperialism was inevitable; Meiji Buddhists were clearly the "vanguards" of 

Japanese imperialism. Scholars have tended to emphasise the Buddhist side 

of history. They have explained neither the objectives of Meiji political 
16 Hishiki Masaharu, "Tözai Honganji kyödan no shokuminchi fukyö, " p. 158. 
17 Ibid. 
18 Mitö Ry6, "Shinshü no Chosen kaikyö, " pp. 62-63. 
19 Ibid. 
20 Hashizawa Hiroko, Chosen josei undo to Nihon, p. 143. 
21 Iyoko's activities in Korea, as well as those of Enshin's, are explained in Chapter Three. 
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leaders with regard to the Korea missions nor the Korean response to the 
activities of Japanese Buddhists in Korea. 

In Korea 

A handful of Korean scholars are also interested in this topic. By 

and large, they focus narrowly on accusing Japanese Buddhists of having 

supported the Japanese invasion of Korea, and Japanese imperialism as a 

whole. 22 Han Sokki for example highlights that "the Meiji government 

pushed forward a policy to subordinate Korea in every respect; from above, 
the government was to embrace the ruling class by means of various 

political, economic and diplomatic manoeuvres. From below, it was to 

embrace the Korean populace through spiritual and cultural penetration. 
Here, Meiji political leaders used religion as the vanguard, just like the 
Western powers, whose colonial policies had always been preceded by 

Christian missionaries. It was in fact Buddhism that the Japanese 

government chose to this end. "23 This assertion of Han's seems to be based 

upon a particular article in the Korea Daily News, the Taehan maeil sinbo, 

which states that "with politics, the Japanese are trying to tie the hands and 
feet of the Korean populace, and with religion, they are trying to take our 

spirit away. "' Like other scholars, however, Han does not elucidate the 

policies of the Meiji government with regard to the "invasion" of Korea 
22 Apart from those Korean scholars mentioned in footnote 1, Wi Jo Kang and Henrik H. Sorensen have 

also published a number of essays on this issue. They tend to look at it from a Korean viewpoint although 
they are more objective than the other scholars. See Wi Jo Kang, "The Secularization of Korean 
Buddhism Under the Japanese Colonialism, " Korea Journal 19,1979, pp. 42-47; Studies in Asian 
Thought and Religion vol. 5 Religion and Politics in Korea Under the Japanese Rule. 
(Lewiston/Queenston: The Edwin Mellen Press, 1987); Henrik H. Sorensen, "Japanese Buddhist 
Missionaries and Their Impact on the Revival of Korean Buddhism at the Close of the Chosön Dynasty" 
in H. Kulland and H. H. Sorensen eds., Perspectives on Japan and Korea, pp. 46-62; "Korean Buddhist 
Journals during Early Japanese Colonial Rule, " Korea Journal 30-1,1990, pp. 46-61; "The Attitude of 
the Japanese Colonial Government Towards Religion in Korea (1910-1919), " Copenhagen Papers in East 

and Southeast Asian Studies 8,1993, pp. 49-69. 
23 Han Sokki, Nihon no Chosen shihai to shükya seisaku, pp. 13-14; "Kaikaha to Ri Tbjin to Higashi 

Honganji, " p. 7. 
24 "Kaegyo T'onggam, " Taehan maeil sinbo 347: 16-10-1906, p. 1. This newspaper was circulated in the 

period between 1904-1910. Some of its articles are useful to follow the activities of Korean monks and 
their collaboration with their Japanese counterparts in Korea. 
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through religious means. From a Buddhist perspective, he points out the 
Buddhists' continuous efforts to contribute to upholding national prestige 
and prosperity. 25 In addition, he also discusses the activities of the 
Enlightenment Party and its members' relationship with the Japanese. 26 

Choi Byong-hon agrees with Han almost word for word in some 
parts -in fact, Korean scholars seem to quote each other often without 

giving any reference. For example, Choi argues that "Japan pushed forward 

a policy to subordinate Korea in every respect; by means of political and 

economic advancement and through spiritual and cultural penetration with 

the use of Buddhism as the vanguard. "27 He goes on to emphasise the 

symbiotic relationship between politics and religion in the Japanese invasion 

of Korea. In his view, Japanese politics and religion were like "a bird's 

wings or a cart's wheels" and they, hand in hand, implemented the invasion 

of Korea. ' Moreover, Choi regards Okumura Enshin as "a bureaucrat in 

charge of religious policies whose ultimate purpose was to educate the 

Koreans to become imperial subjects. "29 Interestingly enough, Choi uses 

exactly the same term as Mitö Rya when describing Okumura. 

Other Korean scholars, such as Pak Sang-gwon, Pak Kyöng-hun, 

Mok Jeong-bae and Chong Kwang-ho, generally agree with Han' s and 

Choi's views. 30 Pak, for instance, is convinced that there was a close 

relationship between Meiji political leaders and Buddhist missionaries in 

Korea. While the former "cunningly used the latter as the spearhead to 

colonisation, "31 the latter "corresponded to the former's policies of invading 
25 Han, "Kaikaha to Ri Töjin to Higashi Honganji, " p. 8. 
26 See his "Kaikaha to Ri Töjin to Higashi Honganji. " For more detailed history on the Enlightenment 

Party, see Yi Kwang-nin, Kaehwadang yön'gu. (Seoul: Ilchogak, 1973) See also, Kan Chae-on, Chosen 

no jöi to kaika. (Tokyo: Heibonsha, 1977); Chosen no Kaika shisö. (Tokyo: lwanami shoten, 1980). 

27 Choi Byong-hon, "Ilche pulgyo üi ch'imdo wa singminch'i pulgyo üi sönggyök, p. 2. 

28 Ibid., p. 1. 
29 Ibid., p. 2. 
30 Pak Sang-gwön, "Ilche flu chonggyo chöngch'aek kwa Han'guk chonggyo"; Pak Kyöng-hun, "Buddhism 

in Modern Korea, " Mok Jeong-bae, "Buddhism in Modern Korea"; Chong Kwang-ho, Kündae Han-Il 

pulgyo kwan'gyesa yön'gu. 
31 Pak Sang-gwön, "Ilche üi chonggyo chöngch'aek kwa Han'guk chonggyo, " p. 2. 
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Korea by playing the role of the vanguards. "32 He, like his counterparts 
(both in Japan and in Korea), asserts that the Meiji government supported the 
Korea missions to a great extent but he does not give concrete evidence to 

prove this point. 
Pak Kyöng-hun studies Buddhism in modern Korea, which started, 

in his view, "in 1877 when Japanese Buddhism began to invade Korea, for 

Japan's religious invasion along with its political invasion exercised an 
ineradicable influence on Korean Buddhism. "33 He believes that "the 

religious invasion was instrumental in Japan's colonial rule and exploitation 
in Korea, " though he does not examine how and to what extent Buddhism 

contributed to Japanese imperialism -or colonialism for that matter. 
Mok Jeong-bae, in his "Buddhism in Modern Korea, " briefly 

discusses the Japanese Buddhist activities but, he is both rather simplistic 

and inaccurate in some parts. He states that "[after the Treaty of Kanghwa 

signed between Japan and Korea in 1876, ] the Japanese... sought to invade 

Korea with Japanese Buddhism in order to subordinate psychologically the 

Korean people to Japan through Buddhism. Thus, in 1876, the Shin, 

Nichiren, Pure Land, Shingon, Sötö and Rinzai sects were introduced to 

Korea. "35 However, it was in 1877 that the first Meiji Buddhists were sent to 

Korea and it was only the Shin sect (Higashi Honganji) that started 

missionary activities there in that year. Apart from the Nichiren sect, other 

sects began dispatching their missionaries to Korea after the Sino-Japanese 

war of 1894-1895 or the Russo-Japanese war of 1904-1905.36 

Having explained how "nationalistic" Meiji Buddhists were as a 

consequence of the anti-Buddhist movement (haibutsu kishaku), which took 
32 Ibid., p. 3. 
33 Pak Kyöng-hun, "Buddhism in Modern Korea, " p. 32. 
34 Ibid., p. 33. 
35 Mok Jeong-bae, "Buddhism in Modern Korea, " p. 24. 
36 The Shin Buddhist missionary activities in Korea are examined in Chapter Three. Other sects activities 

will be briefly explained in Chapter Four in relation to their relationship with Korean monks. 
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place in the early years of the Meiji period, " Chong Kwang-ho discusses 
their activities in Korea in close association with the Japanese invasion of 
Korea, just like his fellow Korean scholars. 38 

In addition, unlike the Japanese, Korean scholars are also interested 
in the modernisation of Korean Buddhist education which started at the end 

of the Chosön dynasty (1392-1910). Yet, in their anxiety to deny any 
interaction between Meiji Buddhists and Choson monks, they tend not to 

mention the fact that Japanese missionaries played a significant part in 

reforming Korean Buddhism. Despite the fact that their ultimate intention 

was clearly to `take over' Korean Buddhism, Japanese Buddhists did 

stimulate Korean Buddhism, which, due to the religious policies of the 
Chosön kings, had been isolated from society for centuries. 39 Korean 

scholars insist, nonetheless, that the Koreans of that period reacted 

negatively to the Japanese Buddhist missionary activities in I orea. 4° 

Like their counterparts in Japan, Korean scholars have tended to 

emphasise that the Meiji government had intentions to invade Korea and the 

Meiji missionaries were a part of its political objectives. They have also 

discussed the Korean reaction to Meiji Buddhist activities in Korea but 

merely from a negative perspective. Their studies do not portray the whole 

history of the Korea missions as they neglect to explain the interaction 

between Meiji Buddhists and Chosön monks. 

Prevailing Problems 

There are a number of problems with this received wisdom, yet to 

be addressed by Japanese and Korean scholars. First, the Korea missions 
37 The anti-Japanese movement will be explained in Chapter One. 

38 See Chong Kwang-ho, Ktindae Han-Il pulgyo kwan'gyesa yön'gu. 
39 Choson Buddhist history will be discussed in Chapter Two in relation to Japanese perceptions of Korean 

Buddhism. 
ao See, for example, Han Sokki, Nihon no Chosen shihai to shükyö seisaku, p. 62. Sorensen is, however, 

an exception. He argues that, due to Japanese Buddhist missionary activities, Korean Buddhism revived 
at the end of Choson dynasty. See his "Japanese Buddhist Missionaries and Their Impact on the Revival 

of Korean Buddhism at the Close of the Chosön Dynasty. " 
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have so far been assessed only from either Japanese or Korean perspectives. 
More explicitly, Japanese scholars have relied solely on Japanese sources 
and neglected to examine the Korean reaction to the Japanese missionary 
activities. This gap is naturally filled by Korean scholars, whose knowledge 

of Japanese Buddhist history is not necessarily as extensive as that of 
Japanese scholars. Thus, exchanging different views and arguments is likely 

to facilitate a deeper understanding of the historical significance of the Korea 

missions. Unfortunately, however, no connection or co-operation between 
Japanese and Korean scholars on this question exists to date. This is due 

mainly to the fact that this particular topic is a fairly recent endeavour and 
has not yet been studied in full detail. One of the urgent tasks of this thesis 
is to give a more comprehensive portrayal of the Korea missions embracing 
both Japanese and Korean perspectives. 

Second, a lack of sources has always been one of the biggest 

problems for the scholars involved in this area of study. Existing arguments 

are based primarily on materials such as the Chosen kaikyö goj ü nenshi 

(Fifty-Year History of Korea Missions) and the Chösenkoku fuky ö nisshi 
(Diary of Korea Propagation. )` Although both sources are undoubtedly 
important, their information is limited and sometimes biased and 
insufficient, therefore, to grasp the significance of Japanese Buddhist 

missionary activities in Korea. In this thesis, particularly in Chapters Three 

and Four, hitherto untapped materials -both in Japanese and in Korean- 

will be introduced and utilised in combination with traditional materials. 42 

The new sources provide thus far unknown information and so shed fresh 

light not only on Japanese missionary activities but also on the Korean 
41 The former was compiled by Higashi Honganji in 1937 and the latter was mostly written by Okumura 

Enshin. 
42 Japanese Buddhist newspapers, such as Chügai nippö and Kyögaku höchi, and the sect magazines of 

Higashi Honganji, namely Shühö, Tokiwa, Honzan hökoku and Honzan jimu hökoku will be explored in 
combination with traditional materials used by the scholars. Korean sources, on the other hand, are not as 
plentiful as Japanese materials, but newspapers of the late Chosön period, Taehan maeil sinbo and 
Hwangsöng sinmun, provide new, useful information. In Chapters Three and Four, further explanation 
will be made for both new and traditional sources. 
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reaction to them. 

Third, both Japanese and Korean scholars have tended to disregard 

the impact of historical events and developments on the Korea missions. 
Typically, they fail to make a clear distinction between the periods before 

and after the Japanese annexation of Korea in 1910. The reason is their 

conviction that the nature of the Korea missions did not evolve over time 
but, instead, was static throughout the period when the Japanese carried out 

missionary activities in Korea. Choi Byong-hon, however, is an exception 
insofar as he recognises a difference between the missionary activities before 

and after 1910. According to Choi, by sending missionaries to Korea, 

Japanese Buddhists worked closely with the government before 1910, 

whereas there was no link between Buddhism and the government after 

annexation. 43 This view, nonetheless, is problematic since a close connection 
between Japanese Buddhists and the Government-General in Korea can be 

demonstrated after 1910, as Buddhists followed the colonial religious 

policies of the Government-General -the "Japanisation" or the 

"imperialisation" of the Koreans. " 

The most common historical method has been to evaluate history 

with hindsight, that is, by applying post-1910 Japanese attitudes and policies 

(of Buddhists as well as of officials) toward Korea to the period before 1910. 

It is assumed that because Buddhists did contribute to Japanese imperialism 

in the area of education from 1910 onwards, they must have collaborated 

with the government right from the start of their ventures in Korea. This 

proves to be not only an oversimplification but also untrue before 1910, or at 

least for the period prior to the Protectorate of 1905. When Higashi 

Honganji first sent missionaries to China in 1876 and to Korea in 1877, its 

initial aim was to spread Shin Buddhism to the Chinese and the Koreans, 

rather than to "Japanise" the locals. It can be demonstrated that it was only 
43 Personal communication from Professor Choi Byong-hon at Seoul National University in September 

1996. 
`4 Nakano, Tennösei kokka to shokuminchi dendö, pp. 186-214. The relationship between Buddhist 

missionaries in Korea and the government will be discussed further in Chapter Three. 
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after Japan made Korea its protectorate did the Japanese authorities come up 
with the idea of using Buddhists as educators of the Koreans. 45 

In other words, the period before 1910 has not yet been thoroughly 
assessed without prejudgement. While scholars have repeatedly called the 
Buddhists the "vanguards" of Japanese imperialism, they have not yet 
examined how effective these Buddhists were in this alleged role. Both 
Japanese and Korean scholars have drawn the conclusion that the dispatch of 
Buddhist missionaries was state-organised and that Japanese policies, both 

religious and political, towards Korea before 1910 were tantamount to those 

of the period after 1910. 

In fact, this conventional outlook has prompted another 

oversimplification, namely, that all Japanese Buddhist sects shared the same 

motive for sending missionaries to Korea from the late nineteenth century 

onwards: to invade Korea through religious means in collaboration with 

politics. This argument, however, is questionable because, apart from 

Higashi Honganji and the Nichiren sect, 46 other sects only began dispatching 

missionaries to the battlefields specifically to serve the Japanese army during 

the Sino-Japanese war of 1894-1895 and the Russo-Japanese war of 1904- 

1905. Those missionaries sent to Korea during the two wars did not work 

towards the proselytisation of the Koreans. After 1905, they also started 

trying to attract Koreans. Competition amongst different sects -Higashi 
Honganji naturally included- was inevitable, but soon all sects began to 
45 Ito Hirobumi, the first Resident-General of Korea, expressed in 1906 the idea of using Buddhists as a 

tool to create a docile Korean population. See Chapter Three for further explanation. 
46 The Nichiren sect's missionary activities in Korea started from 1881 onwards. See, for example, Eda 

Toshio, "Meiji jidai ni okeru Nihon bukkyb no Chosen kaikyb, "Chosen bukkyöshi no kenkya, p. 427. 
47 Nishi Honganji, for example, began sending missionaries to Korea during the Sino-Japanese war and to 

Taiwan after the war, when Taiwan became Japan's first colonial territory in 1895 in the wake of Japan's 

victory over China. For more detail, see Honganjishi vol. 3, pp. 384-411. Nishi Honganji was the first 
Japanese sect to dispatch missionaries to Taiwan. In addition, Shin Buddhists' (both the Higashi and the 
Nishi Honganji factions) involvement in the Sino-Japanese and the Russo-Japanese wars is discussed by 
Kiba Akeshi in "Meijiki taigai seist ni taisuru bukky6 no yakuwari -Shinshnryö Honganjiha o rei 
toshite-" in Ikeda Eishun ed., Ronsh ü Nihon bukkyöshi 8, Tokyo: Ynzankaku, 1987, pp. 247-267. On 
Nishi Honganji alone, see also Nose Eisui, "Shinshn ni okeru jügun fukyö no rekishi to yakuwari, " 
Indogaku bukkyögaku kenkyü 41-2, March 1993, pp. 174-176. Nishi Honganji was in fact most active in 

serving the Japanese army during these two wars. 
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contribute to pre-colonial education in line with the expectations of the 
Residency-General and, after 1910, the Government-General. In this thesis, 
Higashi Honganji will be the special object of study, as it not only had the 
longest history in the Korea missions, but also displays clearly the 
transformation of its religious preachers into "educators" of the Koreans in 

the period between 1905 and 1910. 

From a Korean perspective, on the other hand, separating the 

periods before and after 1910 is equally important since the growing sense of 

national identity in the peninsula became increasingly apparent after 

annexation. 48 The Korean response to the Japanese missionary activities was 
therefore highly unlikely to have been identical before and after 1910. This 

thesis will concentrate on assessing the period before 1910 in order to 
demonstrate that the annexation of 1910 did change the features of the Korea 

missions as well as the Korean reaction to the Japanese missionary activities. 
To avoid any oversimplification, historical events and developments need to 

be taken into account as they greatly affected the activities and policies of 
Japanese Buddhist missionaries as well as Japan's policies towards Korea. 

The fourth problem that needs to be addressed with regard to 

received wisdom is that Japanese imperialism has not been discussed in its 

wider international implications. Instead, it is often understood within the 

narrow framework of Japanese-Korean relations. Because Japan colonised 

Korea between 1910 and 1945, Japanese imperialism is portrayed as 

something a priori sinister, which has to be criticised, rather than studied 

objectively. This applies to Korean scholars in particular. Precisely because 

of the annexation in 1910, some Koreans are convinced that Japan's policies 

towards Korea differed from its policies towards other Asian countries 

during the same period. Based upon this conviction, the Japanese 

missionary activities in Korea are also viewed as distinctive from those in 
48 The upsurge of nationalism in Korea is discussed by Michael Robinson in his Cultural Nationalism in 

Colonial Korea, 1920-1925. (Seattle: University of Washington Press, 1988). 
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other Asian countries. " Such assertions of "exceptionalism" -that Korea 

was a special case- are not valid unless Japanese imperialism as a whole, 
especially Japanese policies toward other Asian countries it had an 
imperialistic relationship with at that time, is scrutinised. A review of the 
features of Japanese imperialism in an international context is indeed 

essential, not only to appreciate fully the degree of the Buddhist contribution 
to Japanese imperialism, but also to broaden the horizon of the issue of the 
Korea missions as a whole. Indeed, without investigating Japan's motives 

and actions in expanding into Asia, the role and the position of Buddhism in 

Japanese imperialism cannot be fully explained. Furthermore, as this thesis 
in a way scrutinises religious imperialism, it is vital to study it within the 

general interpretation of imperialism. 

2. The Nineteenth-Century Concept of "Formal" and "Informal" 

Imperialism 

Before explaining the characteristics of Japanese imperialism, it is 

essential to understand the nineteenth-century concept of "formal" and 

"informal" imperialism as Meiji Japan pursued the path of both types of 

imperialism. 

Duus reminds us that "not every imperialistic relationship is 

necessarily a colonial one, "" and favours defining late nineteenth-century 

and early twentieth-century imperialism in terms of two types: "formal" and 

"informal. " The former indicates colonialism associated with the occupation 

of a country by exercising full political power, while the latter seizes only 

partial control over a country and, therefore, takes "less visible and less 

direct forms than territorial conquest. "51 The institution of "informal" 

imperialism was invented by the British during the mid-nineteenth century 
49 Personal communication from Professor Choi Byong-hon in September 1996. 
50 "Japan's Informal Empire in China, 1895-1937: An Overview" in Peter Duus, Ramon H. Myers and 

Mark Peattie eds., The Japanese Informal Empire in China, 1895-1937 (Princeton: Princeton University 

Press, 1989), p. xi. 
sl Duus, "Japan's Informal Empire in China, 1895-1937: An Overview, " p. xiv. 
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industrial revolution enabled the British (and other European nations) to 
"advance their economic advantage over poorer and weaker peoples without 
incurring the costs of governing them"52 by imposing unequal treaties on 
them. Instead of merely pursing territorial aggrandisement, the essence of 
British policy was "trade with informal control if possible; trade with rule 
when necessary. "53 The British considered economic penetration more 
profitable than territorial conquest in some regions, in particular in East 
Asia. 

Other techniques of "informal" imperialism included the 

establishment of "protectorates, " the creation of "spheres of influence" and 
the acquisition of "concessions" or "leaseholds, "54 forms of domination the 
Western powers (Britain and France) created throughout the world in the late 

nineteenth century. For analytical purposes, the distinction between formal 

and informal empires is critical for an understanding not only of Western, 

but also Japanese imperialism. While being the object of Western 

"informal" imperialism through the signing of unequal treaties, Meiji Japan 

also pursued both types of imperialism in Asia, beginning with the 
"informal" kind. Therefore, to take into account the nineteenth-century 

concept of "formal" and "informal" imperialism is necessary in this work. 

3. In Pursuit of Japanese Interests: Japanese imperialism and its Expansion 

into Asia 

The unequal treaties signed between Japan and the Western powers 

in 185855 not only marked the end of Japan's policies of exclusion (sakoku), 56 
52 Ibid., xv. 
53 Duus, The Abacus and the Sword, p. 8. 
54 Duus explains these techniques of "informal" imperialism in Ibid., p. 10. 
ss With America on June 19,1858, with Holland, Russia and Britain in the following month, and with 

France on September 3. Meiji Japan's signing of unequal treaties with the Western powers is explained 
by Beasley in his Japanese Imperialism, 1894-1945, pp. 20-26. See also his The Meiji Restoration, pp. 
98-116. 

56 The Edo bakufu (1600-1868) upheld policies of exclusion from 1633 onwards. Banning Christianity and 
trade with Catholic countries was the main purpose of this policy. China and Holland were, however, 
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but also foreshadowed Japan's external expansion. Japan was extremely 
weak and vulnerable against the industrially and technologically advanced 
Western powers. To confront Western imperialism, Japan believed it had no 
other choice than to adjust itself as quickly as possible to the international 

world order by, first, implementing a number of reforms at home. In the 

course of protecting itself from and catching up with the West, Japan also 
endeavoured to establish itself as one of the imperialist powers. While 

pursuing an imperialist path, Japan remained the object of Western 
"informal" imperialism until 1911 when it finally shook off the unequal 
treaties signed with the West. 

Japan Encounters the West 

With the opening of ports to Western trade in the late 1850s, Japan 

was thrown into a system of international politics, economies and 
diplomacy. Because of the unequal treaties, which secured for the 

Westerners extraterritoriality and the right to decide Japan's tariffs on 
foreign goods, Japan experienced in the late nineteenth century 
"humiliating" diplomatic inferiority. By pointing out Japan's fear of the 

further Western intrusion, Duus suggests that "from the beginning, Meiji 

foreign policy was... characterized by a `paranoid style' -a predilection to 

see outsiders, and particularly Westerners, as hostile. "57 Confronted with the 

crisis of national security, the newly-established Meiji government carried 

out a programme of vigorous reforms, the Meiji Restoration of 1868, to 

transform Japan from a "weak, feudal and agrarian country into a modern 

industrial power, economically and militarily capable of resisting foreign 

domination.... "58 In order to accomplish its goals, the government upheld 

slogans such as "increase production and industry" (shokusan kögyö), 

allowed to trade with the Japanese exclusively at Dejima in Nagasaki. 
57 Duus, The Abacus and the Sword, p. 16. 
58 Mark R. Peattie, "Introduction, " in Ramon H. Myers and Mark R. Peattie eds., The Japanese Colonial 

Empire, 1895-1945, pp. 6-7. 
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"enrich the nation and strengthen the army" (fukoku kyöhei) and "parity with 
all nations" (bankoku taiji). These slogans played an important role during 
the Meiji period, giving impetus to carry out such reforms. 

When reforming their country, moreover, the Japanese leaders 
turned to the West as a model. To this end, men like Iwakura Tomomi 
(1825-1883) and Ökubo Toshimichi (1830-1878) went to America and 
Europe for eighteen months to observe Western institutions and societies. 59 
Though widely imitating the West, the Japanese were careful, however, to 

adopt only those Western ideas and practices they thought necessary for the 

realisation of their aims. Reforms were therefore aimed primarily at 
establishing a bureaucratic state based upon the authority of the emperor, 

modernising the army and the navy, introducing Western-style legal 

institutions and an educational system, and building an efficient industry. 60 

Mark Peattie points out that precisely because Meiji Japan was aware of its 

own weakness and vulnerability vis-a-vis the West, it was able successfully 
to complete the reforms and, therefore, to protect itself from the Western 

challenge. 61 Consequently, Japan became the first modernised, industrialised 

country in Asia. This, however, did not mean that Meiji Japan became 

entirely self-sufficient in all respects. In fact, becoming modernised and 
industrialised also meant becoming financially and technologically 

dependent on the West; after all, Japan possessed neither the means nor the 

resources to sustain its needs. 62 Throughout the subsequent period of the 

Japanese imperialism, lack of resources remained one of Japan's chief flaws, 

forcing it to depend on the West. In short, emulating the West entailed 

relying on the West. 

59 On the Iwakura mission, see, for example, Beasley, Japan Encounters the Barbarian: the Japanese 
Travellers in America and Europe (New Haven: Yale University Press, 1995); Miyanaga Takashi, 

America no Iwakura shisetsudan (Tokyo: Chikuma shobö, 1992). 
60 Beasley, Japanese Imperialism, 1894-1945, p. 6. 
61 Peattie, "Introduction, " pp. 6-7. 

62 Peter Duus, The Abacus and the Sword, p. 19. 
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Japan's turn to external expansion in the late nineteenth century 
was a response to world trends. As Marius B. Jansen suggests, "... in the 
climate of the times Meiji Japan had every reason to pursue an imperialist 

path, and... there were no real inhibitions against doing so in Japanese 
tradition or social thought. "63 Peattie also points out that Japan "rapidly 
moved from concern with national survival toward national assertiveness 
beyond its own shoreline, " although it "paid the price for its laggard entry on 
the world scene. "64 Due to the policies of exclusion adopted by the previous 
regime, Meiji Japan was undoubtedly inexperienced and incompetent as an 
imperialist nation. As if to compensate for these drawbacks, Japan imitated 

Western methods and techniques. Pressuring Korea to open its ports to 
Japanese trade in 1875 was indeed a typical example: Japan simply used the 

same methods as the Americans who had forced Japan to sign unequal 
treaties two decades earlier. Japan established an "informal empire" in 

Korea through the signing of unequal treaties and, from 1905 onwards, 

through a protectorate treaty that lasted until 1910 when Japan annexed 
Korea. In China too, Japan also created an "informal empire" through the 

unequal treaty system, and this relationship went on until the 1930s when the 

institution of "informal empire" broke down due mainly to persistent 

Chinese resistance. 65 

Japan's drive for expansion into neighbouring areas resulted from a 

combination of many different factors. First was the fact that the emergence 

of Japan as an imperialist power was relatively late on the world scene: it 

was incapable of asserting its power over areas where the West had already 

established its presence. Expanding into Asia was therefore the most 

pertinent option that Meiji Japan had. 66 
63 Marius B. Jansen, "Japanese Imperialism: Late Meiji Perspectives" in The Japanese Colonial Empire, 

1895-1945, p. 62. 
64 Peattie, "Introduction, " p. 7. 

65 Duus, "Japan's Informal Empire in China 1895-1910: An Overview, " pp. xxiv-xxv. 
6Peattie, "Introduction, " p. 7. 
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Second, having successfully overcome its own "backwardness, " 

Japan believed that, under Japanese protection, other East Asian countries 
could modernise themselves by following the same path as the Japanese. As 

to the issue of reform in Korea, for instance, Beasley recognises "the 

genuine aspirations of many Japanese, who wanted to have the satisfaction 

of seeing Korea follow Japan's example, rather than China's, in responding 
to Western imperialism, as well as to enjoy the benefits that might flow from 

such a change. "67 According to Akira Irie, a sense of "mission" to enlighten 
Asia in Japan in the late nineteenth century meant "the modernisation of 
Asia in the Western mode" and thus needs to be distinguished from "the 

Pan-Asianism of the 1920s and the 1930s with its strident call for the union 

of Asian peoples and the ejection of Western imperialism from Asia. "68 Yet, 

the nineteenth century idea of creating a union in Asia under Japanese 

leadership had the potential to develop into the Pan-Asianism of the 1920s 

and 1930s, and eventually into the "Greater East Asia Co-prosperity Sphere" 

(Daiwa kyöeiken) of the 1940s. 69 By that time, Japan's motive in 

establishing a union in Asia was not entirely altruistic. Pursuing its own 

national profit became Japan's ultimate concern. 

A third point, closely connected to the second, was that it was not 

only its confidence as the first modernised Asian nation but also its sense of 

racial superiority over other Asians that helped Japan to justify its expansion 

in Asia. Old Japanese chronicles, the Kojiki and the Nihon shoki, '° were 

often exploited during the Meiji period to consolidate the belief that Japan 

was a divine creation with a unique and unbroken imperial lineage. This 
6' Beasley, Japanese Imperialism, 1894-1945, p. 48. 
68 Akira hie, Pacific Estrangement, p. 92; "Japan's Policies Toward the United States, " in Japan's Foreign 

Policy, 1964-1941, p. 425. Jansen quotes Irie's arguments in "Japanese Imperialism: Late Meiji 

Perspectives, " p. 92. 
69 During the Pacific war of 1941-1945, Japan upheld this slogan to justify its aggrandisement in East and 

South-East Asia. The fundamental argument was that to eliminate Western influence and control from 

these areas, Japan, as the leader of the whole of Asia, emphasised the importance of coexistence and 

co-prosperity in Asia. 
70 These chronicles were published during the first half of the eighth century. Based mostly upon 

mythology, they contain the genealogy and traditions of the Japanese Imperial House. 
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was thought to have been uniquely Japanese, giving Japan a sense of 
superiority. " Prompted by this emerging racial superiority complex, Japan 
typically felt responsible for guiding the "inferior" races. 

Fourth, and most importantly, strategic and economic reasons 
played a crucial role in Japan's expansion into East Asia. Japan feared that 
if neighbouring East Asian countries were to fall into the hands of Western 
imperialists, it would be placed in a vulnerable situation both strategically 
and economically. Manchuria, for example, was regarded as the "life line" 
(seimei sen) against Russia, the Japanese army's hypothetical enemy. Korea 

and China, on the other hand, were seen as promising markets for Japanese 

goods. 72 Acquiring these areas was thought to be vital for national security 

and economic prosperity. 
In sum, Japan's external expansion into neighbouring Asia from 

the late nineteenth century onwards can be seen as a response to Western 

imperialism. Its desperation to achieve international parity with the West 

motivated it to create a strong nation-state vis-a-vis the West. At the same 

time, Western values and technology provided Japan with the justification 

and the necessary tools to establish itself as an imperial power in East Asia. 

In the course of following Western examples, however, Japan was rather 

opportunistic due to its lack of experience as an imperialist nation. At the 

same time, Japan was cautious in its expansion scheme. This point also 

applies to Japan's early colonial policies in Taiwan and in Korea, two of its 

major colonies in East Asia. 

Despite the fact that colonialism is not an issue pertinent to this 

thesis, since its focus falls on Japan's pre-colonial activities in Korea, it is 

closely associated with the Buddhist contribution to Japanese imperialism. 

Indeed, it was only after Japan colonised Korea (and Taiwan) that the 

Japanese political authorities started to adopt the idea of using Buddhists as 

"educators" of the Koreans (and the Taiwanese). Besides, Japan had joined 
"Cho Kyöngdal, Kingendaishi no Nihon to Chosen, pp. 80-84; Peattie, "Introduction, " p. 13. 
72 Duus, The Abacus and the Sword, p. 19; Peattie, "Introduction, " p. 11. 
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the West as a coloniser long before 1910; in 1895, when it obtained Taiwan 
in the wake of its victory over China. What Japan learned from the 

experience in Taiwan as a coloniser was initially deployed in Korea after 
1910. Japan's early colonial policies in Taiwan and Korea will be reviewed 
next. 

Japan's "Formal Empire" -its Attitudes and Policies in Taiwan and in 

Korea 

As a result of its victory over China in 1895, Japan acquired 
Taiwan as its first colonial territory. By that time, Japan had also managed 
to revise the unequal treaties with Great Britain to shake off 

extraterritoriality in 1899 and foreign imposed tariffs in 1911.73 Joining the 
West as a coloniser and the revision of unequal treaties provided Japan with 

an emerging sense of national pride. Indeed, as Peattie explains, 
"acquisition of a colonial empire in the late nineteenth century was a mark of 

national eminence, the ultimate status symbol upon the world scene. "74 

However, it was not until Japan's victory over Russia in 1905 that it won 
international recognition as a major imperial power. After this historical 

event, which took the West by surprise, it was not only Japan's international 

status, but also its confidence that was enhanced to a great extent. Having 

expelled Chinese and Russian influence from Korea and Manchuria, Japan 

made Korea its protectorate in November 1905 and established the 

Residency-General in Seoul. 

In contrast to the case of Taiwan, Japan's seizure of Korea took 

several decades. It was a gradual takeover, which was first discussed in 

1868 when the newly established Meiji government tried to re-define its 

relations with Korea in the light of the fact that now Japan was ruled by an 

emperor. Korea, however, refused to have relations with the "imperial" 

government of Japan. For the Koreans, it was only Ch'ing China, Korea's 
73 The revision of unequal treaties with Great Britain took place in July 1894. 

74 Peattie, "Introduction, " p. 10. 
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suzerain, that was allowed to use the term "imperial" in diplomatic 

correspondence with Korea. Korea, moreover, maintained policies of 
seclusion at the time, managing to circumvent the West's attempts to open 
Korea for trade a few years earlier. 75 Korea's rejection of the notification 
made by the Meiji government caused controversy amongst Meiji officials: 
whether or not to threaten Korea with the use of force. The "Conquer Korea 
Argument"76 or seikanron, which reached its zenith in Japanese political 
debates in 1873, was in fact not a dispute over whether or not Japan should 
conquer Korea; instead, as Conroy points out, it was merely a question of 
timing (jiki no mondai) as to when Japan would deal with the Korean 

Problem (Chosen mondai ). " For certain members of the Meiji government, 

such as Iwakura and Ökubo who had returned from the United States and 
Europe, attending to domestic matters was far more urgent than sending 
troops to Korea. Having consolidated domestic power, they then would 

solve the Korean Problem at their own cautious pace. In the end, the 

controversy over the "Conquer Korea Argument" was resolved with the 

resignation of a number of influential men, most significantly Saigö 

Takamori (1827-1877), who supported the idea of going to war against 

Korea. 

Two years later, in 1875, nevertheless, Japanese leaders -Ökubo 
Toshimichi and his associates- deliberately provoked the Unyö incident in 

order to increase pressure on Korea. They dispatched warships to the waters 

off Kanghwa where the Koreans fired on them, giving the Japanese a perfect 
75 The opening of Korea is discussed in detail by Martina Deuchler in her Confucian Gentlemen and 

Barbarian Envoys, the Opening of Korea 1875-1885. (Seattle: University of Washington Press, 1977). 
Hilary Conroy provides a detailed assessment of Japan's gradual takeover of Korea between the late 

nineteenth and the early twentieth centuries. See his The Japanese Seizure of Korea 1868-1910. 
(Philadelphia: University of Pennsylvania Press, 1960). See also Yi Ki-baik for a brief explanation of 
Korea's resistance to the Western challenge to open Korea and its eventual opening due to Japan's 

pressure by force. A New History of Korea. (Seoul: Ilchokak, 1984), pp. 264-275. 
76 The translation "Conquer Korea Argument' 'is borrowed from Conroy who also gives a more literal 

explanation to this term: "The argument [Ron] over whether Japan should inflict righteous punishment 
[for the insult] by conquering Korea [Seikan]. " See his The Japanese Seizure of Korea 1868-1910, p. 
18. 

77 Conroy, The Japanese Seizure of Korea 1868-1910, p. 20. 
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casus belli. In the wake of this incident, the Treaty of Kanghwa was signed 
between Japan and Korea in 1876. Not surprisingly, it was an unequal treaty 
similar to those that Japan had signed with the West two decades earlier. 
Yet, from the signing of the Kanghwa Treaty in 1876 to the eventual 
annexation of 1910, Meiji officials did not reach consensus on the Korean 
Problem. As Conroy suggests, "the Japanese course toward annexation of 
Korea was not one stream, one clear-cut national approach, but three streams 
[of liberals, realists and reactionaries], whose origins were ideologically and 
philosophically far apart, like three different springs in the mountains, and 
which only gradually merged into the flood that engulfed Korea. 1178 

Historical events of the late nineteenth century not only affected 
Japan's policies towards Korea, but also its position in the East Asian world 
order, notably its relations with China. 79 The military mutiny of 1882, the 

coup d'etat of 1884 and the Tonghak rebellion of 1894, all of which took 

place in Korea, added fuel to the conflict between China and Japan over 
Korea, leading to the Sino-Japanese war of 1894-1895.8° In the period 
between 1876 and 1894, thus, the Japanese were actively involved in 

incidents in Korea and seized every opportunity to drive out Chinese 

influence from Korea. As stated earlier, many Japanese political leaders 

believed that Korea needed to reform itself in the Western mode by 

following Japan's example rather than maintaining a suzerain-vassal 

relationship with China. Having defeated China in 1895, Japan also was 

victorious over Russia in 1905 and established itself firmly as the first Asian 

imperialist nation in the nineteenth century. 

Despite the fact that Japan became a coloniser with growing 

national pride and confidence, it was neither well-prepared nor experienced 
78 Ibid., pp. 493-494. 
79 Kim Key-Hiuk explains how the Sino-Centric world order of suzerain-vassal relations between East 

Asian countries was ended with the intrusion of Western imperialism and the rise of modern Japan. See 
his The Last Phase of the East Asian World Order Korea, Japan, and the Chinese Empire, 1860-1882. 

(Berkeley, Los Angeles, London: University of California Press, 1980). 
80 The military mutiny of 1882 and the coup d'etat of 1884 will be discussed further in Chapters Three and 

Four in relation to Shin Buddhist activities in Korea. 
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in colonial management. So it was that Japan yet again turned to the West as 
a model. Japan's attitudes toward colonialism have been studied thoroughly 
by Peattie, who points out that, because of its efforts to identify itself with 
European colonialism, Japanese colonialism in the period between 1905 and 
1920 can be termed moderate and conservative in attitude and paternalistic 
and gradualist in theory. 81 The policy of gradualism, for example, was 

stressed by a number of civil administrators, most significantly Gotö Shinpei 

(1857-1929), 82 who, having studied British colonialism to a great extent, 
believed that "any attempt to force sudden change in Taiwanese [and 

Korean] society would contradict the principles of evolution and 

civilization. "83 In addition, during the late Meiji and the early Taisho periods 
(1912-1925), the Japanese felt responsible for the interests of their colonies, 

as "the welfare and happiness of colonised peoples were linked to a nation's 

reputation as a responsible colonial power, and thus the pursuit of material 

advantage in any colony required moderation and compromise on the part of 

the conquering race. 9184 

In a vigorous attempt to build an international reputation as a 

competent coloniser, as well as to maximise its own political and economic 

profits, Japan felt the urgent need to reform its territories. Generally 

speaking, such reforms were based upon Meiji domestic strategies, 

themselves inspired by foreign models and successfully accomplished at 

home in the early years of the era. They aimed to transform Taiwan and 

Korea into colonies with centralised political and military systems, economic 

self-sufficiency, and basic education. In order to suppress increasing 

hostility and resistance from the Taiwanese and the Koreans, Japan's first 

and foremost concern was to centralise political and military power in the 
81 Peattie, "Japanese Attitudes Toward Colonialism, 1895-1945, " pp. 82-96. 
82 when Kodama Gentarb (1852-1906) became the Governor-General in Taiwan in 1898, he appointed 

Gotö as the civil governor in the colonial government. After the Russo-Japanese war, Gotö became the 

head of Manchurian Railway and during the Taisho period he served as a foreign minister. 
83 Peattie, "Japanese Attitudes Toward Colonialism, 1895-1945, " p. 95. 

ý` Ibid., p. 92. 
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colonies. The Governments-General in Korea and in Taiwan therefore were 
to possess supreme authority with the appointment to their staff of elite 
bureaucrats in charge of carrying out colonial policies. Furthermore, the 
colonial governments had their own legal systems, "tailored to meet the need 
of local conditions, "85 in spite of the fact that the ultimate goal was to apply 
Japanese laws to the colonies. 86 To preserve order in the colonies, moreover, 
Japan kept a considerable amount of military strength in each colony, more 
so in Korea than in Taiwan, since the Koreans were more vehemently anti- 
Japanese than the Taiwanese. " In short, having total political and military 

control over Taiwan and Korea was the first necessary step for Japan to 

effectively manage its colonies. 
Economic factors also played an important role in the creation of 

the Japanese "formal empire" in East Asia, although they were not as 

prominent as those of politics, as Duus maintains. " By developing the 

economies in Taiwan and in Korea, the colonial governments wished to 

exploit both territories for the advantage of the mother country. In summary, 

the colonies were seen not only as good markets for Japanese manufactured 

goods, but also as suppliers of agricultural products such as rice. 89 In 

addition, establishing and monopolising the economic infrastructure 

-transportation and communication- was intended to satisfy Japan's own 

economic needs. 

As far as education was concerned, Japan had similar aims in both 

countries for reforming the education system: the creation of colonised 
85 Edward I-te Chen, "The Attempt to Integrate the Empire: Legal Perspectives" in The Japanese Colonial 

Empire, 1895-1945, p. 268. 
86 Ibid., p. 269. Chen also says that Japan's intention to integrate Japanese and colonial laws was never 

realised because, for example, political rights that the Japanese enjoyed were never extended to colonial 

peoples. 
8' In relation to Japan's attempts to suppress any anti-Japanese activities in the colonies, Ching-chih Chen 

discusses the role of police forces in the Japanese colonial empire. See his "Police and Community 

Control Systems in the Empire" in The Japanese Colonial Empire, 1895-1945. 
8S Duus, "Economic Dimensions of Meiji Imperialism: The Case of Korea, 1895-1910" in The Japanese 

Colonial Empire, 1895-1945, p. 162; The Abacus and the Sword, pp. 23-24. 

89 Duus, "Economic Dimensions of Meiji Imperialism: The Case of Korea, 1895-1910, " pp. 140-141. 
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peoples obedient to the new state. More specifically, in E. Patricia 
Tsurumi' s words, "[both the Taiwanese and] the Koreans were to be 
transformed gradually into loyal Japanese subjects equipped for modern but 
humble life and work. "90 The policy of gradualism was adopted also for 

colonial education so as to extend slowly but surely the system of 
elementary education throughout both colonies. The Taiwanese and the 
Koreans, however, did not enjoy the same opportunities as the Japanese 

when it came to higher education. The reason for limiting education for the 

colonised derived from Japan's fear of engendering anti-Japanese feelings in 

the colonies by providing them with "unnecessary" higher education. As 
Tsurumi explains, for example, "to be educated was to be anti-Japanese" in 
Korea. 91 

For the purpose of eradicating any seeds of anti-Japanese 

sentiments, the colonial authorities either took over or closed existing 

schools in the colonies with the exception of those established by Western 

Christian missionaries, who were energetically devoted to educational work 

as well as evangelical activities. 92 In fact, during the 1890s, the Korean 

government had already started to make great efforts to establish a modern 

educational system in the country. Stimulated by the state's endeavours, 

which brought about increasing awareness of the importance of education 

throughout the country, many private schools were set up in major cities. 
After the Protectorate of 1905, however, the Koreans were deprived of the 

opportunity to establish their own educational system since the Japanese 

decided to take charge of education in Korea. 93 Yet, Japan's primary goal in 

colonial education -to make Koreans obedient Japanese subjects- was 
90 Tsurumi, "Colonial Education in Korea and Taiwan, " p. 294. 
91 Ibid. Moreover, Yi Ki-baik provides a brief history of Korean nationalist educational activities during 

the Japanese colonial rule. See his A New History of Korea, pp. 367-372. 
92 The Japanese did not wish to provoke a conflict with the West by suppressing Christian missionaries in 

Korea. Christians also maintained friendly or at least neutral attitudes towards the Japanese before 1910 
to avoid unnecessary friction. Christian perceptions of the Japanese in Korea before the annexation will 
be discussed in Chapter Three. 

93 Tsurumi, "Colonial Education in Korea and Taiwan, " pp. 295-296. 
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never achieved since the Koreans always resented their oppressor's insistent 

attempts to take full control of their lives. Trying to educate Koreans by 
force in a Japanese manner only added fuel to their sense of revulsion 
against Japan. 

Indeed, Japan colonising other Asians, who were culturally and 
racially akin to its own people, was one of the unique characteristics of 
Japanese colonialism. Despite cultural and racial affinity between Japan and 
its colonies, the former undoubtedly thought themselves superior to the 
latter. 94 Based upon the belief that with Japan's guidance, Taiwan and Korea 

would be able to reach the standards of civilisation and enlightenment 
appreciated by the Japanese, colonial educational policies were revised in the 

early 1920s and came to adopt the idea of assimilation. As both Taiwanese 

and Koreans were seen as "fellow East Asians, not quite Japanese but 

perhaps capable of becoming Japanese, "95 the assimilation policy (döka 

seisaku) was applied to create "imperial peoples" (kömin) within the 

colonies. 96 Nevertheless, the colonial governments had no intention of giving 
them rights and opportunities equal to those enjoyed by the Japanese at 
home: the only thing in common was equal obligations as imperial subjects 

of Japan. 97 There clearly was a discrepancy between theory and practice. 
In line with the idea of assimilation, Buddhist and, to a lesser 

extent, (Japanese) Christian missionaries, were seen as effective agents to 

educate Taiwanese and Koreans to become obedient Japanese subjects. 98 

Significantly, it was only after the policy of "Japanisation" of the colonised 
94 Japanese Buddhists also held a superiority complex towards Korean and Chinese Buddhism. Chapter 

Two discusses how Japanese Buddhists perceived Korean Buddhism. 
95 E. Patricia Tsurumi, "Colonial Education in Korea and Taiwan" in The Japanese Colonial Empire, 

1895-1945, p. 279. She analyses thoroughly the colonial educational policies of the Government-General 

in Taiwan and in Korea. 
96 Although the French adopted the idea of assimilation in its colonies, Peattie distinguishes them from that 

of the Japanese. For a more detailed explanation, see Peattie, "Japanese Attitudes Toward Colonialism, 

1895-1945" in The Japanese Colonial Empire, 1895-1945, pp. 96-97. 
97 Peattie, "Introduction, " p. 41. 
98 Han Sokki explains in detail the Japanese Christian missionary activities in Korea in his Nihon no 

Chösen shihai to shükyö seisaku, pp. 84-155. As far as Han is concerned, however, he regards both 

Japanese Buddhist and Christian missionaries as the "vanguards" of Japanese imperialism. 
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peoples was conceived that colonial administrators started to put into 

practice the idea of using Buddhist and Christian missionaries as educators 
in Taiwan and Korea. 99 By settling in Taiwan and in Korea and living 

closely to the respective populations, Buddhists were to provide good 

examples of how to become proper Japanese imperial subjects. The 

Buddhists had no problem with playing this role. On the contrary, they were 
happy to meet the Government-Generals' wishes -at least, no historical 

evidence indicates otherwise. In fact, as Chapter Three explains, the concept 

of "Japanising" the Koreans had already existed after the establishment of 

the Protectorate in 1905, and Buddhists were willing to take part in 

executing this idea. In short, they were not only expected but also eager to 

go along with the state's religious policies. Before 1910, however, 

Buddhists were not yet -officially or unofficially- appointed as educators 

of the Koreans and still performed predominantly religious activities. The 

Korea missions prior to 1910 therefore need careful investigation. 

Unlike the Korea missions, the Taiwan missions were triggered by 

Japan's victory over China in 1895: it was Higashi Honganji's rival faction, 

Nishi Honganji that first sent missionaries to colonial Taiwan in January 

1896. The main activities of Nishi Honganji in Taiwan can be divided into 

two categories. First was to provide Japanese expatriates and the army 

stationed there with the same religious services as at home, such as funeral 

rites and religious lectures. Second was to try to convert the Taiwanese to 

Shin Buddhism. To this end, it established Japanese language schools for 

the Taiwanese, including Buddhists, in an attempt to help foster the 

conversion of the locals. "' According to the Honganjishi, the Government- 

General in Taiwan seems to have been rather friendly towards the activities 
99 For example, Peattie mentions that, in 1912, Mochiji Rokusaburö -one of the most influential decision- 

makers in Taiwan- promoted the activities of Buddhist and Christian missionaries in Taiwan so as to use 
them as an "important and underdeveloped means to their assimilation. " For more details, see his 

"Japanese Attitudes Toward Colonialism, 1895-1945, " pp. 100-101. 

goo Honganjishi vol. 3, p. 396. 
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of Nishi Honganji. '°' Not surprisingly, the missionaries in Taiwan were also 
keen to show their reverence to the state. 102 However, like their fellow 
Buddhists in Korea, they were not yet to be included in the colonial religious 
policies when they first started their activities in Taiwan. As stated above, it 

was only after the Government-General adopted the idea of assimilation that 
Buddhists became officially involved with colonial education both in Taiwan 

and in Korea. 

As noted earlier, Higashi Honganji was the pioneer in despatching 

missionaries abroad during the Meiji period; it had begun to do so as early as 
the 1870s -to China in 1876 and to Korea in 1877. Nevertheless, scholars 

who emphasise the political and economic aspects in the study of Japanese 

imperialism generally fail to recognise the contributions that Buddhist 

missionaries made to imperialism. Lewis H. Gann, for example, states that 

the Japanese did not "possess any kind of missionary spirit; Japanese 

colonialism, unlike its British counterpart, had no evangelical inspiration, " 

due to a lack of self-confidence. 10' Japanese Buddhists, however, did carry 

out propagation work in East Asia (their missionary exertions also extended 

to America) despite the fact that their activities were on a smaller scale when 

compared to Christian evangelical efforts. Since overseas missions carried 

out by Japanese Buddhists have not yet been studied critically, many points 

remain to be clarified: Buddhist motivation, strategies, means, achievements, 

relationship with both the Japanese and the Korean governments, and the 

degree of influence that Japanese Buddhism had on the local population. All 

these matters will be discussed in detail in Chapters Three and Four. 

In the early years of Japanese colonialism, Japan's attitude and 

policies towards Taiwan and Korea were similar in many respects. In 

creating its "formal empire" in East Asia, Japan tried to apply the Meiji 
101 Ibid., pp. 396-397. 
'02 How Japanese Buddhists came to demonstrate their loyalty towards the state by relying on specific 

Buddhist teachings, namely, the Doctrine of Two Truths, will be examined in Chapter One. 

103 Lewis H Gann, "Western and Japanese Colonialism: Some Preliminary Comparisons" in The Japanese 

Colonial Empire, 1895-1945, p. 502. 
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reforms to transform both countries into colonies to satisfy its own needs and 
desires. However, although the Japanese had successfully completed the 
Meiji reforms at home, there was no guarantee that by applying similar 
strategies the same success would be achieved in the colonies. In spite of the 
cultural and racial affinities between the three countries, they were after all 
not identical. From the viewpoint of the Taiwanese and the Koreans, it was 
self-righteous of Japan to think that they would be capable of becoming 
Japanese provided they were educated in the "right, " that is, Japanese way. 
"Japanisation" of the Taiwanese and the Koreans was unlikely to be 

achieved, not only because they did not wish to become Japanese, but also 
because they did not enjoy the same rights and the same opportunities as the 
Japanese. 

Furthermore, because the reactions that Japan received from 

Taiwan and Korea differed, the colonial authorities felt the need to adjust 
their approaches and plans to each colony as they carried out reforms. 
Compared with the Koreans, whose protests against Japan were fierce, the 
Taiwanese were relatively submissive. Tsurumi gives a good comparison of 

the Taiwanese and the Korean responses to the colonial educational policies: 

whereas the Taiwanese demanded "a better version of the model from which 

the colonial school system had been fashioned, " the Koreans "always wanted 
independence immediately. "104 Korea's desire for national independence 

can be seen from its March First Movement in 1919.105 Inevitably, however, 

the more the Koreans resisted Japanese colonial rule and fought for freedom, 

the more forceful the Japanese became in reforming Korea by employing 

military power. 
To sum up, Japanese imperialism was, as Peattie summarises, "less 

deliberate than situational in origin. The aggressive movement of Japanese 

forces into Korea, China and Micronesia was as much due to the absence of 
Boa Tsurumi, "Colonial Education in Korea and Taiwan, " p. 311. 

105 See, for example, Yi Ki-baik, A New History of Korea, pp. 338-344. 



39 
effective power to resist it as it was to specific policies and planning. "" 
Japan entered the imperialistic arena in what we might call informal 
imperialistic mode by imposing unequal treaties on Korea (and China). It 

was not as if Meiji political leaders had planned to colonise neighbouring 
Asian countries right from the start. They were aware of their own nation's 
incompetence as a late-comer, especially before the Sino-Japanese and the 
Russo-Japanese wars. Indeed, during the short span of time, Japan 

established itself as an imperialist power in East Asia with no tradition of 
imperialism. Basing its imperialistic ventures fundamentally upon Western 

examples, Japan in the early decades of imperialism could not help but be 

opportunistic as it expanded into Asia. In the course of pursuing its 

imperialist interests, while being in many ways cautious, Japan was 
determined to expand into Asia primarily for political, economic and 

strategic reasons. Indeed, the combination of caution and determination 

makes Japanese imperialism an intriguing study. The main concern here is 

neither to judge nor to justify Japanese imperialism, but to appreciate 

objectively the motives and the activities in the making of Japanese 

imperialism. 

4. Conclusion 

This overview of Japanese imperialism in the period between the 

late nineteenth and the beginning of the twentieth centuries points to two 

interesting facts. First, the Japanese were not always in full control of their 

own activities. Therefore, they often took advantage of historical 

developments and events as they expanded into Asia as if to compensate for 

their inexperience as an imperialist power. Second, as far as colonial 

management was concerned, the Japanese were noticeably cautious precisely 

because they were aware of their own weaknesses. Their initial attempt to 

apply domestic reforms to the colonies was soon modified with the 
106 Peattie, "Introduction, " p. 13. 
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realisation that each colony reacted differently to its common ruler. On the 
one hand, until Japan expelled Russian influence from Korea and 
Manchuria, securing these two areas was strategically more urgent than 
acquiring any other East Asian areas, including Taiwan. On the other hand, 
however, Japan regarded both Korea and Taiwan equally important once it 

acquired them as its colonies. From this perspective, it was not only Korea 
but also Taiwan that became special to Japan. 

Having characterised Japanese imperialism in the early stages of its 

external expansion, a question arises concerning the more immediate 
interests of this thesis: did or could Japanese officials of the late nineteenth 

century actually carry out a religious invasion of Korea by using Buddhist 

missionaries, especially when they did not even have well thought-out plans 

and specific policies for their external expansion and colonial management? 
Provided that officials relied on Buddhism to this end, the religion might 

well have empowered politics just like economics did. Was this really the 

case? As has been noted several times before, Buddhists did eventually 

come to contribute to Japanese imperialism in the area of education. The 

missionaries in Korea, for example, became aware from 1905 onwards of the 

possibility of engaging themselves in colonial education. Not surprisingly, 

after the annexation, it was a matter of timing before the Government- 

General encouraged Buddhists to take part in playing this role as 

"educators. " Hence, as far as the period after the Protectorate was 

concerned, politics and religion undeniably began to co-operate with each 

other in Korea, as the previous work has suggested. 

The main interest of this thesis, however, is to examine the period 

before the Buddhists became involved in colonial religious policies. Indeed, 

the situation was different before 1905. As Duus argues, "until the cabinet 

decision of May 1904 the Meiji leaders did not really make up their minds 

[on what to do about Korea]. Before that many alternatives were still 

possible, and if the Japanese had not won the Russo-Japanese War, these 
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alternatives would have continued to be debated. "" Before the officials 
reached a consensus on policies towards Korea, could Buddhists have 
initiated the "Japanisation" or "imperialisation" of the Koreans without the 
state's authorisation? The answer to this question must surely be negative. 
In reality, as Chapters Three and Four will show, except for the brief period 
between the late 1870s and the early 1880s when Shin Buddhists became 
involved with politics by acting as mediators between certain members of 
the Japanese and the Korean governments, Japanese Buddhist activities in 
Korea were mainly religious. Therefore, the key premise of this thesis is that 
the annexation of 1910 -or unofficially the Protectorate of 1905- was a 
turning point for the missionaries in Korea as far as their activities were 

concerned. 

The purpose of this thesis in the wider context is to investigate how 

Japanese Buddhists reacted to international and domestic changes of the late 

nineteenth and the beginning of the twentieth centuries by re-evaluating 

specifically their missionary activities in Korea. From this point of view, it 

can be regarded as a case study of Japanese imperialism from a religious 

perspective. The thesis focuses on a new aspect in the research of Japanese 

imperialism, which, for past decades, has been discussed predominantly 

from political and economic viewpoints. On a smaller-scale, moreover, by 

clarifying the interaction between Japanese and Korean Buddhism, an 

attempt will be made to re-examine the extent to which Japanese Buddhists 

had an impact on Korean monks, who started to reform the Buddhist 

educational system in the early twentieth century. In this respect, this thesis 

is also about the intellectual history of the intercourse between Japanese and 

Korean Buddhism. 

The thesis is divided into four chapters with the first three focusing 

on Japanese, and the last on Korean activities. The domestic situation, 

giving rise to Japanese Buddhists' acquiescence with the state, is explained 
107 Duus, The Abacus and the Sword, p. 425. 
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in Chapter One. By assessing Chosön Buddhism from both Japanese and 
Korean points of view, Chapter Two studies how subjective the Japanese 

were in their judgements of Korean Buddhism. The missionary activities in 

Korea in association with the Buddhist relations with both the Japanese and 
the Korean authorities are discussed in Chapter Three. Chapter Four then 

reviews the Korean response, which is essential to an appreciation of the 

whole picture. This thesis is the first attempt to review this topic from both 

Japanese and Korean perspectives in a wider context. As Duus, borrowing 

Ronald Robinson's arguments, says, "the analysis of imperialism should 
look at the periphery as well as the metropolis. "108 In line with this school of 

thought, this thesis aims not only to study a hitherto little researched aspect 

of Japanese imperialism, but also to widen the scope of the topic itself. 
108 Ibid., p. 25. 
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B Chapter One B 
The Formation of the Doctrine of Two Truths as the Strategy of 

Meiji Buddhists 

1. Introduction 

Just before the Japanese annexation of Korea in 1910, Japanese 
Buddhist missionaries in Korea came to support Japanese imperialism, 

especially in the area of education. ' Since it was the doctrine of shinzoku 
nitai or the Doctrine of Two Truths that supported and justified the Buddhist 

efforts to contribute to the state's policies both at home and abroad, this 

chapter will be devoted to clarify the reasons why and degrees to which 
Japanese Buddhists relied on this doctrine to meet this end. 

Defining the Doctrine of Two Truths is not an easy task and it 

remains highly controversial even today, especially in association with the 

original Doctrine of Two Truths in Indian Buddhism. Prior to the Meiji 

period, however, the doctrine was understood generally as one of the 
Buddhist doctrines which emphasised the inseparable relationship between 

shintai or buppö, the Buddhist Teachings, and zokutai or öbö, the Law of 

the Sovereign, or Secular Laws. Buppö was also interpreted as shusse, life 

beyond the secular world, and öbö as zokuse or sezoku, life within the 

secular world. Under the Tokugawa (1600-1868), when the political 

authority was firmly legitimated by Neo-Confucian ideology, zokutai was 

often interpreted as Confucian which provided the basic rules of the secular 

world. ' 

Due to these characteristics, which contained strong political 
' The transformation of Japanese Buddhists from missionaries to `educators' of imperial Japan in Korea 

will be examined in Chapter Three. On Buddhist attempts to contribute to the Government-General from 
1910 onwards, see, for example, Nakano Kyötoku, Tenn ösei kokka to shokuminchi dendö. 

2 In the case of the Jödo Shinsh n, the Shin sect, see, for example, Kashiwabara Ynsen, "Shinsh ü ni okeru 
kindaiteki shii no kenkyn, " Shinshü kenkyü 12: 165-175 (1967). 
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elements, Japanese Buddhists used the Doctrine of Two Truths whenever 
Buddhism was persecuted by the existing political authorities throughout the 
history of Japanese Buddhism. Other ideas used to protest that Buddhism 

was a religion profitable to the nation (Bukkyö kokuekiron) and that to 

preserve the nation was to preserve the Buddhist Dharma (Gokoku gohöron) 

played the same legitimising role as the Doctrine of Two Truths. 

Just like their predecessors, Meiji Buddhists also turned to these 

concepts to protect themselves against external pressures. Especially during 

the early years of the Meiji period, Buddhists felt increasingly vulnerable as 

they were subjected to the anti-Buddhist movement (haibutsu kishaku), 

carried out mostly by Kokugaku (National Learning) sympathisers and 

Shinto priests. Buddhists were also forced to establish a new role in society 

owing to the state's religious policies, which upheld Shinto as the ideology 

to legitimate its new political power. The government, nevertheless, did not 

intend to eradicate Buddhism: its first and foremost concern was to build a 

modern nation-state vis-a-vis the West and, to this end, it had to re- 

accommodate the old political, economic, social and religious values of the 

Tokugawa reign to the new political framework. Buddhism was one of the 

many areas that the government had to reform to achieve its ultimate goal. 

From the Buddhists' perspective, however, this was as good as 

being persecuted. Prompted by such external pressures, Meiji Buddhists 

chose to confirm the Doctrine of Two Truths as the strategy to cope with the 

difficult situation. Instead of simply maintaining the idea that the 

relationship between Buddhist Teachings and Secular Laws was symbiotic, 

Meiji Buddhists emphasised the importance of Secular Laws so as to justify 

their efforts to co-operate with the state, and to receive official political 

protection to secure their position in society. 

The Japanese Buddhist missionaries in Korea also highlighted the 

importance of Secular Laws. By upholding the prerogative of the Korean 

imperial house (or the royal court before 1897), they wished to receive 
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official Korean protection, which would guarantee the expansion of their 

missionary activities in Korea. ' Some scholars argue that the Japanese 

Buddhists used this doctrine not because they genuinely meant to support the 

Korean imperial house, but because they planned to disguise the Japanese 

political invasion of Korea. ' In order to find out if Japanese Buddhists 

upheld this doctrine specifically to contribute to Japanese imperialism, the 

state's religious policies, as well as the transformation and the definition of 

the Doctrine of Two Truths in the hands of Meiji Buddhists will be 

examined in this chapter. 

Special attention will be paid to the Shin sect (Jödo Shinshü), as it 

was the Shin sect that was the first Japanese Buddhist sect officially to turn 

to the Doctrine of Two Truths during the Meiji period. The Shin sect, 

especially Higashi Honganji, also upheld the doctrine in Korea. Other 

Japanese Buddhist sects by and large followed the same path as the Shin 

sect. Both the Higashi and the Nishi Honganji factions (two of the main 

factions of the Shin sect) had long been familiar with the idea of fraternising 

with the secular powers, having had a close long-term relationship with the 

Tokugawa Bakufu and the imperial court, respectively. With the 

establishment of the Meiji government in 1868, the heads of each faction of 

the Shin sect declared they would uphold the Doctrine of Two Truths as the 

basic guidelines of the sect, attempting to show their loyalty to the nation as 

`subjects' of imperial Japan. Kyönyo (1798-1871), the head of Nishi 

Honganji and Gennyo (1817-1894), the head of Higashi Honganji, made 

official statements in September and December 1868, respectively, that all 

Shin Buddhists should pay reverence to their imperial obligations by 

emphasising the importance of the doctrine. ' 
3 The Shin Buddhist missionaries did win the sympathy of the Korean imperial house. Chapter Three 

explains the relationship between the Shin sect and the Korean imperial house. 

4 Takahashi Masaru, "Chosen ni okeru kaiky6" in Kojima Masaru and Kiba Akeshi eds., Ajia no kaikyö 

to kenkya, p. 139. His arguments will be evaluated in Chapter Three. 

5 As for Kyönyo, see Honganjishi vol. 3, pp. 23-27, and for Gennyo, see Shinzoku nitai shiryösh a 

shiryöhen, pp. 311-312. Hereafter, SNS. 
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2. External Pressure and the Buddhist Response 

Provoked by anti-Buddhist elements of the early Meiji period, 
Buddhists felt the need to transform the Doctrine of Two Truths from one of 
the Buddhist teachings to the main strategy against the state's challenge to 

reform the religion. Therefore, before going on to evaluate Meiji 
interpretations of the Doctrine of Two Truths, the impact of these ̀ anti- 

Buddhist' elements on the Buddhist sangha needs further assessment. 

Traditional Confucian Arguments 

Anti-Buddhist attitudes had emerged amongst Neo-Confucians 

during the Edo period. Neo-Confucians attacked Buddhism not only for 

political but also for religious and economic reasons. Chu Hsi Confucian 

scholars of the early Edo period, most notably Fujiwara Seika (1561-1619) 

and Hayashi Razan (1583-1657), accused Buddhism of being politically 

subversive because of its rejection of and disengagement from worldly 

affairs. Their successors inherited these ideas, which were used against 

Buddhism throughout the Edo period. Meiji Buddhists defended themselves 

against this Neo-Confucian condemnation by stressing the symbiotic 

relationship between Buddhist Teachings and Secular Laws. 6 

In reality, Edo Buddhists neither rejected nor disassociated 

themselves from the secular world despite their "other-worldly" tenets. 

More specifically, they enjoyed political, economic and social privileges due 

to their close connection with the state by means of the state organised parish 

system, the danka system, which required that every single Japanese register 

at a Buddhist temple. The Tokugawa Bakufu established this parish system 

not only to place Buddhism under state control but also to make sure that no 

Japanese was Christian. ' Edo Buddhism was therefore well integrated into 

the core of society by means of this parish system. Later in 1872, as will be 

6 Ikeda Eishun, Meiji no shin bukkyö und6, Tokyo: Yoshikawa köbunkan, 1976, p. 2. 

See, for example, Buddhica Bukkyö daijiten, p. 650. 
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propagators of Shinto principles was precisely because of the Buddhists' 
intimate connection with society. 

Neo-Confucians like Nakai Chikuzan (1730-1804) and Hoashi 
Banri (1778-1852) not only inherited the traditional Neo-Confucian 

antagonism towards Buddhism, but also attacked Buddhism for economic 
reasons, because the Janka system placed a severe financial strain on 
society! In fact, the danka system was the sangha's main financial source, 
which secured firmly its economic and social position during the Tokugawa 

period. Edo anti-Buddhists also criticised Buddhist monks for being corrupt, 
and for losing the spiritual essence of the religion because of the danka 

system, which provided Buddhists with political, economic and social 
security. Although the Confucian condemnation of Buddhism did not 
directly lead to the persecution of Buddhism in the early Meiji period, it 

certainly provided other anti-Buddhists of the late Edo and the beginning of 
the Meiji periods with further ammunition to attack Buddhism. 

The Anti-Buddhist Movement 

With the state's promulgation of shinbutsu bunrirei (Separation of 
Shinto and Buddhism) or the so-called Separation Edict9 in 1868, Kokugaku 

sympathisers and Shinto priests, who interpreted this edict as `destruction of 
Buddhism, ' started to demolish Buddhist buildings, statues, arts and texts. 

They also eliminated Buddhist elements and influence from Shinto shrines 

where Buddhist-Shinto syncretism (honji suijaku )'° had often been found. 

The fact that Shinto priests had always resented being placed under 

Buddhists in the hierarchy of this syncretism added extra fuel to their action 
8 Kashiwabara Yüsen, Nihon bukkyöshi kindai (Tokyo: Yoshikawa Köbunkan, 1990), p. 16. 

9 "Shinbutsu bunrirei, " Daj ökantashi 196, issued in March 28,1868. 
10 According to the idea of Honji suijaku, Shinto gods are incarnations of Buddhas and Bodhisattvas. 

James Ketlaar explains this Buddhist-Shinto syncretism as "the relation between the Buddhist figures that 
serve as the `original ground' for the local divine manifestations, the `residual traces. "' See, the glossary 

in James Ketlaar, Of Heretics and Martyrs in Meiji Japan (Princeton: Princeton University, Press, 1990). 
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Depending on the province, local administrators also enforced the 
destruction of Buddhism either with or without Shinto priests: a vast number 
of Buddhist temples were either abolished or amalgamated, their holdings 
burnt and confiscated and thousands of monks and nuns were forcibly 
defrocked. " The majority of these administrators were Kokugaku 

sympathisers, who had been deeply inspired by Motoori Norinaga (1730- 
1801) and Hirata Atsutane (1776-1843), prominent Kokugaku scholars of 
the late Edo period. Both Motoori and Hirata advocated the idea of 
Restoration of Shinto (fukko Shinto) which stressed the importance of 
preserving national purity and therefore rejected Buddhism and 
Confucianism as not being originally Japanese. In this respect, they 
disapproved even of local deities at Shinto shrine, which for centuries had 
been intermingled with elements of Buddhism, and, to a lesser extent, 
Confucianism. Martin Collcutt describes Hirata as "the most vehement, 
emotional and aggressive critic of Shinto's contamination by, and 
subordination to Buddhism. "12 The idea of fukko Shinto not only added fuel 

to the anti-Buddhist movement, it became the ideology of the Meiji 

government to legitimate its new political power. The Separation Edict was, 
therefore, an inevitable consequence. 

Although the Meiji government did not intend to persecute 
Buddhism, it was in fact the state's Separation Edict that triggered the anti- 
Buddhist movement. James Ketlaar suggests that "`separation' without 
`destruction' was an impossibility, and official attempts to suggest otherwise 

should be judged accordingly. "13 The government certainly did not try to 
11 Shinbutsu bunri shiryö provides the actual damage that Buddhism received due to the anti-Buddhist 

movement. There are also a number of essays written on this topic. See, for example, Tsuji Zennosuke, 

Nihon bukkyöshi kenkya (Tokyo: Iwanami shoten, 1984); Yoshida Kynichi, Nihon kindai bukkyöshi 

kenkyü (Tokyo: Yoshikawa köbunkan, 1959); Tokushige Asakichi, Ishin seiji shakyöshi (Tokyo: Rekishi 

toshosha, 1974); M. Collcutt, "The Threat of Eradication" in Jansen and Rozman eds., Japan in 

Transition from Tokugawa to Meiji (Princeton: Princeton University Press, 1986). 

12 Martin Collcutt, "Buddhism: The Treat of Eradication, " p. 145. 

13 Ketlaar, Of Heretics and Martyrs in Meiji Japan, p. 226. 
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stop the anti-Buddhist movement by protecting Buddhism. In June 1868, the 

government sent Higashi Honganji a letter to reassure Shin Buddhists that 
the destruction of Buddhism was not the government's intention, 14 but it was 
not an official statement addressed to those who actually implemented the 
destruction of Buddhism. In short, the government was not sympathetic to 
Buddhist adversity. 

The anti-Buddhist movement, though devastating to Buddhism, 

gave Buddhists the chance to reflect upon themselves: realisation arose 

within the sangha that reform was necessary to protect itself and the religion 

per se. They endeavoured to regenerate Buddhism by studying the religion 
further with a philosophical and philological approach, which had long been 

neglected during the Edo period. Shin Buddhists Nanjö Buny ü (1849-1927) 

and Kasahara Kenju (1852-1883) were two of the important pioneers who 

tried to fulfil this task. Having studied for years Sanskrit and Buddhist 

Sanskrit literatures in Oxford, Nanjö not only completed demanding 

translation works, " but also introduced a new approach to the study of 
Buddhism by teaching Western rationalism and methodology to the Japanese 

Buddhist sangha. 16 

Based upon the idea of preserving Buddhist teachings (gohö), the 

Buddhist attempts to reform Buddhism were carried out within their own 

religion. Externally, Buddhists adopted the idea of preserving the nation 

(gokoku), which, like the Doctrine of Two Truths, demonstrated Buddhist 

efforts to support the state's policies. The ideas of gokoku and gohö were 

noticeably similar to the Doctrine of Two Truths to the extent that they both 

stressed the inseparable relationship between the nation and the dharma 
14 Kyda kenky is 73/74,1975, p. 48. A list of important official statements of the Meiji period concerning 

politics and religion is found in this source. 
'5 Nanjö's contribution includes Catalogue of the Chinese Translation of the Buddhist Tripitaka and the 

Sacred Canon of Buddhism in China and Japan. As Kasahara died in 1883 without achieving what he 

would otherwise done, he does not share the same credit and fame as Nanjb. 
16 Jackie Stone explains how Buddhist studies were developed during the Meiji period. See her "A Vast 

and Grave Task: Interwar Buddhist Studies as an Expression of Japan's Envisioned Global Role, " in J. T. 

Rimer ed., Culture and Identity (Princeton: Princeton University Press, 1990). 
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While the anti-Buddhist movement had great impact on the 
Buddhist sangha, it was short-lived. The state's religious policies, on the 
other hand, continued to affect the Buddhists' welfare insofar as politics and 
the religion were to coexist in society. That was why Buddhists kept relying 
on the Doctrine of Two Truths to deal with the state's policies, especially by 
stressing the importance of Secular Laws. 

The Religious Policies of the Meiji Government 

Having overthrown the Tokugawa Bakufu in 1868, in order to 
centralise the nation under the name of the Emperor, new political leaders 

advocated the Restoration of Kingly Rule (ösei fukko) supported by the 

re-introduction of the Unity of Rite and Rule (saisei itchi ). " To establish and 
legitimate this emerging imperial orthodoxy, they upheldfukko Shinto due to 
its emphasis on the real roots of Japanese virtues. 18 The government did not 
necessarily have faith in Shinto, but Shinto was used as a tool to legitimate 
its new political authority, which was still fragile, particularly in the early 

years of the Meiji period. In the process of purifying Shinto, the government 
issued a series of Separation Edicts, which, as explained earlier, gave 
Kokugaku scholars and Shinto priests an excuse to attack Buddhism. As far 

as the government was concerned, the separation of Shinto from Buddhism 

was one of the more urgent reforms to make Japan a strong nation-state. In 

spite of being positive about reforming Buddhism to fulfil national aims 
based upon the idea of creating a strong country, the government was not 

necessarily sympathetic towards the consequences that Buddhism would 
17 Saisei itchi was supposed to have been practised in ancient times by emperors, most notably, Emperor 

Jimmu, whose political activities were performed by rituals. 
18 The Emperor system as the legitimacy of the Meiji government is explained in detail by Yasumaru 

Yoshio. See his "Kindai tenkanki ni okeru shnkyö to kokka" in Yasumaru and Miyachi eds., Nihon 

kindai shisö taikei 5 Kokka to shükyö (Tokyo: Iwanami shoten, 1988). On the invention of the emperor, 

see Takashi Fujitani, "Inventing, Forgetting, Remembering: Toward a Historical Ethnography of the 
Nation-State" in Harumi Befu ed., Cultural Nationalism in East Asia (Berkeley: University of California, 

1993). Also, see Carol Gluck, Japan's Modern Myths Ideology in the Late Meiji Period (Princeton, 

New Jersey: Princeton University Press, 1985). 



51 
have to face in the wake of the Separation Edicts. 

In September 1869, the government appointed Shinto priests and 
Kokugaku scholars as propagators (senkyöshi )19 who would indoctrinate the 
Japanese with the idea of kannagara no michi (Follow the Way of [Shinto] 
Gods) as advocated by Motoori and Hirata. Against the government's 
expectations, however, Shinto priests and Kokugaku scholars were not 
successful in propagating Shinto to the Japanese. The main reason for their 
failure lies in their lack of experience in propagation, especially having had 

no intimate contact with the Japanese, unlike the Buddhists. 

The government then established the Ministry of Doctrine (kyö- 

bushö) in 1872, and appointed not only Shinto priests but also Buddhists as 

doctrinal instructors (kyödoshoku ), to promote loyalty and patriotism in the 

nation. The Buddhists' close connection with society by means of the danka 

system inevitably contributed to the government's decision to include 

Buddhists as instructors of Shinto. As instructors of Shinto, Buddhists were 

no longer permitted to propagate Buddhist teachings unless their lectures 

were based upon the Three [Shinto] Standards of Instructions (sanj ö ky ö- 

soku). 2° In addition, the Institute of Great Doctrine (daiky din), though 

originally set up for Buddhists for research purposes, was also to base its 

activities upon the Three Standards of Instructions. 21 

The majority of Buddhists, whose fear of persecution was still 

immense, welcomed their new role as Shinto instructors even though it 

meant total subordination to Shinto. Shimaji Mokurai (1838-1911), a 

vigorous Shin Buddhist, however, relentlessly opposed the policies of the 

Ministry of Doctrine, which he called kyöbu no haibutsu (Persecution of 

Buddhism by the Ministry of Doctrine). Shimaji, who was in Paris on an 
19 The number of doctrinal instructors in 1876 was 4204 Shinto priests and 3043 Buddhists. 
20 1. respect the Gods and love the country, 2. elucidate the principles of nature and humanity, 3. pay 

reverence to the emperor and obey all imperial commands. 
21 See, for example, Buddhica, p. 612. 
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Sanjö kyösoku hihan kenpakusho ("Critique of the Three Standards of 
Instructions"), in which he demanded the separation of rule and religion 
(seikyö bunri), and freedom of faith and religion (shinkö no jiyü). ' Backed 

up by other Shin Buddhists and sympathisers, such as Ishikawa Shuntai 
(1841-1931) and Ouchi Seiran (1845-1918), Shimaji's protests against the 
state's religious policies resulted in the dissolution of the Institute of Great 
Doctrine in 1875 and of the Ministry of Doctrine in 1877. In 1884, the post 
of doctrinal instructors was also abolished. In consequence, Buddhists were 
freed from preaching the Shinto doctrines to the Japanese, and were allowed 
to propagate their own faith in society. ' 

Moreover, the freedom of faith and religion (Buddhism) that 
Shimaji had insisted on was ostensibly achieved under the Meiji Constitution 

of 1889. As Article Twenty-Eight stipulates, "imperial subjects of Japan are 

entitled to enjoy freedom of faith and religion as long as they maintain the 

public peace and order as well as fulfilling imperial duties. "' In other 

words, Buddhists were guaranteed their right to propagate their own faith in 

society under the law, but at the same time, they were reminded of their role 

as Japanese imperial subjects who were to follow imperial obligations. 

Despite the fact that Shimaji's activities were historically 
22 Shimaji was sent to Europe by the head of Nishi Honganji, Meinyo, in January 1872. Having observed 

the role of Christianity in European societies for almost a year and a half, he went back to Japan in July 
1873. Fukushima Hirotaka discusses the historical significance of observation tours abroad organised by 

Meiji Buddhists. See his "Kaigai kyöjö shisatsu no rekishiteki igi, " in Ikeda Eishun ed., Ronsh ü Nihon 

bukkyöshi 8 Meiji jidai, Tokyo: Yüzankaku, 1987. 

23 What he meant by `religion' here was Buddhism, most notably his own sect. "Sanjö Kyösoku hihan 

kenpakusho" in Futaba and Fukushima eds. Shimaji Mokurai zenshü vol. 1, pp. 15-26. (Kyoto: Honganji 

shuppanbu kybkai, 1973) Shimaji Mokurai zensh ü also contains his ideas and petitions to the 

government. Futaba Kenkb evaluates Shimaji's activities to achieve separation of rule and religion 
(Buddhism). See his "Shimaji Mokurai Nihon bukkyö shisöshi ni okeru chii" in Shimaji Mokurai 

zenshü. Vol. 1; "Shimaji Mokurai to Meiji bukkyö, " Rekishi köron 11, January 1976, pp. 42-48; 

Fukushima Hirotaka also discusses how Meiji Buddhists, including Shimaji, reacted to the state's new 

religious policies. See his "Kokutai Shingaku to kyödan bukkyb no mosaku, " in Yasumaru ed., Taikei 

Bukkyö to Nihonjin 11 Kindaika to dentö (Tokyo: Shunjüsha, 1986). 

24 "Shinbutsu kyödöshoku o haishi, jnshoku ninmen, ky öshi no tökyti shintai no kotoo, kaku kanch ö ni 

ininsuru no ken, " Dajökantashi 19, issued on August 11,1885. 

25 Article 28, Meiji Constitution, issued on February 11,1889. 
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significant, there were inevitable limits. He never went beyond the state's 
jurisdiction, and therefore even though religious independence was achieved, 
it was achieved only within the framework of the state's religious policies. 
Moreover, his proclamation that "Shinto was not a religion but politics 
directly decreed by the emperor" exemplifies that he was also a patriot, not 
just a vigorous, devoted Buddhist. His real intention in making such a 
statement was to differentiate Buddhism from Shinto so as to cancel 
Buddhist subordination to Shinto. However, the assertion that Shinto was 
not a religion, but one of the obligations that Japanese had to follow, 

undoubtedly contributed to strengthen the idea of national Shinto, which was 
promoted by the government to support the imperial orthodoxy. 26 

Japanese Buddhism never had religious independence from the 

existing political authority, and Meiji Buddhism was no exception. Even 
during the Edo period, in spite of its symbiotic relationship with the bakufu 

by means of the danka system, Buddhism hardly enjoyed religious freedom 

since state protection actually meant subjugation to the state. Edo Buddhism 

was far from being an autonomous body whose religious freedom was 

promised beyond the jurisdiction of the secular powers as preached in 

original Indian Buddhism. In conclusion, the position of Japanese Buddhism 

remained the same even after the Tokugawa Shogunate was overthrown. 

Before and after the Meiji Restoration, Buddhism was always placed under 

state control and did not possess its own religious freedom beyond the 

domain of existing political authorities. 

The Buddhists' Response 

While the government intended to overcome the old Tokugawa 

values and to replace them with its new political scheme, Buddhists felt the 

need to re-establish themselves in the new environment. The Doctrine of 

Two Truths became their strategy to deal with the state's ideology as it 
26 "Kyöbu kaisei ni tsuki, " Shimaji Mokurai zenshü vol. 1, p. 54. 
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played a perfect role to solve their dilemma between being faithful imperial 

subjects and yet remaining Buddhists. As a response to the Separation 

Edicts, followed by the anti-Buddhist movement, Buddhists first established 
the Organisation of United Buddhist Sects (Shoshü dötoku kaimei) in 

December 1868 in their attempt to cope with the difficult situation. This 

organisation upheld eight objectives, which included the Buddhist 

commitment to reform the religion. Objective Three emphasised taking up 
the study of each sect; building new Buddhist schools was suggested in 

Objective Six; and Objective Eight encouraged propagating the religion in 

society. 

The main emphasis was, however, placed on other objectives: 
Objective One stressed the importance of a symbiotic relationship between 

Secular Laws (öbö) and Buddhist Teachings (buppö); as Objective Two 

explained, to study Christianity was equally important in order to attack it 

more efficiently; and the unity of three teachings, namely, Shinto, Buddhism 

and Confucianism, was emphasised in Objective Four. As far as Objective 

One is concerned, the idea that Secular Laws and Buddhist Teachings were 
inseparable was identical to the Doctrine of Two Truths. As for Objective 

Four, according to Japanese scholar Kashiwabara Yüsen, this union was 

undoubtedly Shinto-centric, with Buddhism and Confucianism merely 

included to support Shinto. 27 As Objective Two indicates, Christianity was 

another problem that Buddhists encountered during the Meiji period. After 

1873, Christianity was no longer a prohibited religion in Japan, and in 1897, 

with the announcement of naichi zakkyo (Mixed Residence), which allowed 

foreigners to travel freely in Japan without a permit from 1899 onwards, 

Buddhists felt increasingly threatened by Christianity. Their fear of 

Christianity was so immense that it even drove them to send missionaries 

abroad. ' 
2' Kashiwabara Ynsen, Nihon bukkyöshi -kindai-, pp. 20-25. 
'8 The idea of gokoku (the Preservation of the Nation) and gohö (the Preservation of the Buddhist Dharma) 

also played an important role for Buddhists' decision to start missionary activities in Korea. In Chapter 
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To protect Buddhism from Christianity, prominent Buddhists like 

Fukuda Gyökai (1809-1888) and Inoue Enryö (1851-1919) made frequent 

virulent attacks on Christianity. In an attempt to prove the usefulness of 
Buddhism to the nation, by attacking Christianity, Buddhists also wished to 
highlight the superiority of Buddhism over Christianity. While stressing that 
Christianity was a heterodoxy harmful to the nation, Buddhism, despite its 

foreign origin, had penetrated deeply into the core of society by playing a 

vital role for centuries. By making a comparison between Buddhism and 
Christianity, Inoue, whose knowledge of Christianity was vast due to 

extensive research, advocated the supremacy of Buddhism over Christianity, 

both as a religion and a philosophy. 29 

The Organisation of United Buddhist Sects was in fact short-lived, 

and lasted only until 1873. The Doctrine of Two Truths, however, lived on 

in the Buddhist sangha as the basic strategy to deal with the state's policies 

from the Meiji period onwards. Instead of trying to fight for real religious 

freedom from the state, Meiji Buddhists chose to function within the state's 

domain by relying on the doctrine. This meant that, in the course of re- 

accommodating themselves to the new political order, they were often forced 

to compromise their own religious beliefs. As long as they relied on the 

Doctrine of Two Truths, however, their compromises were perfectly 

justified. 

3. The Transformation of the Doctrine of Two Truths 

As noted earlier, the Doctrine of Two Truths used by Meiji 

Buddhists differed from the original Doctrine of Two Truths in Indian 

Buddhism. Japanese Buddhists interpreted the doctrine as they wished over 

the centuries, and therefore it almost turned into a different concept from the 

Three, Buddhists' motivation to dispatch missionaries abroad is clarified by using hitherto un-tapped 

materials. 
29 Ikeda Eishun, "Haja kenshb undo, " Rekishi köron 11 (January 1976), pp. 70-77. On the life and thought 

of Inoue Enryb in relation to the revival of Meiji Buddhism, see Kathleen M. Staggs, "Defend the Nation 

and Love the Truth, " Monumenta Nipponica, XXXVIII: 3 (1983), pp. 251-281. 
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original doctrine. Philosophically speaking, the doctrine was also 

problematic in Indian and, to a lesser extent, Chinese Buddhism, whereas the 

problem of Two Truths in Meiji Japan was rather political. It was used 

chiefly as a tool to protect and justify the religion against the state. To 

appreciate how Japanese Buddhists actually manipulated the doctrine to 

achieve their ends, comparisons between the original Doctrine of Two 

Truths and the Japanese version of the doctrine are necessary. 
Despite the fact that there is no fixed definition of the Two Truths 

in original Buddhist sources, " ideas of the Two Truths do exist and are often 
discussed from a metaphysical point of view. One of the main points of the 

philosophical argument surrounding the original Doctrine of the Two Truths 

is the dialectic question of how one defines the relationship between the Two 

Truths, namely, the paramartha satya (Absolute Truth, Wisdom or 

Emptiness) and the samvrti satya (Compassion or Expediency). The fact 

that their relationship can be explained and argued in various ways has 

always provided scholars with grounds for disputation. 

The Madhyamika system, however, can be applied to help 

understand the Doctrine of Two Truths better. As T. R. V. Murti highlights, 

there is a close connection between the Doctrine of Two Truths and the 

Madhyamika system, since the system "systematically worked out the 

Doctrine of Two Truths and consistently applied it to synthesise Buddhist 

texts and doctrines. "31 According to the Madhyamika system, the first truth, 

the Absolute Truth, is the one and only truth and is the goal one seeks to 

attain, whereas the second truth, the Expediency, is the means to achieve the 

Absolute Truth. 32 In other words, the relationship between the Absolute 

Truth and the Expediency is symbiotic: although the Absolute Truth is the 

30 T. R. V. Murti, The Central Philosophy of Buddhism: A Study of the Madhyamika System 

(London/Boston/Sydney: Unwin Paperback, 1955); Undo Yoshimichi, "Shinshn ni okeru shinzoku nitai 

no shutaiteki kösatsu, " Nihon Kyögaku kenkyüsho kiyö 1 (1961), pp. 34-45; Yasui Kösai, "Shinzoku nitai 

setsu no hatten, " Nihon bukkyö gakkai nenpö 26 (1961), pp. 271-284. 

31 T. R. V. Murti, The Central Philosophy of Buddhism: A Study of the Madhyamika System, p. 243. 

32 Ibid., pp. 251-253. 
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goal, without the Expediency, the goal cannot be achieved. Philosophically 

speaking, however, the emphasis was undoubtedly placed on the Absolute 
Truth, as it is the only one, absolute religious truth. 

The Meiji version of Two Truths, on the other hand, did not share 
the same religious setting as that of the original doctrine. Japanese 
Buddhists argued about how they should understand the relationship 
between shintai and zokutai, as their intentions were directed at putting 
philosophical arguments into practice. By accentuating the importance of 
zokutai, they wanted to show and justify their allegiance to the state. Shintai 

- the one and only absolute religious truth in the original Two Truths 

was overshadowed by zokutai, which was supposed to be the mere means by 

which the absolute truth could be achieved. The problem of the Doctrine of 
Two Truths in Japan started after around the ninth century when zokutai was 

interpreted as öbö, which was far from what the original samvrti salya meant 
in the Madhyamika system. 

The conceptualisation of shintai as buppo and zokutai as öbö, was 

in fact borrowed from Chinese Buddhism. Saichö (767-822), the founder of 

the Japanese Tendai sect (T'ien-t'ai in Chinese), was the man who most 
likely introduced this idea to Japan. 33 The Doctrine of Two Truths is 

mentioned in his Mappö tömyöki (The Lamp in the Period of the Last Law), ' 

and many prominent later Japanese Buddhists cited these parts to back up 

their own arguments concerning the Doctrine of Two Truths. Shinran 

(1173-1262), the founder of the Shin sect, was one of them, as is evident in 

his Kyögyöshinshö (Teaching, Practice, Faith and Enlightenment). " Both the 
33 He was sent to T'ang China in 804 by imperial order for the purpose of learning the T' ien-t' ai teaching, 

the esoteric teaching and Ch'an (Zen) Buddhism. See, Iwanami bukkyö jiten, pp. 302-303. 
34Mappö tömyöki is supposed to have been written by Saichö, although it is debatable who actually wrote 

it. The authorship of this book still is controversial amongst Japanese scholars today. Nonetheless, it was 

written sometime in the period between the ninth and the twelfth centuries. This means that the idea of 

shintai as buppö and zokutai as öbö was also introduced to Japan during that time. For more detail on the 

contents of this literature, see Shin butten kaidai fiten (Tokyo: Shunjnsha, 1966), pp. 247-248. 

Additionally and importantly, Meiji Buddhists were not suspicious of the authenticity of Mappö tömyöki. 

35 "Kyögyöshinshö, " Shinran chosaku zenshü (Kyoto: Hözökan, 1968), pp. 283-284. 
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Mappö tömyöki and the Kyögyöshinshö are well known for stressing the 
idea of a symbiotic relationship between Buddhist Teachings and the Law of 
the Monarch, but in these materials this idea was used chiefly to highlight 

the absoluteness of Buddhist Teachings over the Law of the Sovereign. 36 
Just like Shinran turned to the Mappö tömyöki to stress the 

importance of the Doctrine of Two Truths, Meiji Shin Buddhists also tried to 
find the doctrine in the traditional literature written by the prominent leaders 

of their own sect, namely Shinran, Kakunyo (1270-1351), and Rennyo 

(1415-1499)37. Obviously, Meiji interpretations of the doctrine varied, but 

what Meiji Buddhists had in common was that they collected any reference 

of the doctrine from the literature, and interpreted it in their own way. By 

citing these prominent leaders of the Shin sect, Meiji interpretations of the 

doctrine seemingly made sense and therefore were well accepted in the 

Buddhist sangha. 
Meiji Buddhists tended to take for granted that all of these 

prominent leaders had shared the same ideas about the doctrine. This was, 

however, not the case. Rennyo did not maintain the same religious stance as 

Shinran had, partly because of the difference in their historical background, 

but also because of their different relationship with the political authorities. 

Shinran rejected the idea of fraternising with the state, whereas Kakunyo and 

Rennyo did not repudiate the secular powers in order to establish the Shin 

sect as a bigger and officially approved religious organisation. In fact, both 

Kakunyo and Rennyo were driven to contradict themselves because of the 

dilemma between their religious duties to preserve Shinran's teachings and 

their political ambition to receive official protection. They found themselves 

being politically malleable even though this went against the founder's 
36 There are a number of essays written on Shinran's religious stance in relation to the Doctrine of Two 

Truths. See, for example, Futaba Kenkö, Shinran no kenkya, Kyoto: Hyakkaen, 1962; Hayashi Nobuyasu, 

"Kindai Shinshn rinri shisö kenkyn, " Shinshü kenkyakai kiyd 13-3 (1980), pp. 44-59. 

37 Rennyo was known as the `restorer' of the Shin sect because of his contribution to establishing the Shin 

sect as a prominent, officially approved religious organisation. See James Dobbins for more information, 

Jödo Shinsh a; Shin Buddhism in Medieval Japan (Bloomington&Indianapolis: Indiana University Press, 

1989). 
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Two Truths were distinctly different, especially as far as the respective 
weight of shintai and zokutai was concerned. 

Meiji Buddhists were also convinced that Shinran, Kakunyo and 
Rennyo had stressed the importance of Secular Laws over that of Buddhist 
Teachings. In the next section, Meiji interpretations of the Doctrine of Two 
Truths will be examined by referring to these three leaders. Comparing the 
traditional and Meiji interpretations of the doctrine will clarify how Meiji 
Buddhists consolidated, distorted or transformed the traditional 

understanding of the doctrine by citing the literature written by the three 
leaders. 

4. Defining the Doctrine of Two Truths 

The fact that there is a large amount of primary source material 

available on the Meiji interpretation of the Doctrine of Two Truths indicates 

the importance of the doctrine during that period. The various 
interpretations all clearly illustrate one simple and inexorable fact: the Meiji 

Buddhists, to a lesser or a greater degree, compromised their religious belief 

vis-a-vis the Meiji government and the emerging imperial orthodoxy. Since 

Buddhists unconditionally paid homage to the emperor, the religion, slowly 

but surely, became one of the many tools to support the imperial orthodoxy 

through religious means. 
Shigaraki Takamaro argues that Meiji interpretations of the 

Doctrine of Two Truths can be divided into five different schools of theory. 39 

Since Shigaraki's method is well accepted in Japanese scholarship, it will 
38 See the following sources: Miki Shbkoku, "Shinshii rinri no kenkyn, " Dendöin kiyö 15 (1976), pp. 

3-21; Shigaraki Takamaro, "Shinshii ni okeru shinzoku nitai ron no kenkyn 1/2, " Ryakoku daigaku 

ronshü 418 (1981), pp. 44-671Shishagaku 654 (1982), pp. 1-34; Kawamoto Yoshiaki, "Shisö shutai no 

muka söchi -shinzoku nitai, " Yubi, 1: 14-17; 2: 14-17; 3: 8-11'4: 12-15; 5: 8-13; 6: 12-17 (1984-1986); James 

Dobbins, Jödo Shinsha:; Shin Buddhism in Medieval Japan (Bloomington&Indianapolis: Indiana 

University Press, 1989). 
39 Shigaraki Takamaro, "Kindai Shinshn kyögaku ni okeru shinzoku nitai ron no shosetsu, "in Shigaraki 

Takamaro ed., Kindai Shinshü shisöshi kenkyü (Kyoto: Hözökan, 1988). 
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also be adopted here. 4° The ideas of five Shin Buddhists will be evaluated to 
represent each school, each of which were given a name by Shigaraki: 
Fukuda Gidö (1805-1881) represents the "one truth theory" (shinzoku ittai 

setsu), Nonomura Naotarö ( 1871-1946) the "parallel theory" (shinzoku heik 

ö setsu), Umehara Shinry ö (1885-1966) the "association theory" (shinzoku 

kanren setsu), Akamatsu Renjö (1841-1919) the "influence theory" 
(shinzoku eikyö setsu), and Yoshitani Kakuju (1843-1914) the "expediency 

theory" (zokutai höben setsu). As they were all regarded as prominent Shin 
Buddhists of the Meiji period, their interpretations of the doctrine were 
widely recognised as representative of the Shin sect as a whole. 

One Truth Theory 

Fukuda Gidö's understanding of the Doctrine of Two Truths was 
closely associated with the unity of Shinto, Confucianism and Buddhism in 

order to produce what he called an imperial citizen in line with the 

government's expectations. Fukuda argued that the three teachings shared 
the same ideas and teachings and that, therefore, the five Buddhist precepts, " 

the five Confucian virtues42 and the Three [Shinto] Standards of Instructions43 

were identical in nature despite the difference in name. 44 This syncretist idea 

was not unique to Meiji Buddhists, and it had been repeatedly used by 

Neo-Confucians and Kokugaku scholars in their anti-Buddhist condemnation 

even before the Meiji period. 45 Given the difficult situation that Buddhists 
40 Ryükoku University has recently published four volumes of collected materials on the Doctrine of Two 

Truths. This source relies on Shigaraki's method to divide the Meiji interpretations into five different 

schools. See SNS. 
41 1. not to take life, 2. not to steal, 3. not to indulge in sensuality, 4. not to lie, and 5. not to become 

intoxicated by drink or drugs. 
42 1. benevolence, 2. justice, 3. courtesy, 4. wisdom and, 5. sincerity. 
43 See footnote number 19 for the full content. 
44 Fukuda Gidö, "Ten' on h ötai roku, " Zoku Shinshü taikei vol. 17 (1939), p. 7. This article is contained in 

SNS. 
as There are earlier Chinese examples as Kenneth Ch'en explains. See his Chinese Transformation of 

Buddhism (Princeton: Princeton University Press, 1973), pp. 55-60. 
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experienced in the early years of the Meiji period, they often relied on the 
idea of sycretism to protect Buddhism against anti-Buddhist attacks. One of 
the main objectives of the Organisation of United Buddhist Sects, for 
example, was to unite the Three Teachings. 

Just as the objective of this organisation was Shinto-centric, 
Fukuda stressed the importance of Shinto more than the other two by 

showing his gratitude towards the Emperor and being a good imperial 

subject himself. In his Ten'on hötai roku ("As the Recipient of Imperial 
Obligations"), he concluded that due to the compassion of the Emperor, 
Buddhists were able not only to follow the teachings of Buddha in the 

present but also were to be saved in [Buddhist] paradise after death. It was 
the blessings of the nation and the Emperor that made it possible for 
Buddhists to have faith in the religion, and thus Buddhists must follow the 
Three [Shinto] Standards of Instructions to meet the Emperor's will. 46 

Advocating that Buddhism, Confucianism and Shinto are the same 
doctrines, he inevitably regarded Confucianism and Shinto equal with 

shintai, which was the one and only Buddhist religious truth. He dismissed 

the fact that Confucianism and Shinto contained strong elements of zokutai, 

which differed completely from Buddhist teachings. His understanding of 

the Doctrine of Two Truths was obviously not based upon the idea of a 
dichotomy between the two truths or laws. In fact, as far as he was 

concerned, shintai and zokutai were the same truth rather than existing as 

two different forms. His emphasis, however, was undoubtedly placed on the 

importance of following, more than anything else, imperial obligations. 

There was no balance between shintai and zokutai. Instead, zokutai 

subsumed shintai. That is why his ideas are categorised as the one truth 

theory, shared by a few other Shin Buddhists like Maeda Eun (1857-1930). 47 

46 Fukuda Gido, "Ten' on h otai roku, " p. 15. 

47 Maeda Eun, "Shinshn dötoku shinpen, " Maeda Eun zenshü vol. 3. Contained in SNS. 
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Nonomura Naotarö's understanding of the Doctrine of Two Truths, 

on the other hand, is classified as the parallel theory. According to 
Nonomura, shintai and zokutai were two completely different concepts. 
They existed in parallel with one another, and therefore there was no 
association between them. He often criticised his contemporaries who 
argued for the symbiotic relationship between the two concepts. In his Nitai 

söshi no seikai to gokai ("Correct Answers and Misunderstandings On the 
Doctrine of Two Truths"), he argued that a symbiotic relationship between 

the two concepts never existed and none of the Shin religious leaders like 

Shinran, Kakunyo, Zonkaku (1290-1373)48 or Rennyo had advocated the 
doctrine in such a way. 49 

Nonomura was convinced nonetheless that these Shin leaders had 

shared the same understanding of the doctrine: none of them accentuated 
Buddhist Teachings over Secular Laws. Shinran, for example, had 

emphasised the importance of complying with the state because only under 

state protection would Buddhism spread in society. This argument was 

backed up by the parts that Shinran cited from the Mappö tömyöki: "by 

relying upon both the law of Buddha and the law of benevolent [secular] 

kings, objects would be opened, and due to both shintai and zokutai, the 

[Buddhist] teachings would be spread. 9150 Judging from these parts alone, 

Shinran seems to have stressed the symbiotic relationship between Secular 

Laws and Buddhist Teachings. Many modern Shin Buddhist scholars 

therefore rely on these parts to support their own arguments. According to 

Nonomura, however, Shinran had neither meant to point out the symbiotic 

relationship between the two concepts nor emphasise Buddhist Teachings 

over Secular Laws: it was Secular Laws that Shinran had emphasised as, 
48 Zonkaku was one of Kakunyo's sons. 
49 Nonomura Naotarb, "Nitaisöshi no seikai to gokai, " Shinzoku nitai kan (1935), p. 114. Contained in 

SNS. 
so "Kyogyoshinsho, " Shinran chosaku zenshü, p. 283. 
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without state protection, Buddhism would never spread into society. " In 

sum, Nonomura distorted Shinran' s teachings as he failed to appreciate 
Shinran' s religious conviction as well as his historical background. 

Shinran was, in fact, markedly critical of the close connection 
between religion and political authorities. His real intention in citing the 

Mappö tömyöki was to repudiate the political authority interfering with 

religion, by criticising the persecution of 798 carried out by Emperor Kanmu 

(737-806). Shinran never felt the need to fraternise with the state. In spite 

of the fact that he was the founder of the Shin sect, as he is recognised today, 

he never established a temple. His foremost concern was to achieve equality 

amongst men, to distribute the Buddhist way of salvation to every one, 

regardless of sex or social status. His way of salvation, which was simply to 

chant Namu amida butsu, attracted the peasantry whose everyday pressures 

were great because of exploitation by the secular powers. 52 Due to his 

dedication to save people, Shinran never emphasised the importance of 

Secular Laws over Buddhist Teachings. Nonomura and his contemporaries 

superficially collected from Shinran's work only those parts which 

mentioned shintai and zokutai, and failed to analyse these parts in context as 

well as to appreciate Shinran's commitment to Buddhist teachings. 

Nonomura, nevertheless, went on to explain that Kakunyo and 

Rennyo had maintained ideas similar to those of Shinran: in order to fulfil a 

religious life, complying with the monarch's law was vital. Both Kakunyo 

and Rennyo, however, did not actually stress one concept over the other. In 

Kakunyo's Gaijashö (Notes Rectifying Heresy), he stated that "on the one 

hand, follow the five Buddhist precepts, which are tantamount to the five 

Confucian virtues, and on the other hand, rely upon the Buddha's power 

s' Nonomura, "Nitaisöshi no seikai to gokai, " pp. 114-115. 
52 There are many works on Shinran's life and religious stance in relation to the Doctrine of Two Truths. 

See, for example, Futaba Kenkö, Shinran no kenkyü; Hayashi Nobuyasu, "Kindai shinshn rinri shisö 

kenkyn, " Shinsha kenkyükai kiyö 13-3 (1980); Satö Hiroo, "Kindai nashonarizumu to bukkyö 

Nichirenshn to Shinshn o reito shite, " in Kuroda Toshio ed., Taikei Bukkyö to Nihonjin 2 Kokka to 

Tennö, pp. 328-330. 
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inwardly. "53 In other words, inwardly, one must have faith in the Buddhist 

teachings, and outwardly, one must follow the five ethic rules. The idea of 
the five Buddhist precepts being the same as the five Confucian virtues was 
adopted by many Meiji Buddhists, including the Organisation of Buddhist 

United Sects. Unlike Shinran, as Kakunyo had a mission to establish the 
Shin sect as a religious organisation, he often had to be politically flexible. 

Like Kakunyo, Rennyo suffered from the dilemma between 

maintaining the founder's religious conviction and being a religious leader 

who desired to expand his sect by fraternising with the state. Having 

inherited Kakunyo's fundamental ideas, Rennyo advocated that "outwardly, 

follow Secular Laws, and inwardly, preserve Buddhist Teachings deeply and 

take benevolence and justice as primary. "' On the one hand, both Kakunyo 

and Rennyo tried their best to maintain and propagate the teachings of 
Shinran. On the other hand, they felt the need to fraternise with the secular 

powers due to their ambition to enlarge the Shin sect as a religious 

organisation. They found themselves in the situation where they had to work 

on two different levels of operation, which were incompatible with one 

another. James Dobbins explains their dilemma as "incongruous or [at] odds 

with one another, " but "the expediency and pragmatism of the second 

[Secular Laws] was perhaps the only way that the ideas and convictions of 

the first [Buddhist Teachings] survived. "55 

The fact that Kakunyo and Rennyo had not specifically stressed 

one concept over the other provided Nonomura with the conclusion that 

these two leaders had never emphasised the importance of Buddhist 

Teachings over Secular Laws. 56 Although Nonomura denied the symbiotic 

relationship between Buddhist Teachings and Secular Laws, he consistently 
53 Shinsh ü seiten zenshü 3, p. 6. 

Ibid., p. 434. 
ss James Dobbins, Jodo Shinshü, p. 80. Miki Shokoku and Shigaraki Takamaro also explain the dilemma 

that Kakunyo and Rennyo shared. See, Miki "Shinshn rinri no kenkyn"; Shigaraki, "Shinshn ni okeru 

shinzoku nitai ron no kenkyn 1/2. " 

56 Nonomura, "Nitaisöshi no seikai to gokai, " pp. 116,118. 
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insisted that Buddhist Teachings were not more important than Secular 

Laws. To this end, his main purpose was to accentuate Secular Laws over 
Buddhist Teachings, as he believed that Shinran, Kakunyo and Rennyo had 

advocated. 

The Association Theory 

Umehara Shinryö believed in a close association between shintai 

and zokutai. Like many other Meiji Buddhist scholars, he strongly 

proclaimed that Shinran, Kakunyo and Rennyo had promoted the doctrine in 

this ways' Without analysing the three leaders' ideas, Umehara collected all 

mentions of the doctrine from their works. As mentioned before, this 

method had become fashionable amongst Meiji Buddhists who cited the 

same sentences from the traditional literature. Umehara was obviously no 

exception. 
As Umehara ultimately equated shintai with the religion and 

zokutai with the state, he naturally rejected the one truth theory which 

indicated the idea of shintai and zokutai being one concept. 58 He explained 

how these two concepts were associated with one another in his Shinzoku 

nitai no kyöshi ("The Meaning of the Doctrine of Two Truths"). His 

metaphysical explanation of the relationship between shintai and zokutai 

made perfect sense, but when he put the philosophical arguments into 

practice, he failed to maintain his own arguments. His arguments started off 

by dividing shintai and zokutai into two. Division here did not mean 

disintegration. Having received respective roles, both shintai and zokutai 

were to be unified, to the extent that they were to form an organic 

relationship with one another. Being unified here did not mean being 

intermingled. In sum, shintai and zokutai had to be clearly divided, and at 
57 Umehara Shinryö, "Shinzoku nitai no mondai, " Shinran shinin kenkyü 81 (1937), p. 46. Contained in 

SNS. 
ss Ibid., p. 48. 
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On a philosophical level, Umehara divided and unified shintai and 
zokutai, which would then have an organic relationship. However, he did 

not clearly illustrate such a relationship, where the value of shintai and 
zokutai were equal to each other. Instead, he concentrated on discussing 
how shintai (Buddhism) should support zokutai (the state), and ignored how 

the latter should support the former. 6° For example, he stressed that it was in 
fact the will of the imperial house that introduced Buddhism into Japan. 
Furthermore, it was neither the people, nor propagators, but the Emperor 

who gave Buddhism a role to protect and bring prosperity to the nation. " 
Since without the state's protection and approval, Buddhism would not have 

existed in Japan in the first place, Buddhists should be grateful to the state: 
because of state protection, Buddhists were able to maintain their religious 
truths. 62 

According to Umehara, Japanese Buddhism owed its existence to 

the state and the role of Buddhism was solely to bring prosperity to the 

nation and the imperial house. His ideas were totally incompatible with the 

teachings of Shinran, whose foremost concern was to maintain the interests 

of ordinary people, namely to try and relieve their difficulties and pressure 

brought about by secular powers. In sum, Umehara seems to have 

proclaimed that shintai and zokutai were closely associated with one another, 

in order to highlight the superiority of the Emperor over Buddhist teachings. 

The Influence Theory 

Akamatsu Renjö's arguments, philosophically speaking, differed 

from the other theories insofar as he actually placed emphasis upon shintai. 

He proclaimed that shintai or buppö should be the foundation of the 
59 Umehara, "Shinzoku nitai no kyöshi, " Shinzoku nitai kan (1935), pp. 125-126. Contained in SNS. 

60 Shigaraki, "Shinshn ni okeru shinzoku nitai ron no kenkyn 1, " p. 55. 

61 Umehara, "Chingo kokka to Shinran shönin, " Cha bukkyö 25-13, p. 32. 

62 Shigaraki, "Shinshn ni okeru shinzoku nitai ron no kenkyn 1, " p. 55. 
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relationship between the Two Truths. 63 While zokutai could not be achieved 
without shintai, shintai could be achieved without the influence of zokutai. 
His emphasis on shintai was, however, only possible within a philosophical 
sphere because he perceived zokutai not only as the Law of the Sovereign 
but also as the imperial obligations towards the Emperor. Since the 
Emperor's absoluteness in Meiji society was obvious, Akamatsu's argument 
that it was only Buddhism (shintai) that influenced the Emperor (zokutai) 

was not always coherent and often contradictory. 
Akamatsu insisted that Shin followers must devote themselves to 

the Doctrine of Two Truths, as it was the teachings of their sect. By 
following the doctrine, they would live as faithful imperial subjects in the 

present life, and they would be saved in the next life. ' Instead of stressing 
the supremacy of Buddhist teachings, Akamatsu went on to elaborate 

zokutai, which, in summary, was to follow the imperial proclamation and 
then to pass on the value of loyalty and filial piety to one's descendants for 

the sake of the nation. 65 

In spite of his emphasis on shintai, Akamatsu failed to clarify 
logically how having faith in Shin Buddhism (shintai) would influence 

Buddhists' following the imperial obligations (zokutai). In conclusion, 

although he claimed that shintai was the foundation of the doctrine, he did 

not reject the idea of complying with the state but instead repeatedly 

advocated the importance of following one's obligations as an imperial 

subject. From this perspective, his ideas did not differ from those of his 

contemporaries, to the extent that he too distorted the teachings of Shinran 

by accentuating zokutai over shintai. 

63 Akamatsu Renjö, Shinzoku nitai setsu vol. 1, pp. 32-33. 

64Akamatsu, Shinon o yorokobubeshi vol. 1, p. 59. 

65 Akamatsu, Wa no toku, p. 487. 
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The Expediency Theory 

Yoshitani Kakuju's expediency theory derived from the idea of 
zokutai as a means to achieve shintai. This idea seemingly originated from 
the Madhyamika system, which regarded the samvrti satya or Expediency as 
the means to achieve the paramartha satya or the Absolute Truth that one 
must seek to attain. The decisive difference between the Madhyamika 

system and Yoshitani's ideas is that while the former places emphasis on the 

goal over the means, the latter stresses the opposite. According to Yoshitani, 

only those who followed zokutai could achieve shintai. In other words, the 
Law of the Sovereign came first. By relying on Rennyo's Ofumi (Personal 

Letters [to Shin Adherents]), specifically numbers eleven and thirteen, ' he 

proclaimed that following öbö , the Law of the Sovereign, was one of the 

teachings of the Shin sect as it was a tool to receiving buppö, Buddhist 

Teachings. 67 

In order to clarify his arguments, Yoshitani also borrowed 

Kakunyo's ideas which expounded the compatibility between the five 

Buddhist precepts and the five Confucian virtues. Unlike Fukuda, Yoshitani 

did not perceive these Two Teachings as identical but, instead, understood 

that the former represented Buddhist Teachings and the latter, Secular Laws. 

Yoshitani was convinced that even without the five Buddhist precepts, 

families and nations would be ruled, but without the Confucian virtues, 

especially benevolence and justice, the nation would be in disorder were the 

Buddhists no longer able to practise their religion. Therefore, Shin 

Buddhists must cherish their loyalty and patriotism towards the nation so as 

to be able to pursue Buddhahood. 68 

Yoshitani's basic understanding of the Doctrine of Two Truths was 
66 Letter Eleven states that "the monarch's law comes first (öbö o motte sakitoshi), " while Letter Thirteen 

confirms Letter Eleven by asserting that "the monarch's law should be the foundation (öbö o hontoshi ). " 

See Ofumi . 
67 Yoshitani Kakuju, "Zokutai mon, " Shinzoku nitai ben" (1905), p. 66. Contained in SNS. 

68 Ibid., pp. 70-71. 



69 
a mixture of that of Kakunyo and Rennyo: inwardly, rely on Buddha's power 
and outwardly, dedicate yourself to the Law of the Sovereign. 69 As the Law 

of the Sovereign contained Confucian ethics, he specified the Imperial 
Rescript of 1890'° as zokutai that every imperial subject must follow. " 
Having pointed out zokutai as being the Imperial Rescript, his emphasis on 
zokutai was greater than ever before. Only zokutai decided the relationship 
with shintai and the destiny of shintai was totally at the mercy of zokutai. 
Theories such as these irrefutably led Meiji Shin Buddhists to affirm, 
buttress and comply with the state and the imperial orthodoxy. 

These five Shin Buddhist interpretations of the Doctrine of Two 
Truths differed only in so far as they had varying ideas about the relationship 
between shintai and zokutai. They all understood shintai as Buddhist 

Teachings, zokutai as the Law of the Sovereign or Secular Laws and, more 

significantly, imperial obligations. They also believed that by stressing the 
importance of zokutai, they maintained the teachings of Shinran, Kakunyo 

and Rennyo. Shinran, however, neither upheld the Doctrine of Two Truths 

as much as Meiji Shin Buddhists believed, nor did he regard zokutai as a 

concept as more important than shintai. Kakunyo and Rennyo, in spite of 

advocating the importance of zokutai, never accentuated it over shintai: 

Kakunyo genuinely maintained the symbiotic relationship between shintai 

and zokutai, whereas Rennyo's shintai included zokutai. In spite of the fact 

that few Buddhists held shintai as more important than zokutai, their ideas 

were discussed only on a philosophical level. When putting the 

philosophical arguments into practice, they had no other choice but to 

elevate the Emperor (zokutai) over Buddhism (shintai). 

69 Ibid., p. 56. 
70 Kyöiku ni kansuru chokugo or Kyoiku chokugo was issued in 1870 to strengthen the imperial orthodoxy 

by providing the basic guideline for education. It was distributed to each school in the country. 
71 Yoshitani, Shinsh ü yöki, pp. 562-563. 
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5. Conclusion 

The early Meiji period was an era of re-accommodating old values 
to new rules. Buddhism was simply one of the old creeds that the 

government, confronted with a new international world order, had to reform 
in order to create a powerful nation with a strong army (fukoku kyöhei). 

Accordingly, Buddhists had to re-define their relationship with the state, 

their position in society and their consciousness as Buddhists within the 

jurisdiction of the state. The Doctrine of Two Truths played an appropriate 

role as the strategy for Buddhists to achieve these new, demanding tasks. To 

consolidate their strategy, Shin Buddhists transformed the doctrine into a 

concept that not only differed from the original doctrine but also from the 

teachings their founder had advocated. 
The Meiji version of the Doctrine of Two Truths operated on two 

levels. On the one hand, by pointing out the symbiotic relationship between 

Buddhist Teachings and Secular Laws, the doctrine provided a perfect tool 

to dismiss the Buddhists' guilt for co-operating with the state. On the other 

hand, Buddhists did not literally uphold the symbiotic relationship between 

these two laws. In order ultimately to accentuate Secular Laws over 

Buddhist Teachings, identifying the symbiosis between the two laws was an 

essential procedure that Buddhists had to follow. Since Secular Laws 

supremely meant the Emperor, which was the absolute figure in Meiji 

society, Buddhists had no choice but to follow their own faith only inwardly, 

especially when Buddhist Teachings and the state's policies contradicted one 

another. 
Undoubtedly, Buddhist religious insights were obscured by the 

emerging imperial orthodoxy. Buddhists perpetually stressed secular rule 

more than their own faith, not because they were forced by the government 

to do so, but because they voluntarily wished to buttress the imperial 

orthodoxy. However, they did not intend to adopt the Doctrine of Two 

Truths solely for contributing to Japanese imperialism. They at first upheld 
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the doctrine as the strategy to protect Buddhists against the state's challenge, 
but in the end, the doctrine developed into one of the tools to uphold 
Japanese imperialism during the Meiji period. 

In addition, the consciousness of Meiji Buddhists as Buddhists did 
not dramatically evolve over the period between the Edo and the Meiji eras 
especially when it came to their relationship with the state. The state parish 
system of the Edo period, which provided Buddhists with political, 
economic and social security, nonetheless deprived Buddhist religious 
autonomy. No Buddhists tried to break away from the idea of being under 
state control. Although there were those who objected to the state's religious 
policies, even they identified themselves as the state's subjects and, 
therefore, their activities were limited to improving the state's policies 
towards the religion. 

By the same token, the Japanese Buddhist missionaries in Korea 

attempted to win official protection from the Korean government by 

honouring the Korean imperial house, precisely because they were aware of 

their limits in carrying out missionary activities on their own. Whether or 

not these missionaries used the Doctrine of Two Truths simply to mask 
Japanese imperialism will be revealed in Chapter Three. In the next chapter, 

one of the important ingredients that Japanese Buddhists relied on to justify 

their missionary activities in Korea, namely, their own perceptions of 

Korean Buddhism, will be examined. 
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, Chapter Two., 

Japanese Perceptions of Korean Buddhism 

1. Introduction 

A basic question raised by the use of Japanese Buddhist sources 
concerns their reliability. For China, the problem has been addressed by 
Holmes Welch who maintains that Christian missionaries who had visited or 
lived in China since the sixteenth century were extremely biased towards 
Chinese Buddhism and simply failed to appreciate the reality of Chinese 
Buddhism. Welch stresses that their misjudging of Chinese Buddhism was 
owing to `minor but effective' reasons. More specifically, Westerners were 
often deceived by Chinese monks' provincial appearance even though some 

were the most respected monks in China. The idea of hygiene also 

contributed to Westerners having distorted views of Chinese Buddhism. ' 
Just as those Christian missionaries judged Chinese Buddhism as corrupt, 

many Japanese travellers, including Buddhists, in the late nineteenth and the 
beginning of the twentieth centuries shared similar feelings towards Korean 

Buddhism, perceiving it as humble, backward and religiously corrupted and 

therefore virtually dead. 

Welch's work has disclosed the fact that Christian missionaries 
distorted the reality of Chinese Buddhism due not only to their inability to 

find positive values in the religion, but also to many differences in culture 

and tradition between East and West. Notably, "the Chinese tradition is that 

the best things should not be put on display... [and therefore] the most 

exemplary monks were seen least often, especially by foreigners. "2 The 

Westerners, moreover, failed to take regional differences into account. 

Whereas in Central China Buddhism was vital, it was "a subject that 
1 Holmes Welch, Buddhist Revival in China (Cambridge, MA: Harvard University Press, 1964), pp. 

222-252. 
2 Ibid., pp. 244-245. 
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interested only the Sinophiles and Sinologues in Peking, and what they could 
see about them there led them to think that it was virtually dead, its 

monasteries empty and available for rent to all comers by the day or the 
month. "' 

The reasons why Japanese observers of the late nineteenth and the 
beginning of the twentieth centuries perceived Korean Buddhism as corrupt 
and dead have not yet been studied. There are many similarities between 
Christian perceptions of Chinese Buddhism and Japanese perceptions of 
Korean Buddhism. The similarities, however, do not necessarily lead to the 

conclusion that the Japanese failed to understand Korean Buddhism for 

reasons similar to those of Christian missionaries. As Japan and Korea both 

shared a Buddhist heritage, cultural differences are likely to have been only a 

minor contributor to the Japanese seeing Korean Buddhism as corrupt and 
dead. Japanese observers of Korean Buddhism have not yet been objectively 

considered partly because Buddhist history is the most neglected subject 

when it comes to studies of modern Korean history. Without such objective 

consideration, however, the characteristics of the Japanese Buddhist 

missionary activities cannot be clarified fully. ' The main aim of this chapter 
is, therefore, to appraise the extent to which the Japanese observation of 
Korean Buddhism is objective. 

Concerning the situation at the start of the century, compiling oral 

history, which would help answer the above-mentioned questions, is 

obviously impossible. The method adopted here is, therefore, to compare 

the Japanese perceptions of Korean Buddhism and the state of Korean 

Buddhism of the late nineteenth century. 

2. Meiji Japan's Views of Korea 

Japanese travellers' perceptions of Korean Buddhism were in fact a 

small-scale reflection of Meiji Japan's perceptions of Korea as a whole. As 

3 Ibid., pp. 242-252. 
4 Japanese Buddhist missionary activities in Korea are discussed in the next chapter. 
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explained in the Introduction, the formation of the Japanese attitude towards 
Korea in the early years of the Meiji period was influenced largely by the 
international situation of the late nineteenth century. During the period 
between the late nineteenth and the early twentieth centuries, Japan was in a 
critical situation both domestically and internationally; it was experiencing a 
period of rapid transformation with the introduction of modernisation. In the 
course of modernisation, Japan's primary goal was to strengthen the country 
with "strong rule and an efficient military machine"5 (fukoku kyöhei) against 
possible foreign attacks. 

Moreover, especially during the early years of the Meiji period, 
Japan was desperate to achieve international parity with the West, whose 
extra-territoriality and the right to decide Japan's tariffs on foreign goods 
were secured by a series of unequal treaties, which had been signed with the 

opening of Japan in the late 1850s. To this end, Japan felt the need to 

establish itself as one of the imperialistic powers, thus naturally turning to 

the idea of political, economic and industrial expansion within Asian 

countries. Korea and Manchuria were the countries most attractive to Meiji 

Japan, since they could provide Japan not only with an economic market but 

also with a `life line' against Russia, the Japanese army's hypothetical 

enemy. As Peter Duus highlights, "the intrusion of the western imperialists 

introduced the Japanese to a new way of defining their relationships with the 

other societies. The imperialism of free trade provided their first, and rather 

ambiguous, lesson in the culture of imperialism. "6 Meiji Japan was strongly 

convinced that it was vital to have control over countries like Korea and 

Manchuria in order to protect itself from and also to catch up with the 

Western imperialistic nations! 

Japan's expansion into Korea in the late nineteenth century was not 
S W. G. Beasley, The Modern History of Japan (Tokyo: Charles E. Tuttle Co., 1982), p. 135. 

6 Peter Duus, The Abacus and the Sword, p. 12. 
On Japan's ambitions in neighbouring countries in the context of its relationship with the West, see for 

example, Beasley, The Modern History of Japan, and Duus, The Abacus and the Sword. 
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only pushed forward in economic and strategic terms, but also was closely 
associated with its sense of superiority over Korea. On the one hand, as far 
as cultural and intellectual values were concerned, Japan absorbed much of 
Korean culture. During the Edo period, for example, Japanese Neo- 
Confucians, such as Fujiwara Seika (1561-1619) and Hayashi Razan (1583- 
1657), showed a great deal of respect towards Korean Neo-Confucians. On 
the other hand, on a national level, Japan regarded itself as superior to Korea 
because of the idea of unbroken imperial lineage and tradition, a `uniquely' 
Japanese characteristic. Kokugaku scholars helped to facilitate this 
sentiment in Japan during the late Edo and the early Meiji periods by 

advocating and emphasising the superiority of Japan over Korea. ' In this 

respect, cultural consciousness came second: that Korea had provided Japan 

with cultural and intellectual values was no reason to respect Korea as equal 
to Japan. 

Moreover, historical events and legend suggesting that Japan had 

ruled or conquered parts of Korea were used by Meiji Japanese to interfere 

in Korea. The controversy over Mimana is a classical example. Whereas 

modern Japanese historians tend to be still convinced that Japan established 

a colony in Korea, Mimana, (which is thought to have been in the southern 

part of the Korean peninsula) between 360-560 AD, Korean and some 
American scholars completely disagree with them. ' The problem of Mimana 

has not yet been proved in favour of modern Japanese historians due to the 

fact that the historical evidence is limited and inconclusive. Nonetheless, the 

hypothesis that Japan once had a foothold in Korea did help to give Meiji 

Japan an extra reason for looking down on Korea. In addition, Toyotomi 

Hideyoshi's attempts to conquer Korea in 1592 and in 1597, although they 

failed, gave Japan an impetus to return to Korea for possible political and 

economic exploitation. 

As the first modernised country in Asia, Meiji Japan began to see 
8 Hatada Takashi, Nihonjin no Chösenkan (Tokyo: Keikö shobö, 1969), pp. 12-15. 

9 Ch'ön Kwan-u, "A New Interpretation of the Problems of Mimana, " Korea Journal 2 (1974), pp. 9-14. 
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`modernised, ' therefore `advanced' and `superior' compared to other Asian 
countries, it should act as the leader of all Asia vis-a-vis the Western powers. 
Remarkably, before 1885, Fukuzawa Yukichi (1834-1901) -a prominent 
intellectual of the Meiji period- emphasised the importance of keeping a 
co-operative relationship between Japan and Korea, as he was aware of the 
increasing pressure from the Western powers. '° In the early 1880's, he even 
became acquainted with members of the Enlightenment Party, formed by 

young Korean aristocratic officials, most notably Kim Ok-kyun (1851- 
1894). He also had a brief relationship with Yi Tong-in (? -1881), a Buddhist 

monk, whose progressive ideas influenced and encouraged the 
Enlightenment Party. " However, Fukuzawa's ideas of co-operation with 
Korea were not totally egalitarian, as they implied that Japan should be the 
leader of the two nations. Tarui Tökichi (1850-1922), Fukuzawa's 

contemporary, also advocated a "Union of the Great East, " vigorously 

claiming that it would be profitable for both Japan and Korea to unite. Like 

Fukuzawa, his views were closely associated with the idea of Japan 

becoming the leader of the whole of East Asia. 12 

Interestingly, many Meiji Buddhists also insisted that in order to 

eradicate Christianity, Japanese, Chinese and Korean [or, occasionally, 
Tibetan and Indian] Buddhists were to form a union. Like Fukuzawa and 

Tarui, Japanese Buddhists also held the idea that they should lead Chinese 

and Korean monks who were, in their eyes, `corrupt' and `useless. ' In fact, 

antagonism to Christianity was one of the main reasons for the Japanese to 

assert a union amongst Buddhist countries and this idea became more intense 
10 After 1885, he turned to the idea of datsua, leaving Asia [for the West], in order to establish Japan as an 

independent nation by absorbing culture and ideas from the West instead of forming a union with other 
Asian countries. See, for example, Aoki Köichi, "Fukuzawa Yukichi no Chösenkan" in Hatada Takashi 

sensei koki kinenkai ed., Chosen rekishi ronsh ü (Tokyo: Rytikei shoin, 1979), pp. 29-30. 
The activities of Yi Tong-in and the members of the Enlightenment Party will be discussed in Chapter 

Four, the Korean response to the Japanese Buddhist missionary activities. 
12 Cho Kyöngdal, "Kindai Nihon no Chösenkan" in Yamada Shoji and Takahashi Söji and et al. eds., 

KinGendai no nakano Nihon to Chosen (Tokyo: Tokyo shoseki, 1991), pp. 82-83. 
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after 1897. In 1897, the government decided that, from July 1899, 
foreigners living in Japan could travel freely within the country without a 
travel pass (naichi zakkyo or the Mixed Residence). Buddhists feared that 
this permission would allow more Christian missionaries into Japan. The 
fear of Christianity also motivated them to send missionaries abroad, as will 
be explained in the next chapter. 13 

Both Fukuzawa and Tarui (and Buddhists) saw Japan as being 

superior to the rest of Asia since they urged that Japan assume leadership. 
Inevitably, this kind of superiority complex that the Meiji Japanese 

possessed towards other Asian countries was linked to the idea of "Pan- 

Asianism. " It is not easy to define the idea of "Pan-Asianism" as its 

interpretations vary depending on individual positions and convictions, as 

well as the historical developments of the time. 14 During the early decades of 
the Meiji period, however, the idea was often closely associated with a sense 

of "mission" to guide and enlighten Asia. This sense of "mission" was 
derived largely from the fact that Japan itself had to overcome 
"backwardness" by pursuing Western notions of modernity. That was why 

many early Meiji Japanese aspired to the idea that other Asian countries 
(especially Korea) should follow Japan's example under its protection. 15 

Clearly, the Meiji idea of "Pan-Asianism" differed from that of the 1920s 

and the 1930s: Meiji Japan was eager to learn from the West and encourage 

other Asians to do the same. "Pan-Asianism" of the 1920s and the 1930's by 

contrast asserted the ejection of the Western powers from Asia by forming a 

union. Nonetheless, although the idea of "Pan-Asianism" -whether it was 

intellectual, political or religious- was not necessarily a priori Japan- 

centric, it certainly was not based upon a principle of absolute equality, 
13 The idea of uniting Asian Buddhist countries will be explained further in the next chapter, in relation to 

the Shin Buddhists' motivations to start missionary activities in Korea. 
14 See Beasley, "Japan and Pan-Asianism: Problems of Definition" in Janet Hunter Ed., Aspects of 

Pan Asianism. A Paper Presented at International Centre for Economics and Related Disciplines, LSE, 

1987. 
15 Beasley, Japanese Imperialism, p. 48. 
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insofar as Japan took it for granted that it had to act as leader of "backward" 

Asia. 

3. Korean Buddhism: the Japanese Perspective 

The sources which contain Japanese perceptions of Korean 
Buddhism during the Meiji period are one way or another influenced by 

Japan's growing imperialistic interests in Asia. Magazines like Shin Bukkyö 

(New Buddhism)", Kan Hantö (The Korean Peninsula)", Taiyö (The Sun)'8 

and Chosen oyobi Manshü (Korea and Manchuria)" are representative. 

Buddhist newspapers, such as Kyögaku höchi (Kyögaku Reports) and Chü- 

gai nippö (Chügai Daily News) are, on the other hand, more neutral and 

critical. 20 Four individuals who emerge from these materials are the focus of 
this chapter. Their feelings and attitudes represent the typical Meiji Japanese 

attitude towards Korean Buddhism or even Korea as a whole. 
Before examining Japanese perceptions of Korean Buddhism, it is 

important to note here that because of the travel ban imposed by the Korean 

government, Japanese nationals were not allowed to travel freely in inland 

Korea before the late 1890s. Japanese missionary activities were thus 

confined to the ports opened to Japanese trade. This means that the Japanese 

had to wait until the late 1890s to observe the state of Korean Buddhism at 

first hand. 21 

During the time the Japanese started to visit Korean monasteries 

and shape their perceptions of Korean Buddhism, Japan defeated China (in 

1895) and Russia (in 1905) and established itself as one of the imperialistic 

16 Circulated in the period between 1900 and 1915. 

17 Circulated in 1906. 
18 Circulated in the period between 1895 and 1928. 

19 A journal, Chösen, changed its name to Chösen oyobi Mansha in 1912. Circulated until 1941. 

20 These papers have not yet thoroughly been explored by scholars of this field though they are extremely 

useful. The importance and the significance of these sources is examined in Chapter Three. 

21 See Chapter Three for more details. 
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including the Buddhist sangha. Buddhists emphasised in their writings, 
more than ever before, concepts such as the preservation of the nation 
(gokoku) and the Law of the Sovereign (zokutai ). 22 Based upon their strong 
sense of patriotism, Buddhists also began to form what we might call an 
"imperial mentality. " Especially after Japan made Korea its protectorate in 
1905, Buddhists often referred to Korea as Japan's `colony' and began to 
feel a responsibility for educating Koreans in the ways of obedient Japanese 
imperial subjects. 23 This "imperial mentality" inevitably influenced their 
perceptions of Korean Buddhism. How it did so can be seen in the cases 
discussed below. 

Case one: an agriculturist 
Kawauchi Kanji, an agriculturist, who travelled in Korea and 

China with fellow scholars at the beginning of the twentieth century 
described Korean monks and their monastic lives as idle and dependent. The 

exact period when he visited Korea and China is not known, but the 

evidence suggests it was after the Russo-Japanese war of 1904-1905. His 

view represents Japan's growing interest in Korea from a civilian's 

standpoint. '4 He reminisces: 

[When we visited P'yoch'ungsa in Kyongsang south province, ] we were made 
welcome by the monks there as unexpected visitors who came from afar. There 

are normally approximately seventy people living in this monastery and they do 

not seem to carry out their duties with the laity and do not study at all. Except for 

the usual chanting sessions in the morning and in the evening, they do nothing but 

play.... What are their sources of income then? There are three main economic 

resources for them: first, they receive tenant fees as they possess farm lands 
22 The role that the concepts of gokoku and zokutai played in the Meiji Buddhist sangha is explained in 

Chapter Three. 
23 For example, the word colony is repeatedly used to refer to Korea even in the Chügai nippö from 1905 

onwards. Chapter Three explains how the Japanese Buddhists in Korea transformed themselves from 

missionaries to educators of the Koreans from 1905 onwards. 
24 Kawauchi Kanji, "Kankoku sansö no seikatsu, " Taiyö 13-10 (1906), p. 185. 
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around the monastery; second, they ferment yeast and sell it to people who make 
alcohol from it; and third, they occasionally receive inheritances from those who 
had no heirs, as apparently is Korean tradition. These three economic resources 

enable them to live without any effort. 25 

Kawauchi also visited T'ongdosa in Kyongsang south province, 

one of the most prominent Korean monasteries. 26 Since he could not speak a 

word of Korean, he communicated with the monks with hitsudan or brush 

conversation in classical Chinese. He had the impression that Korean monks 

were remarkably idle and were not at all motivated. He even criticised the 

Koreans as a whole for being idle and spineless. As far as he was concerned, 

their idleness and spinelessness were brought about not by themselves, but 

by the tyranny of the rulers and bureaucrats throughout Korea's history. ' 

His observations of Korean monks and monasteries may not be convincing, 

as he was not acquainted with Korean culture, history or language. Besides, 

he only spent a few days with Korean monks. Nonetheless, his impressions 

of Korean monks and monasteries were supported by those who were more 

familiar with Korea than Kawauchi. 

Obviously, Kawauchi was unaware of the fact that the monks with 

whom he communicated by brush were highly educated. During the Choson 

dynasty, only those who were educated were acquainted with the Chinese 

language. Moreover, there is no guarantee that he and the Korean monks 

understood each other, as "brush conversation" can be misleading at times. 

In fact, Kawauchi himself admitted that he could have been wrong in his 

judgements due to his lack of understanding of Korean history and language. 

Since Kawauchi's ideas on Buddhism were based entirely upon 
25 Ibid., pp. 187-188. 
26 T'ongdosa, Haeinsa (Kyongsang south province) and Songgwangsa (Chölla south province) are regarded 

as the most prominent monasteries in Korea. These monasteries are called the Three Treasures: 

T'ongdosa as the monastery of pul, the Buddha, as it revers relics of the Buddha; Haeinsa, pop, the law, 

for possessing the vast collection of the Buddhist canon; and Songgwangsa, sling, the Buddhist sangha, 

because of its Zen training centre. 
2' Kawauchi, "Kankoku sansö no seikatsu, " p. 191. 
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Japanese Buddhism, his perceptions of Korean Buddhism were bound to be 
biased. As he expected to witness the Japanese parish system, the danka 

system, ' in Korea as well, he remarked that Korean monks "do not seem to 

carry out their duties with the laity.... " This parish system, however, was a 

purely Japanese institution and also did not exist in China; although 

patronage existed in China, it was not state-organised like the Japanese 

danka system, but instead, was voluntary. 29 

In conclusion, Kawauchi's observations of Korean Buddhism are 

subjective. He obviously was unaware of the simple fact that the 

characteristics of Korean Buddhism were different from those of Japanese 

Buddhism. Although the Korean monks whom he met on his trip did not 
have contact with lay Koreans, they were not necessarily idle or corrupt as 

he made them out to be. Korean Buddhism simply did not share the same 

customs with Japanese Buddhism. 

Case two: a traveller 

Miwa Seiichi, a traveller, went to Korea in June 1902 and lived in 

Buddhist monasteries for almost ten years. He claimed to have "enjoyed 

witnessing the diversified situation in Korea during the periods before and 

after the Russo-Japanese war of 1904-1905, " while he did "not sympathise 

with the politics of the Residency-General after the war. "30 Due to his 

experience in Korea, he was rather confident in his statements. He explained 

how Korean Buddhism became corrupted and insignificant in Korean 

history: 

About five hundred years ago, when Yi Song-gye (T'aejo) subjugated the eight 

provinces of the peninsula, and became the founder of the Choson dynasty, he 

28 Danapati in Sanskrit, meaning a supporter of a Buddhist temple. In the case of Japan, ̀ support' meant 

financial as well as religious support. The danka system was designed during the Edo period specifically 

for the purpose of requiring the Japanese to register at their local monasteries in order to prove that they 

were not Christians. See Buddhica for more information. 

29 Timothy Brook, Praying for Power (Cambridge, MA: Harvard University Press, 1993), pp. 32-34. 

3o Miwa Seiichi, "Chosen no bukkyö, ' Shin Bukkyö 11-6 (1910), p. 962. 
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persecuted Buddhism. He not only banished Buddhist monks from the capital 
city, but also prohibited Buddhist monasteries being built in and around the 
capital. No Buddhists had the real courage to fight against the king, and even had 
they tried, it would probably have been to no use anyhow.... Since then, even 
highly respected monks had been treated badly and regarded as if they were 
`lower animals' by society. Monks themselves have lost heart and dignity and 
studying the Buddhist doctrines has gone out of fashion. Therefore, it is not 
surprising that they are treated as the lowest class of society. It is rare to find 
Korean monks who can chant properly nowadays, and there are only a few monks 
who know the biography of the Buddha! They neither spread their faith nor give 
lectures to the Koreans. They have nothing to do with funeral and memorial 
services for the dead. Then, what do they do? It is truly interesting to see what 
they do for a living. They look after visitors, especially the rich and officials, 
serving food and alcohol, and preparing a bed, and receive some money in return. 

This is how they make their living. 31 

Miwa sounds more convincing than Kawauchi as he actually lived 

in Korean monasteries for a long time. Some of his statements on Korean 

Buddhism are, however, undoubtedly oversimplified: although he held 

T'aejo responsible for corrupting Korean Buddhism, it was not as simple as 
he proclaimed. On the one hand, T'aejo did place severe restrictions on the 

ordination system so as to limit the numbers of monks and nuns. On the 

other hand, he was personally sympathetic towards Buddhism. " What Miwa 

actually meant by `T' aej o' in this statement seems to represent the 

successive kings of the Chosön dynasty as a whole: the first time monks and 

nuns were prohibited from entering the capital was in 1451 under the reign 

of Munjong (r. 1450-1452), and it was in fact Chungjong (r. 1494-1506) who 

abolished all Buddhist temples in the capital and turned them into some kind 

of official buildings in 1509.33 

Miwa continued his observation of Korean Buddhism by pointing 
31 Ibid., pp. 963-964. 
32 Kamata Shigeo, Chösen bukkyöshi (Tokyo: Tokyo daigaku shuppankai, 1987), p. 202. 

33 Kwon Sang-no, Kaitö no bukkyö translated and compiled by Nakagiri Isao (Tokyo: Kokusho kankbkai, 

1973). See the nenpyö accordingly, pp. 150-225. 
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Buddhist sangha not only to escape from poverty, but also to evade military 
obligations and taxation. He seems to have been unaware of the fact that 
eminent monks who made remarkable contributions to the revitalisation of 
Chosön Buddhism had also existed. Söson Taesa, also known as Hyujong 
(1520-1604), is one of them. While preserving the teachings of Chinul 
(1156-1210), the great Korean Son (Zen) master of the Koryö period, he 

synthesised Buddhist schools under one big school, namely the Sosan 

school. Samyong Taesa (1544-1610), Sösan Taesa's successor, also 
maintained the traditional Son Buddhism. At the time of the Hideyoshi 
invasions in the late sixteenth century, he together with Sösan Taesa, 

courageously fought against the Japanese army as leaders of the `monk 

army. 

Like Kawauchi, Miwa also mentioned the Korean monks' lack of 

contact with Koreans by highlighting that Korean monks "neither spread 
their faith nor give lectures to the Koreans. They have nothing to do with 
funeral and memorial services for the dead. " Again, although correct, just 

like Kawauchi, Miwa seems to have been ignorant of the fact that the parish 

system did not exist in Korea. Buddhist funeral services were also peculiar 

to Japan as a result of the danka system. As Robert Smith summarises, the 

danka system in Tokugawa Japan not only placed Japanese Buddhists into a 

situation where they were "the registrars and supervisors of the population, " 

but also "was to have far-reaching consequences, for since that time every 

person in Japan has had a connection with the Buddhist temple, and that 

connection has been chiefly through funeral services. "' This was not the 

case in Choson Korea, as daily services and rituals were no longer performed 

in the Buddhist style. On the contrary, the Chia-li (Family Rituals), 

introduced in early fifteenth century, was the most important Confucian 

textbook, providing the Koreans "with prescriptions for social change and 
34 Robert Smith, Ancestor Worship in Contemporary Japan (Stanford: Stanford University Press, 1974), p. 

21. 
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the most effective arguments against the Buddhist tradition especially in the 
area of mourning. "35 

Furthermore, geographically speaking, Korean monks could not 
often make contact with the Korean population as much and often as 
Japanese Buddhists could in Japan. Just as Miwa remarks, since Korean 

monks were driven from the capital and from the urban areas by some of the 
Yi early rulers, by the end of the Chosön dynasty, Korean monasteries were 
often situated in isolated mountain areas. Miwa, however, does not seem to 
have taken this geographical element into consideration and therefore failed 

to appreciate the consequences. Although he was supposed to be better 

acquainted with Korean Buddhism than Kawauchi, his knowledge of Korean 

Buddhism was, in the final analysis, just as subjective. 

Case three: a lay Buddhist 

Sekio Asakuni, a Buddhist layman, was active in promoting 
Japanese Buddhism in Korea. In 1903, he established the Association for 

Korea Propagation, which was approved by a number of prominent Japanese 

Buddhists, most notably, a Shin Buddhist, Inoue Enryö. 36 Later, in March 

1908, he became involved in the establishment of the journal Chosen, which 

published many Buddhist-related articles. Subsequently, he became the first 

31 editor of this journal. 

Sekio also contributed to other journals and magazines by writing 

articles on Korean Buddhism. In Kan hantö, for example, he explained the 

three possibilities that caused Koreans to become Buddhist monks and nuns: 

first, they were born on unlucky dates as the Koreans were generally 

extremely superstitious; second, they were orphaned when they were young; 

or third, women became nuns when they were either divorced or lost their 
35 Martina Deuchler, The Confucian Transformation of Korea (Cambridge, MA: Harvard University Press, 

1992), p. 191. 
36 «Chosen kaikyödan to kakuchö, " Chügai nippö 1418: 15-7-1903, p. 2. The regulations of the 

Association for Korea Propagation are also found in this article. Ch agai nippö, hereafter CN. 

37 "Keion ganshin, " CN 2383: 3-3-1908, p. 1. 
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husbands. 38 Many monks and nuns indeed entered the sangha because they 
had no other choice, but they were not necessarily all uneducated and 
unmotivated. Sösan Taesa, for example, was orphaned at the age of ten, and 
entered the sangha in his late teens. 39 

Sekio also argued that Korean monasteries were rather hierarchical 
and, in consequence, the relationship between teachers and students in 
Korean monasteries was strict. Therefore, in theory, if a monk had a good, 
educated teacher, he would also become a good, educated monk. In reality, 
however, since Korean monks were all useless, they ended up unreflectively 
memorising some passages of Buddhist chanting. Sekio was not at all 
surprised that Korean monks and nuns were despised by the Koreans for 

these reasons. " 

Moreover, he was intrigued by the way Korean monks carried out 
Buddhist prayers. He was convinced that Korean monks made their living 

by exploiting rich Koreans. He describes the Korean Buddhist way of 

praying: 

What normally happens is that good looking monks try to attract rich Koreans in 

order to receive offerings. Having established good relations with the rich, monks 
then offer to pray for their welfare. In return, monks covetously expect more 

offerings from the rich. The way monks carry out praying largely depends on 
how many offerings they receive. If a big sum of money was involved, there 

would be music and monks dancing in front of a Buddhist altar. Otherwise, 

monks merely chant.... As no converts are attached to Korean monasteries, it is 

entirely up to the ability of Korean monks to fraternise with the Koreans. In other 

words, monks are constantly looking for opportunities to `trick' the Koreans.... 

When monks are praying, they do nothing but chant, and although the Koreans do 

seem to enjoy the occasions, they do not believe in Buddhism as a religion. 

Korean monks are unable to preach the Buddhist blessings to the Koreans 

anyhow. This is why Japanese Buddhists are now trying to propagate Buddhism 

38 Sekio Asakuni, "Kankoku no söni, "Kan hantö 2-2, May 1906, p. 179. 

39 Kankoku bussho kaidai fiten (Tokyo: Kokusho kankökai, 1982), pp. 56-57. 

40 Sekio, "Kankoku no söni, " p. 179. 



in Korea. 41 
86 

As he was involved in the association which was specifically to 
promote Japanese Buddhism in Korea, (by openly looking down on Korean 
monks), he wished to argue that Japanese Buddhists should be in charge of 
propagating Buddhism to the Koreans. Many Japanese Buddhists 
sympathised with Sekio precisely because the perceived incapability of 
Korean monks provided the Japanese with a suitable excuse and a 
justification to take control of Korean Buddhism. As will be explained in 
the next chapter, the Higashi Honganji faction of the Shin sect, for example, 
did manage to affiliate nineteen or so Korean monasteries by 1910.42 

In sum, Sekio's observations of Korean Buddhism were those of a 
vigorous promoter of Japanese Buddhism in Korea. His views were 
therefore widely welcomed and shared by Japanese Buddhist missionaries, 
as exemplified in the next case. 

Case four: a Buddhist monk 

Arai Sekizen, a Soto Buddhist monk, was in Mokp' o in 1907, 

possibly as a missionary. While his perceptions of Korean monks and 

monasteries do not differ from those of Miwa, Kawauchi and Sekio, as a 
Buddhist, he naturally paid more attention to Buddhist-related matters and 

events than the other three. He wrote to the Chügai nippö a number of 

times, explaining the state of Korean monks and monasteries, and how 

Korean Buddhism was perceived by the Koreans: 

Korean monks are despised considerably by the Koreans, who regard them as the 

equivalent to the untouchables (eta) of the Edo period. There are many big 

41 Ibid., pp. 180-18 1. 
42 Chösen kaikyö gojünenshi, pp. 195-196. Hereafter CKG; Nanzan Honganji shöshi, p. 24. Significantly, 

however, Higashi Honganji did not even have to convince Korean monks to become affiliated to its 
faction. It was in fact the Korean monks of these temples who wished to become affiliated to Higashi 
Honganji so as to avoid the confiscation of monastic land by local Korean officials. The relationship 

between the Shin Buddhist missionaries and Korean monks is discussed in Chapter Four. 
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monasteries in Korea, and a substantial number of monks live on the premises. 
Several hundreds of monks gather to meditate, chant and pay reverence to the 
Buddha. Korean monks make their own living by cultivating the land they own, 
and therefore enjoy total autonomy.... When Japanese Buddhists, like myself, 
visit Korean monasteries, the locals [Koreans] are distinctly curious about the 
visitors, whispering that "Japanese yangban (gentlemen) are here! " As there are 
no Buddhist educational institutions, Korean monks are all unlettered. At some 
big monasteries, there may be one or two schools, but the number of students is 
only six or seven. Besides, they only study the Japanese language.... Although 
the Koreans despise Korean monks, they still greatly respect the Buddha. Annual 
events are often derived from Buddhism, most notably, the Kanbutsue (a religious 
ritual to celebrate Buddha's birthday), which is appreciated not only by the 
common people, but also by the imperial court.... The Korean emperors, while 
persecuting Buddhism, still respect the Buddha, too. For example, big 

monasteries are protected inconspicuously by the imperial court. 43 

Arai also suggested the possibility of using Korean monks as a tool 
to attract the Koreans, as Japanese Buddhists could not possibly propagate 
Buddhism to the Koreans who evidently hated the Japanese. He argued that 

since Korean monks seemed to respect Japanese Buddhists, the Japanese 

should educate Korean monks, who then would be able to propagate 

Buddhism to the Koreans in the future. 44 What he really meant by Buddhism 

here was neither Buddhism as a universal religion nor Korean Buddhism, but 

instead Japanese Buddhism. His suggestions were naturally shared widely 

by the Japanese Buddhist missionaries who actually taught at those Korean 

monasteries which became affiliated to the Japanese sects. 45 Japanese 

Buddhists from 1905 onwards, however, began to work on two levels of 

operations in Korean monasteries: as Buddhist missionaries who taught 

Japanese and new subjects, such as history and philosophy; and as educators 

43 "Man-Kan no Shükyö (1), " CN 2332: 19-12-1907, p. 2. 
44 "Man-Kan no Shnkyö (2), " CN 2333: 20-12-1907, p. 2. 
as Articles in the Japanese and the Korean newspapers of the period between the late nineteenth and the 

beginning of the twentieth centuries report Japanese Buddhists' activities in Korean monasteries 

especially in the area of education. See, for example, "Kansö gakkö, " CN 2142: 10-4-1907, p. 2; 

"Sagwön yangdo, " Hwangsöng sinmun 2487: 23-5-1907, p. 2. Hereafter, HS. 



88 
of imperial Japan in line with the Residency-General's expectations. Their 
dilemma between being faithful imperial subjects and being devoted 
Buddhists was solved by relying blindly on the Doctrine of Two Truths, as 
explained in the previous chapter. In addition, Arai was also impressed by 
the activities of the Christian missionaries: the Christians were far more 
dedicated to preaching their own faith to the Koreans than the Japanese 
Buddhist missionaries ever were. 46 

While stating that Korean Buddhism per se was still well respected 
by the Koreans, just like his contemporaries, Arai suggested that Korean 

monks were uneducated and thus despised by the Koreans. Not only these 
individual observers, but also the Japanese Buddhist sangha as a whole 
believed that Korean Buddhism was corrupt. Most notably, Higashi 

Honganji proclaimed in its Chosen kaikyö gojü nenshi (Fifty-Year History of 
Korea Missions) that Japanese Buddhists, through propagating Japanese 

Buddhism in Korea, gave Korean Buddhism an opportunity to revive, having 

being dead for a long time due to persecution by Chosön rulers. 47 The same 

source acknowledges also that the proselytisation of the Koreans was not 

successful, and the Shin missionary activities turned out to be concentrated 

mainly on Japanese expatriates. Shin Buddhists blamed the failure of their 

missionary activities partly on Korean Buddhism for being spineless and 

useless, which was a consequence of the Chosön rulers' persecution of 

Buddhism. " 

There were many more Japanese who sympathised with Kawauchi, 

Miwa, Sekio and Arai. " In sum, Japanese observations of Korean Buddhism 

can be divided into six propositions: first, the majority of Korean monks 

were ignorant of their own faith as they never studied it; second, the quality 
46 "Man-Kan no ShUyö (3), " CN 2334: 22-12-1907, p. 2. 

47 CKG, pp. 6-7,9-10. 
48 Ibid., 9. 
49 See, for example, Shühö 10: 23-7-1899, see the supplement; CN 1380: 28-5-1904; CN 2374: 20-2-1908; 

Abe Zenken, "Chosen no shükyb, " Shin bukkyö 11-10,1910, pp. 1091-1095. There were, however, few 

individuals who were aware of the possibility that they might have been wrong about Korean Buddhism 

being corrupt. See Chapter Three. 
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of Korean monks and nuns was remarkably low as they entered the sangha 
simply because they had no other choice; third, Korean monasteries had no 
parishioners, and monks did not even try to propagate their faith to the 
Korean population; fourth, the main source of their income derived from 
providing people with accommodation; this meant they were extremely 
secularised; fifth, Korean monks were despised by the Koreans, regarded as 
the `lowest animals' by every stratum of society; and sixth, Korean monks 
were idle and dependent; even though they were regarded as the lowest class 
of society, they would not do anything to improve their social status. 

Significantly, the Japanese perceptions and understanding of 
Korean Buddhism of the late nineteenth and the beginning of the twentieth 
centuries had a big effect on the course of the Japanese Buddhist 

missionaries in Korea. By pointing out that Korean Buddhism was useless 
and corrupt, Arai, for example, tried to manipulate Korean monks to achieve 
his own ends. Many Korean monks, on the other hand, did show respect 
towards the Japanese Buddhist missionaries who made them realise that 
Korean Buddhism urgently needed reform with the aid of Japanese 

Buddhists. " 

Was Korean Buddhism really corrupted and dead as contemporary 
Japanese observers made it out to be? From the perspective of the Japanese, 

Korean Buddhism was bound to appear thus since their understanding of 
Buddhism derived from Japanese forms of Buddhism. The danka system is 

one example of a Japanese form that did not exist in Korea. In that sense, 

their perceptions were to some degree comprehensible. It is equally 

important, however, to examine Korean Buddhism from a Korean 

perspective to clarify how subjective the Japanese observers were in their 

judgements of Korean Buddhism. In the next section, the history of Choson 

Buddhism will be reviewed in relation to the religious policies of Choson 

rulers, which were largely responsible for shaping the state of Korean 

50 Chapter Four discusses the interaction between Japanese Buddhists and Korean monks. 
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during the Chosön dynasty, Buddhism was suppressed by the state. The 

main reasons why the Chosön kings suppressed Buddhism were closely 
associated with the heavy imperial patronage of Buddhist institutions during 

the period of the Koryö dynasty (918-1392). Koryö kings and aristocrats, 
for the sake of the prosperity of the nation and for their own personal benefit, 

supported Buddhism to a great extent, spending considerable amounts of the 

national wealth for the construction of lavish Buddhist buildings. " In 

consequence, Buddhism became not only politically influential but also 
increasingly economically affluent during this period. Inevitably, the 

religion became corrupted towards the end of the Koryö dynasty. 

More specifically, the introduction of a Buddhist examination 

system in 958 enabled elite Buddhists to become involved in politics. From 

amongst those who passed the exams and rose to the top of the ecclesiastic 
hierarchy, the Koryö kings appointed a national master (kuksa), the highest 

position in the Buddhist hierarchy, and a royal master (wangsa). The 

national and royal masters played important roles as the king's political, 

academic and personal advisors. Political interference by monks often 

caused confusion within the court and, in this respect, monks inevitably 

became secularised. 

Moreover, the economy of Buddhist monasteries was strongly 

supported by the patronage of the court. Monasteries were given vast tracts 

of paddy fields and forest lands, which were exempt from taxation. These 
5' Yi Ki-baik, A New History of Korea (Seoul: Ilchokak, 1984), pp. 132-134. Takahashi Töru and Yi 

Nüng-hwa provide extended histories of Korean Buddhism. See, Takahashi Töru, Richö bukkyö 

(Osaka: Osaka hbbunkan, 1928) and Yi Nüng-hwa, Chosön pulgyo t'ongsa (Seoul: Kyönggi ch'ulp'ansa, 

1968). 
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properties were often provided with slaves who worked them. Buddhist 

monks themselves were also exempt from corvee labour and military 
obligations. Thus, many peasants became monks and nuns without proper 
ordination, in order to evade taxation and corvee labour. 52 

Additionally, the system of `long-life storehouses' (changsönggo ) 

contributed greatly to the economic prosperity of monasteries. Storage 
facilities were provided for grain and cereals such as rice and wheat, which 

were harvested from tax-free monastic lands, and for noodles and spirits, 

which were made with these ingredients. Monks made big profits by either 

selling or lending their products at high interest rates. Therefore, monks 

never ran out of their staple goods. S3 In other words, monks practised usury, 
dealing not with money, but with grain and cereals. 

Buddhist monks' political involvement and economic prosperity 
led to the emasculation of their religious purity. Robert Buswell, who spent 

several years in Korean monasteries as a Buddhist monk himself, describes 

Korean Buddhism in the eleventh and twelfth centuries as "increasingly 

exploited by people both inside and outside the church. "" Towards the end 

of the Koryö dynasty, Buddhism was seriously upsetting the Koryo economy 

due to the vast amounts of resources that the state had spent on Buddhism. 

Heavy state patronage contributed greatly to the collapse of the dynasty. 

Unlike the Koryö kings, the Chosön rulers chose Neo- 

Confucianism as the state ideology to legitimate their reign. Consequently, 

Buddhism no longer possessed the same political and economic privileges as 

it had done during the previous dynasty. The intellectual scene, which had 

been dominated by Buddhists, was now taken over by Neo-Confucians. 55 

Moreover, the Neo-Confucians' latent hatred of Buddhism became 

increasingly apparent: they proclaimed that Buddhism was politically 
52 Kamata Shigeo, Chösen bukkyöshi, pp. 156-157. 

53 Inaba Iwakichi, "Jiin keizai shiryö to Chbseihyö, " Töa keizai kenkyü 15 (1930), pp. 30-33. 

54 Robert Buswell, The Collected Works of Chinul (Honolulu: University of Hawaii, 1983), p. 18. 

55 See Deuchler's The Confucian Transformation of Korea, pp. 89-128. 
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subversive, as they held the religion's excessive political involvement 

responsible for the collapse of the Koryö dynasty. 56 They also pointed out 
that Buddhism was a useless religion. Since the ultimate goal of Neo- 
Confucian scholars was to create a perfect Confucian state, as described by 
the Confucian classics, these scholars tried to eliminate the influence of 
Buddhism. An element of metaphysics in Neo-Confucianism indeed 

enabled it to compete with Buddhism as a religions' 
Yi rulers, on the other hand, apart from T' aej ong (r. 1400-1418), 

the Yönsan' gun (r. 1494-1506) and Sukchong (r. 1674-1720), were not 
consistently anti-Buddhist despite their political reliance on Neo- 

Confucianism. 58 At the beginning of the Chosön dynasty, while persecuting 
Buddhism, they showed personal sympathy and respect towards Buddhism. 

For example, in spite of adopting severe restrictions on ordination, T'aejo 

showed his personal respect for Buddhism by reconstructing Buddhist 

pagodas, Yönboksa t' ap (pagoda) and Haeinsa t' ap, in 1393. Hüngch' onsa, 

later the head monastery of the Son school (School of Zen meditation), was 

also constructed by T'aejo in 1397 in memory of Queen Sindok, his second 

queen, who had herself been a devoted Buddhist. 59 The King's personal 

respect for the religion is also illustrated by the fact that he appointed the 

royal and the national masters from among prominent Buddhist monks: in 

1392, Muhak, also known as Chach' o (1327-1405), was chosen as the royal 

master, who represented the Son school, and in 1394, Chogu as the national 

master, who represented the Kyo school (School of Doctrine). Muhak and 

Chogu were the first and the last royal and national masters of the Choson 

period, as the system was abolished by T'aejong after Muhak's death in 
56 Takahashi, Richo bukkyo, p. 40. 
57 How Neo-Confucianism shaped the political, economic and social life of the Chosön dynasty is 

extensively explained and clarified by Martina Deuchler. See her The Confucian Transformation of 

Korea. 
58 Kwon, Kaitö no bukkyö, p. 67. 
59 Takahashi, Richö bukkyö, pp. 51-52. 
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In 1424, Sejong (r. 1418-1450) carried out the amalgamation of the 
seven remaining Buddhist schools into just two schools, namely, Son and 
Kyo schools. Kwon Sang-no argues that it was logical to combine the 
Chogye, Ch' ont' ae and Ch'ongnam schools into one Son school, and the 
Hwaom, Chaün, Chungsin and Sihüng schools into one Kyo school, as 
Korean monks themselves had already discussed the idea of amalgamation. 
Even before Sejong's edict to divide Buddhist schools, the division between 
the Son and Kyo schools was inevitable: ever since Kwangjong (r. 949-975) 

of the Koryö dynasty introduced the examination system for Buddhist monks 
in 958, monks from the Hwaöm and Chaün schools (categorised as the Kyo 

schools) had been examined at Wangnyunsa and monks from the Chogye 

and Ch' ont' ae (categorised as the Son schools) at Kangmyöngsa. Choson 

monks were, therefore, in favour of the idea of dividing the seven schools 
into the Son and Kyo schools. 61 

The division of schools, however, also meant the limitation on the 

numbers of monks, slaves and monastic land holdings: both the Son and Kyo 

schools were allowed to have only eighteen monasteries each and the 

number of monks permitted to live on the premises was limited to 1,970 and 
1,750, respectively. The amount of land holdings that monks were allowed 

to possess were also cut down considerably. According to Kwon, Sejong's 

real intention was simply to place monastic economic powers under state 

control, and combining schools was merely incidental. 62 Nonetheless, 

whatever Sejong's intentions were, the division of schools did give the 

sangha an institutional shock since the numbers of monks and monastic 

holdings became extremely limited. Consequently, the confiscation of vast 

amounts of monastic holdings undoubtedly strengthened the royal 

prerogatives as well as the state finance. 
60 Ibid., pp. 50-51. 
61 Kwon, Kait no bukkyö, p. 75. 
62 Ibid., p. 76. 
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Influenced by his elder brother, Hyonyöng Taegun, who was a 

devoted Buddhist, Sejong became a sympathiser of Buddhism in his later 

years. 63 One of the main reasons for Sejong's inclination for Buddhism was 
in fact based upon his political intention of restraining the growing power of 
the meritorious elite, who had been dominating the political, economic and 
social life of the early Chosön dynasty. By claiming that Buddhism was the 
way to govern the country, Sejong attempted to consolidate the royal 
prerogatives over the meritorious elite. He even claimed that he himself was 
a manifestation of Buddha. 64 

Sejo (r. 1455-1468) can be described as the greatest protector and 

contributor to Korean Buddhism amongst the Chosön kings. He gave 

monasteries, such as Haeinsa and Naewonsa, slaves and reconstructed many 
Buddhist buildings. More significantly, he contributed to propagating 
Buddhism to the public by establishing the Buddhist Publication Office, the 

Kan'gyöng togam in 1461. This office not only published Chinese Buddhist 

texts but also translated them into the native han'gal alphabet. In the wake 

of the establishment of this office, ten volumes of the Heroic Valour Sutra, 

seven volumes of the Lotus Sutra, two volumes of the Diamond Sutra, one 

volume of the Essence of Prajnaparamita Sutra and one volume of the 

Amida Sutra were all translated and printed in the vernacular. 65 

The establishment of the Kan'gyöng togam indeed had two great 

historical consequences: first, it contributed to the spread of Buddhist 

doctrines throughout society since ordinary Koreans were now able to read 

the Buddhist texts in their own alphabet; and second, although the 

Kan'gyöng togam was abolished in 1471 by King Söngjong (r. 1469-1494), 

it established a tradition of printing Buddhist texts which was carried on 

privately by Buddhist monks themselves at their own monasteries until the 
63 Takahashi discusses how Sejong supported Buddhism in his later years. See his Richö bukkyö, pp. 

150-154. 
6' Takahashi, Richö bukkyö, pp. 154-155; Kamata, Chösen bukkyöshi, p. 205. 

65 Eda Toshio, Chösen bukkyashi no kenkya, p. 317. 
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end of the Chosön dynasty. Prominent monasteries such as Haeinsa and 
Songgwangsa still possess Buddhist texts, carved on wooden blocks, which 
were published at that time. ' Evidence shows that monasteries in the 

southern region published more Buddhist texts than those in the north partly 
because people in the south generally believed in Buddhism more than those 
in the north. 67 According to Eda Toshio, the publication of Buddhist texts 
during the Chosön period was far more active than that of Buddhist texts in 
Japan at the time: in the Chosön period alone 254 different Buddhist texts 

were published in 464 editions. 68 
However, translating Buddhist texts from Chinese into the 

vernacular had a side effect. Looking at some of the characteristics of 
Korean Buddhism strictly through the medium of the translated editions, 

secular elements were added to Korean Buddhism towards the end of the 

dynasty. These translated editions attracted the Koreans by absorbing some 

of the popular elements of folk religion and Confucianism, which had well 

penetrated into the core of Choson society. Such texts were therefore 

published more frequently than texts which emphasised the Buddhist 

doctrines alone. 69 For example, Mantra and Dharanis, which emphasised 

mystic words and phrases, was not only translated in eighteen different 

versions but also published in as many as thirty editions. The texts that 

advocated the importance of Confucian ethics, especially one's duty towards 

one's parents, were also published in twenty editions. '° In short, Korean 

Buddhism responded to what the Koreans required from the religion, 

providing them with their specific needs. 

Kings Songjong (r. 1469-1494), Yonsan'gun and Chungjong (r. 

1506-1544) were responsible for causing the Buddhist sangha considerable 
66 Ibid., p. 416. 
67 Ibid., p. 415. 
68 ibid., p. 411. 
69 Ibid., p. 355. 
70 Ibid., pp. 413-414. 
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damage. Söngjong abolished the ordination system in 1493" and ordered the 
defrocking of monks who had not received proper ordination. As a result of 
the abolition of the ordination system, those who genuinely wished to devote 

themselves to Buddhism by taking the tonsure were prevented from 
following their wishes, as becoming a monk was now illegal. It inevitably 
led to the fall of Buddhist monks' social status as well as the quality of 
monks. 72 In 1470, Songjong also implemented a strict prohibition of 
Buddhist-related rituals in society, and in the following year Buddhist 

chanting was prohibited within the capital. 
Yönsan' gun, as well as prohibiting the ordination system, went on 

to further restrict Buddhism by abolishing the Buddhist examination system 
in 1504. Consequently, there was no longer a pool of men genuinely 

motivated to become Buddhist monks, but instead, there were many of those 

who were unemployed and ex-criminals claiming to be Buddhist monks. In 

order to protect genuine monks, they were often given an identification to 

prove their status. 73 

While Princess Insu T'aehu, the wife of Tokchong (Sejo's son and 
Söngjong's father) was still alive, Yönsan'gun seems to have been not 

entirely anti-Buddhist, most probably because he wished to follow her 

wishes. He carried out a Buddhist ceremony where food was given 

symbolically to all creatures on the land and in the sea (sulyuk pöphoe) and 

also published Buddhist texts from Won' gaksa. He even reconstructed some 

Buddhist monasteries. Upon the death of Princess Insu T'aehu, however, he 

changed Won' gaksa into some kind of entertainment place in 1504. Most of 

the monks were defrocked and monasteries and the monastic land holdings 

were confiscated by the state. 74 
71 During the Chosön period, in order to become a state-approved Buddhist monk, one had to be able to 

recite the Essence of the Prajnaparamita Sutra and the Diamond Sutra, and having been approved, a 

certain amount of poll tax was to be paid. 
72 Takahashi, Richö bukkyo, pp. 273-274. 

73 Kamata, Ch Ösen bukkyöshi, p. 208. 
'a Ibid., p. 207. 
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It was not only Buddhism but also Confucianism that Yonsan' gun 

persecuted. He purged a large number of Neo-Confucians in 1498 in the 
wake of the growing conflict between the meritocracy and the Neo- 
Confucians. 75 The purge of 1504 was more personal than that of 1498 as it 

was brought about largely by Yönsan' gun's desperation to secure and 
strengthen his political and economic authority. His own determination led 

to the persecution of many of the meritocracy and Neo-Confucians, whose 
political power threatened him. Accordingly, Neo-Confucians were either 
executed or banished by royal decree. The king, moreover, turned 
Sönggyun'gwan (the Confucian academy in Seoul) into an entertainment 
place. As Buddhist monks were hardly a political threat to the king, they 

were not persecuted as severely as Neo-Confucians. 

Following Yönsan'gun's policies, Chungjong, too, prohibited the 
Buddhist examination system in 1507. Moreover, he closed Hüngch' onsa 

and Hüngdoksa, the two representative Buddhist temples of Son and Kyo 

schools. Under his reign, in order for monks to receive official 
identification, they were obliged to do corvee labour, mainly public 

construction work, whenever the state so required. 76 With these obligations, 
Korean monks were now banned from enjoying autonomy. Korean 

Buddhism had had a close relationship with the court during the Koryo 

dynasty, and had been persecuted by the Yi rulers, but never before had it 

been placed under absolute state control: monks had never before been 

compelled to provide corvee labour to the state in order simply to maintain 

their social status. 
Furthermore, under the reign of Sönjo (r. 1567-1608), monks were 

used as soldiers during the Hideyoshi invasions. They were given 

ordinations or ranks only if they made contributions to the wars. Korean 

monks no longer possessed a sense of independence as they were to be 

placed under the total control of the state. 
75 Yi Ki-baik, A New History of Korea, pp. 204-205. 

76 Takahashi, Richö bukkyö, p. 289. 
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There was, however, a brief period of a Buddhist revival. Since 

Queen-dowager, Myöngjong's (r. 1545-1567) mother and regent, was a 
devoted Buddhist, she reintroduced the ordination system in 1551 and the 
examination system in 1552. Instrumental in the reintroduction of these 
systems was a Buddhist monk, Pou (? -1561), who acted as an advisor to the 
queen. He was appointed as the head of the Son school by the queen as he 

was her favourite. He advocated the idea of uniting Confucianism and 
Buddhism, and of amalgamating the Son and Kyo schools of doctrine. " Not 

surprisingly, Neo-Confucians resented Pou's political involvement, and as 
soon as the queen died in 1565, he was banished to a little island where he 

eventually died. 

It was in fact a short-lived Buddhist revival as it was promoted 
only by Queen-dowager's own personal determination. After the queen's 
death, no other Yi ruler supported Buddhism to the extent that she had done. 
Yi rulers of the latter half of the dynasty consistently suppressed Buddhism. 
After the reign of Hyönjong (r. 1659-1674), the monk's social status 
declined considerably, and so the quality of monks proportionally worsened. 
There were no longer legal qualifications to fulfil to become a monk. 
Anyone could claim to be a Buddhist monk. 78 

Nevertheless, there were also some monks who did their best to 

maintain the Buddhist doctrine and preserve their faith in the religion, not by 

appealing to the state or the public, but by taking up further research of 

doctrine as hermits on isolated mountains. " Towards the end of the dynasty, 

two different kinds of monk emerged: intellectual monks (ip'an sang), who 

were engaged in essential Buddhist practices, such as meditation, giving 

lectures and practising according to the Buddha's precepts; and 

administrative monks (sap'an suing), who were responsible for 

" Kamata, Ch äsen bukkyöshi, p. 208. 
78 Takahashi, Richö bukkyö, pp. 763-764. 
79 Kwon, Kaitö no bukkyö, p. 87; Takahashi, Richö bukkyö, p. 764. 
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administrative work. 8° Whereas intellectual monks had no contact with the 
public as they were secluded and devoted themselves only to following the 
way of Buddhism, administrative monks were the ones who were most seen 
by the public. The fact that administrative monks were not acquainted with 
meditation or lectures gave the public ground to disrespect and despise 
Buddhist monks. Even if the public encountered intellectual monks at times, 
it would not perceive them as intellectual monks: as these monks often 
wandered as "cloud and water" monks (unsu suing, or "wandering" monk) in 

search for truth, the public would perceive them as wanderers or beggars. 8' 
The public were simply ignorant of the fact that these "wanderers" could 
well be highly respected Buddhist monks. 

When a Shin Buddhist layman, who called himself Ryügai 

gakunin, went to Korea in 1897 and ended up staying at Pömösa in 

Kyongsang province, he had the opportunity to meet one highly respected 
Korean monk. In fact, this monk, Manha Kyesa, 82 who had received Chinese 

Buddhist education at Benyuansi in Beijing, never stayed at one place, but 

instead always travelled from one temple to another as a "wandering" monk 

(unsu haenggak). Ryügai gakunin was lucky enough to accompany Manha 

Kyesa shortly after they had met one another. 83 

Towards the end of the Chosön dynasty, there were 

overwhelmingly more administrative monks than intellectual monks. 84 

Administrative monks were undoubtedly not as respectable as intellectual 

monks, but they also played an important role to maintain Korean Buddhism 

under difficult circumstances. Both kinds of monks fulfilled their respective 

duties to preserve Korean Buddhism during the Chosön dynasty. 

In sum, due to the religious policies of the Choson government, 
80 Yi Nüng-hwa, Chosön pulgyo t'ongsa, pp. 930-931. 

81 Kwon, Kaitö no bukkyö, p. 92. 

82 Kyesa means a precept teacher. In Sanskrit, it is upadhyaya. 
83 Ryügai gakunin, "Chosen jün seikatsu no omoide, " Chosen oyobi Mansha 91, February 1915, pp. 80-85. 

84 Kamata, Ch äsen bukkyöshi, p. 233. 
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Korean Buddhism had become politically, economically, socially and 
geographically isolated by the time the Japanese Buddhist missionaries 
arrived in Korea in the late nineteenth century. Moreover, the population of 
the Buddhist sangha was quite small: by May 1910, there were 955 

monasteries with 5198 monks and 563 nuns. 85 Little wonder that Japanese 
Buddhists considered Korean Buddhism corrupt. After all, their 

understanding of Buddhism was based exclusively upon a form of Buddhism 

unique to Japan. As far as they were concerned, Buddhism in its Japanese 

manifestation was naturally superior to Korean Buddhism. Therefore, no 
matter how much they were acquainted with the Korean language or the 
history of Korean Buddhism, it was perhaps inevitable that they did not try 
to seek out the positive side of Korean Buddhism. 

5. Comparisons and Analysis 

In order to clarify how subjective the Japanese were in their 

judgments in appreciating the Korean form of Buddhism, their negative 

criticism of Korean Buddhism, which has already been divided into six 

propositions earlier in this chapter, will be analysed respectively. 

First: the majority of Korean monks were ignorant of their own 

faith as they never studied it. The monks the Japanese encountered were 

highly likely to have been mostly administrative monks, as intellectual 

monks were the least seen by the public. In the Meiji materials providing 

information about Japanese interests in Korea, Japanese observers like Ryü 

gai gakunin, who had the opportunity to meet highly respected Korean 

monks like Manha Kyesa, are rarely found. There is indeed a problem in 

finding more men like Ryügai gakunin in Japan and more men like Manha 

Kyesa in Korea. There are two different aspects to this specific problem: 

first, monks who had the standards of Manha Kyesa were not easily found 
85 "S6ngni hyönsang, " Taehan maeil sinbo 1379: 6-5-1910, p. 1; "Sach'al küp süngni t'onggye, " 

Hwangsöng sinmun 3361: 6-5-1910, p. 3. 
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simply because there were more administrative monks than intellectual 

monks in Korea at that time; and second, the Japanese sources of the Meiji 

and Taisho periods were by and large shaped by the imperialistic atmosphere 
of that era. 

It does not necessarily follow that every piece of material which 
was published during these periods was simply a product of imperialistic 
intents. However, Japan's ambition as an emerging imperial power 
undoubtedly influenced Buddhists' thinking and outlook, especially after 
Japan's victories over China and Russia when the upsurge of nationalism 
was apparent in society. The cultural similarities between Japan and Korea 

also led the former to have false expectations. Ryügai gakunin really was a 

rare case insofar as he spoke highly of a Korean monk. 
Second: the quality of Korean monks and nuns was remarkably low 

as they entered the sangha simply because they had no other choice. The 

abolition of the ordination system did contribute to creating a large number 

of unworthy monks, but these men and women did have freedom of choice. 
Eminent monks of the Chosön period also entered the Buddhist sangha for 

various reasons, as can be seen in the Kankoku bussho kaidaijiten 

(Dictionary of Korean Buddhist Texts). Some of them did become Buddhist 

monks because they were orphaned, and may have had no other choice, but 

it certainly did not stop them from becoming eminent monks. The quality of 

monks did not depend simply on whether or not they had the choice to 

become monks. 
Third: Korean monasteries had no parishioners, and monks did not 

even try to propagate their faith to the Korean population. As mentioned, 

the danka system did not exist in Korea. The system was indeed a product 

unique to Japan. The Japanese observers criticised the Korean Buddhist 

system for being corrupt just because it was different from that of Japan. 

Korean monks did not have as much contact with the public as Japanese 

Buddhists did, but they were not necessarily idle or corrupt. Being heavily 
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involved with the people could be a greater indication of corruption than 
having no contacts with them. In the case of Japan, the Japanese were 
required by law to belong to their local temples. In other words, they were 
not necessarily all devoted Buddhists. Korean Buddhism, on the other hand, 

was much purer than Japanese Buddhism insofar as Korean Buddhism 

withdrew itself from the secular world and preserved its religious purity 
within the sangha, where Buddhists were supposed to belong in a strict 
Indian Buddhist sense. 

In reference to the relationship between secular and religious 
worlds, in China, there was controversy over the autonomy of the sangha 
from the state, which started as early as 340 AD. The Chinese Buddhist 

sangha claimed the right not to pay homage to the authority of the secular 

government so as to form their own autonomous body. The state therefore 

regarded the sangha as politically subversive. 86 In contrast, the Korean 

Buddhist sangha was forced into isolation from the secular world by the 

state. In the framework of their own religious realm, monks were free to do 

anything they wished, but they were not allowed to propagate their faith to 

the Koreans. Buddhism was occasionally supported by some of the Yi 

rulers, but it did not last long enough to create a lasting environment in 

which Buddhist monks could propagate their faith freely to the Koreans 

without any political interference. Moreover, as Korean monasteries were 

situated in isolated areas in the mountains, monks could not have contacts 

with the Koreans as easily as Japanese Buddhists could in Japan. In 

conclusion, having no lay followers according to the Japanese danka system 

does not prove that Korean Buddhism was corrupt. It simply did not meet 

the Japanese observers' expectations. 

Fourth: the main income of Korean monks was derived from 

providing people with accommodation; this meant they were extremely 

secularised. While they were staying at Korean monasteries and receiving 

86 Erik Zürcher, The Buddhist Conquest of China (Leiden: E. J. Brill, 1959), pp. 106-108. 
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hospitality from the monks, most of the Japanese observers condemned 
Korean monks for making a living by providing accommodation to visitors. 
Although they did recognise that the location of Korean monasteries was 
rather remote, they seem to have failed to take into consideration that there 
was no efficient transportation system at that time, and therefore visitors had 

no other choice but to stay at monasteries once they were there. If Korean 

monks had not provided them with accommodation and food, where would 
they have stayed? After all, Korean monks had to survive, too. The 
Japanese observers were hypocritical in accusing Korean monks of being 

secularised because of their inn-services to visitors, as Japanese Buddhists 

were even more secularised because of their customs of eating meat and 
marrying. 87 From this perspective, they were more corrupted than Korean 

monks and nuns whose ban on marrying and eating meat enabled them to 

retain their religious purity within the Buddhist sangha. 
Furthermore, looking after visitors was not always the main source 

of Buddhist income, as some Korean monasteries still relied largely on their 

monastic land. Most of the monastic land was confiscated by the state, but 

large monasteries which traditionally had close connections with the court, 

such as Yujömsa and P'yohunsa in the Diamond mountains, Pohyonsa and 

Myohyansa on Mount Myohyang, and Haeinsa on Mount Kaya, were 

financially secure, as they still received official patronage. 88 

Apart from these large monasteries, monks had to find a way to 

secure their financial situation, ever since the Hideyoshi invasions of the late 

sixteenth century, which left many places, including Buddhist monasteries, 

devastated. Since then, monks established the system of Pledge 

Associations (kapkye), which survived throughout the Chosön dynasty: they 

first divided themselves into two groups according to birth year. Those who 

were born between the year of the mouse and the snake formed one group, 
87 The problem of clerical marriage in the Korean sangha is treated in Chapter Four. Intriguingly, it was 

promoted by Korean monks themselves before 1910. 
88 Satomichi Norio, "Chosen hantb no bukkyö, " Ajia bukkyöshi IV (Tokyo: Kösei shuppansha, 1976), 

p. 109. 



104 
and those who were born between the year of the horse and the pig formed 
another group. Having been divided, each group invested money either 
every month or every year and when it reached a certain amount, they 
purchased land so that they could donate it to their monasteries. B9 

The system of Chanting Associations (yombulgye) was established 
also to secure the finances of Buddhist monasteries: monks who were 
professional chanters gathered at one temple and donated either land or 
money to the temple. In 1811, for example, 150 monks and villagers formed 

a yombulgye at Oösa in Kyongsang south province, and multiplied the 
money in order to buy land and to maintain the Chanting Association itself. 
This system was vigorously practised particularly in the Kyongsang and the 
Cholla provinces. 9° Through the case of Oösa, a link between Buddhist 

monks and the Koreans evidently existed in the Chosön dynasty. 

The fifth: Korean monks were despised by the Koreans, regarded 

as the `lowest animals' by every stratum of the society. It is true that, by the 

end of the Chosön dynasty, monks' social status was remarkably low due to 

government policies, which isolated Buddhism from the rest of society. As 

the Koreans were for the most part unaware of the existence of worthy 

monks, they were naturally not at all inclined to the idea of becoming monks 

themselves. From this perspective, the fifth proposition also applies to the 

problem of administrative and intellectual monks. 

As mentioned earlier, intellectual monks were rarely seen by the 

public. The Buddhist monks whom the Koreans normally encountered were 

administrative monks who only carried out clerical works and therefore 

obviously lacked Buddhist knowledge. These monks were involved neither 

in practising meditation nor in giving lectures. It certainly gave neither the 

Japanese observers nor the Koreans any reason to respect them. Even if the 

Koreans had come across some intellectual monks who might be travelling 
89 Kamata, Ch äsen bukkyöshi, p. 233. 
90 Ibid., pp. 233-234. 
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highly respected monks. Such "wandering" monks would fail to give any 
impression to the Koreans that they were in fact travelling about in quest of 
Buddhist truth. Just like the Japanese observers, the Koreans were also 
unaware of the reality of Korean Buddhism, especially the difference 
between intellectual and administrative monks. 

Nevertheless, the idea of Buddhism still remained in society, even 
if Korean Buddhist monks had been despised by the Koreans themselves as 
much as by the Japanese. As Arai's statement exemplifies, Buddhism per se 
was widely respected by the Koreans, who participated in annual Buddhist 

religious ceremonies. A large number of Koreans even attended the 
Buddhist ceremonies conducted by the Japanese Buddhist missionaries. For 

example, when Higashi Honganji held religious ceremonies such as on 
Buddha's birthday (Kanbutsue) or re-installed the statue of Buddha to a main 
hall (Senbutsue) in its branches in Korea, thousands of Koreans attended 

these ceremonies. 91 

Indeed, Korean Buddhism never died out within society. 
Inconspicuous support from the court, female devotees, commoners and 

even intellectuals contributed to the survival of Korean Buddhism in Choson 

society. 92 As mentioned before, despite the Yi rulers' restrictions on 
Buddhism, large monasteries were still supported by the court due to their 

traditional connections. Female devotees within the court, queens, 

princesses and servants, often brought about a softening of Chosön kings' 

attitude towards Buddhism. According to Takahashi Töru, Choson kings led 

two different lives: in public, they exercised anti-Buddhist policies animated 

by the Neo-Confucians, whereas in the palace, they practised Buddhist 

chanting and ritual devotions with the queens. 93 As for the case of the 
91 Chösenkoku fukyö nisshi, p. 485. Hereafter, CFN; "Kankoku Keijö no Kanbutsue, " CN 1644: 20-5- 

1905, p. 1. 
92 Takahashi, Richö bukkyö, p. 794. 
93 Ibid., p. 786. 
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Koreans, they widely accepted some of the Buddhist ideas, such as the idea 

of cause and effect, especially in relation to one's happiness and 
unhappiness. As highlighted before, annual events relating to Buddhism 

were also regularly held. 94 From an intellectual's perspective, Kim 
Manjung's master piece, Kuunmong (Nine Cloud Dream) was indeed a 
product of Buddhist inspiration, as Takahashi and Daniel Bouchez have 

pointed out. 95 

Sixth: Korean monks were idle and dependent, even though they 
were regarded as the lowest class of society, they would not do anything to 
improve their social status. The key to understanding why the Japanese 

observers perceived Korean Buddhism in this way can be found in Meiji 

Buddhist history itself. As explained in Chapter One, during the early years 

of the Meiji period, Japanese Buddhists were subjected to the anti-Buddhist 

movement and the government's challenge to reform Buddhism. Just as the 

government aimed at re-accommodating Buddhism into a new political 
framework to build a strong nation-state vis-a-vis the West, Buddhists also 

attempted to re-adjust themselves to the state's religious policies in order to 

re-establish their position in society. Some Meiji Buddhists, Shimaji 

Mokurai and Ishikawa Shuntai among others, did not submit willingly to the 

state's instructions that Buddhists should conduct all religious rites 

according to Shinto format. Shimaji, for example, presented a petition to the 

government in 1872, demanding the separation of Buddhism from Shinto 

and the state. 96 Although there was nothing Meiji Buddhists could do to win 

the favour of the state over Shinto, they at least tried to appeal to the state to 

improve their situation in society. 

Having come to a modus vivendi with their own adversity, 

Japanese Buddhists and observers felt increasingly frustrated by the passive 
94 Ibid., p. 799. 
95 Ibid., p. 795; Daniel Bouchez, "Buddhism and Neo-Confucianism in Kim Manjung's Random Essays 

(Sop'o nabo'il)" in Wm. T. de Bary and JaHyun Haboush eds., The Rise of Neo- Confucianism in Korea 

(NY: Columbia University Press, 1985), p. 446. 

96 See Chapter One for Shimaji's activities. 
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attitude of Korean monks toward their own situation. The statement that 
Korean monks and nuns never tried to improve their status in society was 
incomprehensible to Japanese Buddhists. They could not relate to Korean 

monks because they failed to appreciate the simple fact that Korean 
Buddhism was different from Japanese Buddhism in many respects, most 
significantly, the religion's relationship to the state. Whereas Japanese 
Buddhism (from the Edo period onwards) had always had a close connection 
with the state by means of the danka system, Korean Buddhism was less 

involved with the state. In Japan, preservation of religious purity became 

less significant, or to have been undermined by the social guarantees 

afforded by the state. In Korea, on the other hand, the relationship between 

the state and Buddhism was more one-sided than in Japan because the 
Korean state did not seek to exploit Buddhism to the extent that Japanese 

state did. Yi Korea concentrated on creating the perfect Confucian world, 

and to achieve this goal Korea was far more strict and rigid than China or 
Japan. 

What both Japan and Korea had in common was that the social 

position of Buddhism was determined predominantly by the religious 

policies of their states. As the religious policies of the Korean and Japanese 

states differed from one another, the reactions of the Korean and Japanese 

Buddhist sangha to the state policies were naturally different. Korean monks 

did not appeal to the state or the public like the Japanese monks did. This 

did not necessarily mean that they were `idle' or `dependent, ' like the 

Japanese made them out to be. Although administrative monks dominated 

the Korean Buddhist sangha in numbers, intellectual monks, who saw their 

own role as withdrawing from the secular world and maintaining the 

teachings of Buddha, also existed. These monks were undoubtedly 

religiously much purer than Japanese Shin Buddhists who had enjoyed 

eating meat and marital relations for centuries. 
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6. Conclusion 

The Japanese perceptions of Korean Buddhism in the late 

nineteenth and the beginning of the twentieth centuries seem quite similar to 
the Christian missionaries' perceptions of Chinese Buddhism from the 

sixteenth century onwards, as described by Holmes Welch. Just as those 
Christian missionaries distorted the reality of Chinese Buddhism, the 
Japanese observers failed to appreciate the Korean form of Buddhism. The 

reasons for the misjudgement of Christians and Buddhists were again 
superficially similar, but not identical. The Christian missionaries in China 

found that Confucianism was a rationalistic philosophy which therefore was 

not incompatible with Christianity. However, they regarded Buddhism as a 

superstitious religion, which had to be eradicated. As some of the Buddhist 

practices and customs, such as celibacy, self-mortification, incense burning, 

and rosaries, were similar to those of Christianity, the Christians, particularly 

early Roman Catholic missionaries, felt threatened when it came to 

propagation of their faith to the Chinese. " 

The Japanese observers did not have a problem with the existence 

of Buddhism per se as it was part of their own cultural tradition. Whereas it 

was the cultural differences between the East and the West which 

contributed to the failure of Christian missionaries to appreciate Chinese 

Buddhism, it was the cultural similarities that gave rise to expectations of 

complete identity which contributed to the failure of Japanese observers to 

appreciate Korean Buddhism. Although Japan and Korea shared the same 

Buddhist heritage, Buddhism in both countries had developed along different 

trajectories -especially as far as their relationship with the political 

authorities and society was concerned- since the time that Korea had 

introduced the religion to Japan during the sixth century. It is true that 

Korean Buddhism in the Chosön period did not enjoy the same political, 
97 Welch, The Buddhist Revival in China, p. 222. 



109 
social and economic privileges as Japanese Buddhism did; the scale of the 
sangha turned out to be much smaller than that in Japan. Despite its small 
size, however, the Chosön Buddhist sangha maintained religious integrity 

precisely because it was detached from the state and secluded from society. 
Also, having low social status does not necessarily demonstrate religious 
corruption. Corruption is relative. In sum, it can be argued that Choson 
Buddhism appeared corrupt and dead merely from a Japanese perspective. 
Chosön monks were certainly not as secularised as Japanese Buddhists 
(especially those from the Pure Land sects) who married and ate meat. 

From cultural and intellectual perspectives, Japan learned greatly 
from Korea as well as China. From the Meiji period onwards, Korea's vast 

cultural contributions to Japan were dismissed by Japan's imperialists who 
firmly believed that Japan, as the first modernised country in Asia, was 

superior to any Asian country. Just as Japan claimed to be the leader of the 

whole of Asia against Western imperialism, Japanese Buddhists also saw 

themselves as the leaders of Asian Buddhism vis-a-vis Christianity. 

Prompted by these ideas, their understanding of Buddhism was unavoidably 

subjective. As far as they were concerned, Korean Buddhism had to be the 

same as Japanese Buddhism, otherwise it had to be regarded as corrupt or 

even dead. They could not appreciate that a similar culture was not an 

identical culture. It was perhaps inevitable that the Japanese perceived 

Korean Buddhism as they did given their superiority complex towards 

Korea, their burgeoning sense of "imperial mentality" and the emergence of 

"Pan-Asianism. " 

Just before the annexation of 1910, the Japanese Buddhist 

missionaries became successful in attracting Korean monks who regarded 

Japanese Buddhist help as vital to reform and revitalise the religion in 

society. More specifically, Japanese Buddhists and Korean monks interacted 

with and exploited one another to achieve their respective aims. The 

activities of Korean Buddhist reformists will be discussed in Chapter Four 
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after evaluating the Japanese Buddhist missionary activities in the next 

chapter. It was indeed these subjective Japanese perceptions of Korean 

Buddhism that consistently supported and encouraged the activities of 
Japanese Buddhist missionaries in Korea throughout the period between 

1877 and 1910. 
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4 Chapter Three4 

The Activities of Shin Buddhist Missionaries in Korea 

1. Introduction 

In the wake of the Treaty of Kanghwa of 1876, Korea was forced 

to open its ports to Japan. Korea's seclusion policies ended with a number 
of commercial (unequal) treaties signed between Japan and Korea: Pusan 

was confirmed as a trading port in 1876, Wonsan opened to Japanese trade 
in May 1880, Inch' on in January 1883 and Seoul in 1885. ' Accordingly, 
Shin Buddhists sent missionaries to the Korean peninsula, and branches and 
propagation centres were established: in Pusan in October 1877, in Wonsan 

in May 1880, in Inch'ön in September 1885, in Keijö in July 1890, in 

Kwangju in June 1897 and in Mokp'o in October 1897.2 

In this chapter, the actual activities of Shin Buddhist missionaries 

in Korea before 1910 will be discussed. Higashi Honganji or the Otani 

faction of the Shin sect will be reviewed in particular as it was the first and 

the most vigorous Japanese Buddhist faction to carry out Korea missions in 

the period between the late nineteenth and the early twentieth centuries. 

Besides, as mentioned at the beginning of this thesis, Higashi Honganji was 

the only faction whose initial aim was to convert the Koreans to Shin 

Buddhism. The primary aim of other Japanese Buddhist sects was not 

necessarily to proselytise the Koreans. With the exception of the Nichiren 

sect, which had already started its missionary activities in Korea in 1881, the 

other Japanese Buddhist sects started dispatching missionaries to Korea only 

after the Sino-Japanese war of 1894-1895 and the Russo-Japanese war of 

1904-1905. The Nishi Honganji faction of the Shin sect, for example, began 
' The opening of Korea to the rest of the world in the late nineteenth century is explained in detail by 

Martina Deuchler. See Deuchler, Confucian Gentlemen and Barbarian Envoys. 

2 See Kindai Otaniha Nenpyö (Kyoto: Higashi Honganji shuppanbu, 1977). Hereafter, KON. 
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sending missionaries to Korea with the outbreak of Sino-Japanese war in 
1894 specifically to provide the Japanese army with funeral services and 
religious consolation and to help in boosting the morale of the soldiers. ' The 
Jödo sect followed Nishi Honganji in 1897. The other Buddhist sects, such 
as Shingon, Sötö and Rinzai, also started proselytising after the Russo- 
Japanese war. 4 Of all these sects, including Higashi Honganji, Nishi 

Honganji was most active in contributing to the Sino-Japanese and the 
Russo-Japanese wars. 

After victory in these wars, other Japanese Buddhist sects also 

attempted to convert the Koreans, but as with little success as Higashi 

Honganji. Nonetheless, amongst the Japanese Buddhist sects in Korea, 

Higashi Honganji had the longest history of dispatching missionaries to 

Korea and therefore had the most experience of all the Japanese Buddhist 

sects. The case of Higashi Honganji is the par excellence to illustrate 

example why Japanese Buddhists in the final analysis failed to convert the 

Koreans to Japanese Buddhism before 1910. 

Sources 

In order to re-evaluate critically the historical significance of the 

Shin Buddhist missionary activities in Korea, the first important step is to 

reconsider the main sources, which have been so far virtually neglected in 

Western scholarship. Both in Japan and Korea, only a handful of scholars 

have shown an interest in this area of study. Despite some differences in 

their respective arguments, there are two things that they have in common. 

One is the sources they essentially rely on, most notably, the Chosen kaikyö 

On the missionary activities of Nishi Honganji, see Kojima Masaru, "Kindai ni okeru Jödo Shinshn 

kaikyöshi no kaigai fukyö, " Bukkyö bunka kenkyticjo kiyö 27, February 1989; "Kaigai ni okeru Jödo 

shinshü kaiky öshi no gogaku kensh n to fukyö katsudö, " Bukkyö bunka kenkyüjo kiy ö 29, December 1990. 

Nose Eisui provides a detailed history on Nishi Honganji's co-operation with the Japanese army during 

the Sino-Japanese and the Russo-Japanese wars, see Nose Eisui, "Shinshn ni okeru j ugun fukyö no 

rekishi to yakuwari, " Indogaku bukkyögaku kenkyü 41-2, March 1993. 
4 Eda Toshio explains a general history of the activities of the Japanese Buddhist sects in Korea. See Eda 

Toshio, Chösen bukkyöshi no kenkyü, pp. 427-433. 
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gojünenshi (The Fifty-Year History of Korea Missions), compiled by 
Higashi Honganji in 1937, and the Chösenkoku fukyö nisshi (The Diary of 
Korea Propagation), mostly written by Okumura Enshin (1843-1913), who 
was the first Shin missionary to be dispatched to Korea in 1877. 

The other thing these scholars have in common is the conclusion 
they draw, namely, that the activities of Japanese Buddhists in Korea were 
the embodiment of Japanese imperialism. Moreover, they perceive the 
Korea missions prior to 1910 to be exactly the same as those after 1910 

-which were indeed directly associated with the policies of the 
Government-General of Korea. There is, however, a distinct difference in 

the characteristics of Shin Buddhist missions in Korea before and after the 

annexation, especially concerning their relationship to the government, 

which will also be clarified in this chapter. 

While both the Gojünenshi and the Fukyö nisshi are undoubtedly 

vital for understanding the activities of Shin Buddhists in Korea, there are 

limits to and problems in relying solely on these materials. The Fukyö 

nisshi, although providing descriptions of the early contacts with the 

Koreans, does not extend as far as 1910; it concentrates mainly on the period 

between 1877 and 1885. In addition, the diary was not written exclusively 

by Okumura himself. Again, the objectivity of the Gojünenshi cannot be 

taken for granted: considering the time at which it was compiled, this source 

is likely to have been influenced or shaped by the `imperialistic' atmosphere 

of that era. The Gojünenshi also fails to display enough information about 

the Koreans. Therefore, genuine Korean reactions to Shin Buddhist 

activities in Korea cannot be appreciated in this source. 

These sources, however, can be utilised more efficaciously when 

read in combination with other sources, which have not yet been fully 

evaluated by scholars of this field. They are the sect magazines of Higashi 

Honganji such as Tokiwa (The Consistent Pages), Honzan hökoku (The 

Headquarters Report) and Shühö (The Religious Report), and Buddhist 
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newspapers such as Kyögaku höchi (The Kyögaku Reports) and Chügai 
nippö (The Chügai Daily News). Indeed, these new (as opposed to 
traditional) sources greatly widen the perspective of this field of study as 
they include, for example, missionary reports based upon individual 
experiences; observations of Korea missions by Japanese newspaper 
correspondents who were based in Korea; recollections of Shin Buddhists 

who were deeply involved in Korean missions, including Okumura Enshin; 

and articles concerning the relationships between Higashi Honganji and the 
Korean imperial house, and between Higashi Honganji and some of the 
Korean monasteries, which were eager to be affiliated to the faction. 

Moreover, while the sect magazines of Higashi Honganji could 
sometimes be biased towards its own activities in Korea, the Buddhist 

newspapers, especially Chügai nippö, tended to be neutral and critical 
towards the activities of all Japanese sects, both at home and abroad. The 

papers also display a keenness to cover anything to do with religions in 

general, including Christianity. Using the two different sources in concert 

certainly helps to draw fair conclusions. 
Generally speaking, Korean scholars, who rely heavily on the 

Fukkyö nisshi and the Gojünenshi, perceive Okumura Enshin as a good, 

genuine Japanese Buddhist who did nothing but endeavour to "promote 

friendship between the Japanese and the Koreans. "5 Henrik Sorensen, for 

example, says of Okumura Enshin that he "personified the typical image of a 

good missionary, and it would clearly be a gross oversimplification to see 

his efforts solely from a political point of view. It is a notable fact that 

Okumura is usually mentioned with a certain respect in modern Korean 

accounts of the period. "6 Okumura's settlement of a fight between local 

Korean merchants and Japanese and Chinese traders in Wonsan in March 
5 Wi Jo Kang, "The Secularization of Korean Buddhism Under the Japanese Colonialism" in Korea 
Journal, July 1979, p. 43. In Religion and Politics in Korea Under the Japanese Rule, Wi explains 
further Okumura's contribution in Korea. See, pp. 52-54. 

6 Henrik Sorensen, "Japanese Buddhist Missionaries and Their Impact on the Revival of Korean 

Buddhism at the Close of the Chosön Dynasty, " Perspectives on Japan and Korea, p. 52. 
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1881 seems to have contributed to perceptions of him as a sincere 

missionary! 

On the other hand, despite the fact that it also bases its arguments 
upon the same sources as Korean scholarship, Japanese scholarship regards 
Okumura, in the words of Mitö Ryö, as "a bureaucrat in charge of religious 

policies (shükyö seisaku tantö kanryö) whose ultimate purpose was to 

educate the Koreans to become imperial subjects. "8 Mitö is in fact most 
vehement in criticising the activities of Shin Buddhism in Korea as a whole, 
but other scholars such as Hishiki Masaharu and Takahashi Masaru maintain 
the same perspective as Mitö. 9 As far as the Fukyö nisshi and the 
Gojünenshi are concerned, Okumura does appear to be a model Buddhist, 

but he seems to be a totally different person in his interviews recorded in the 
Chügai nippö. In the latter, he openly despises Korean monks and even 
Korea as a nation, and makes many statements reflecting biased and 

condescending personal opinions. " In this respect, his perceptions of 
Korean Buddhism did not differ from those of the Japanese observers 
discussed in the previous chapter. Okumura was, however, not necessarily 

an insincere missionary, and re-evaluation of Okumura based on his 

achievements as well as his statements into account is necessary. 
Having highlighted the importance of the new materials, the goal 

of this chapter will be to clarify Shin Buddhists' motives, strategy and 

methods in propagating their faith in Korea between 1877 and 1910. By 

relying on both the established as well as new materials, the Shin Buddhist 

missionaries' achievements in Korea, and the differences between their 

missions before and after 1910 will be elucidated. 
CKG, pp. 36-38. 

8 Mitö Ryö, "Shinshn no Chosen kaikyö, " Kindai Shinshü kyödan-shi kenkyü, pp. 62-63. 

Takahashi Masaru, "Chosen ni okeru kaikyö, " Ajia no kaikyö to kenkya; Hishiki Masaharu, "Higashi 

Honganji kyödan no shokuminchi fukyö, " Iwanami köza kindai Nihon to shokuminchi 4, toga to shihai 

no ronri. 
'0 See, for example, "Enshin zatsudan (2), " CN 2022: 24-10-1906, p. 3. "Enshin zatsudan (3), " CN 2023: 

25-10-1906, p. 3. 
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2. Motivation 

Three Elements 

The motivation for Shin Buddhists to send missions to Korea 

seems to have originated mainly from three inter-connected elements : the 
idea of Preserving the Nation (gokoku ); the idea of Preserving the Dharma 

or Buddhist Teachings (gohö ); and Anti-Christian Feelings (haja kenshö). 

Earlier scholars maintained that the idea of Preserving the Nation was the 
Shin Buddhists' initial motivation to send missionaries abroad, due to their 

strong belief in the close ties between the government and Higashi Honganji 

in Buddhist overseas ventures. Their Korea missions were therefore, it is 

argued, the embodiment of Japanese imperialism by which politics and 

religion were wielded jointly to buttress the needs for Japanese 

aggrandisement in the neighbouring Asian countries. " Hishiki Masaharu 

even describes their overseas missions prior to 1910 -or prior to the 

establishment of the Protectorate in 1905, for that matter, - as colonial 

propagation (shokuminchi fukyö). '2 The idea of Preserving the Nation seems 

to have been absorbed into that of Preserving Buddhist Teachings, and 

Anti-Christian Feelings seems to be almost non-existent in their arguments. 

Instead of taking their arguments on trust, an attempt will be made to re- 

assess the role of each element. In order to understand the Shin Buddhists' 

real motivation for dispatching missionaries abroad, the interaction and the 

transformation of these elements needs thorough investigation. 

According to the Gojünenshi, the initial motivation in sending Shin 

Buddhist missionaries abroad was closely associated with the idea of 

Preserving the Nation: it clearly states that Buddhist missionaries were sent 

out to China and Korea for the sake of the nation, which was eager to 

expand into these areas due to its growing `imperialistic' interests. The 

11 Han Sokki, Nihon no Chösen shihai to shükyö seisaku, pp. 13-15. 

12 Hishiki Masaharu, "Higashi Honganji kyödan no shokuminchi fukyö, " pp. 157-158. 
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reason for Shin Buddhists' willingness to co-operate with the nation in 

achieving its interests was that "although politics and religion are now 
separated, we, Honganji, have always upheld the principles of enhancing the 
development of the nation and planning the activities of the people by 

maintaining the symbiotic relationship between religion and politics. "13 

More importantly, in the case of Korea in particular, Home Minister Ökubo 

Toshimichi and Foreign Minister Terajima Munenori (1833-1893) made a 

request to the head of the Higashi Honganji faction, Gennyo, to send 
Buddhist missionaries to Korea. " The Gojünenshi proudly notes that 
Higashi Honganji was chosen by the government to implement Korea 

missions because of its history of having sent a monk to Korea in the late 

sixteenth century. Okumura Jöshin, an ancestor of Okumura Enshin, had 

been sent to Pusan in 1585 and established a temple, Kötokuji, there. This 

mission to Korea was terminated with the withdrawal of the Japanese army 
in the wake of the death of Toyotomi Hideyoshi, who had twice attempted 

the invasion of Korea in the period between 1592 and 1598. No more 

missionaries were sent to Korea until Okumura Enshin set off for Pusan in 

1877. Furthermore, the historical fact that, during the Tokugawa Shogunate, 

whenever envoys from Korea visited the capital Edo, they always stayed at 

the Asakusa Honganji, also contributed to the government's decision to 

appoint Higashi Honganji to start Korea missions. " 

This part of the Gojünenshi has frequently been quoted by both 

Korean and Japanese scholars in order to emphasise the close relationship 

between the Meiji government and the faction in sending Buddhist 

missionaries to Korea. 16 Chapter One elucidated how eager the Shin sect had 

been to demonstrate its loyalty and patriotism to the nation and the emperor 

by using the Doctrine of Two Truths, which enabled Shin Buddhists to 
13 CKG, p. 18. 
'4 Ibid., p. 19. 
15 bid., pp. 13-19. 
16 See, for example, Pak Kyöng-Hun, "Buddhism in Modem Korea, " Korea Journal 8,1981; Han Sokki, 

Nihon no Chösen shihai to shükyö seisaku, pp. 14-15. 
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justify the coexistence of what should have been two completely 
incompatible elements: religious vocation and Japanese imperial citizenship. 
The Doctrine of Two Truths also played a vital role as the strategy 
underpinning the propagation of their faith in Korea, as will be discussed 
later. 

Moreover, by relying heavily on the Doctrine of Two Truths, Shin 
Buddhists were willing to satisfy the wishes of the government, not only at 
home but also abroad. Their deeds can be explained as deriving from the 
idea of Preserving the Nation, which was brought about initially by the 

necessity to re-establish their position in society, which had collapsed with 
the overthrow of the Edo Bakufu by the Meiji government. As explained in 

Chapter One, institutionalised Japanese Buddhism underwent a crisis due to 

the persecution of Buddhism and the religious policies of the new 

government, which was not necessarily sympathetic towards Buddhism. 

The persecution was not really state organised as the government simply 

tried to re-accommodate religions, including Buddhism, into a new social 

and political framework so as to achieve its first and foremost concern, 
building of a modern nation-state. 

From this perspective, the idea of Preserving the Nation was 

actually based upon the idea of Preserving Buddhist Teachings, which was 

engendered by a sense of self-preservation in an environment of rapid 

change. The question then arises whether such an idea was purely religious, 

and meant the literal preservation of Buddhist teachings per se, or the 

preservation of the Buddhists' social and political position in society. In this 

specific historical context, the latter was the case, as a result of the existence 

of the danka system, the state-organised parish system, of the Edo period. 

Buddhist social, political and economic privileges were guaranteed by the 

state by means of this parish system. In return, however, Buddhists were to 

give up their religious autonomy. By the late nineteenth century, it was 

therefore almost unavoidable that Japanese Buddhism had become 
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extremely institutionalised. In addition, since Edo Buddhists tended to focus 

on religious rituals, most notably funerals, they placed insufficient emphasis 

on philosophical and philological studies of Buddhist doctrines and texts. 
As these studies only began in the Meiji era, Japanese Buddhism had not yet 
fully matured or modernised in that respect. " 

Higashi Honganji evidently wished official support and protection 
from the government. To examine whether the government had any 
intention of supporting Shin Buddhist missions, their China missions must 
be reviewed briefly -their very first overseas missions, starting in 1876, a 

year earlier than their Korea missions. Indeed, perhaps by coincidence, as 

early as 1870 Etö Shinpei (1834-1874) had proposed to the newly 

established Meiji government the idea of using Buddhist monks as useful 

gatherers of intelligence in China. 18 His statement has also been used by 

contemporary scholars to support the argument that the Meiji government 

and Buddhism worked together in Buddhist overseas missions. Even before 

Etö proposed the idea, however, Shin Buddhists had already initiated the 

idea of espionage in order to prove the usefulness of Buddhism to the 

government. 19 Due to Buddhist efforts to demonstrate how `profitable' 

Buddhism was, the government came to appreciate their accomplishments, 

and began using them as spies in the early 1870's. Ultimately, the 

government and the Buddhists came to collaborate in espionage activities. 

Nevertheless, no evidence exists to confirm that the government and the 

faction planned the China missions together. Using Buddhists as spies and 

sending Buddhist missionaries abroad are therefore highly likely to have 

been two separate operations. Ogurusu Köchö (1829-1905) and Tani 

Ryözen, the first missionaries to be dispatched to China, were certainly not 
17 See Jackie Stone for the development of Buddhist studies during the Meiji and Taisho periods. Jackie 

Stone, "A Vast and Grave Task: Interwar Buddhist Studies as an Expression of Japan's Envisioned Global 

Role" in J. T. Rimer Ed., Culture and Identity. (Princeton: Princeton University Press, 1990). 

18 Etö Shinpei, "Chügoku shinkö ikensho, " March 5,1870. Satb Saburb points out Etb's ideas to use 

Buddhists as spies in Kindai Nit-Chüköshöshi (Tokyo: Yoshikawa kbbunkan, 1984), p. 136. 

'9 A list of monks who worked for intelligence exists and it is compiled by the Ökuma bunko of Waseda 

University. 
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involved in espionage. The important thing to note here is that it was the 
Shin Buddhists who initiated the idea of espionage, not the government. 

Given this information, the idea of Preserving the Nation 
irrefutably played an important role in the Korea missions as well as in their 
China missions. That was, however, not the initial reason for Shin 

Buddhists' overseas missions, as some scholars have concluded. It was in 
fact Anti-Christian Feelings that initially drove Shin Buddhists to send 

missionaries abroad. The Shanhai kaikyö rokujünenshi (The Sixty-Year 

History of Shanghai Missions), edited by Higashi Honganji in 1937, 

includes a reminiscence by Ishikawa Shuntai (1841-1931), the very first 

Japanese Buddhist who suggested the idea of sending Buddhist missions 

abroad. Ishikawa had been to Europe in the early years of the Meiji period 

and observed the role and situation of Christianity and its relationship to the 

state. By the time Ishikawa came back from his trip, Christianity was no 
longer officially banned in Japan, and Ishikawa, like many other Meiji 

Buddhists, feared that Christianity would "come into" Japan and "take over" 

the role of Buddhism in society. Thus, he concluded that in order to prevent 

Christianity from spreading all over Japan, it would be necessary first to 

`attack, ' that is, to send Buddhist missionaries abroad to spread Japanese 

Buddhism. He recollects: 

Having come back from Europe in 18742°.... I went to see Ökubo Toshimichi 

instead of Etö Shinpei, who had already withdrawn from the cabinet. I told him 

that from now on if we just stayed in Japan, Christianity would definitely enter 

Japan. So, we must `attack' the religion in order to defend ourselves. First, we 

must go to Russia. Russia is the worst threat as its Greek religious rituals 

resemble those of [Japanese] Buddhism. Moreover, it is most threatening that the 

pope is a former emperor. Thus, we have to take care of this first. And then, 

there is Roman Catholicism, but it can wait for now. Luckily, it is not impossible 

to deal with Russia, because both Manchuria and Mongolia are Buddhist 

countries. As we go further west, there is Tibetan Buddhism, too. So, by forming 

20 In fact, it was 1873, not 1874. 
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a coalition with Tibetan Buddhism, we can go to Russia to propagate [Shin 
Buddhism]. " 

Ishikawa talked to Ogurusu Köchö, who had already been to China 
in 1873, about his ideas and learnt that they both shared the same conclusion 
about a union of Buddhist countries. Ogurusu also sympathized with 
Ishikawa's anguish about the advent of Christianity. He explains why he 

went to China in the first place by suggesting a union between Japan, China 

and India: 

Although Christianity is just about to enter Japan, the government is not doing 
anything to prevent it. What is worse, anti-Buddhist [Shinto] groups and the new 
reforms [of the government] are against Buddhism... Buddhism was derived from 
India, and passed on to China and Japan. Now, Buddhism is declining in India 

and China, and Japan is leading the same way. Thus, I wish to plan a union of 
these three countries. If Japan, China and India work together, it is possible to 
achieve something. So, I decided first to persuade Chinese monks who turned out 

to be very sympathetic... 22 

Tani Ryözen also recollected in the Chügai nippö that although Shin 

Buddhists initially planned to send missionaries to China first and then to 

extend their sphere of propagation to Russia, in practice, they could not 

make it to Russia due to lack of finance, and so they remained in China 

instead. 23 

Okumura Enshin was also extremely anxious about the advent of 

Christianity. He claimed that he was the first ever Shin Buddhist to propose 

to the headquarters of the Shin sect the idea of eradicating Christianity in 

order to maintain peace within the nation. According to his reminiscences, 

he was deeply inspired by Gesshö's (1817-1858) Bukkyö gohöron 
21 "Ishikawa Shuntaishi no kaikodan" in Shanhai kaikyö rokujünenshi, pp. 275-276. 

22 Oguri Kenichi, Ogurusu Köchö ryakuden (Kyoto: Meijikan, 1907), pp. 38-39. 
23 "Shina fukyö ni tsuite, " Kyagaku Höchi 20: 23-4-1898, p. 1. Hereafter, KH; "Kaigai fukyö no keika, " 

CN 847: 5-6-1902, p. 2. 
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("Argument on the Preservation of the Buddhist Dharma"), which 
advocated, from a Buddhist perspective, the importance of protecting the 

nation, and maintaining a strongly antagonistic attitude towards Christianity. 
Okumura thus came to realise that to take positive action to eradicate 
Christianity was much more important than to study in seclusion. To this 

end, he took up the study of the Bible. ' There is a sense of self-protection in 
Okumura's reminiscences just like in Ishikawa's. Shin Buddhist antagonism 
towards Christianity was equally based upon the idea of Preserving Buddhist 

Teachings in the sense that they felt the need to defend themselves by 

attacking Christianity. Obviously, protecting their social or political position 
in society was extremely important to Meiji Shin Buddhists. 

When Ishikawa talked to Ökubo about his ideas, he undoubtedly 

expected some support from the government. There seems to have been a 

method used by Higashi Honganji in the decision making process leading up 

to the dispatch of missionaries abroad: Higashi Honganji normally asked the 

government in the form of a request to give them some kind of official 

approval. Remarkably, soon after the news broke in Japan that Wonsan 

would be opened to Japanese trade from May 1880 onwards, the Higashi 

Honganji headquarters sent a letter to the Consul-General of Pusan, Maeda 

Kenkichi, in December 1879, in order to ask for official approval to set up a 

branch in Wonsan. " Moreover, on March 1,1880, the head of Higashi 

Honganji, Gennyo, dispatched Okumura to the Foreign Office in Tokyo for 

the same purpose. This request was granted by the officials straight 

away, and Okumura was again appointed to be the man in charge of 

propagation work in Wonsan. " 

Moreover, Okumura, together with his sister, Iyoko (1845-1907), 

took the initiative when they decided to start missionary activities in the 
'"Enshin zatsudan (7), " CN 2028: 2-11-1906, p. 3. 

25 CFN, pp. 464-465. 
26 "Kaikyöshi chösa y- oshi, " Ky u Higashi Hongan1i KYogakuka shi o (Unpaginated manuscript of Higashi ý' 

Honganji stored in Otani University Library). 
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Kwangju region in Cholla province. In June 1897, they proposed the idea of 
a Kwangju mission to Gennyo and as soon as they received his approval, 
they went to see a number of politicians in Tokyo, seeking official support. 27 
Prince Konoe Atsumaro was one of them. In his diary, Konoe mentions 
Okumura's visit and request to ask Gennyo to realise the Kwangju mission. 8 
The very next day, Konoe actually sent a letter to Gennyo, not only 

requesting the new mission in Kwangju, but also stressing the importance of 
Korea missions as a whole. Konoe's letter to Gennyo is to be found in the 
Gojünenshi, and the following excerpt is often quoted to emphasise the 

symbiotic relationship between the government and Higashi Honganji in 

Korea missions. Konoe requests to Higashi Honganji: 

... It is entirely up to your [Higashi Honganji's] endeavours to maintain peace in 

the East Asian world order, not only by leading the other Asian countries as a 
leader of the East, but also by appeasing the unpleasant feelings that China and 
Korea possess towards us. To realise these aims, it is essential to rely upon 
religion and education.... I not only sympathise with this plan [of the Kwangju 

mission], but also hope you accomplish your course of action, especially in the 

area of fulfilling your missionary work abroad in the future, for the sake of the 

nation and the dharma.... 29 

Despite the request Konoe made in his letter, it was in fact 

Okumura who initiated the idea of the Kwangju mission, not the 

government. By the same token, though Ökubo and Terajima allegedly 

requested Gennyo to send missionaries to Korea, they might not have 

initiated the Korea missions themselves: considering this method of 

receiving official approval adopted by Higashi Honganji, it is highly likely 

that it was Shin Buddhists who initiated the Korea missions. If the 

government had fully supported the Shin Korea missions throughout the 

period between 1877 and 1910, Gennyo would not have had to send 
2' CKG, pp. 64-67. 
28Konoe Atsumaro nikki (Tokyo: Konoe Atsumaro nikki kankökai, 1968), p. 236. 

29 CKG, pp. 65-66. 
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Okumura to receive official approval for the Wonsan mission three years 

after Ökubo and Terajima had requested him to start Korea missions. If it 

had been Ökubo and Terajima who had the idea of the Shin Buddhist Korea 

missions in the first place, when the Wonsan port opened, they would 

certainly have made the request to Gennyo themselves. On the one hand, 

Ökubo was definitely familiar with the idea of sending Buddhist 

missionaries abroad, having previously been consulted by Ishikawa on 

possible China/Russia missions. On the other hand, no evidence suggests 

that he was enthusiastic enough to plan and implement Korea missions on 

his own initiative. There is no mention of the idea in Ökubo's and 
Terajima's historical records, the correspondence between them, or any of 

their other governmental materials concerning Korea. Ökubo and Terajima 

do not seem to have been concerned with sending missionaries to Korea to 

the extent that they would have sent their own request to Gennyo. 

The fact that the government did not give Higashi Honganji any 

sort of financial support, which it did in fact greatly need, confirms the 

argument that the activities of Shin Buddhist missionaries in Korea were not 

state organised. The government simply accepted the Shin Buddhist request. 

In short, the government was used by the Shin Buddhists who wished to 

justify and legitimate their overseas ventures. If it had been the government 

that initiated and organised the Shin Korea missions, it would surely have 

supported the activities of Shin Buddhist missionaries in Korea in one way 

or another. In reality, however, despite the severe financial problems of 

Higashi Honganji, the government maintained an apathetic attitude towards 

the faction, not even once offering to help financially with the Shin Korea 

missions. " 

Furthermore, when Higashi Honganji asked the government for 

official approval, the government did not readily fulfil this request. In June 

1882, Maeda Kenkichi requested on behalf of Okumura that Iwakura 
30 The financial problems of Higashi Honganji will be discussed later on with other problems which also 

contributed to making the activities of Shin Buddhist missionaries difficult. 
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Tomomi (1825-1883), Minister of the Right, urge Higashi Honganji to work 
even harder than before in Korea. Knowing the method Higashi Honganji 

adopted in order to receive official approval, Okumura was hoping that his 
faction's missionary activities there would be officially approved and 
legitimated by Iwakura. Against Okumura's wishes, however, Iwakura 

replied to Higashi Honganji that it would be unfair to support Higashi 
Honganji out of consideration for Nishi Honganji, which, in fact, had not yet 
started its missionary activities in Korea. 31 Iwakura wished to avoid 
becoming involved by taking any Buddhist sect's side, even if there was no 
real competition between the two. 

In addition, a large number of articles in the Chügai nippö 
illustrate clearly the Shin Buddhists' resentment of the apathetic attitude the 

government held towards Buddhist overseas activities and so confirm that 

the government was not behind the Shin Korea missions. Interestingly 

enough, behind their resentment was almost always a sense of envy of 
Christianity: the Shin Buddhists were strongly convinced that Christian 

missionaries were supported fully by their home governments, whilst they 

were not at all supported by their own government. 32 Buddhist missionaries 

were conscious of the activities of Christian missionaries in Korea, as 
Christians seemed to be successful in attracting Koreans. In fact, as can be 

seen from the statistics below, by the time of annexation, the Christian 

converts were over seven times more numerous than Buddhist converts. 

1907 1908 1909 1910 1911 
Buddhist missionaries 67 102 118 95 140 

Japanese converts 27,955 29,939 34,365 34,257 38,488 
Korean converts 8,008 13,208 16,520 27,392 32,872 

Christian missionaries - 173 251 277 307 

Korean converts - 58,265 61,677 198,635 280,83433 

31 CFN, p. 488. 
32 See, for example, "Wagahö bukkyö no zaisei o ronjiawasete bankoku shükyö tökei nenkan o yomite kan 

ari, " Tokiwa 12: 5-2-1898, pp. 17-20. Hereafter, TK; "Chösenjin no reikai (2), " CN 1483: 9-10-1904, 

p. 1. 
33 Chösen sCokufu tökei nenpyö contains the numbers of Japanese Buddhist and Western Christian 

missionaries stationed in Korea and their respective converts from 1907 onwards. Unfortunately, no 

official statistics are found for the period before 1907. 
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After all, anti-Christian feelings motivated the Shin Buddhists to send 

missionaries abroad in the first place. Feeling frustrated and envious of 
Christian success, Buddhists often attempted an analysis of why Christians 

in Korea were so successful in their missionary work with the locals, 

whereas Buddhists were not. One of the most popular conclusions they 
drew was that the supposed difference hinged on governmental support. 14 

Buddhists often blamed their adversities on the government's lack of 

support. 
Despite the fact that the Meiji government was not particularly 

keen to support the Shin Buddhist missionary activities in Korea, it did not 
discourage them, either. In fact, the government would have been willing to 

use the Shin Buddhist missionaries only if the Buddhists had been proven to 

be profitable to the government. As noted earlier, the government used 
Buddhists as spies in China after Buddhists proved themselves to be useful 

to the nation. In the case of Korea, the Meiji government showed a certain 
degree of interest when Okumura Enshin had a close relationship with the 

members of the Kaehwadang (the Enlightenment Party formed by young 

Korean aristocrats) in the period between 1878 and 1881. Unfortunately for 

Okumura, with the outbreak of the Military Mutiny in Keijö in 1882, as 

Japan's policies toward Korea had to be re-adjusted taking into account the 

effects of this incident, the Meiji government's interest in the Shin Buddhist 

activities in Korea naturally faded away. 35 

To sum up, the idea of Preserving the Nation, and Anti-Christian 

Feelings, contributed greatly to the decision of the Shin Buddhists to 

dispatch missionaries abroad. Whilst these two ideas played a vital role, it 

was the latter which provided the initial motivation. At the root of both 

ideas, however, there was the idea of Preserving Buddhist Teachings which, 
34See, for example, KH 15: CN 1481,1483,1768 and 2334. 
35 Higashi Honganji's relationship with the Enlightenment Party will be reviewed further in the next 

chapter, the Korean response to the activities of the Shin Buddhist missionaries. 
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in this specific historical context, meant the preservation of the Buddhist 

social and political position rather than the protection of Buddhism as a 

universal religion. The importance of these three elements is difficult to 

rate, as the degree of importance attached to each element did not always 

remain the same. Initially, the Preservation of Buddhist Teachings was the 

root of the Preservation of the Nation and Anti-Christian Feelings whereas 

after the victories over China in 1895 and Russia in 1905, when the patriotic 

upsurge was inevitable in the nation, the Preservation of the Nation seems to 

have become more accentuated than the Preservation of Buddhist Teachings. 

These three elements were closely associated with one another throughout 

the period of missionary work in Korea before 1910, providing Shin 

Buddhists not only with motivation but also with justification for carrying on 

their Korea missions. 

Additionally, although the Shin Korea missions before 1910 may 

have been unofficially recognised by the government, this recognition was a 

product of Higashi Honganji's requests. The Shin Korea missions were not 

implemented jointly by the Meiji government and Higashi Honganji. In 

spite of the encouragement received from certain high echelons in the Meiji 

government, there was no symbiotic relationship between the two as far as 

the Shin Korea missions were concerned. It was solely Higashi Honganji 

that initiated, planned and carried out missionary activities in Korea, at least 

until Decree 45 was issued on November 17,1906. 

Buddhist Pan Asianism: the Question of Religious Zeal 

Having appreciated the three elements which motivated the Shin 

Buddhists to send missionaries to Korea, a simple question arises: were there 

any Shin Buddhist missionaries who were genuinely religiously motivated in 

their missionary work? As mentioned before, Ishikawa Shuntai and 

Ogurusu Köchö had an idea of unifying Japanese, Chinese and Indian [or 

Tibetan] Buddhism. Upon what was their idea of union based? In order to 
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answer these questions, the issue of missionary [religious] zeal merits 

examination in relation to the idea of Buddhist Pan Asianism. 

Ogurusu made a speech in July 1897 in the wake of the official 
announcement of permission granted to foreigners living in Japan to travel 

within Japan freely without a travel pass from July 1899 onwards (naichi 

zakkyo, or the Mixed Residence). On this occasion, he pointed out the 

inseparable relationship of Japanese, Chinese and Korean Buddhism, all of 

which shared the same fate. He laments: 

What are we going to do about Korea? Korean monks are lifeless and spiritless. 
It is the responsibility of Japanese religious men to wake them up. Japanese 

religion means the Jödo Shinshü, and with the vigour of the Jödo Shinshü, we 

must awaken Korea. To this end, we must learn the language. It is said that "if 

the lips fall, the teeth will get cold, " and there is a lip and tooth relationship 
between Japan, China and Korea. If Chinese and Korean Buddhism were to fall, 

Japanese Buddhism could not survive isolated from them. Thus, it is necessary to 

learn either Korean or Chinese. Indeed, it is such a complicated world! 36 

Clearly, Ogurusu was concerned that the Mixed Residence would allow 

more Christian missionaries into Japan, and that was exactly where his idea 

of Buddhist Pan Asianism came in -a union between Japanese, Chinese 

and Korean Buddhism vis-a-vis Christianity. The fact that it was after 

Japan's victory over China in 1895 that he made this speech contributed to 

his decision to choose China and Korea to be Japan's [junior] partners to 

form a Buddhist coalition. His idea of a union between Japan, China and 

Korea was, however, highly Japan-centred and not based upon a genuine 

egalitarian idea of "Buddhist Pan Asianism. " 

As a preparation for the future, Yoshitani Kakuju37, also strongly 

suggested that "even if foreigners and unusual religions `enter' [Japan] after 

1899 [with the Mixed Residence], we must not change our minds and forget 

36 «Ogurusu Köchb enzetsu, " Honzanjimu hökoku 46: 30-7-1897, pp. 14-16. 

37 His interpretations of the Doctrine of Two Truths have been discussed in Chapter One. 
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about the religious principles which have been passed down from our 
ancestors. "31 Furthermore, since he regarded the relationship between the 
emperor and his imperial subjects as more intimate even than the 
relationship between parents and children, he urged that all must make 
efforts, even at the cost of their own lives, for the sake of the emperor and 
the nation. 39 With regard to the problem of the Mixed Residence, Oguri 
Kenichi (1834-1915), a younger brother of Ogurusu Köchö, felt the need to 
point out how `profitable' Buddhism was to the whole nation. He was rather 
blunt in expressing his feeling that if Buddhism became the state religion it 

would be not only advantageous in planning the union of Asia but also 
convenient in educating the people of the newly acquired areas, such as 
Taiwan 

. 40 ̀ Educating' other Asian countries by means of Buddhism was 
closely associated with the Japan-centric idea of Buddhist Pan Asianism. 
Ironically, both China and Korea shared the same Buddhist heritage as 
Japan. Moreover, it was Korea that introduced Buddhism to Japan during 

the sixth century. 
The idea that Japanese Buddhism should play a leading role in 

revitalising and establishing Buddhism in Asia clearly did exist and was not 

necessarily a theory that would inevitably lead to exploitation and tyrannical 

rule. In the course of implementing the idea, however, Japan did in practice 
become a tyrant instead of a leader. The main reason why Japanese 

Buddhists failed to realise genuine Buddhist Pan Asianism lies in their own 

attitudes. Japanese understanding of Buddhism was limited to Japanese 

Buddhism, and thus Japanese Buddhists did not and would not appreciate 

the Korean or the Chinese forms of Buddhism. As far as they were 

concerned, if Korean Buddhism or Chinese Buddhism was in any way 

different from Japanese Buddhism, something had to be wrong, and 

therefore they urgently needed reform with Japanese help. As already 
38 "Naichi zakkyo junbi ni tsuki enzetsu taii, " TK 5: 25-11-1897, p. 10. 
39 Ibid., p. 9. As clearly illustrated in Chapter One, he emphasised the authority of the emperor more than 

the importance of Buddhist teachings. 
40 «Naichi zakkyo no junbi, " TK 4: 15-11-1897, pp. 1-5. 
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mentioned in Chapter Two, it was the cultural similarities between Japan 

and Korea that gave rise to expectations of complete identity, which 

contributed to the failure of Japanese observers to appreciate the Korean 

form of Buddhism. The striking fact is that the majority of Japanese 

Buddhists really believed that only Japanese Buddhism was Buddhism, and 

everything else was corrupt. 
There were individuals, however, who opposed the idea of forcing 

Japanese Buddhism upon the Koreans. Ri Yömei who wrote to the Chügai 

nippö argued, for example, that "it takes a thief to catch a thief, " suggesting 

that it would not be possible to achieve success in the Korea missions unless 
Korean Buddhism instead of Japanese Buddhism was used to propagate 

Buddhism. " A few personal statements published in the Chügai nippö 

sympathised with Ri, but most of them remained anonymous. One writer 

shows his anxiety that, without appreciating the reality of Korean Buddhism, 

it would be impossible to compete with Christian missionaries. " 

Unfortunately, this kind of statement remained only an individual opinion 

and, as Ri predicted, the Shin Buddhist missionaries achieved little success 

in converting the Koreans, compared with the success of the Christian 

missionaries in Korea. It was not only the Korean form of Buddhism but 

also the universality of Buddhism itself that the Japanese Buddhists failed to 

appreciate. As far as the majority of Japanese Buddhists were concerned, 

Buddhism meant Japanese Buddhism, not Buddhism as a universal religion, 

through which the union of Asian Buddhist countries might otherwise have 

been achieved. When the idea of union between the different Japanese sects 

in Korea became fashionable, the foremost concern of Meiji Buddhists was 

to propagate `Japanese Buddhism' rather than just `Buddhism. ' So long as 

the Japanese Buddhists failed to appreciate the reality of Chinese and 

Korean Buddhism or the universality of Buddhism, their religious zeal was 
41 "Kan fukyb m tsuki, " CN 1923: 15-6-1906, p. 5. Ri actually uses a word mummy instead of a thief, and 

his metaphor was derived from the old Japanese proverb, "one goes out to seize a mummy and ends up 

turning into one, " which he reversed to "if one does not become a mummy, he cannot seize one. " 

42 "Kanjin dendö, " CN 1056: 19-3-1903, p. 1. 
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likely to remain an illusion. 

3. Strategy 

Although the Shin Buddhists' initial aim in their missionary work 

was to convert the Koreans to Shin Buddhism, this aim seems to have 

altered from 1905 onwards, when the Residency-General was set up in 

Korea and started to show an interest in Japanese Buddhist activities in 

Korea. After 1905, the Shin Buddhist missionaries' main aim gradually but 

surely shifted to educating the Koreans to become a docile and submissive 

people in line with the Residency-General's expectations. After 1910, when 
Korea was annexed to Japan, and thus became an `extension' of Japan, 

Buddhists were expected to educate the Koreans to become Japanese 

imperial subjects. Without discussing the Shin Buddhists' use of the 

Doctrine of Two Truths in their Korea missions, it would be rash to draw the 

conclusion that the activities of Japanese Buddhist missionaries in Korea 

even before 1910 were merely preparatory to convert the Koreans into 

Japanese imperial subjects, and that this formed part of their motivation, as 

some scholars have argued. Thus, to find out whether this really was the 

case, it will be necessary to discuss the use of the Doctrine of Two Truths by 

Shin Buddhist missionaries. 

The Doctrine of Two Truths and the Question of Tennö Sonpai 

There are many explicit indications that the missionaries in Korea 

also upheld the Doctrine of Two Truths to secure and legitimate their 

relationship with the Korean state. As explained in Chapter One, this 

doctrine became the main strategy of the sect during the Meiji period, in an 

attempt to overcome the dilemma of being at once Buddhists and Japanese 

imperial subjects, as it justified the symbiotic relationship between religion 

and state. For Shin Buddhists, `the first truth, ' shintai, represented Buddhist 
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Teachings, and `the second truth, ' zokutai, Secular Laws, most notably, the 

emperor. In reality, the doctrine was used to stress the importance of 

zokutai, so that compliance with the government was justified even where 
this went against Buddhist teachings. 

This stress on Secular Laws was also important as far as the Korea 

missions were concerned. The Shinshü kyöshi (the Principles of the Shin 

Sect), 43 written by Ogurusu Köchö in classical Chinese, and in particular its 

section ten, amply support this argument. Section ten on the zokutai-to 

which almost one third of the entire book is devoted- explains and 

emphasises the importance of obeying the rules of the secular world, such as 
the five Confucian virtues, and being faithful to the authorities. " Instead of 

explaining the dichotomy of Buddhist Teachings and Secular Laws, Ogurusu 

explicitly chose to emphasise secular rule alone. It was useful to stress 

secular rule, not only for propagating to the Chinese and the Koreans, but 

also for educating Japanese expatriates in China or Korea -since it would 
help Japanese expatriates in identifying themselves as imperial subjects 

through stressing the importance of being faithful to the authorities and to 

the Japanese emperor at home. The Shin Buddhist missionaries were 

actively co-operating in fulfilling the needs of the nation. 

The significance of the Shinshü kyöshi lies not only in the fact that 

it was based upon the Doctrine of Two Truths, but also in its exclusiveness: 

it was written by one of the members of Higashi Honganji specifically for 

the purpose of propagating the teachings of their faith to other Asian people, 

who shared the same culture in terms of the Chinese writing system. Indeed, 

the Shinshü kyöshi was used as a text book to propagate ̀ Shin Buddhism' to 

the Chinese and the Koreans, rather than propagating `Japanese Buddhism' 

or `Buddhism. ' In addition, introducing Shin Buddhism to Korean monks 

had a great impact on the Korean Buddhist sangha, since, as described in the 
43 There are eleven sections in the Shinshü kyöshi, which basically explain the characteristics and the 

teachings of Higashi Honganji. 
4Shinshü kyöshi compiled by Ogurusu Kbchö (Kyoto: Köbundö, 1876), pp. 6-9. 
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Shinshü kyöshi, the Shin sect allowed the eating of meat and marriage, 
neither of which are, of course, permitted in standard East Asian Buddhism. 
This caused a split between celibate and married monks, and it still remains 
an issue in the Korean sangha today. 

Before annexation, the Shin Buddhists could not literally apply the 
Doctrine of Two Truths to the Koreans, who were not yet expected to 
become `Japanese subjects. ' Secular Laws were referred to the Korean 
imperial house rather than to the Japanese emperor. After 1910, the 

understanding of Secular Laws was deftly shifted from the Korean imperial 
house to the Japanese emperor, and the doctrine was used for the purpose of 
transforming the Koreans into faithful Japanese imperial subjects. Because 

of this, scholars have argued that this had been planned right from the 
beginning of the Shin Korea missions. As Takahashi Masaru asserts, even if 

zokutai was understood as the Korean imperial house before 1910, it is 

inconceivable that Shin Buddhists genuinely meant to protect and stress the 
importance of the Korean imperial house by using this doctrine. Rather, it 

was used as a tool to disguise the Japanese political invasion of Korea. 45 

These arguments, however, need to be re-evaluated carefully in 

relation to the question of installing spirit tablets for the royalty (Tennö 

sonpai, or tenpai for short) in Buddhist temples. 46 Before 1910, Shin 

Buddhists installed such tablets within their branches in Korea in order to 

pray for the welfare and the well-being of the emperor and the Korean 

imperial house. Examination of the question of tenpai illustrates a good 

example as to how haphazard Shin Buddhists were in their Korea missions. 

The idea of enshrining the symbol of secular rulers (from a strict 

Buddhist perspective) became embodied in the Doctrine of Two Truths in 
45 Takahashi Masaru, "Chösen ni okeru kaikyö, " p. 139. 
46 Indeed, the installation of such tablets within the Amida or the main hall had always been a regular 

practice for Honganji. According to the history of Honganji, it is said to have occurred as early as 1272 

when Honganji received the name Amida Honganji from Emperor Kameyama (r. 1260-1273). As an 

imperially appointed temple, Honganji started to install such a tablet within the main hall. "Tenpai anchi 

no rekishi to jittai, " Kyöka kenkya 73/74, pp. 446-448. 
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Meiji Japan, and it was also put into practice in the Shin Buddhist Korea 

missions. The installation of tablets for the living emperor and Emperor 

Kömei (r. 1846-1866) in the Pusan branch took place at the end of 1885, and 

was officially announced to the people in Pusan in February 1886: the 

tablets read Kinjö kötei seikyü banzai (Congratulating the Holy Body of 
Emperor of the Present Time) and Kömei tennö sonji (Reverent Rules of 
Emperor Kömei), respectively. 47 130 people attended the occasion, but they 

were mainly Japanese expatriates rather than local Koreans. 48 Maeda, as the 
Consul-General, gave the keynote speech on this occasion. He took the 

opportunity to suggest that it was urgent to provide women, both Japanese 

and Korean, with education, as educating women would be advantageous 

not only for Higashi Honganji, but also for the entire nation. 49 

Significantly, on August 23,1898, the Shin Buddhist missionaries 

suggested to the Korean government the installation of a tablet for the 

Korean imperial house within the Keijö branch of Higashi Honganji. s° 

Fukuda Kenju, the administrator of the Keijö branch, informed the Korean 

government of the establishment of a main hall in the Keijö branch to secure 

the foundation of their missionary work there. At the same time, he 

requested that the Keijö branch install a tablet for the Korean imperial 

house. $' Consequently, in September, Emperor Kojong (r. 1864-1907) 

donated 2,000 yen, and the Crown Prince 1,000 yen for the establishment of 

the main hall in the Keijö branch. " 

To show the Shin Buddhists' appreciation, a delegation was sent to 

Korea. Sekköin, a younger brother of the head of Higashi Honganji, and 

five attendants, including Oguri Kenichi, were received in audience by the 
47 "Fuzan betsuin e gosonpai, " Honzan hokoku 6: 15-12-1885, p. 6. Hereafter, HH. 
48 "Gosonpai kanren kiji, " HH 9: 15-3-1886, p. 8. 

49 Ibid., see the supplement, "Maeda Sbryöji Fuzan kybsha rinjika. i enzetsu, " p. 4. 
50 After October 12,1897, Korean royal court was changed to Korean imperial house, which ended with 

the Japanese annexation of Korea in 1910. 
s' Nanzan Honganji shöshi, p. 7. Hereafter, NHS. 
52 "Keijö betsuin no meiyo" TK 33: 7-9-1898, p. 37; "Ichikawa Shuntaishi no enzetsu, " KH 91: 15-9-1898, 

p. 3; CKG, p. 49; NHS, p. 7. 
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occasion the idea of installing a tablet for the Korean imperial house. " On 
returning from the trip to Korea, Oguri made a speech, explaining the 
purpose of the trip: 

First, in order to establish the Keijö branch as a base for the Korea missions from 
now on, Higashi Honganji wishes to enshrine a tenpai for the Korean Emperor 
and the Prince, as it is considered necessary to maintain the principles of Higashi 
Honganji.... In order to propagate to the Koreans, it is necessary first to obey the 
principles of the Korean court, so we must pray for the well-being of the 
Emperor.... Second, that the Emperor and the Prince donated money for the 
establishment of the Keijö branch is not only an honour for our headquarters, but 
also a foundation which will contribute to the friendship between our two peoples. 
On behalf of the nation, we must return their greetings, and third, as we wish to 
extend our propagation activity, we need to ask for protection from the Korean 
Emperor. Therefore, we are asking for permission to have an audience with the 
Korean Emperor...... 

The Korean Emperor did grant an audience to the Shin Buddhist 
delegation, and although he `seemed to be surprised to be taken so seriously 
over such a small donation, ' showed his sympathy, accepting their requests 
for the installation of a tablet in the Keijö branch and for the protection of 
the Shin Buddhists' missionary work in Korea. Promptly, the ceremony for 

the installation of the tablets took place on October 23.55 This event is also 

recorded in the Gojünenshi, the Nanzan Honganji shöshi and the 

Hwangsöng sinmun, the Korean newspaper of that time. 56 

A friendly relationship between Higashi Honganji in Keijö and the 

Korean imperial house was initiated, due largely to the efforts of the former; 

since the Shin Buddhists were eager to establish close relations with the 
53 "Oguri gakuchö Chösenyuki hökoku enzetsu, " Shahö 3: 15-12-1898, pp. 19-23. Hereafter, SH. 
54 lbid , p. 20. 
ss Ibid., pp. 21-22. 
56 CKG, pp. 196-202; NHS, p. 7; "T' iksa p'yegyön, " Hwangsöng sinmun 41: 22-10-1898, p. 3. Ku 

Han'guk oegyo muns6 also records this occasion, see, vol. 4 (Kory6 taehak ch'ulp'anbu, 1965), 

pp. 160-161. 



136 
Korean imperial house in order to make their missionary work smoother and 
more legitimate. Luckily (for Higashi Honganji), the Korean imperial house 

showed itself sympathetic to their missionary activities, consequently 
making it easy for the Shin missionaries to take advantage of the situation. 

The activities of the Keijö branch intensified, especially after 
Irrami Sensö was appointed as its administrator on October 22,1903. As the 
fifth administrator of the Keijö branch, he had three main aims: first, to 

enforce discipline within the Keijö branch; second, to promote the Korean 
Association (the Kanjin kyökai 

, or the Kanjin kai); and third, to complete 
the establishment of the main halls' He was indeed successful in fulfilling 

all three aims. The promotion of the Korean Association particularly 
flourished, gaining approximately five thousand Korean adherents by March 
1910.58 Proselytising the Korean army59 and rehabilitating Korean convicts60 

were also approved by the Korean government due to the efforts of Irrami 

and his fellow missionaries in Keijö. 

Inami was also received in audience by the Korean Emperor on 
January 7,1905, when he asked for further royal protection in his attempt to 

extend the sphere of propagation throughout the Korean peninsula. Inami 

began his conversation by explaining what Shin Buddhism was all about. 
He emphasised the Doctrine of Two Truths, naturally Secular Laws more 

than Buddhist Teachings. He also asserted that unlike the other Japanese 

sects in Korea, Shin Buddhism (Higashi Honganji) was the religion which 

propagated its doctrine in harmony with the system and the customs of the 

countries to which their missionaries were sent, whether it be China or 

Korea. He suggested that having engaged in propagation work in the 

Japanese army, Higashi Honganji was in a good position to offer spiritual 

guidance to the Korean army. With protection and support from the Korean 

57NHS, p. 10. 
58 Ibid., p. 30. 
59 Ibid., p. 12. 
60 Ibid., p. 23. 
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Emperor, it would be possible for Higashi Honganji to open up new 
propagation centres throughout the "thirteen provinces" in Korea and, in 

return, Higashi Honganji would work for the sake of the Korean imperial 

house. All this is reported in the Chügai nippo, which also confirms that the 
Korean Emperor seemed to be satisfied and thus accepted Higashi 

Honganji's requests and suggestions. 61 

There are further examples which illustrate the friendly 

relationship that existed between Higashi Honganji and the Korean imperial 

house before 1910. According to the Chügai nippö, Üiyanggun, a member 

of the Korean imperial house, even asked Higashi Honganji to install a tablet 

to pray for the well-being of the Crown Prince, Yöngch'inwang (1897- 

1970), and also donated 500 yen to the headquarters when he visited Kyoto 

in 1905.62 In the same year, the Korean Emperor also donated 10,000 yen as 

a maintenance fee to the Korean Association in the Keijö branch. 63 The 

Nanzan Honganji shöshi gives further evidence of the Korean imperial 

house's sympathetic attitude. On December 1,1900, Om Buin (Kwibi 

Omssi), the Mother of Yöngch'inwang, donated 1,000 yen and 

Yöngch'inwang 500 yen to the Keijö branch. TM Another royal contribution 

was made on July 26,1905 in the amount of 2,100 yen. 65 The establishment 

of the Keijö branch, which had been delayed for years, was finally 

completed on November 3,1906, due to the Korean imperial house's 

contribution of twelve pieces of timber, that were needed for the completion 

of the main hall. 66 

The relationship between Higashi Honganji and the Korean 

imperial house reached its zenith when the latter gave the Keijö branch the 

name Daikan Amida Honganji, making it the royally appointed temple, in 

61 "Kankoku kötei to bukkyö, " CN 1611: 9-4-1905, p. 1; CKG, pp. 196-202. 

62 "Kankoku Ei Shinnö to Higashi Honganji, " CN 1629: 2-5-1905, p. 2. 

63 "Kankoku köshitsu to Ötaniha betsuin, " CN 1610: 8-4-1905, p. 2. 

`4 NHS, p. 9. 
65 Ibid., p. 35. 
66 lbi&, p. 12. 
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November 1906.67 The ceremony to enshrine the imperial letter which 
confirmed this historical event had to wait for almost four years, until July 
16,1910, just before annexation took place on August 22. The reason for 

the delay remains obscure. The Shühö records that there were nearly 3,000 

people, of whom forty percent were Japanese and sixty percent Koreans, 

who attended this ceremony, at which the Korean Emperor addressed the 

audience, expressing his appreciation for and encouragement to the 

missionary work of Higashi Honganji in Korea. The 23rd head of the 
Higashi Honganji faction, Otani Köen (1875-1943), as the administrator of 
the propagation office, 68 also gave a speech. While explaining the Doctrine 

of Two Truths to the audience, he also asserted the brotherly relationship 
between the two nations -Korea as a younger, Japan as an older brother. 69 

By emphasising the importance of Secular Laws, Higashi Honganji indeed 

won the favour of the Korean imperial house. 

The Korean imperial house was thus noticeably sympathetic 

towards the activities of Higashi Honganji in Korea, but how did the Shin 

Buddhists think it would be possible to facilitate their missionary work by 

establishing close relations with the Korean imperial house? The answer lies 

in the idea of `serving the great' (jidai shugi, sadae in Korean). 7° Based 

upon their interpretations of jidai shugi, Shin Buddhists were convinced that 

using the authority of the Korean imperial house would contribute to 

attracting Koreans, since the Koreans were easily impressed by anything 

embodying authority, especially the royal prerogative. " This was why Oguri 

gave as a reason for the Shin delegation to Korea that "... in order to 

propagate to the Koreans, it is necessary first to obey the principles of the 
67 KON, p. 104; "Keijö betsuin senbutsue, " CN 2062: 17-12-1906, p. 2. 

68 This office was established in October 1909 specifically for the Manchurian-Korea missions. 
69 «Chokugaku höan shiki, " SH 106: 25-7-19 10, pp. 10-12. 
70 Historically, this meant Yi Korea's attitude toward Ming and Ch'ing China. The Japanese generally 

understood the relationship between China and Korea as a `father-and-son-relationship, ' in which Korea 

was a country subordinate to China. Jidai shugi can also be translated as "toadyism" or "worship of the 

powerful. " 
71 See, for example, "Chosen no shiikyö, " CN 2174: 20-5-1907, p. 3. 
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Although the Japanese Buddhists were aware of this term, they 
often exaggerated its importance and thus interpreted it differently from its 
original meaning. Tetsuma, who was based in Korea as a regular writer for 
the Chügai nippo, asserted, after the establishment of the Protectorate of 
1905, that "since the Koreans possess jidai-ism, which before meant serving 
China and now means starting to rely on Japan, we must adopt a policy of 
coercion rather than conciliation in order to `Japanise' them. "73 Fujinaga 
Shönan, another regular writer for the Chügai nippo, argued also that 
because of Korea's jidai shugi, "Korea obeys the big and disobeys the 
small. "74 

In reality, just because Higashi Honganji won the favour of the 
Korean imperial house, a mass conversion of the Korean populace to Shin 
Buddhism did not automatically take place. Obviously, the Shin Buddhists' 

understanding of jidai shugi with which the Koreans were supposedly 

obsessed, was, if not exaggerated, inaccurate. 

Intriguingly, installing a spirit tablet to pray for the welfare of the 
imperial house was a practice also found in Korean monasteries. When 

Fukuda Kenju, as an administrator of the Keijö branch, made a trip to 

observe a number of Korean monasteries in April 1899, he discovered 

tablets installed for the Korean imperial house, the Emperor and the Empress 

(Wishing the Emperor and the Empress Longevity) and the Crown Prince 

(Thousand Years of Longevity for the Prince) in Chingwansa on Samgak 

mountain in the Yangju region, Kyönggi Province. 75 Two months later, he 

travelled to Namhansan in Kyönggi Province, where he happened to see 

something similar. At Pongünsa on Sudo mountain, he saw a Buddhist bell 

engraved with the names of the Emperor, Empress and the Prince. " As 
72 "Oguri gakuchö Chösenyuki hökoku enzetsu, " SH 3: 15-12-1898, p. 20. 
73 "Chinnanpo dayori, " CN 1981: 28-8-1906, p. 2. 
74 "Yoga Kanjinkan, " CN 2794: 30-8-1909, p. 4. 
75 "Shnkyö shisatsu, " SH 8: 20-5-1899, p. 17. 
76 "Minami kanzan shükyö shisatsu, " SH 10: 23-7-1899, p. 26. 
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already explained in the previous chapter, most Yi rulers of the Choson 
dynasty suppressed Buddhism not because of their personal dislike of the 
religion, but because of their political reliance on Neo-Confucianism. In 

reality, the Korean court commonly supported some of the large traditional 

monasteries. Judging from this historical fact, it is not at all surprising that 
these Korean monasteries had spirit tablets for the Korean imperial house 
installed in their precincts. Chingwansa, for example, had been established 
during the Silla period (57-935), and Pongünsa was also an old monastery. 
Korean monks and the Korean imperial house were therefore familiar with 
the idea of tenpai. The difference between the Japanese and Korean monks 

was that whilst the former were keen to install tablets in order to attract 
Koreans by using the authority of the Korean imperial house, the latter used 
them in order to pray for the welfare of the Korean imperial house. 

In summary, the Shin Buddhists made use of the Doctrine of Two 

Truths in their Korea missions, attempting to attract the Koreans by using 

the authority of the Korean imperial house, most notably, through the 

installation of tenpai. There was, nevertheless, no remarkable success in 

converting the Koreans to Shin Buddhism. Having appreciated this 

historical fact, an analysis will follow to shed light on whether or not the 

Shin Buddhists used this doctrine in Korea merely to convert the Koreans 

into Japanese imperial subjects even before 1910. 

Manipulation of the Doctrine of Two Truths 

Taking Tetsuma as an example, after the establishment of the 

protectorate in 1905, the idea of `Japanising' the Koreans certainly began to 

be a popular idea amongst the Japanese. Shin Buddhists, as Japanese 

religious men, felt responsible for being in charge of educating the Koreans 

to this end, and this was expected by the Residency-General. As pointed out 

earlier, based upon the traditional idea that the Shin Buddhist Korea 

missions were carried out predominantly for the sake of the nation, scholars 



have concluded that the activities of Shin Buddhist missionaries were 
nothing but a course of action preliminary to the annexation of 1910. 
Alongside this argument, the use of the Doctrine of Two Truths by Shin 
Buddhists is, therefore, understood as a means to achieve this end. 
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Prior to 1905, however, the situation was not as straightforward as 
the traditional outlook suggests, especially when Shin Buddhist initial 

motivation was not based simply upon the idea of Preserving the Nation, as 
explained earlier. Furthermore, the role that the idea of Preserving the 
Nation played was not consistent throughout the Meiji period. It diversified 

as the situation developed, together with the idea of Preserving Buddhist 

Teachings and Anti-Christian Feelings. Especially during the early years of 
the Meiji period Shin Buddhists were concerned with protecting their own 
interests more than with anything else; initially, the idea of protecting the 

nation was pursued ultimately for the sake of protecting themselves. Only 

after the victories over China and Russia did Shin Buddhists become more 

genuinely patriotic. Just as Shin Buddhists at home stressed the importance 

of secular rule in order ultimately to protect their interests in the secular 

world, Shin Buddhist missionaries in Korea were keen to rely on the 

Doctrine of Two Truths precisely because they were anxious to pursue their 

own interests through improving and securing their position there, which 

they saw increasingly threatened by Christian missionaries. Due to its 

flexibility, the Doctrine of Two Truths was a convenient instrument for 

justifying the Shin Buddhists' activities, not only at home but also abroad. 

Meiji interpretations of the second truth, zokutai, were especially versatile, 

and the Shin Buddhists interpreted it as they wished, according to their 

needs : for Japanese at home and abroad, it was the Japanese Emperor; for 

Koreans, it was the Korean imperial house before 1910, and the Japanese 

emperor after 1910. 

Shin Buddhists possibly started thinking of shifting the 

interpretation of zokutai from the Korean imperial house to the Japanese 
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Emperor as early as 1905, when they began to be aware of their `duty' to 
implant `imperial' seeds in Japan's new `colony. ' The word colony 
(shokuminchi) was being used even before 1910 to describe Korea in the 
Chügai nippö. In this sense, Meiji Buddhists represented the sentiment of 
the Japanese as a whole. In May 1906, an article in the Chügai nippö 

vigorously proclaimed that it was solely the Japanese Buddhists' 

responsibility to implant in the Koreans the idea that to achieve tranquillity 
in their lives and security for their property, they had no choice but to trust 

the Japanese. " By then, the Japanese Buddhists identified themselves not 

only as Buddhists, but also as loyal Japanese imperial subjects. Their 

dilemma was easily solved by depending blindly upon the Doctrine of Two 

Truths. 

Shin Buddhists, however, did not force the Koreans to understand 

zokutai as the Japanese Emperor at this stage, and no historical evidence 

suggests that they did so. Taking Otani Köen's speech of July 1910 as an 

example, whilst emphasising the Doctrine of Two Truths repeatedly, his 

explanation of the interpretation of the Doctrine of Two Truths was 

deliberately non-explicit: zokutai as the benevolent king or ruler of the 

secular world, shintai as the Buddha or the laws of Buddhist teachings. " 

This was only a month before annexation took place, and the Japanese 

annexation of Korea was thought to have been simply a matter of timing. 

Nevertheless, Otani Köen, while explicitly describing Korea as a younger 

brother of Japan, chose to be rather vague as far as the interpretation of the 

two truths was concerned. 

The Shin Buddhists could not have predicted the Protectorate of 

1905 and the annexation of 1910 when they first started their Korea missions 

in 1877, although Japan was inexorably moving in that direction in its 

desperation to catch up with the West. Although the Shin Buddhists were 
" "Kanji no Nihon söryo, " CN 1889: 3-5-1906, p. 2. 

78 "Chokugaku höan shiki, " SH 106: 25-7-1910, p. 12. 
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eager to be supported by the Meiji government, their Korea missions were 
completely self-sufficient ventures, and had no significant connection with 
the government until November 1906 at the earliest when the Residency- 
General issued Decree 45.79 Moreover, without the understanding of and the 

support from the Korean imperial house, the Shin Buddhist missionaries 
could not even have installed a spirit tablet for the Korean Emperor in the 
Keijö branch. According to Shin Buddhists' plans, the effectiveness of the 
Doctrine of Two Truths as the strategy to propagate Shin Buddhism to the 
Koreans depended greatly upon whether it was approved by the Korean 
imperial house. Again, the Shin Buddhists could not have predicted that the 
Korean imperial house would be sympathetic toward them. 

Subsequently, upon the annexation of Korea by Japan, the 
Japanisation of the Korean populace was enforced, and all Japanese 

Buddhists, as Japanese imperial subjects, were expected to, and willing to, 

contribute to achieving this end. It would be rash to draw the conclusion, 
however, that it had been planned right from the start. It was more of an 

opportunistic coincidence than a sinister plan to switch the use of zokutai 
from the Korean imperial house to the Japanese Emperor from 1910 

onwards. By the same token, the Shin Buddhists did not install spirit tablets 

for the Korean imperial house in order specifically to disguise the Japanese 

political invasion of Korea. After all, the Korea missions before 1910 were 

not as well organised or well planned as the Shin Buddhists had wanted due 

to a lack of necessary means, specifically, finance, skills, support from the 

government and their own understanding of Korean culture and people. In 

order to enhance their ability to carry out their missionary work, they had no 

choice but to take advantage of situations as they arose. They were not 

capable of planning or even thinking of Japanisation of the Koreans by 

means of the Doctrine of Two Truths at least until 1905. 

79 The issue of Decree 45 will be examined further later in this chapter. 
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Higashi Honganji's motivation and strategy to implement its 

missionary work in Korea have now been appraised by exploring hitherto 

untapped materials. These examinations have disclosed a number of 
interesting historical facts: although their missionary activities were 
approved by the Korean imperial house, the Shin Buddhists' initial and main 
aim, the conversion of the Korean populace to Shin Buddhism, was 
relatively unsuccessful. It was in fact Christian missionaries who attracted 
Koreans far more successfully. In the end, it turned out that the Japanese 
Buddhist missionaries predominantly provided Japanese expatriates in Korea 

with the same services as they would at home, that is, funeral and other 

religious rituals. Even the Gojünenshi states that the Shin missionaries 

concentrated on preaching to the Japanese expatriates in Korea more than to 

the Koreans. 8° 

To find out the reasons why the missionaries failed to proselytise 
the Koreans, the methods of propagation adopted by Higashi Honganji 

require explanation. Their methods can be divided into two different 

categories: direct and indirect. The direct method of propagation meant 
dealing directly with the Koreans by preaching the teachings of Higashi 

Honganji. The indirect method involved setting up schools which were not 

necessarily Buddhist. Although these schools taught both Japanese and 

Buddhist studies, they will be treated as an indirect method of propagation, 

because they mainly concentrated on teaching the Japanese language rather 

than Buddhist studies. Significantly, Korean monasteries opened schools on 

their premises due to their affiliation to Japanese Buddhist sects. Reviewing 

both methods of propagation will clarify what the Shin Buddhists actually 

achieved or failed to achieve in their Korea missions before annexation. 

S0 CKG, p. 192. 
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Before assessing the actual Shin missionary activities in Korea, it 
is important to bear in mind the problems Shin Buddhists encountered when 
they first started their missionary work in Korea at the end of the nineteenth 
century. There were internal and external problems: the former was the 
financial problems of Higashi Honganji and the latter, the travel ban issued 
by the Korean government. As mentioned previously in this chapter, 
Higashi Honganji suffered from enormous debts during the Meiji period. To 

understand the financial situation of Higashi Honganji, especially how 

financially tight the Shin Buddhists were at home, is to appreciate how 

difficult it was for its headquarters to support overseas ventures. 
One of the main contributory factors to Higashi Honganji's 

financial problems at the beginning of the Meiji period was a large donation 

made by the faction to the imperial court when Japan was in transition from 

the Edo to the Meiji periods. During the Edo period, Nishi Honganji 

enjoyed a friendly relationship with the imperial court, whereas Higashi 

Honganji fraternised with the Edo bakufu. Thus, when the Meiji 

government was just about to overthrow the Edo bakufu, Higashi Honganji 

felt the increasing need to show some kind of loyalty towards the imperial 

court, especially when the government upheld the emperor as the vital 

element to justify and legitimate its newly established political authority. In 

the period between 1860 and 1868, Higashi Honganji donated 50,000 rya to 

the imperial court. It, however, borrowed money from the Edo bakufu. 81 

From then on, the faction's financial problems started to become chronic. 

According to the Kindai Ötaniha nenpyö (The Contemporary 

Chronology of the Otani Faction of the Shin Sect), the faction's annual 

income in 1871 was 40,000 yen, whereas it was in debt for 800,000 yen. 82 In 

1884, its debt rose considerably, as it earned only 144,000 yen, while its 
81 Shinsh a nenpyö, pp. 161-170. 

82 The currency system was changed from ryö to yen in 1871. 
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debts accumulated to the sum of 3,000,000 yen. Even though from 1893 its 
debts were gradually reduced, they started to rise again from 1898 and 
reached the sum of 4,200,000 yen by 1905. To make matters worse, the 
faction asked the Mitsui Bank for a loan of 300,000 yen in December 1885, 

and by 1892 it was asked to pay off the loan which had by then grown to 
900,000 yen. To solve this problem, they even had to mortgage one of their 

estates in Kyoto to the bank. 81 

Under these circumstances, it was almost impossible for the 
headquarters of Higashi Honganji to give sufficient financial support to its 

overseas branches to maintain their missionary work. Tani Ryözen 

resentfully pointed out how small the budgets were for the whole programme 

of propagation work, only some 40,000 yen for 1902.82 Due partially to the 
financial problems, by 1903, Korea missions were to be reduced. Apart 

from the three main head branches and one single small branch, all the 

propagation centres were closed indefinitely. 83 In 1904, the headquarters 

even erased the item for overseas missions from their annual budget. 84 The 

Pusan branch, one of the main head branches, received merely 30 yen 

monthly from the headquarters, and was thus forced to be practically self- 

sufficient. The missionaries of the Pusan branch had no other choice but to 

rely heavily upon donations from Japanese expatriates to finance their living 

expenses as well as their missionary work. 85 

As for the external problem, up until the late 1890's, foreigners 

were strictly prohibited from travelling in Korea unless they possessed an 

official permit issued by the Korean government. This meant that the Shin 

Buddhist missionaries were allowed to propagate their faith only in the 

places (mostly ports) which became officially opened to Japan as a result of 

a series of unequal commercial treaties signed between the two countries. 
81 See KON accordingly. 
82 "Kaigai fukyö no keika, " CN847: 5-6-1902, p. 2. 
83 "Kaigai fukyö no zenpai, " CN 1269: 24-12-1903, p. 5. 
84 t4 Kaigai fukyö no zenmetsu, " CN 1266: 20-12-1903, p. 2. 
85 «Fukyö kyöjö, " CN 1376: 23-5-1904, p. 4. 
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Right from the start, thus, the Shin Buddhist missionary activities were 
limited by internal and external problems beyond their control. 

Direct Propagation 

Due to the ban on travelling, when Okumura was sent to Pusan in 
October 1877 as the first Shin Buddhist missionary to Korea, he could not go 
outside of Pusan and propagate Shin Buddhism to the Koreans as freely as 
he would have wished. As can be understood from the Fukyö nisshi, at the 

early stages of the Korea missions, contacts with Koreans were almost all 

made through the efforts of Korean monks or Koreans who had heard of and 
become curious about the existence of Japanese Buddhism in Korea. 

According to the Fukyö nisshi, in the early years of the Shin Buddhist 

missions, quite a few Koreans, especially monks, visited the Pusan and the 
Wonsan branches: it stated on November 21,1877 that there were about fifty 

Koreans, both monks and laymen, who visited the Pusan branch every day. 86 

On the same day, Okumura also stated in the Fukyö nisshi that "it 

would be a good idea to make poems when propagating to the Koreans, as 

the Koreans were naturally fond of composing poems -ganrai kanjin no 

seishitsu sakushi o konomu. "87 What he actually meant by "making poems" 

is not totally clear, but it is most likely to have been "written poems" as he 

himself often wrote poems in classical Chinese to express his inner feelings. 

Moreover, with Korean visitors, whether monks or rich merchants, he 

communicated either by means of brush conversation or by relying on 

Japanese interpreters who could speak Korean. 88 In Korea, only those who 

were highly educated could read and write classical Chinese at that time. On 

the whole, literacy was low in Yi Korea, apart from the aristocratic yangban 

class, and women were completely illiterate with the exception of a few 

higher class women. That was why recitation was such a popular method of 
86 CFN, p. 453. 
87 Ibid. 
88 See Ibid., especially at the early stage of their propagation. 
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propagating. Earlier, recitation was used as a means of teaching the Koreans 
the ideas of Neo-Confucianism, which shaped the political, economic, social 
and cultural life of the Yi dynasty. Recitation would have been an effective 
way to propagate to the Koreans, but Okumura was obviously not aware of 
this method. Due to his lack of appreciation of Korean culture and society, 
not surprisingly, he was ignorant of basic facts that might have been applied 
to attract the Koreans. He never even tried to learn the language. 

Although the Korean monks who communicated with Okumura by 

means of brush conversation were clearly educated, Okumura failed to 

appreciate this fact. Instead, his perception of Korean monks remained 
rather negative. As far as he was concerned, Korean monks did "not possess 

any kind of ideology. There were in fact no monks who were quick and 

sharp enough; all they do is to chant. " At the same time, however, he was 
"quite impressed to see great numbers of monks chanting all together. "89 The 

fact that Okumura witnessed monks from Pömösa, who happened to be 

visiting him at the Pusan branch, being treated like slaves by other Korean 

visitors, 90 also contributed to shaping his negative views of Korean monks 

and Korean Buddhism. 

Whenever Okumura had Korean visitors, he usually gave them the 

Shinshü kyöshi, the Principles of the Shin Sect, as recorded in the Fukyö 

nisshi. The Shinshü kyöshi was in fact approved as the "appropriate 

propagation" by a Korean official who visited the Pusan branch with Korean 

interpreters on June 8,1878.9' Apart from the Shinshü kyöshi, Okumura and 

other Shin missionaries attempted to have the traditional literature of the sect 

translated into Korean, so that they would hand them out to anyone who 

showed an interest in Shin Buddhism. The Sekkyö ishü (A Selection of the 

Exposition of a Sutra) and Ofumi (Personal Letters [for Shin Adherents] ) 

written by Rennyo, were translated by Urase Yü, an interpreter employed by 

S9 "Enshin zatsudan, " CH 2022: 24-10-1906, p. 3. 
90 CFN, p. 460. 
91 Ibid., p. 457. 
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Higashi Honganji. 92 As far as the Fukkyö nisshi shows, the Koreans, monks 
included, were generally friendly toward Shin Buddhist missionaries when 
they were first active in Korea. In addition to the large number of Korean 

monks visiting Okumura, even lay people showed interest in Shin 
Buddhism. A man called Ch'oe Kyönghüi, for example, offered to translate 

the Amida kyö (The Amida Sutra) for the purpose of spreading it to the 

Koreans. Ch' oe later asked Urase to translate the Kyoji shö (Guidelines for 

Shin Adherents) as well. 93 

Visitors to the Pusan branch came from as far as Sin'gyesa, 

Yuchomsa, Konbongsa in the Diamond mountains, and T'ongdosa, Pomosa 

and many other monasteries in the vicinity of Pusan. In spite of the great 
distance between the Diamond Mountains and Pusan, monks from the 

Diamond Mountains visited Okumura continuously, more often than monks 
from any other region. When Okumura established a branch in Wonsan, as 
it was much nearer to the Diamond Mountains than Pusan, the monks of the 

Diamond Mountains naturally visited Okumura there more frequently than 

ever before. Amongst all the monks from the Diamond Mountains, Mugam, 

a monk from Yuchomsa, was a frequent visitor: he even proposed the idea of 

visiting Japan, having discussed the principle of patriotism and religious 

devotion (aikoku gohö) with Okumura. Okumura promised Mugam that he 

would arrange Mugam's trip to Japan, ' which was realised at the beginning 

of May, 1881.95 

Those Korean monks who showed interest in Higashi Honganji in 

Pusan and Wonsan all shared negative feelings about the state of Korean 

Buddhism. T'aemuk, a monk from Sin'gyesa, who visited the Pusan branch 

on January 3,1878, expressed "his grief about the decline of Korean 

Buddhism, " and therefore, "welcomed the arrival of Okumura with 
92 See Ibid., chronologically. 
93 CFN, p. 456, p. 459. 
94 Ibid., p. 477. 
95 Ibid., p. 485. 
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sincerity. 

"96 As an acquaintance of Mugam, T' aemuk later delivered 
Mugam's letters to Okumura in Wonsan regarding Mugam's possible trip to 
Japan. 97 Mugam' s letters, which are recorded in the Fukyö nisshi, clearly 
display his deep sympathy for the teachings of Higashi Honganji, the 
Shinshü kyöshi, and his anxiety about Christianity in Korea. 98 

In May 1881, Min Ch'i-bok, a lay Korean, also talked to Okumura 

about his anguish over the advent of Christianity and said that "spreading the 
teachings of the Shin sect in our country would be the best way to keep 
Christianity away from us. "99 Korean reactions to Shin Buddhist activities 

which are found in the Fukkyö nisshi and other Japanese sources are thus 

naturally rather positive. 
In fact, it was not only Mugam who approached Higashi Honganji 

in Korea, and then became interested in the idea of going to Japan. Amongst 

others, there was Yi Tong-in (? -1881), a mysterious figure whose political 

activities were more conspicuous than his religious work. The Fukyö nisshi 

records that Yi Tong-in was a monk from T'ongdosa, l°° whereas the Han'guk 

minjok munhwa taebaekkwa sajön (Encyclopedia of Korean National 

Culture) states that he was from Pömösa. '°' Yi is mentioned frequently in the 

Fukyö nisshi in the period between the end of 1878 and the middle of 1881, 

when he is said to have been assassinated on account of his excessive 

political activities. These involved close observation of Japan, especially its 

policies, achievements and situation in the international world order. He had 

a close relationship with young yangban officials, such as Kim Ok-kyun 

(1851-1894), Pak Yong-hyo (1861-1939) and SO Kwang-bom (1859-1897), 

who established the Kaehwadang, or Enlightenment Party. They were 

heavily influenced by "enlightenment thought, " and their first and foremost 
96 ibid., p. 454. 
97 Ibid. , p. 478. 
9s Ibid., p. 478, pp. 479-480. 
99 Ibid., p. 485. 
ioo Ibid., p. 462. 
'o' Han'guk minjok munhwa taebaekkwa sajön vol. 7 (Seoul: Samhwa insoe chusik hoesa, 1991), p. 774. 
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concern was to realise a Korean version of the Meiji Restoration and to make 
Korea independent from China. They thought that Japan's support was vital 
to achieve these goals. 10' Yi Tong-in played an important role as a mediator 
between these Korean yangban officials and the Meiji government by 

making the initial approach to Okumura. The relationship between Higashi 
Honganji, Yi Tong-in and the Enlightenment Party is best discussed in the 
next chapter. 

By helping Yi and other members of the Enlightenment Party, 
Okumura mediated between Yi Tong-in and the Japanese government. In 

the course of collaborating with Yi, Okumura and other Shin Buddhist 

missionaries were hoping to strengthen their ties with the Meiji government, 
which had hitherto been rather apathetic toward their activities in Korea. 
Shin Buddhists also hoped to receive official protection from the Korean 

government to facilitate their religious work. Their hopes of winning favour 

with the Japanese and the Korean governments were, however, never 
fulfilled because of the Military Mutiny of 1882.103 In the wake of this event, 
the Shin Buddhist overseas missions faced a serious problem: the China 

missions were to be suspended and the propagation centre in Wonsan was to 

be abolished. '°a The reduction of Shin overseas missions was widely 

understood as part of a reform aimed at overcoming Higashi Honganji's 

financial problems. This is, however, only partly true. As Kiba Akeshi 

points out, it was the Military Mutiny that triggered the reduction and 

suspension of Shin overseas missions. 10' 

On July 23,1882, the Japanese legation in Keijö was attacked by 

the soldiers of the traditional military units who were frustrated by the fact 

that they had not received as good a treatment as the newly established elite 
102 For a brief introduction to these yong yangban officials and their Enlightenment Party, see Yi Ki-baik, A 

New History of Korea, pp. 275-276; Yi Kwang-nin provides a detailed history of the Enlightenment 
Party, Kaehwadang yon'gu (Seoul: Ilchogak, 1973); see also Kan Chae-on, Chösen no jöi to kaika 

(Tokyo: Heibonsha, 1977). 
l03 Jingo jihen in Japanese and imo kullan in Korean. 
104 KON, p. 56. 
ios Kiba Akeshi, "Kaikyö, " Shinshü, May 1990, pp. 19-20. 
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corps or the Pyblgigun. Politically speaking, the conflict between the 
Taewön' gun, who maintained a xenophobic attitude, and the Min clan, who 
at that time was rather friendly with the Japanese, was closely connected 
with the incident: The support of the Taewön' gun was sought by the soldiers 
of the traditional military units, whereas the Min clan promoted the elite 
corps with the help of the Japanese. 106 With the outbreak of the Military 
Mutiny, Hanabusa Yoshitomo (1843-1917), the minister of the Japanese 
legation in Seoul, was forced to flee from Korea via Inch' on and, 

consequently, Japan's Korea policies had to be re-adjusted taking into 

account the effects of this incident. Accordingly, Higashi Honganji also had 

to adjust their policies, which had previously been aimed at promoting 

pro-Japanese sentiment amongst Korean officials by mediating between the 
Korean and the Japanese governments together with Yi Tong-in and Kim 

Ok-kyun. After the incident of 1882, the headquarters of Higashi Honganji 

decided not to support the members of the Enlightenment Party any longer, 

just as the Meiji government became apathetic towards the Enlightenment 

Party. The Shin Buddhists would not gain anything by supporting the 

members of the Enlightenment Party, now that they were unlikely to receive 

any credit from the Meiji government. 

Prompted by the incident, controversy arose within Higashi 

Honganji over the headquarters' policies -Ishikawa Shuntai was in charge 

of the headquarters at that time. Some Shin Buddhists accused the 

headquarters of being too politically involved as far as its relations with the 

Enlightenment Party were concerned. Overseas missions were also brought 

to Shin Buddhists' attention: some argued that they were too costly 

especially when the faction's financial situation was chronically severe. The 

controversy settled with the resignation of Ishikawa together with the 

suspension and reduction of overseas missions. "' Until the Sino-Japanese 
1o6 Martina Deuchler, Confucian Gentlemen and Barbarian Envoys, pp. 130-148; Yi Ki-baik, A New 

History of Korea, pp. 271-273. 
107 Kiba Akeshi, "Kaikyö, " Shinsha, May 1990, p. 20. 
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war broke out in 1894, the Shin Korea missions remained thus relatively 
dormant, with the exception of educational work on behalf of Japanese 
children in Korea. In consequence, in the period between 1882 and 1894, no 
significant Korean response to the activities of the Shin Buddhists is to be 
found. 

After collaborating with the Japanese army during the Sino- 
Japanese war, Shin Buddhists returned to the idea of proselytising the 
Koreans. It was in fact Okumura, together with his sister Iyoko, who 
realised the idea of the Kwangju mission (in Cholla province) two years after 
the Sino-Japanese war in 1896. As mentioned earlier, Okumura was 
successful in receiving official support from a number of Japanese 

politicians, most notably Prince Konoe Atsumaro, who sent a letter to 
Gennyo, the head of Higashi Honganji, to encourage the Kwangju mission, 
having been requested to do so by Okumura and Iyoko. 

Okumura was fortunate to have become acquainted with Yun Y01, 

the governor of Cholla province, who helped him purchase the property to 

start missionary work in Kwangju. 108 Yun was co-operative in spreading the 

teachings of Higashi Honganji. Once, for example, he visited Okumura with 
fifteen Korean women, and introduced Shin Buddhism to them. 109 In 

Kwangju, the Doctrine of Two Truths was also used for the propagation of 
Shin Buddhism to the Koreans, in an attempt to convince them that the only 

way to guarantee a life in the next world was to depend upon [Shin] 

Buddhism. There were two particular Korean individuals, most probably lay 

persons, Ch'oe Kan in and Ch'oe Sep' al, who visited Okumura almost every 
day in order to discuss Japanese civilisation. " Okumura decided to take 

them to Kyoto to attend the 400th anniversary of Rennyo's death, which 

took place in April 1898.11' Okumura hoped that by inviting them to the 
108 "Chosen kyöshin, " ICH 23: 29-4-1898, p. 2; "Okumura rösö, " TK 8: 25-12-1897, p. 24. 
109 "Chösen kyöshin, " KH 23: 29-4-1898, p. 2. 
110 CKG, p. 70. 
11' Ibid., pp. 73-74; "Chösen-jin no sanretsu, " KH 20: 23-4-1898; "Kanjin sanretsu, " TK21: 10-5-1898, 

p. 31 
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ceremony, they would be stimulated by Japanese civilisation, contributing to 
further propagation in Korea. In line with Okumura's expectations, when 
Ch'oe Kanjin and Ch'oe Sep' al returned to Korea, they told their 

compatriots enthusiastically about how great Japanese civilisation and 
Higashi Honganji were. 12 Furthermore, they voluntarily established a 

religious association to attend lectures by the Shin Buddhist missionaries 

which took place once every month. 113 

In addition to those individual contacts established between 

Okumura and the Korean monks, and, to a lesser extent, lay Koreans, 

religious ceremonies were good occasions to attract Koreans. On April 23, 

1881, a religious ritual to re-install the statue of Buddha to a main hall 

(Senbutsue) was carried out in the Wonsan branch, so that activities in 

Wonsan would become officially acknowledged and religiously legitimated. 

The news was delivered in advance to a number of Korean temples such as 

Sogwangsa and other temples in the Diamond mountains. On the day of the 

Senbutsue, 3,000 Koreans attended the ceremony including quite a few 

Korean monks, among them Mugam. After the ceremony, there were a 

couple of lectures in Korean by Shin missionaries who were well acquainted 

with the language. "' 

Universal Buddhist ceremonies such as the celebration of Buddha's 

birthday also appealed to the Koreans. On May 12,1905, a religious ritual 

to celebrate Buddha's birthday (Kanbutsue) took place in the Keijö branch, 

and many Koreans, including eighteen monks from Ponggönsa, attended the 

ceremony. 115 Although the Koreans and the Korean monks who attended 

these religious ceremonies were not necessarily Shin adherents, the Shin 

Buddhists thought that it was certainly a good sign, and that lectures given 

by members of Higashi Honganji would definitely contribute to increase the 

112 CKG, p. 74; "Kanjin bukkyökai o okosu, " TK26: 25-6-1898, see the supplement, p. 39 

13 TK 26: 25-6-1898, see the supplement, p. 39. 

114 CFN, p. 485; KON, p. 52. 

115 "Kankoku Keijb no Kanbutsue, " CN 1644: 20-5-1905, p. 1. 
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numbers of Korean converts. At the same time, however, some Shin 
Buddhists suspected that even if the Koreans seemed to become more 
interested in Shin Buddhism after Japan's victory over Russia, it did not 
necessarily mean that they suddenly acquired faith in the religion itself. Shin 
Buddhists thought that the Koreans were just nurturing the idea of jidai 

shugi, serving the great. 116 

As noted before, in the early stages of Shin Buddhist missions, 
Okumura and other missionaries had to rely greatly on Koreans and Korean 

monks as they were more mobile than the Japanese Buddhists due to the ban 

on inland travel by foreigners. After the ban was lifted, however, Shin 

Buddhists became rather vigorous, visiting different temples to observe and 
investigate the state of Korean Buddhism for the first time. During the years 

of 1898 and 1899, they made a number of official trips into the interior of 

the Korean peninsula. They had to wait until the late 1890's to witness the 

state of Korean Buddhism with their own eyes, with the single exception of 
Kaede Gentetsu, a Shin missionary, who made a trip to the Diamond 

Mountains on February 9,1881. The Fukyö nisshi stated that Kaede was the 

first Japanese to travel in Korea before the travel ban was lifted. Kaede 

travelled to the Diamond Mountains with T' aemuk, a messenger of Mugam 

at that time. It was in fact Okumura who wanted to visit the Diamond 

mountains, but as he could not speak Korean, he dispatched Kaede in his 

stead who was acquainted with the language. Due to the travel ban, Kaede 

went in disguise wearing Korean clothes. "' Apart from Kaede, no evidence 

of Shin Buddhist missionaries visiting Korean monasteries before the lifting 

of the travel ban exists. 

In December 1898, Iwashita Tokuzö, an interpreter for Higashi 

Honganji, made a trip to observe temples in Cholla province, such as 

Kümsansa, Songgwangsa and Sonamsa. Just before he departed, he met Yi 

Wan-yong (1858-1926), a Korean official, to discuss the necessity of 
116 "Keijö ni okeru bukkyö dendö, " CN 1684: 10-7-1905, p. 2. 

117 CFN, p. 480. 
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eliminating Christianity and to ask his opinion about Higashi Honganji 

starting its propagation work throughout Korea. "' According to Iwashita's 

report, Yi sympathised with Iwashita's idea, saying that "although Buddhism 
had prospered a long time ago [in Korea], it had now declined and was 
`wrecked, ' so Christianity could naturally spread. " Therefore, Yi welcomed 
Higashi Honganji starting its propagation work and also promised special 
protection. "' Many monks whom Iwashita met in Cholla province were 
familiar with Higashi Honganji, having already visited the Kwangju branch, 

and welcomed him and generally agreed with the idea of spreading Shin 

Buddhism in their province. "' 

Fukuda Kenju, as the administrator of the Keijö branch, also 

visited a few monasteries in the Yangju region in Kyönggi province and its 

vicinity in April 1899 with a couple of Japanese interpreters. 12' These 

temples included Sangunsa, Hwagyesa, Hüngch'önsa, Ponggönsa, Pongünsa 

and Kaegönsa. Despite receiving a warm welcome from the Korean monks 

of these temples, Fukuda's overall impression of Korean Buddhism was not 

positive. Indeed, he felt sad about the state of Korean Buddhism, which he 

thought was totally "absurd, " and wondered whether its decline was a 

misperception due to an outsider's misunderstanding of Korean Buddhism; 

or due to the ignorance of Korean monks themselves; or due to the Koreans' 

apathetic attitude towards religions because of their dependence on 

superstitious practices. 122 

Following the cases of Iwashita and Fukuda, after the travel ban 

was lifted, the Shin missionaries became active in making contacts with 

Korean Buddhists by travelling between temples. 123 Even the aging Ishikawa 

Shuntai, for example, left for China and Korea by himself in his attempts to 
"g "Zenradö shisatsutö fukumei, " SH 6: 28-3-1899, pp. 11-14. 
' 19 Ibid., p. 11. 
120 Ibid 
121 "Shiikyö shisatsu, " SH 8: 20-5-1899; "Minami kanzan shnkyb shisatsu, " SH 10: 23-7-1899. 

122 "Hinami kanzan shükyö shisatsu, " SH 10: 23-7-1899, p. 27. 
123 See, for example, "Chöshininden Shin/Kan kitei, " SH 30: 15-1-1901, see the supplement; SH 31: 

25-2-1901, in the supplement; "Enyö kbkai nisshi, " KH 664: 21-9-1901, in the supplement, pp. 5-6. 
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propagate Shin Buddhism personally to the Chinese and the Koreans. ' 
Significantly, it was these personal impressions and observations of Korean 
Buddhism that contributed greatly to shaping the Shin Buddhists' course of 
action in Korea before 1910. 

In the period between the Russo-Japanese war and annexation, the 
Shin Buddhists in Korea became more organised in their missionary work 
than ever before, carrying out reforms to revitalise their Korea missions, as 
reported in their own monthly magazines. As mentioned earlier, due to 
Inami's effort, the Keijö branch was the most vigorous of all the branches. 
The Keijö branch planned to set up a special office for the Manchuria-Korea 

missions, aiming to standardise the methods of propagation, which included 

rehabilitation programmes in Korean prisons, schools and charity work. 
Propagation to Japanese expatriates and to Koreans was carried out 
separately. Korean participants were divided into two groups by sex. Four 

regular lectures were given every month to each group, and they repeatedly 

preached the Doctrine of Two Truths. There was an office exclusive to the 
Korean adherents within the premises of the Keijö branch, which was to be 

used for religious gatherings celebrating occasions such as the birthdays of 

members of the Korean imperial house as well as that of Buddha. 125 

Celebrations of the birthdays of the Korean imperial family obviously cannot 
be regarded as religious gatherings in a strictly Buddhist sense but, because 

of the Doctrine of Two Truths, it was a perfectly legitimate `Buddhist' 

practice. For adherents of Shin Buddhism, such occasions were among the 

most important occasions to be marked. 

As part of the reforms to boost the activities of the Keijö branch, 

Irrami, a vigorous missionary as well as a capable administrator, invited 

Korean monks who lived in the vicinity to the Keijö branch every month to 

give them lectures on Buddhism. In his report, he noted that "although 
124 "Ishikawa Shuntai no tandoku fukyö, " CN 1384: 3-6-1904, p. 1; "Ishikawa Shuntaishi, " CN 1386: 

5-6-1904, p. 1. 
125 "Ötaniha Kankoku kaikyö genjö, " SH 97: 25-10-1909, pp. 15-16. 
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Korean monks are religiously childish and, therefore, it will take ages [to 

educate them], both the talkers and the listeners are very enthusiastic. They 

have begun to understand the significance of nenbutsu. "'26 Indeed, the Keijö 

branch was the most successful branch in Korea, not only because it was the 

most organised in missionary activities but also because of its friendly 

relationship with the Korean imperial house. 

Although the Shin Buddhist missionaries made efforts to establish 

contacts with the Korean monks after the travel ban was lifted, their methods 

of propagation remained more or less the same. The lifting of the ban 

certainly offered a great opportunity for the Shin Buddhists to work together 

with Korean monks in order to revitalise Buddhism in Korea. However, 

since their prejudice towards Korean Buddhism -which was despicable to 

Japanese eyes- gave them a cultural superiority complex, Shin Buddhists 

did not even think of co-operating with the Korean monks. Instead, they 

maintained an arrogant attitude, "teaching" or "educating" Korean monks 

with the "knowledge" and the "wisdom" of Shin Buddhism. As the 

establishment of schools for the Koreans and the Korean monks was rooted 

in this arrogant attitude that Higashi Honganji possessed towards Korea, 

these schools which were opened up by Higashi Honganji in Korea will be 

reviewed in the next section. 

Indirect Propagation 

The schools established by Higashi Honganji in Korea often had 

little to do with Buddhist teachings per se. The reason for this is in fact two 

dimensional, that is, religious and cultural. From the religious perspective, 

the Shin Buddhists hoped that the Koreans would become familiar with Shin 

Buddhism, or might eventually even convert to it, if they were provided with 

Japanese language ability, proper education and practical skills. The cultural 

aspect involved the superiority complex that the Shin Buddhists held toward 

126 Ibid. 
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Korea as a whole. They presumed that Koreans would appreciate being 
taught or educated by the Japanese, since Koreans were completely ignorant. 
The Shin Buddhists also believed that they were helping the Koreans for 
Korea's sake. This attitude also applied in educating Korean monks, when 
schools were established in their monasteries. Four different kinds of 
schools will be reviewed to pin down their effectiveness in terms of 
attracting lay Koreans and Korean monks. These schools were: 1) language 

schools; 2) educational institutions; 3) schools for practical skills; and 4) 

schools established within the premises of Korean monasteries, in most of 
the cases, as a result of their affiliation to Higashi Honganji. 

Language Schools 

The very first school founded by the Shin Buddhists for the 

purpose of propagating to the Koreans was the Korean language school for 

the Shin Buddhists to train themselves as future missionaries. The Sengo 

gakusha (The School for Korean Language) was established by Okumura 

within the Pusan branch in January 1879, and three young Shin Buddhists, 

Tani Ryözen, Kaede Gentetsu and Hasumoto Kenjo, were sent to Pusan to 

study the language. 127 According to the Gojünenshi 
, the Sengo gakusha was 

designed also to teach the Koreans Japanese and Buddhology. After the 

Sino-Japanese war, moreover, because there were more Koreans who wished 

to learn Japanese, a Japanese language institution, the Söryö gakuin, was 

established in Ch'oryang in Pusan. ' 

Many of those who had been trained in the Sengo gakusha were 

later acknowledged as leading missionaries in Korean. Kaede Gentetsu, for 

example, went to the Diamond Mountains on behalf of Okumura due to his 

language capability. It was in fact Kaede who organised the Korean 

Association or the Kanjin kai, in the Keijö branch, and because of his 
127 CKG, p. 25. 
128 bid" p. 152; "Ötaniha no Kanjin kyöiku, " CN 817: 23-4-1902, p. 1. 
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contribution, he received widespread respect from the Koreans. 12' As noted 
before, the Korean Association was rather successful: there were 4,000 
Korean members by 1906,13° and 5,000 by 1910. '3' 

An Educational Institution 

The Pusan branch also started an educational institution for young 
Koreans, the Fuzan gakuin. In July 1899, the Kyögaku höchi reported that 
the number of students who belonged to the Fuzan gakuin was one hundred 

and forty-seven Koreans, three Chinese and three Japanese, and there were 

about ninety-seven students attending the school daily. 132 The Shühö also 
reported that the first graduation ceremony of the Fuzan gakuin took place 

on June 18,1899, when two Korean students graduated out of one hundred 

and thirty-three students. 133 

A School for Practical Skills 

Apart from the Pusan and the Keijö branches, no evidence 
indicates any significant effort made by other Shin Buddhist branches to 

propagate Shin Buddhism to the Koreans, with the exception of Kwangju. 

In the Wonsan, the Inch' On and the Mokp'o branches, education for the 

children of Japanese expatriates was emphasised above propagating Shin 

Buddhism to the Koreans. 134 As the Chügai nippö points out, "the Wonsan 

branch was not really a propagation centre but an education institution. "135 In 

Kwangju, on the contrary, where Okumura and Iyoko started missionary 

work in 1897, the Köshü jitsugyö gakkö (The Kwangju Practical School) was 

established to propagate Shin Buddhism indirectly to the Koreans through 
129 "Chosen hagaki, " CN 2185: 4-6-1907, p. 2. 
130 "Otaniha no Keijö betsuin, " CN 1970: 14-8-1906, p. 1. 
131 NHS, p. 30. 
132 "Kankoku fukyö itppan, " KH 229: 1-7-1899, p. 2. 
133 «Mini kanzan shükyö shisatsu, " SH 10: 23-7-1899, p. 27. 
134 CKG, pp. 153-155. 
135 "Chosen to Otaniha, " CN 1387: 7-6-1904, p. 2. 
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teaching them practical skills such as making umbrellas, pails, lanterns and 
other necessary goods for everyday life. 136 Despite the efforts of Okumura 

and Iyoko, however, the school was not notably successful. Since the 
majority of the students attached to the school had to earn a living for their 
family, the daily attendance was naturally poor. The Kyögaku Höchi reports 
that in the case of students who were unable to come to school everyday, 
Iyoko visited each household to teach them individually. "' Iyoko, was the 
only female Shin missionary, and she happened to be exceptionally eager 

and motivated. 
138 

Schools Established within the Premises of Korean Monasteries 

Schools were also established on the premises of those Korean 

monasteries which became affiliated to Higashi Honganji. In fact, the 

affiliation of Korean monasteries to the Shin sect was closely associated with 
the issue of Decree 45 in November 1906. Decree 45, which was issued by 

the Residency-General, is understood as the first ever official edict that 

aimed to regulate all religions in Korea. That also meant that from then on 

the activities of Shin Buddhist missionaries were to be placed under the 

control of the Residency-General. The decree consists of six main and two 

additional articles. The historically most significant ones are the first four. 

They read as follows: 

Article One: When propagating Shinto, Buddhism and all the other religions of the 

imperial nation [of Japan], each religion and each sect must choose an 

administrator in Korea who must submit his curriculum vitae detailing 

their methods of propagation and their methods of supervising their 

missionaries to the Residency-General to receive approval. 

Article Two: Apart from those who are not imperial subjects13' but wish to propagate, 
they must submit their curriculum vitae with the name of their religion and 

136 c«Ö ha to Chosen jitsugyö gakkö, " ICH 10: 25-1-1898, p. 3. 

137 "Chosen fukyö no konnan, " KH 77: 17-8-1898, p. 1. 
138 Hashizawa Hiroko discusses the activities of Okumura Ihoko in relation to those of Okumura Enshin. 

See her, "Nihon bukkyö no Chosen fukyö wo meguru ichi kösatsu, " Chosen josei undo to Nihon. 

139 This indicates Western Christian missionaries in Korea. 
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their methods of propagation through the appropriate authorities to the 
Residency-General to receive approval. 

Article Three: When establishing temples, churches, propagation centres and lecture 
theatres for the purpose of religious work, administrators of the above 
must submit their name and their address, the name of the religion and the 
methods of management and maintenance to the Residency-General. 

Article Four: When the administrators of each [Japanese] sect and missionaries to whom 
the regulation number two applies and other imperial subjects [apart from 
Buddhists] accept the management of Korean monasteries, they must 
submit all the necessary information about those monasteries, which wish 
to be affiliated, through the appropriate authorities to the Residency- 
General to receive its approval. 14' 

Clearly, Decree 45 was aimed at regulating all religious activities 
in Korea regardless of whether they were Japanese or non-Japanese, as long 

as they were engaged in propagation work in Korea. Under these 

regulations, not only Buddhists but also Christian missionaries were to be 

put under the control of the Residency-General. Scholars have tended to 

take for granted that Decree 45 was issued by the Residency-General simply 
to control religions in Korea in the same way it would any other matter. 141 

Thus Decree 45 is regarded as a serious political interference with religious 

activities in Korea. It was, however, not as simple as they have argued. 
Although Decree 45 was ostensibly a unilateral act of the Residency-General 

restricting religious activities to further its political ends, in fact it was 

requested by the Shin Buddhists as a means officially to manage Korean 

monasteries, which wished to be affiliated to Higashi Honganji. 142 The Shin 

Buddhist missionaries certainly did not take the decree as a political 

intervention, but instead welcomed the proclamation of Decree 45. 

On the one hand, the government had already shown an interest in 
Sao «Shnkyö no senpu ni kansuru kisoku, "Kanrei, Tökanfu 45, issued 17 November, 1906. 
141 See, for example, Takahashi Masaru, "Chosen ni okeru kaikyö, " pp. 142-143; Yi Hong-böm "Kankoku 

de okonawareta Nihon no shokuminchi shnkyö seisaku" in Kim Chi-gyön and Ch'ae In-hwa eds., 
Shiragi bukkyö kenkyü (Tokyo: Sankibö busshoin, 1973); Han Sokki, Nihon no Chösen shihai to shükyö 

seisaku, p. 62. 

142 "Kankoku no jiin kanri, " CN 2328: 14-12-1907, p. 2. 
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religious matters in Korea even before Decree 45 was issued: after 1905, the 
question of when the state would intervene in the activities of Japanese 
Buddhists in Korea was merely a matter of timing. On March 6,1906, 
Kodama Hideo, the Secretary of the Residency-General, presented four 

proposals to each Japanese Buddhist sect in Korea: first, an office of all the 
Japanese Buddhist sects in Korea was to be established in Keijö; second, for 

each Japanese sect active in Korea its temple in Keijö was to serve as 
headquarters for all its branches in Korea; third, Buddhism had to be added 
to the Korean textbooks; and, finally, although there was no guarantee of 

support for all Japanese sects in Korea, their activities would be "taken into 

consideration. " 143 

Itö Hirobumi (1841-1909), 144 as the first Resident-General of 
Korea, also indicated the direction and the role of Japanese Buddhists in 

Korea. He placed strong emphasis on education, for which Japanese 

Buddhists were expected to be responsible, in order to create a docile Korean 

population. The Chügai nippö reports that Ito asked the representative of 

each Japanese Buddhist sect in Korea how and to what extent elements of 

the religion should be added to the textbooks which were to be used to 

educate the Koreans . 145 

On the other hand, despite the fact that the Residency-General had 

already shown an interest in using Buddhism as a tool to educate the 

Koreans, as mentioned, it was the Shin Buddhists who requested to the 

Residency-General to regulate religions in Korea. Inami, then the 

administrator of the Keijö branch, discussed with Kodama the necessity of 

regulating the management of Korean monasteries after a few Korean 

monasteries, most notably, Haeinsa and T'ongdosa, sought protection from 

Higashi Honganji. 146 As can be seen, regulation number four of Decree 45 

143NHS, pp. 23-24. 
144 He was largely responsible for the signing of the 1905 treaty between Japan and Korea. 

145 «Shayo to Kankoku seisaku, " CN 1866: 3-4-1906, p. 2. 

146 «Kankoku no jiin kanri, " CN 2328: 14-12-1907, p. 2. 
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applied directly to the case of affiliation of Korean monasteries to Japanese 
Buddhist sects. By February 1907, four Korean monasteries received 
official approval for affiliation to Higashi Honganji not only from the 
Residency-General but also from the Korean government. These temples 

were Chikchisa in Kyongsang north province, Simwönsa in Pyongan north 
province, Sasinam in Kangwön province and Yönjuam in Kyönggi 

province. 147 The Gojunenshi also records fifteen other Korean monasteries 

which eventually became affiliated to Higashi Honganji. 148 Many Korean 

monasteries decided to become affiliated to the Japanese Buddhist sects so 

as to avoid the confiscation of monastic property by Korean officials. 141 Yi 

Nüng-hwa gives a number of examples, showing that this was a common 

practice at the end of the Chosön dynasty. 15° The affiliation of Korean 

monasteries to the Japanese Buddhist sects and the confiscation of the 

Korean monastic properties by Korean local officials will be discussed 

further in relation to Buddhist education in the next chapter. 
In the precincts of the Korean monasteries which became affiliated 

to Higashi Honganji, establishing schools with the aid of Japanese Buddhists 

became common. In the cases of Haeinsa and T' ongdosa, Tödö Junsei and 

Okumura Enshin were stationed there respectively to supervise and teach the 

Korean monks. Okumura reminisced about the time when he made a trip to 

T' ongdosa in 1906: 

The reason why I went to Korea again was that I was requested to establish a 

school for Korean monks.... However, the Korean government did not approve it 

straight away. Thanks to the help of the Residency-General, permission was 

eventually given [to establish a school in T'ongdosa]. The school is named the 

Meishin gakkö [Myonjin hakkyo in Korean] and concentrates mainly on ordinary 

subjects and Japanese at the moment, but Buddhist studies will be added next 

year. There are currently fifty students, and they are mainly those who wish to 

ßa7 NHS, p. 24. 
148 CKG, pp. 195-196. 
149 "Kanji to Higashi Honganji, " CN 2100: 13-2-1907, p. 2. 
150 Yi Nüng-hwa, Choson pulgyo t'ongsa, pp. 983-984. 
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become monks in the future, but there are some who are sons of merchants. 15' 

From the contemporary Japanese perspective, Okumura was widely regarded 
as a vigorous missionary: devoting himself to trying to propagate Shin 
Buddhism when he first started missionary work in Pusan and Wonsan; and 
attempting to educate the Koreans and Korean monks from 1905 onwards. 

According to the Chügai nippö, these Buddhist schools were 
established and managed by the Korean monks themselves, and Okumura 

and Tödö were there merely to help educate Korean monks. 152 Korean 

monks were, however, supposed not only to ask for the approval of Higashi 

Honganji, whenever they wished to move their monastic assets, but also to 
invite Shin Buddhists as teachers, with their travel expenses and wages to be 

paid wholly by the Korean monasteries. 153 Whenever Korean monasteries 
became affiliated to Higashi Honganji, schools were to be established within 

their precincts for the purpose of educating the Korean monks, thus 

seemingly influencing them with Shin Buddhism. Since the Shin Buddhists 

concentrated mainly on Japanese language teaching, Korean monks were 

unlikely to become acquainted with the teachings of Shin Buddhism. 

Haeinsa and T'ongdosa were not the first Korean monasteries to be 

affiliated to Higashi Honganji according to the Kyögaku höchi. The paper 

reports that as early as 1898 Mirüksa was "purchased" by Higashi Honganji. 

As a result of the monastic land of Mirüksa being confiscated for the benefit 

of Queen Min (1851-1895), who was assassinated by the Japanese in 1895, 

the temple was declining, and the monks could no longer maintain their 

living on their own, so Higashi Honganji decided to purchase it. 154 What the 

report means by "purchasing" the temple is not totally clear, but it perhaps 

means protecting or managing the temple. 
151 "Enshin zatsudan (1), " CN 2021: 23-10-1906, p. 3. 
'52 «Knsö gakkö, " CN 2142: 10-4-1907, p. 2. 
153 "Kanji to Higashi Honganji, " CN 2100: 13-2-1907, p. 2. 
Asa « äsen no Mirokuji, " KH 85: 3-9-1898, p. 1. Unfortunately, the paper does not specify which Mirüksa 

was "purchased" by the Higashi Honganji. 
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Similar things happened in China where Mizuno Baigyö (1877- 

1949), a Shin Buddhist, "advised his Chinese brethren to start schools in 

order to `get the jump' on the confiscators; and to apply for protection to the 
headquarters of Higashi Honganji, who was pleased to accept the affiliation 
of some thirty-five monasteries in Chekiang province toward the end of 1904 

and its representatives to protect them. "155 By having control of Buddhist 

monasteries, Higashi Honganji tried to extend its sphere of propagation, not 
only in Korea but also in China. 

The idea of absorbing (managing/having control over/affiliating) 
Korean monasteries became popular amongst Japanese Buddhists especially 

after Japan's victory over Russia in 1905. Even during the war, some 
Buddhists proclaimed that "religious men should acquire what the nation has 

acquired as a result of the war, " and the best way to make profit by taking 

advantage of the situation was to "buy [Chinese or Korean] temples and 

make [Japanese Buddhists] the abbots of those temples. " Otherwise, it 

would be a good idea to "educate [Chinese or Korean] monks in Japan so as 

to spread [the faith of Japanese Buddhism]. "156 This was closely associated 

with the idea that it would be impossible to succeed in propagation to the 

Chinese or the Koreans unless Japanese Buddhists settled down in China or 

Korea. Inoue Enryö, a prominent Shin Buddhist, explained explicitly the 

reason why Japanese Buddhists should "take over" Korean temples which, 

he believed, possessed large amounts of assets: 

According to the mourning system of Korea, a couple must not have sexual 
intercourse for three years after their parents die. If a child were born during this 

three year mourning period, it would be regarded as improper. Since nobody 

would associate with these improper children, their parents have no other choice 

but to turn them into Buddhist monks..... If Japanese Buddhists, instead of Korean 

monks, who are despised by the Koreans, take over [Korean monasteries], it 

would be possible to recover the state of Korean religions. "' 

155 Holmes Welch, The Buddhist Revival in China, pp. 164-165. 
156 "Shin/Kanjin no fukyö, " CN 1374: 20-5-1904, p. 5. 

157 "Chosen no shükyökan, " CN 2071: 1-1-1907, p. 11. 
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Nagaoka Gishü, a Shin Buddhist, who had ideas similar to those of 
Inoue, actually went to Korea in September 1909 in his attempt to convert 
Söngbulsa in Hwanghae province to Higashi Honganji. As no other 
Japanese Buddhist sects were active in this area at that time, he thought that 
it would be convenient to start missionary work here in the future. '58 
According to the Chosön pulgyo t'ongsa, before Decree 45 of 1906, there 

were many degenerate Korean monks who were responsible for the ruin of 
such Korean temples as Söngbulsa, Pophüngsa and Pojesa. In the case of 
Söngbulsa, at the end of the nineteenth century, one corrupt monk had 

illegally sold the entire forest belonging to the temple. Thus, the monks 

were deprived of their means of living. 15' Taking advantage of this situation, 
Nagaoka was successful in his mission, and was consequently stationed and 
taught in Söngbulsa, where a school for Japanese, ̀ new learning' and 
Buddhist studies, was established. The Chügai nippö reports that about fifty 

students belonged to the school in Söngbulsa. 160 

As affiliating Korean monasteries was not something peculiar to 

Higashi Honganji, competition amongst the Japanese Buddhist sects in 

Korea was inevitable especially over the management of Korean 

monasteries. The cases of the Nichiren and the Sötö sects illustrate clearly 

how Japanese Buddhists were eager to pursue their own profit by trying to 

convert Korean monks to their own sects. Sano Zenrei (1859-1912), a 

Nichiren Buddhist, who was responsible for persuading the Korean 

government to lift the ban on Korean monks entering the capital city in 

1895, tried to merge Korean Buddhism with the Nichiren sect, but in vain. 

Takeda Hanshi (1863-1911), a Soto Zen Buddhist, also tried to amalgamate 

Won Buddhism with the Sötö school immediately after the annexation took 

place, but again his plan failed. Takeda had been the advisor to the Won sect 
158 "Kanji tenpa sentosu, " CN 2827: 13-10-1909, p. 3. 
159 Yi Nüng-hwa, Choson pulgyo t'ongsa, p. 986. 

160 "Ötaniha kieji Kankoku Seijöji, " CN2919: 10-2-1910, p. 2. 
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since it was established in 1908. He enjoyed a friendly relationship with Yi 
Hoe-gwang (1840-1925? ), the Abbot of Haeinsa, who contributed to 
establishing the Won sect by organising a meeting in Wönhüngsa in 1908. 
Eda Toshio argues that it was in fact Takeda's efforts that awakened Korean 
monks such as Yi Hoe-gwang. 161 Sorensen, on the other hand, describes 
Takeda as "a person of highly dubious virtue" due to his involvement in the 
assassination of Queen Min in 1895.162 

In the case of Higashi Honganji, apart from affiliating Korean 

temples to the faction, Shin Buddhists were hoping to monopolise the 

management of a crematorium, established within the premises of the Pusan 
branch. 163 Instead of carrying out missionary work at the grass roots, Shin 
Buddhists became more and more concerned with seeking immediate gain, 

especially after the other Japanese sects began to pay attention to absorbing 

or affiliating Korean monasteries. 
While there was inevitable competition amongst the different 

Japanese Buddhist sects in Korea, co-operation between them also became 

an important issue after 1905. This contradiction is a reflection of their 

dilemma between being Japanese imperial subjects and yet remaining 
Buddhists. As Buddhists, they competed with one another, while as imperial 

subjects they were to co-operate with each other. As mentioned earlier, from 

1905 onwards, the Japanese Buddhists in Korea became more aware of their 

`responsibility' to educate the Koreans in line with the expectations of the 

Residency-General. From this perspective, a union of the different sects 

became important to Japan and to Japanese imperial subjects, naturally 

including Buddhists. 

A union of the different Japanese Buddhist sects in Korea was thus 

established in the Keijö branch of Higashi Honganji, following the secretary 
161 Eda Toshio, "Nihon bukkyö no Chösen kaikyö, " Chösen bukkyöshi no kenkytl, pp. 430-43 1. 
162 Henrik Sorensen, "Japanese Buddhist Missionaries and Their Impact on the Revival of Korean 

Buddhism at the Close of the Chosön Dynasty, " p. 55. 

163 Fuzan kyojyo, " CN 1376: 23-5-1904, p. 4. 
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of the Residency-General Kodama's request to do so in March 1906. ' The 
union was closely associated with the idea that missionaries should 
propagate Japanese Buddhism rather than teach their own sects. In the 
Chügai nippö, for example, it is said: 

... in the wake of the victory over Russia, Japan has become a member of the 
world's powers, and we hold a position where we must eternally maintain our 
leadership in the Far East. It is now a great opportunity to attempt the 
development of Buddhism throughout the world. The important thing here is to 
expand as the nation expands.... Once overseas, there should be no difference 
between sects... Especially in China and Korea, all the different sects must unite, 
and missionaries must never mention the name of their own sects, but engage in 

their work just as Japanese Buddhists..... 165 

Based upon a similar idea, Sekio Asakuni, " with the backing of 
Inoue Enryö, had already set up an organisation to promote Manchurian- 

Korean missions in April 1903, even before the Russo-Japanese war. 
Interestingly, his proposal closely resembled the actual activities of the 

Christian missionaries in Korea, especially in establishing hospitals and 

orphanages. " 

Japanese Buddhist missionaries of different sects held several 

meetings in Inch' On after January 1906 to discuss their propagation work 

and to plan the development of Buddhism in Korea. 16ß In Keijö, a meeting of 

different Japanese sects was organised on April 4,1906, at which an 

agreement was reached on the coordination of missionary activities in the 

Manchuria-Korea missions and on the exchange of information. 169 

Intriguingly, even members of Japanese Christian missions attended the 

meeting in Keijö, and the main purpose of this union of the different sects 
1`4 NHS, p. 24. 
165 "Shin/Kan ni okeru kankushü gappei, " CN 1390: 10-6-1904, p. 1. 

166 His perceptions of Korean Buddhism have already been exposed as being biased in Chapter Two. 
167 "Chosen kaikyödan to kakuchö, " CN 1418: 15-7-1904, p. 2. 
168 "linsen bukkyö kakushü rengökai, " CN 1858: 23-3-1906, p. 2. 

169 " Keijö no shtikyö konwakai, " CN 1968: 12-8-1906, p. 2. 
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was obviously based upon the idea of gokoku, the preservation of the nation. 

To sum up, the most effective schools of all were the Sengo 

gakusha for the Shin Buddhist missionaries and the schools established 
within the premises of Korean monasteries affiliated to Higashi Honganji. 
Other schools were not very successful in attracting Koreans: there was only 
one educational institution, the Fuzan gakuin, for Koreans, and it did not 
flourish to a great extent; the Köshü jitsugyö gakkö was also not very 
successful because not many Koreans could attend the school due to 

personal reasons. After all, none of the schools were aimed at propagating 
Shin Buddhism to the Koreans. Insofar as the Shin Buddhists possessed an 

arrogant attitude toward the Koreans -religiously and culturally-, they 

were unlikely to succeed. 
Evidently, Higashi Honganji was successful in affiliating a number 

of Korean monasteries to Shin Buddhism. As a result, Shin Buddhists taught 

Korean monks the Japanese language and new subjects at schools 

established on the premises of the affiliated Korean monasteries. However, 

the more successful the Shin Buddhists became, the more they felt the need 

to ask the Residency-General to take over responsibilities for supervision. 

This historical fact indicates that Higashi Honganji did not feel competent 

and confident enough to protect and manage Korean monasteries on their 

own. Being incapable of functioning as an autonomous religious body 

beyond the jurisdiction of the state -or being totally unfamiliar with the 

idea of functioning as an autonomous body beyond the jurisdiction of the 

state , 
Shin Buddhists were relieved to submit to the control of the 

Residency-General under Decree 45 of 1906. Most importantly, although 

the decree was issued by the Residency-General, it was not forced upon 

Buddhists by the state, but again requested by Higashi Honganji. The serious 

politico-religious intervention was yet to come with the Jisatsurei (sach'al 

yöng in Korean, the Temple Ordinance) of 1911 and the Fukyö kisoku 
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(Regulations for Propagation) of 1915, which was a revised version of 
Decree 45. 

A Korean Buddhist School 

A school set up by the Korean themselves was active in reforming 
the Korean Buddhist education system. On the premises of Wönhüngsa, the 

national temple established in 1899 just outside the capital's East Gate, the 
Myöngjin school and the Buddhist Research Centre were established by 

Korean monks in 1906 in association with the Japanese Jödo sect. "' In spite 

of the fact that the Jödo sect took a part in establishing the school and the 

Research Centre, once they were established, the sect had little influence on 

either of these institutions. Later, both the Jödo sect and the Nishi Honganji 

faction of the Shin sect tried to `take over' Wönhüngsa, but in vain. The 

historical significance of the role of Wonhüngsa is explained by Nam 

Doyöng: "the temple not only strengthened the systematisation of 

monasteries both politically and religiously, but also contributed positively 

to Korean society by carrying out reforms in the printing system of Buddhist 

sutras and the monastic educational system. It certainly played a core role, 

giving impetus to the modernisation of Buddhism in Korea. 11171 The 

establishment of Wonhüngsa as well as the Myöngjin school and the 

Buddhist Research Centre will be assessed in the next chapter in association 

with the birth of the Won sect. 
Not surprisingly, Japanese Buddhists did not welcome the 

establishment of Wönhüngsa, the first ever opportunity for Korean monks to 

try to revitalise Korean Buddhism on their own. The Japanese resented the 

establishment of Wönhüngsa, precisely because they did not like the idea of 

Korean monks becoming independent. They criticised them saying that 

"although the Korean monks called this the revival of [Korean] Buddhism 
10 Yi Nüng-hwa, Choson pulgyo t'ongsa, p. 936. 
"' Nam Toyöng, "Kaikögo no bukkyö kyöiku seido" in Ronbun hensan iinkai ed., Chösenshi ronbunshü 

(Tokyo: Kaimei shoin, 1981), p. 489. 
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and the temple itself surely looks beautiful on the outside, what they do is 

nothing but hold superstitious festivities. This temple will bring more 
damage to what is left of Korean Buddhism. Japanese Buddhists are the 
only ones who can do anything [to help Korean Buddhism]. "12 If Japanese 
Buddhists had wished genuinely to help Korean Buddhism revitalise in 

society, they would surely not have resented the establishment of 
Wönhüngsa. Considering that Japanese Buddhists were always criticising 
Korean Buddhism for being spiritless and useless, they should have been 
happy that the Korean monks took the initiative to revive Buddhism in 

society. In reality, however, Japanese Buddhists wanted Korean Buddhism 

to be revitalised only if Japanese Buddhists had full control over it. Indeed, 

the Japanese Buddhist idea of revitalising Korean Buddhism was to force 

Japanese Buddhism upon the Korean monks, not to help the Korean monks 

revitalise Korean Buddhism through their own efforts. 
Regardless of their intentions, however, the activities of Japanese 

Buddhist missionaries in Korea did stimulate Korean monks to contribute to 
the revival of Korean Buddhism in society. Reviving Buddhism in society 

could entail its becoming secularised, but this issue will be explained in the 

next chapter. By making a comparison between the activities of Shin 

Buddhism in Korea and Korean reactions to the activities of Shin Buddhism, 

two things will become clear: to what extent the Shin Buddhists actually 

made an impact on Korean Buddhism; and, in what way Korean monks were 

stimulated by Shin Buddhist missionaries, especially in the area of 

establishing Buddhist schools. Both Japanese and Korean sources will be 

used in this respect. 

5. Christian Missionaries 

Before concluding this chapter, the Christian perceptions of the 

Japanese presence in Korea deserve attention since Japanese Buddhists were 
172 44 Chösen no shükyö, " CN 2174: 20-5-1907, p. 3. 



173 
concerned greatly with the activities of Christian missionaries, who turned 
out to have overwhelmingly defeated Buddhists by attracting vast numbers 
of Koreans. 

Decree 45 of 1906 gave Shin Buddhists a temporary sense of 
security because Christianity, too, was to be put under the control of the 
Residency-General. However, the issue of Decree 45 did not stop Christian 

missionaries from continuing to be active. Buddhists started suffering from 

other problems relating to Christian missionary activities in Korea, 

especially after the signing of the Protectorate Treaty in 1905. Japanese 
Buddhists became increasingly wary that anti-Japanese feelings amongst the 
Koreans were unnecessarily aggravated by Christian missionaries and, 
because of this agitation, Koreans were more and more encouraged to 
become Christian converts . 17' Evidence shows that there were rapidly 
increasing numbers of Koreans who became interested in and thus converted 

to Christianity, especially after the Great Revival of 1907 in P'yongyang. 

As Donald Clark describes it, the Great Revival was "a mass meeting in 

which church members by the thousands became caught up in an emotional 

wave that swept over the entire Korean church. 19174 According to Clark, this 

movement was in fact brought about by great despair, by the imposition of 

the Protectorate and the rapid loss of national independence. 175 Clearly, 

prompted by nationalism, Christianity appealed to the Koreans much more 

than Japanese Buddhism, especially after 1905. 

Generally speaking, however, Christian missionaries did not 

deliberately stir up anti-Japanese feelings amongst the Koreans, at least not 

until the annexation took place. Instead, before 1910, they maintained a 

rather friendly or at least neutral attitude towards the presence of the 

Japanese in Korea. Due to the extensive research carried out by L. G. Paik, 
173 See, for example, "Kankoku ni okeru Kirisutokyö, " CN 1808: 7-1-1906, p. 1; "Chosen hagaki, " CN 

2168: 13-5-1907, p. 3; "Keion ganshin, " CN 2382: 2-3-1908, p. 1; "Kikyö gawa no hai Nichikan, " CN 

2844: 7-11-1909, p. 2. 
174 Donald N. Clark, Christianity in Modern Korea (Lanham, NY&London: University Press of America, 

1986), p. 7. 
175 Ibid. 
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the perceptions Christian missionaries held of the Japanese in Korea can be 

appreciated. Paik quotes a number of missionary reports to support his 

arguments. The Rev. Wade Koons, for example, said on February 4,1908 

that: 

... We have not opposed the Japanese, and their officials of all grades, from police 
segments to Prince Ito himself, have repeatedly said that they rely upon us as their 
friends in these trying times. Yesterday, the American Consul-General told me 
that he felt we had behaved with great wisdom and discretion. We have assured 
the people that their duty was to obey the Japanese and to do so with a `sweet 

mind' and not to work for independence, and we have in no way tried to discredit 

or hamper them in their reforms. I have spent hours explaining to the church 
officers and teaching men advantages of Japanese rule, and I cannot think of one 

who has been kept from it. 16 

This is only one of the many examples that Paik cites. He then 

concludes that the policy of Christian missionaries before 1910 was "not 

non-committal, but definitely committal, even partisan. ""' F. A. McKenzie, a 

newspaper correspondent, explains why foreigners in general perceived the 

Japanese in Korea so favourably. Whilst "they found in the officials of the 

Residency-General a body of capable and delightful men, who knew the 

Courts of Europe, and were familiar with world affairs..., the Korean 

spokesmen had no power or skill in putting their case so as to attract 

European sympathy. "178 Christian missionaries were most likely to have felt 

the need to maintain friendly terms with the Residency-General so as to 

carry on their missionary work in Korea without interference. 

Christian missionaries' perceptions of Japanese Buddhism in 

Korea, on the other hand, are not easily to be found. There is one report 

from the editor of the Missionary Review of the World, who based his 

176 L. G. Paik, The History of Protestant Missions in Korea 1832-1910 (Seoul: Yonsei University Press, 

1970), p. 415. 
17 Ibid , p. 416. 
18 F. A. McKenzie, Korea's Fight for Freedom (Seoul: Yonsei University Press, 1969), p. 117. 
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statement on the information given by a man called Baird in Pusan. Again, 
it was Paik who discovered this report. The editor shows his concern about 
possible competition between Christianity and Japanese Buddhism over the 
conversion of Koreans, due to the advent of Japanese Buddhism in 1895: 

The new Buddhism of Japan takes all it can from Christianity and other sources to 
arm itself with new aggressive and propagandist methods. Emissaries of the new 
Buddhism creed in Japan are visiting the old Buddhist monasteries in Korea, 

endeavouring to persuade them to adopt the methods in use in their own country, 
and offering to take Korean youths thither to be educated. These offers have been 

accepted by some of the Korean officials, and when the young men are suitably 
indoctrinated, they are to return as propagandists of that faith among their own 
people. l'9 

Interestingly enough, the editor refers to "the new Buddhism of 
Japan. " This may mean that, in his understanding, Japanese Buddhists 

started missionary work in Korea after around 1895. Paik also believes so. 
In fact, the Japanese Buddhists who started missionary work in Korea in 

1895 were Nishi Honganji, while Higashi Honganji had already started 

almost twenty years earlier. After the outbreak of the Sino-Japanese war in 

1895, the numbers of Japanese Buddhists increased more than ever on the 

Korean Peninsula. This sudden increase in the numbers of Japanese 

Buddhists active in Korea explains why it was only in 1895 that the 

Westerners in Korea became aware of the Japanese missionary presence 

there. Otherwise, Christian missionaries were not aware of the presence of 

Higashi Honganji which had started their work in Pusan as early as 1877. It 

indicates how little impact Higashi Honganji was making in Pusan, at least 

in Westerners' eyes. 

Japanese Buddhists often made comparisons between the activities 

of Christian missionaries and those of Buddhist missionaries in Korea; 

Japanese Buddhists tended to admit their `defeat' by Christianity despite 
1'9 paik, The History of Protestant Missions in Korea 1892-1910, p. 258. 
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their antagonism towards, jealousy and, sometimes, admiration of Christian 

missionaries. Examples are found in the Chügai nippö: whereas Buddhist 

missionaries "were unable to speak the [Korean] language and had no 
schools, no charity works, no money, no female missionaries and no female 

adherents, " Christian missionaries "were able to speak the language, had 

schools, charity works, money, female missionaries and female adherents. "180 
Japanese Buddhists tried to imitate Christian missionaries in many respects 
by setting up schools, carrying out charity works and trying to secure female 

adherents. Ironically, having failed to attract the Koreans before Christianity 

was spread in society, the Shin Buddhist missionaries felt the need to imitate 

Christian missionaries in order just to survive in Korea. 

6. Analysis and Conclusion 

The development of Shin missionary activities in Korea can be 

explained as a small-scale reflection of Japan's own experience in the wider 

context of the international situation at that time. Just as Japan was 

stimulated by the influence of the West at the beginning of the Meiji era, and 

was trying to learn from the West in order to catch up with it, Shin Buddhists 

went to Europe and America to observe the situation and role of Christianity 

in Western societies. At the same time, their fear of Christianity was strong 

enough to drive them to send missionaries abroad. While Japan was 

undergoing a period of re-conceptualising itself by returning to the roots of 

Japanese culture and emphasising its uniqueness in order to legitimate the 

new form of political authorities, Meiji Buddhists were trying to re-establish 

their position in society by demonstrating to the government the usefulness 

and loyalty of the religion. As Japan gained confidence internationally with 

the victories over China and Russia, Shin Buddhists, being proud of the 

nation's achievements, became more patriotic than ever before. In essence, 

the activities of the Shin Buddhists both at home and abroad were carried out 
Aso "Kyoib no shnkyökai, " CN 2417: 18-4-1908, p. 2. 
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in parallel with the development of Meiji Japan. 

In the more immediate context, the Shin Buddhist missionaries 
were partially successful in attracting the Koreans by August 1910. They 

managed to affiliate a large number of Korean monasteries; and there were 
5,000 Koreans who belonged to the Korean Association in Keijö. 
Nevertheless, their initial aim, which was to convert the Koreans in order to 

prevent Christianity from spreading in Korea, was not in the final analysis 

achieved. Relatively speaking, Christian missionaries made a much bigger 

impact on the Koreans than the Shin Buddhist missionaries. Even today, 
Christianity is increasingly successful, attracting Koreans to a great extent, 

whereas Shin Buddhism has not survived in Korean society. 
Why could the Shin Buddhists not have an impact on the Koreans 

as much as the Christian missionaries did? It was already highly doubtful in 

1877, when the Shin Buddhists started their missionary work in Korea, that 

they would succeed in spreading their faith in Korean society. There were 

external elements, namely, rules and incidents -all of which were beyond 

the control of the Shin Buddhists-, which contributed to making their 

missionary work in Korea difficult. When Okumura first started missionary 

work in Pusan and Wonsan, he did attract some Koreans and Korean monks. 

His missionary activities were, however, restricted to certain areas due to the 

ban on inland travel for foreigners. He had no other choice but to rely on the 

Koreans to come to him. After the Military Mutiny of 1882 -only five 

years after the Shin Buddhists had started their Korea missions- looking 

after Japanese expatriates became the main activity of the Shin Buddhists, 

and propagating Shin Buddhism to the Koreans became dormant. With the 

outbreak of the Sino-Japanese war in 1894, although there were more Shin 

Buddhist missionaries sent to Korea, their main purpose was to provide the 

Japanese army with religious support, not to propagate Shin Buddhism to the 

Koreans. It was in fact only just before the annexation that Higashi 

Honganji started to be more vigorous in trying to attract Koreans, namely by 
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affiliating Korean monasteries and promoting the Kanjin kai in Keijö. In 

short, just as the historical background of that time was diversified, Shin 
Buddhist missionary activities in Korea were inconsistent throughout the 
period between 1877 and 1910. 

It was not only the inconsistency of Shin Buddhist missionary 
activities engendered by external elements that made them fail to achieve 
their initial aim in Korea. More importantly, there were problems within 
Higashi Honganji, which led to their defeat by the Christian missionaries. 
Before 1910, there were five problems, which were inter-connected. They 

were, however, no longer the Shin Buddhists' problems after 1910. In 

conclusion, these problems and how and why they ceased to exist after 1910 

will be analysed. 
First, there was a financial problem throughout the Shin Korea 

missions. Sending missionaries to Korea was a costly venture, yet the 
budget for the Korea missions was low due to Higashi Honganji's chronic 
financial problems. Since the Meiji government was not involved in the 

Shin Korea missions before 1910, Higashi Honganji could not expect 
financial support from the government. There was a limit to the Shin 

missionaries' activities due to a lack of funds. 

Second, it was an "institutionalised" Japanese Buddhism that went 

to Korea and forced Japanese Buddhism on the Koreans. Since they had not 

yet religiously `modernised' themselves, they were unlikely to succeed in 

propagation abroad. It was only in the early Meiji period that Japanese 

Buddhists started philosophical and philological studies of Buddhist texts. 

Instead of concentrating upon forcing Japanese Buddhism on the Koreans, if 

their propagation had taken a more universal approach, such as joint 

philosophical research on Buddhist texts on the basis of the idea of 

egalitarianism, genuine "Buddhist Pan Asianism" could well have been 

achieved. 
Unfortunately, however, the idea of co-operating with Korean 
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monks did not occur to the Japanese Buddhist missionaries because of their 
cultural superiority complex. The fact that the vast majority of Shin 
Buddhists, with the exception of a few missionaries, did not even try to learn 
the Korean language clearly demonstrates their arrogant, condescending 
attitude towards Korean Buddhism. They expected Korean monks to learn 
Japanese, as it was the Korean monks who were the ones who wished to 
benefit from Japanese Buddhism, not the other way around. They carried on 
preaching Japanese Buddhism, which, as far as they were concerned, was the 

only form of Buddhism. 

Third, as a refinement of the second point, it was Shin Buddhist 

missionaries forcing Shin Buddhism on the Koreans. Competition amongst 
the different Japanese Buddhist sects in Korea was fierce, with each sect 
trying to convert the Koreans or Korean monks to their own sect. Although 

some unions or organisations among the different Japanese sects in Korea 

were formed after 1905, there was no real co-operation between the Japanese 

Buddhist sects in Korea before 1910. 

Fourth, there was a difference between Japanese and Korean 

Buddhism especially in relation to the religion's relationship with each 

society. Unlike Japan, there was no state organised parish system in Korea, 

and thus Buddhism did not pervade Korean society as it did in Japan, 

especially in the area of funerals and other religious rituals. Korean 

Buddhism was not dead or corrupted as the Japanese made it out to be but, 

because of the religious policies of the Yi dynasty, which restricted 

Buddhism, Buddhism had become extremely isolated politically, socially 

and geographically by the time the dynasty fell. That was exactly why 

Japanese Buddhists thought that Korean Buddhism needed reforming with 

Japanese help so as to spread Buddhism throughout Korean society. Korean 

society was, however, not ready to accept Japanese Buddhism especially 

when it did not even have a high level of faith in Korean Buddhism. 

Finally, unlike Christian missionaries, the Shin Buddhist 
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missionaries did not have a long history of propagating their faith abroad and 
thus had not yet actually grasped the know-how of it all. Given their 
inability to carry out missionary work in Korea due to a lack of experience 
(planning and organising their activities) and necessary means (money, 

governmental support and their own understanding of the reality of Korean 
Buddhism), they had no other choice than to be opportunistic. Besides, they 

were not given a long enough time to learn how to deal with problems 
relating to the Korea missions themselves, since after the annexation they 

were to be placed under the control of the Government-General. Being 

under the control of the Government-General in the wake of the annexation 

was a wish come true for Japanese Buddhists who had always been anxious 
to receive official support from the Japanese government. Decree 45 of 
1906 is also a good example: it was the Shin Buddhists who initially asked 
the Residency-General to take charge of regulating the management of the 

affiliated Korean monasteries. 
Clearly, there was a definite tendency amongst the Japanese 

Buddhist missionaries in Korea even before 1910 (from 1905 onwards) to 

see themselves as potential educators of the Koreans. Even after Decree 45 

was issued, their missionary activities in Korea were not yet directly 

associated with the policies of the Residency-General: before 1910, the 

Residency-General did not instruct Shin Buddhists what to preach to the 

Koreans. Nonetheless, although Buddhists still had a chance to preach Shin 

Buddhism to the Koreans in this period, they chose to `teach' or `educate' 

the Koreans. It was in the period between 1905 and 1910 that the Shin 

Buddhists started to play a double role -not only as missionaries of Shin 

Buddhism but also as educators of the Koreans. However, the emphasis was 

placed on the latter. The Residency-General, while issuing Decree 45, did 

not actually indicate to the Japanese Buddhists what they should do in their 

missionary work in the period between 1905 and 1910. These five years 

were an experimental period also for the Residency-General as far as its 
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After the annexation of Korea by Japan in 1910, the Shin Buddhist 
missionaries no longer had any of the above mentioned problems, as the 
characteristics of their missionary activities transformed completely after 
1910. As soon as they were acknowledged officially as the educators of the 
Koreans, these problems ceased to exist: they no longer had to suffer from 
being self-sufficient, the Government-General would take care of their 
problems from 1910 onwards. Ironically, however, the annexation itself 

contributed greatly to the cause of their failure in attracting Korean 

adherents: becoming educators of the Koreans more than being missionaries 
of Shin Buddhism meant that the teachings of Higashi Honganji were highly 

unlikely to spread in Korean society. Whether Shin Buddhists were aware 

of the fact that the annexation contributed to the failure in achieving their 
initial aim is a separate question. Besides, by 1910, their priority had 

changed completely -they were concerned with educating more than with 

converting the Koreans to Shin Buddhism. They had no problem in 

behaving as faithful Japanese imperial subjects who were willing to fulfil 

their duties, rather than pursue religious truth. Therefore, in the final 

analysis, the Shin Korea missions can be said to have ended with the 

annexation of 1910. 

In addition, it was the presence of the Japanese Buddhist 

missionaries in Korea before 1910 that had an impact on Korean Buddhism, 

not the Japanese Buddhists who were in charge of educating the Koreans 

after 1910. In order to find out the extent to which Shin Buddhists made an 

impact on Korean Buddhism, and in what way Korean monks were 

stimulated by the Shin Buddhist missionaries, the Korean reaction to the 

activities of Shin Buddhist missionaries must now be explored. 
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!a Chapter Four 
The Korean Response to Japanese Buddhist Missionary Activities 

in Korea 

1. Introduction 

In the previous chapter, the characteristics of the Shin Buddhist 

missionary activities in Korea in the period between 1877 and 1910 were 
assessed, and this examination pointed to the fact that the conversion of the 
Korean populace to Japanese Buddhism before 1910 was relatively 
unsuccessful when compared with Christian evangelical efforts. According 

to Japanese sources, however, a large number of Korean monks showed a 
great deal of interest in the activities of the Japanese Buddhist missionaries 
before 1910. To understand the process and the degree to which Japanese 

Buddhist missionary activities affected Korean Buddhism, the Korean 

Buddhist response to the Japanese Buddhist missionary activities before 

1910 will be reviewed from a Korean perspective. To distinguish the 

periods before and after 1910 is crucial, not only because of the 

transformation of Japanese Buddhist missionary activities after 1910, but 

also because Korean monks became more aware of their own national 
identity after 1910. Influenced by their nationalistic environment, they 

naturally became increasingly anti-Japanese, although they had not 

necessarily been antagonistic before 1910. 

Despite the fact that a number of Korean scholars have examined 

the Korean Buddhist response to Japanese Buddhist missionary activities in 

Korea, they tend to concentrate on criticising the activities of the Japanese 

Buddhist missionaries more than on assessing how Korean monks of the late 

nineteenth and the beginning of the twentieth centuries perceived the 

Japanese Buddhists, or how and to what extent Korean Buddhism was 
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influenced by the presence of Japanese Buddhism in Korea. ' Although a few 
Korean scholars have worked on the modernisation of Korean Buddhism 
during this period, highlighting the achievements of the Korean Buddhist 

sangha, they are inclined to dismiss the evident interaction between Korean 

monks and Japanese Buddhists. Henrik Sorensen is the only scholar who 

argues that Korean Buddhism revived through the Japanese Buddhist 

missionary activities despite "their imperialist pretensions on the Korean 

peninsula. "2 Sorensen also points out the drawbacks in the work of Korean 

scholars. He remarks that "the problem with much of this material is that it 

abounds in strong nationalistic views and biases which tend to obscure the 
historical facts rather than disclose them. "3 The objectivity of the work of 

the Korean scholars is therefore best not to be taken for granted. 
Japanese scholars who have shown an interest in this field of study, 

on the other hand, fail to examine the Korean response. Like Korean 

scholars, they mainly concentrate on criticising or reflecting on the activities 

of the Japanese Buddhist missionaries in Korea from a Japanese standpoint. 
As argued in Chapter Three, both Japanese and Korean scholars share the 

same conclusions. This is mainly due to the fact that they have examined the 

same materials, which are limited and can be unreliable unless used in 

concert with new, hitherto untapped materials, such as the Chügai nippö, the 

Japanese Buddhist newspapers, and the Shühö, the sect magazines of the 

Higashi Honganji faction of the Shin sect. When dealing with the Korean 

response to Japanese Buddhism in Korea, however, relying solely on 

Japanese sources is insufficient. Unfortunately, Korean sources are so scarce 

that the Korean response is far from ascertainable. Therefore, a significant 

review of Japanese sources remains the best option. 
' See, for example, Chong Kwang-ho, Kandae Han-Il pulgyo kwan'gyesa yön'gu (Inch'ön: lnha taehakkyo 

ch'ulp'anbu, 1994) and a selection of essays in Kandae Han'gukpulgyo saron (Seoul: Minjoksa, 1992). 
2 Henrik Sorensen, "Korean Buddhist Journals during Early Japanese Colonial Rule, Korea Journal 30-1 

(1990) pp. 17-27; "Japanese Buddhist Missionaries and Their Impact on the Revival of Korean Buddhism 

at the Close of the Chosön Dynasty, " Perspectives on Japan and Korea, 1991. 

3 Sorensen, "Korean Buddhist Journals during Early Japanese Colonial Rule, " p. 17. 
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Richö bukkyö (Choson Buddhism), written by a Japanese scholar, 

Takahashi Töru, and Choson pulgyo t'ongsa (History of Chosön Buddhism), 

written by a Korean scholar, Yi Nüng-hwa (1869-1943), are the main 
traditional materials that have been used extensively by scholars in 

considering the history of Korean Buddhism during the Choson dynasty 

(1392-1910). Yi Nüng-hwa was one of the first Korean Buddhists to go to 
Japan on an officially organised tour in order to observe the situation of 
Japanese Buddhism, and Japan as a whole, before 1910.4 He was also one of 
the important founders of the Won sect when it was established in 1908.5 

Due to his interaction with Japanese Buddhists, he came to the conclusion 
that it was necessary to take Japanese Buddhism as a model in revitalising 
Korean Buddhism. ' Both Richö bukkyö and Chosön pulgyo t'ongsa are 

widely acknowledged to be reliable, but, unfortunately, they do not provide 

the reactions of Korean monks to Japanese Buddhism in Korea. Recently, 

four volumes of the Han'guk künse pulgyo paengnyönsa (A Hundred-Year 

History of Modern Korean Buddhism) were published, which cover the 

period between 1865 and 1965. They consist of hand-written articles 

abstracted from all sorts of materials. Concerning the period between 1877 

and 1910, however, they rely mainly on Rich0 bukkyö and Chosön pulgyo 

t'ongsa. Nevertheless, the Han'guk künse pulgyo paengnyonsa remains 

quite useful as it contains a few abstracts from some old magazines which 

are difficult to obtain. 
To help solve the problem of limited sources from the Korean 

perspective, the Korean newspapers of that period, the Taehan maeil sinbo 

(the Korea Daily News), and the Hwangsöng sinmun (the Capital Gazette) 

provide useful information, shedding new light on the Korean response to 

the Japanese Buddhist activities in Korea. The former circulated in the 
4 Han'guk künse pulgyo paengnyonsa, vol. 1 (Seoul: Sampo hakhoe, 1994), p. 18. Hereafter HKPP. 

5 The establishment of the Won sect will be discussed further later on in this chapter. 
6 For the life and work of Yi Nüng-hwa, see Yang On-yong, "Yi Nüng-hwa üi hangmun kwa pulgyo 

sasang, " Han'guk kündae chonggyo sasangsa (Wöngwang taehakkyo ch'ulp'anbu, 1984), pp. 437-465. 
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period between 1904 and 1910, the latter in the period between 1898 and 
1910. These papers have not yet been explored fully by scholars who 
believe that they do not contain many Buddhist-related articles. Even the 
Han'guk künse pulgyo paengnyönsa cites only a few articles from the 
Taehan maeil sinbo, and none from the Hwangsöng sinmun. In fact, a 

substantial number of articles on both Japanese and Korean Buddhism are 
found in these papers. The Taehan maeil sinbo is especially interesting and 

useful insofar as it managed to publish anti-Japanese articles even after 
1905, when Korea became a protectorate of Japan. Due to the Anglo- 

Japanese alliance of 1902 and the British nationality of the company's 

president, Ernest Thomas Bethell, ' articles in the Taehan maeil sinbo did not 

receive as strict a censorship from the Residency-General as those of the 
Hwangsöng sinmun. Whereas the Hwangsöng sinmun was often censored 

and banned by the Japanese after 1905, the Taehan maeil sinbo was never 
banned even though its articles were definitely more explicitly anti-Japanese. 

The Taehan maeil sinbo was highly suspicious of Japanese 

Buddhist activities in Korea. A number of articles point to the wrongs of 
Japanese Buddhist missionary activities in Korea and sometimes even in 

China. When the Higashi Honganji faction began affiliating Chinese 

temples in Chekiang province in 1904, for example, the Taehan maeil sinbo 

stated that "amongst the Japanese there is never observable any marked 

desire for the propagation of the Gospel according to Buddhist teachings and 

it therefore makes us suspicious when we find that in the name of Buddha 

the Japanese are now actively prosecuting [sic] a campaign in China. "8 The 

Taehan maeil sinbo continued in its accusations against the Japanese 

Buddhists in China on the grounds that "instead of building temples 

themselves they [the Japanese] are robbing the Chinese temples. They 

should not avail themselves of the opportunity of a quarrel between the 
He was a correspondent of the Daily Mail. 

8 "Japanese missionaries, " Taehan maeil sinbo 18-1-1905, p. 2. Hereafter TMS. 
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native monks and the gentry, to make the place a Japanese temple.... [sic]"9 
Furthermore, when the Nishi Honganji faction of the Shin sect started 

missionary activities in Keijö in 1906, the Taehan maeil sinbo regarded the 

chief missionary of the faction, Otani Sonpö, as the "Resident-General" of 

religions, whereas Ito Hirobumi was the political Resident-General. The 

article of December 16,1906, states that "with politics, the Japanese are 
trying to tie the hands and feet of the Korean populace, and with religion, 
they are trying to take our spirit away. "10 This article has been quoted by a 
few Korean scholars who argue that it represented the feelings of the Korean 

populace at the time. " 

However, this kind of attitude was not the only response, as the 

Taehan maeil sinbo also criticised Korean monks, accusing them of being 

too friendly with or too reliant on the Japanese Buddhists. 12 In other words, 

there clearly were Korean monks who were on friendly terms with Japanese 

Buddhists. The articles in the Taehan maeil sinbo show the fact that, before 

annexation, the press and the monks reacted completely differently from 

each other. While the press resented the activities of the Japanese Buddhist 

missionaries in Korea, the majority of the Korean monks welcomed the 

Japanese Buddhists. Yet, the monks evidently did not have uniform 

opinions on Japanese Buddhism. Indeed, articles from the Taehan maeil 

sinbo broaden our insight in this field of study, proving that a uniform 

Korean response to the Japanese Buddhist missionaries in Korea before 1910 

did not exist, though some scholars have argued otherwise. Nevertheless, 

these scholars do not differentiate between the periods before and after 1910, 

a differentiation that brings out the difference in the attitude of Korean 

monks towards the Japanese. 

The crux of the problem lies in the lack of reminiscences by 
9 "Japanese Missionaries in China, " TMS 1-2-1905, p. 2. 
'0 "Kaegyo T' onggam, " TMS 347: 16-10-1906, p. 1. 
" See, for example, Han Sokki, Nihon no Chösen shihai to shükyö seisaku, pp. 63-64. 
12 "P'y6n'go süngny6 tongp'o, " TMS 977: 13-12-1908, p. 1; "Kigwoehan chonggyogye, " TMS 1355: 

8-4-1910, P. 1. 
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Korean monks during that period, expressing their feelings towards the 
Japanese Buddhist missionaries. This is partly because Korean Buddhism 
had been politically, socially and geographically extremely isolated because 

of the political favouring of Neo-Confucianism by the Chosön rulers. 
During the Chosön dynasty, Korean monks had been prohibited not only 
from getting involved in politics, but also from propagating their faith to the 
Koreans. Moreover, they were driven into the mountains to live in 

seclusion, and were regarded as a low class in society. Therefore, by the end 

of the Chosön dynasty, Korean monks had no contact with secular affairs. It 

was only after 1912 that Korean monks started to publish some Buddhist 

magazines, but none was long-lasting. Indeed, they tried to appease Japanese 

Buddhism due to the annexation. 13 The annexation itself contributed to the 

problem in ascertaining the Korean response to the Japanese Buddhist 

missionary activities in Korea so that it would have been impossible for 

anyone to express negative feelings freely about Japan, Japanese Buddhism 

naturally included. 

Still, it is not impossible to appreciate how the Korean monks 

perceived Japanese Buddhist missionaries by evaluating their behaviour, and 

how they were regarded by the Korean press and also by the Japanese 

Buddhist missionaries themselves. The aim of this chapter is, therefore, to 

re-evaluate the Korean Buddhist response to the activities of the Japanese 

Buddhist missionaries before 1910. Exploring the new materials in concert 

with the traditional materials will certainly clarify how Korean Buddhism 

was stimulated by Japanese Buddhism before 1910, and to what extent 

Korean Buddhism was influenced by Japanese Buddhism. In Chapter Three 

the activities of Higashi Honganji were reviewed, but here other Japanese 

Buddhist sects will be included as well, as the Koreans appear not to have 

differentiated strictly between the activities of Higashi Honganji and those of 
13 Sorensen explains briefly the Buddhist journals, which were published during the Japanese colonial rule. 

See Sorensen, "Korean Buddhist Journals during Early Japanese Colonial Rule, " Korea Journal 30-1 

(1990). 
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other Japanese Buddhist sects in Korea. 

2. Korean Monks 

The response of Korean monks to the activities of the Japanese 
Buddhist missionaries can be roughly divided into three different groups: 
first, exclusivists whose main concern was to protect Korean Son (Zen) 
Buddhism; second, earlier reformists or `enlightened' monks who relied 
heavily on Japanese Buddhists to revitalise Korean Buddhism, and more 
importantly, Korea as a nation, in association with the Kaehwadang, the 
Enlightenment Party, formed by young Korean aristocrats; and third, later 

reformists who attempted to revitalise/reform Korean Buddhism by using the 

methods used by Japanese Buddhists, often with Japanese help. To conceive 

of Korean monks' responses simply as either anti- or pro-Japanese is 

inappropriate, though many scholars do so, 14 since some of the monks were 

neither anti- nor pro-Japanese Buddhists. Some even changed their minds 

over time. 

The specific period when Korean monks responded to the Japanese 

Buddhist missionaries also needs to be taken into account. Social affairs and 
historical events influenced and facilitated the actions of Korean monks. 
For example, the `enlightened' monks were active only in the period 
between 1878 and 1881, when the members of the Enlightenment Party tried 

to modernise Korea with Japanese help. The later reformists, on the other 
hand, actively began an association with the Japanese Buddhists after 1906, 

partly due to the vigour of Japanese Buddhists' missionary work in the 

capital from 1906 onwards. In fact, sources indicate that there was more 

response from the Korean monks after 1906, when later reformists became 

the mainstream of the Korean Buddhist sangha, in their attempt to revitalise 

Korean Buddhism. The only monks who were not influenced by outside 

events were certain exclusivist monks, who simply carried out their task of 
14 See, for example, Sorensen, "Japanese Buddhist Missionaries and Their Impact on the Revival of Korean 

Buddhism at the Close of the Chosön Dynasty, " Perspectives on Japan & Korea. 
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revitalising Son Buddhism in seclusion throughout the period between 1877 

and 1910, regardless of the events of the secular world. Each of these three 
Korean responses will be examined, paying particular attention to the 
activities of the later reformists. 

Exclusivists 

Exclusivist monks can be classified into two groups: those who did 

not react to Japanese Buddhism and those who did. Amongst the former, the 

most prominent was undoubtedly Kyongho (1849-1912). He tried to 

preserve Korean Son Buddhism and spent his whole life trying to restore 
traditional Son Buddhism in the Korean Buddhist sangha. 15 He travelled 

extensively throughout the peninsula in the period between 1882 and 1903, 

visiting many famous monasteries, such as Haeinsa, Pömösa, Sogwangsa 

and Songgwangsa. He lectured throughout his pilgrimages to stress the 
importance of revitalising Korean Son Buddhism. Pomosa seems to have 

been the monastery most affected by Kyöngho's efforts. By the time of the 

annexation in 1910, a large number of Son centres had been established in 

the branch temples of Pomosa, namely, Kümgangam in October 1899, 

Anyangam in October 1900, Kyeoam in April 1902, Naewönam in March 

1905, Wönhyoam in June 1906 and Taesongam in October 1909.16 

Despite the significance of Kyongho's work, he did not make a big 

impact on the Korean sangha as a whole -certainly not to the extent that all 

Korean monasteries began to practise traditional Son Buddhism. In 1903, he 

suddenly disappeared, retiring to a little village in the Kapsan region in 

North Hamgyöng province, living in seclusion, disguised as a Confucian 

scholar until he died in 1912. In any case, he seems to have had no contact 

with Japanese Buddhists before 1910. " 
's As for Ky6ngh6's work, there are Ky6ngh6 chip (A Collection of Ky6ngh6's work), originally compiled 

by Han Yong-un, and Ky6ngh6 p6b6 (Buddhist Teachings of Kyönghö). 
16 HKPP vol. 2, pp. 11-16. 
17 For an introduction to Ky6ngh6's life, see, for example, Sorensen, "The Life and Thought of the Korean 

Son Master Ky6ngh6, " Korea Studies 7 (1983); Sok Do-ryun, "Modem Son Buddhism in Korea, " Korea 

Journal 5-2/5-4 (1965). 
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Among Kyöngho's disciples were Hyewol (1861-1937), Man'gong 

(1872-1946), Hanam (1876-1951) and Suwol (1855-1928). None of them 

reacted to Japanese Buddhist missionaries before 1910. Although Man' gong 
was involved with the March First Independent Movement of 1919, there 

seems to be no evidence that he carried out or got involved in any sort of 

anti-Japanese campaign before 1910. 

As for the exclusivist monks who reacted to Japanese Buddhism, 

there is virtually no evidence which suggests that they were actually against 
the activities of the Japanese Buddhist missionaries in Korea. The Tongguk 

Taehak 70 nyönsa (The Seventy-Year History of Tongguk University) is the 

only source which indicates the existence of exclusivist monks, such as Kim 

U-un, the abbot of Pongwansa, and Kim Wol-hae, the abbot of Hwagyesa, 

who were set against the "permeation of Japanese Buddhism. "" 

Unfortunately, no written works of these exclusivist monks, such as 

reminiscences, exist to back up this assertion. According to the Tongguk 

Taehak 70 nyönsa, the first and foremost concern of these exclusivist monks 

was to protect traditional Korean Buddhism rather than rely on Japanese 

Buddhism. Intriguingly, however, the same source also states that both Kim 

U-un and Kim W01-hae were associated with the establishment of the 

Myöngjin school in 1906,19 when the principle of this school was to 

`modernise' Korean Buddhist education by introducing new subjects such as 

geography, history, Japanese, mathematics and philosophy. The school even 

had a Japanese Buddhist advisor. They were therefore not consistently 

exclusivist throughout the period between 1877 and 1910. The 

establishment of the Myöngjin school will be discussed further below in 

association with the activities of the later reformists. 

Although Kim Wöl-hae contributed to the establishment of the 

Myöngjin school, he was expelled from the school soon after its foundation, 

because he and a few other monks argued against the school policies which 
18 Tongguk Taehak 70 nyönsa (Seoul: Tongguk taehak ch'ulp'anbu, 1985), pp. 6,16. 

19 Ibid., p. 12. The Myönjin school was, in fact, the original body of the Tongguk University. 
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placed greater emphasis on new subjects than on Buddhist teachings. " On 

the one hand, Kim was aware that introducing new subjects to the Korean 
Buddhist sangha was necessary to revitalise Korean Buddhism. On the other 
hand, he did not believe that new subjects were more important than 
Buddhist teachings per se. Thus, he confronted the reformists who placed 

more emphasis on new subjects. It is easy to presume that he was actually 

against the idea of relying on the Japanese Buddhists, as he was against the 

reformists who relied on the Japanese. However, as a reformer of Korean 

Buddhism himself, he simply possessed different ideas from the other 

reformists concerning the revitalisation of Korean Buddhism. As long as 
Buddhist teachings were restored as the primary tool when reforming 
Korean Buddhism, he was likely to have had no objections to relying on 
Japanese Buddhists. If he had been anti-Japanese, he would not have 

contributed to the establishment of the Myöngjin school in the first place, 
knowing that the advisor of the school was a Japanese Buddhist. 

Kim's ideas were not shared by the majority of monks in general, 

except Na Ch' Ong-ho, who also insisted on preserving Korean Buddhism by 

maintaining the existing methods of Buddhist teachings alone. 21 However, as 

in Kim's case, this does not necessarily mean that Na was an anti-Japanese 

Buddhist. Later on in 1908, Na, as one of the main members of the newly 

established Won sect, did not show opposition to having a Japanese Söto 

monk as an advisor to the Won sect. 22 He may have simply changed his 

mind, suddenly realising that it was necessary to seek some sort of help from 

Japanese Buddhists. Perhaps, there were limits to what an exclusivist could 

do by merely preserving the existing form of Buddhism in such a diversified 

environment, where old values confronted new ideas. Apart from Kyongho 

and his disciples, before 1910, national consciousness, which became 

increasingly acute after 1910, does not appear to have been the primary 
20 Yi Nüng-hwa, Chosön pulgyo t'ongsa, p. 937. 
21 Tongguk Taehak 70 nyönsa, p. 16. 

22 Yi Nüng-hwa, Choson pulgyo t'ongsa, p. 937. 
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reason for these allegedly exclusivist monks to oppose Japanese Buddhism, 
if indeed they were against Japanese Buddhism at all. 

Earlier Reformists- `Enlightened' Monks 

As mentioned earlier, `enlightened' monks were active only in the 
period between 1878 and 1881. Yi Tong-in was the leading figure amongst 
them. He was a mysterious man who was unique among Korean monks. 
Although he was Buddhist and did try to revitalise Korean Buddhism, his 

activities were more political than religious. He influenced many young 

yangban officials such as Kim Ok-kyun, Pak Yong-hyo and SO Kwang-bom, 

also known as the members of the Enlightenment Party, who attempted to 

realise a Korean version of the Meiji Restoration with Japanese help. 23 To 

this end, Yi Tong-in approached a Shin monk, Okumura Enshin, the first 

Japanese Buddhist missionary ever to be dispatched to Korea in 1877. Yi 

and Okumura both acted as intermediaries between the Korean officials and 

the Meiji government, although they did not really share the same goal. For 

Yi, Okumura's help was vital to make contacts with Japan. It would have 

been impossible for him to have been smuggled into Japan without 

Okumura' s help, since it was illegal for Koreans to leave their country. The 

initial purpose of his trip to Japan was to observe Japan closely, especially 

its policies, achievements and situation within the international world order. ' 

It was a great opportunity for Okumura, too, to demonstrate to the 

Meiji government his effectiveness and influence and that of Higashi 

Honganji, since the faction had been desperate to receive official support 

ever since it started its missionary activities in Korea in 1877. By pointing 

out Okumura's involvement with politics in association with Yi Tong-in and 

the Enlightenment Party, many scholars argue that a symbiotic relationship 
23 Yi Ki-baik provides general history of the Enlightenment Party and its achievements. See his A New 

History of Korea, pp. 275-281. For more detailed history on the Enlightenment Party, see Yi Kwang-nin, 

Kaehwadang yon'gu. See also, Kan Chae-on, Chosen no jai to kaika. 
24 "Chösenkoku Asano Töjin sal j bken, " Kyü Higashi Honganji kyögakuka shiryö ; CFN, p. 474; Nihon 

gaikö monjo vol. 14, p. 290, pp. 294-295. Hereafter, NGM. 
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between the Meiji government and Higashi Honganji now existed. ' It was, 
however, only in the period between 1878 and 1881 that the Meiji 

government showed a significant degree of interest in the activities of 
Higashi Honganji in Korea. Besides, no evidence indicates that the 

government was genuinely interested in the religious activities of Higashi 
Honganji during this period. After 1881, the Meiji government maintained a 
rather apathetic attitude to the missionary activities of Higashi Honganji in 
Korea at least until November 1906, as already clarified in Chapter Three. 

Although Yi Tong-in's activities were neither religious nor long- 

lasting, they were historically significant insofar as the members of the 
Enlightenment Party were heavily influenced by his ideas. Yi encouraged 
the members of the Enlightenment Party, providing them with necessary 
information and vital knowledge to aid in the revitalisation of their ultimate 

goal -the modernisation of Korea. In this respect, he contributed to the 

coup d'etat of 1884, Kapsin chongbyön, implemented by the Enlightenment 

Party, though he did not participate in it, as he suddenly disappeared after 
March 1881. The activities of the Enlightenment Party reached a climax on 
December 4,1884, when its members attempted to destroy the Min clan, the 

dominating power in the government, who diplomatically and politically 

relied on Ch'ing China. In the course of carrying out the coup d'etat, the 

Enlightenment Party sought help from the Japanese government. The 

struggle between the Enlightenment Party and the Min clan was thus closely 

tied up with the rivalry between Japan and China over the question of 

supremacy in Korea. In the end, the Enlightenment Party's attempts at a 

coup failed, but the coup d'etat itself had a big effect on the East Asian 

world order, especially on the balance of power between China and Japan 

over the problem of Korea, eventually leading to the Sino-Japanese war of 
25 See, for example, Han Sokki, Nihon no Chosen shihai to shakyö seisaku; Mitb Ryö, "Shinshn no Chosen 

kaikyb, " Kindai Shinsha kyödanshi kenky ü; Hishiki Masaharu, "Higashi Honganj i ky bdan no 
shokuminchi fukyö, " Iwanami köza kindai Nihon to shokuminchi 4, tögö to shihai no ronri; Choi 
Byong-hon, "Ilje pulgyo üi ch' imt' u wa singminch'i pulgyo üi sönggyök"; a collection of essays in 

Kündae Han-Il bulgyo kwangyesa yon'gu ; and Kündae Han'guk pulgyosaron. 
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1894-1895. ' Without Yi's encouragement and contribution, the members of 
the Enlightenment Party could not possibly have implemented the coup. 
Therefore, in order to find out how Yi influenced the members of the 
Enlightenment Party in their attempt to modernise Korea, Yi's involvement 

with Okumura and Higashi Honganji will be evaluated by exploring his 

relationship with Okumura. 27 

The Chösenkoku fukyö nisshi (the Diary of Okumura Enshin) sheds 
light on Yi's relationship with Okumura and Higashi Honganji in the period 
between 1878 and 1881. Yi first appears in the Diary on June 2,1878. The 

Diary states that "a monk (later footnoted as Yi Tong-in) came from 

Kyönggi province, and discussed the principles of Higashi Honganji. "28 Yi 

visited Okumura at the Pusan branch of Higashi Honganji several times after 

his first visit in June. On one occasion, he even wished to have a look at 

Japanese warships. 21 This had implications for his later actions, which are 

best explained chronologically. In June of the following year, he stayed at 

the Pusan branch for a while for the purpose of paying a visit to Japan, 

although travel to Japan was prohibited by the Korean government at the 

time. The diary states: 

Although Yi Tong-in is originally a Buddhist monk, he is a patriot who preserves 

the Buddhist dharma.... He sympathises with the revolutionaries, Pak Yöng-hyo 

and Kim Ok-kyun, who are deeply concerned with the fate of the nation, which is 

in decline. In order to learn the laws of the [Western] powers, he decided to pay a 
26 Martina Deuchler discusses the coup d'etat of 1884. See her Confucian Gentlemen and Barbarian 

Envoys, pp. 205-208. 
27 There used to be a great deal of material on Yi Tong-in at Pongwansa, where he made contacts with the 

members of the Enlightenment Party. Unfortunately, however, the materials did not survive the Korean 

war. This is one of the main reasons why Yi remains a mysterious figure. There are a number of essays 
written by a handful of scholars: Yi Kwang-nin, Kaehwadang yön'gu, pp. 93- 110 and Han'guk kaehwasa 
üi chemunje (Seoul: Ilchogak, 1986), pp. 2-15; Yi Son-gün, "Kigölhaettön kaehwa song Yi Tong-in üi 
6pch6k kwa saengae, " Tonga nonch'ong (Tonga taehak ch'ulp'anbu, 1966), pp. 63-80; S6 Kyöng-su, 
"Kaehwa sasangga wa pulgyo, " Han'guk kandae chonggyo sasangsa (W6ngwang taehak ch'ulp'anbu, 
1984), pp. 355-367; Han Sokki, "Kaikaha to Ri Tbjin to Higashi Honganji, " Chösen minzoku undöshi 
kenkyü, pp. 7-44. 

CFN, p. 462. 

29 Ibid., p. 462. 
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crossing the water to visit Japan. 3° 

After visiting the headquarters of Higashi Honganji in Kyoto, Yi 
Tong-in went to Tokyo in April 1880 to stay at the Asakusa Honganji, where 
he wished to receive ordination to become a Shin Buddhist. " During his stay 
in Japan, while studying Japanese, Buddhist teachings and Japanese politics, 
he made connections with members of the Köakai (Association for Asia 

Development). In March 1880, the Association had been founded by 

Miyajima Seiichirö (who later became a member of the House of Peers) for 

the purpose of promoting friendly relations between, and mutual 

understanding among, East Asian countries. Japanese diplomats such as 
Nabeshima Naohiro (1846-1921) and Yanagihara Sakimitsu (1850-1894) 

supported the Köakai. Yi attended a monthly meeting of the Köakai on 
November 18, to which a number of Chinese were also invited. 32 Yi also 
became acquainted with members of the intelligentsia, like Fukuzawa 

Yukichi, who, at that time, shared ideas similar to those of the Köakai, 

namely that a union in East Asia was vital for each East Asian country 

vis-a-vis the Western powers. 

While making contacts with the Japanese, Yi also collected 

materials for the members of the Enlightenment Party. He asked Okumura, 

who was also in Japan at the time, to hand these materials over to Pak Yong- 

hyo when Okumura returned to Korea. 33 SO Chae-p'il (1864-195 1), who had 

participated in the coup d'etat of 1884, later reminisced that the books that 

Yi Tong-in brought back from Japan greatly influenced the members of the 

Enlightenment Party. The books were on many subjects, such as history, 

geography, physics and chemistry, providing the members of the 
30 ibid., p. 464. 
31 Ibid., p. 465. 
32 Shinbun shüsei Meiji hennensa, vol. 4,22-11-1880. (Tokyo: Zaisei kenzai gakkai, 1935). 
33 CFN, p. 466. 
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Enlightenment Party with wider knowledge of the world. They mainly 

studied them at Pongwansa, which came to be the foothold of the 
Enlightenment Party. Therefore, the members of the Enlightenment Party 

owed a great deal to Yi Tong-in. 34 In the meantime, T' ak Nael-sik or Mubu, 

a Buddhist monk, who had visited the Pusan branch of Higashi Honganji and 
thus had become acquainted with Okumura, was sent to Japan by Pak Yong- 

35 hyo and Kim Ok-kyun to assist the activities of Yi Tong-in. 

In September 1880, Yi met Kim Hong-jip (1842-1896), who was 
on an official mission to observe Japan at that time. Yi's meeting with Kim 

Hong-jip was in fact requested by the Japanese for political and diplomatic 

reasons. Hanabusa Yoshitomo (1843-1917), the minister of the Japanese 

legation in Seoul, was just about to leave for Korea but postponed his trip as 
he hoped to negotiate with Kim the opening of Inch' On as a trading port. 

Inch' on and Wonsan were the ports chosen by the Japanese to be opened to 

Japanese trade according to Article Four of the Kanghwa Treaty of 1876. 

Whereas negotiations on Wonsan were successfully concluded in August 

1876, those on Inch' on remained inconclusive since the majority of Korean 

officials opposed the idea of opening Inch' on to foreign trade for diplomatic 

and strategic reasons. 36 Hanabusa had been demanding the opening of 

Inch' on, and thus, it was seen as a good opportunity for him to discuss its 

opening with Kim Hong-jip, since they were both in Tokyo at that time. 

Against Hanabusa's expectation, Kim refused to talk about the matter, since 

it was not included in the agenda of his mission to Japan. 

Hanabusa then asked Suzuki Keijun, the head of the Shin overseas 

propagation section, for assistance, as Kim Hong-jip happened to be staying 

at the Asakusa Honganji. Upon Hanabusa's request, Suzuki came up with 

the idea that Yi Tong-in should try to persuade Kim Hong-jip to discuss with 
34 Kim To-dae, S6 Chae-p'il chasöjön, p. 85 quoted in Han Sokki, "Kaikaha to Ri Töjin to Higashi 

Honganji, " Chösen minzoku uncdöshi kenkyü, pp. 23-24. 

35 CFN, p. 466. 
36 See Deuchler for more detailed historical background, Confucian Gentlemen and Barbarian Envoys, 

pp. 51-65. 
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Hanabusa the opening of Inch' on. Meeting with a Korean official in Japan 

could have been dangerous for Yi Tong-in, who had broken the national law 
by leaving Korea. However, Yi was willing to try to talk to Kim Hong-jip 
for the sake of the nation and the Buddhist dharma. It is important to note 
here that Yi not only did a favour to Hanabusa and Suzuki, but also himself 

believed that what he was doing was for the good of Korea. 

Upon meeting Kim Hong-jip, Yi at first disguised himself as a 
Japanese, who could speak fluent Korean. After Yi revealed his real 
identity, Kim was impressed by Yi's deep observations and insights, and 

sympathized with his ideas and plans to `enlighten' Korea with Japanese 

help. 37 From then on, Yi won Kim's trust. Yi went back to Korea at the end 

of September 1880, and began to be more politically active than ever before 

with Kim Hong-jip's understanding and assistance. In addition, in 1881, 

Kim Hong jip was officially appointed to become Hanabusa's partner in 

negotiations over the opening of Inch' On, and the negotiations were finally 

concluded in February 1881. Inch'on opened to Japanese trade in January 

1883. 

From October 1880 onwards, Yi and Mubu were joined by a 

certain Yu Tae-ch'i (1831-? ), also known as Yu Honggi, who agreed with Yi 

and the members of the Enlightenment Party that Korea needed to be 

modernised with Japanese help. The three of them frequently visited 

Okumura at the Wonsan branch, discussing the situation of the Korean 

government. 38 Kim Hong-jip had already introduced Yi Tong-in to Min 

Yong-ik (1860-1914), a member of the Min clan, who was also impressed by 

Yi. Through Min, moreover, Yi was granted an audience with King Kojong 

on several occasions. In fact, King Kojong appointed Yi to a secret mission 

to Japan in order to request Ho Ju-chang, the minister of the Chinese 

legation in Tokyo, to act as a mediator in the negotiations over a treaty of 

amity and commerce between America and Korea. Accordingly, Yi went to 

37 CFN, pp. 474-475; CKG, pp. 140-142. 
38 See CFN, pp. 474-477. 
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Japan again and visited Ho on November 19,1880 to present the royal 
request. 39 The signing of the American-Korean Treaty took place on May 22, 
1882. 

On November 4, the same day Yi left Korea for Japan for the 
second time, Okumura wrote to Shinohara Junmei, the head of 
administration in Higashi Honganji, explaining the sensitivity of Yi's visit to 
Japan: "As Yi Tong-in and Mubu are on a secret mission, which is closely 

connected with the relationship between the Japanese and the Korean 

governments, please make sure that this will not attract media attention. "40 

Okumura also presented a petition to Shinohara on November 19, suggesting 
that: 

... 
Although Buddhism is the absolute law, it should never be independent [from 

politics]. The religion cannot be propagated [in society] without the protection of 
secular rulers.... Since I [Enshin] have come here to Korea, although there are a 
few Koreans, both monks and laymen, who have converted to Shin Buddhism, the 
Korean government does not allow people to believe in foreign religions. Thus, it 

has been difficult for us to propagate freely.... As there are certain officials [of the 
Enlightenment Party] who seem to be keen on relying on the Japanese 

government, so helping to build a friendly relationship between the Japanese and 
the Korean governments, Higashi Honganji may be able to expand its missionary 

activities in Korea... This is indeed a great opportunity for the faction to convert 
both Korean monks and laymen to Shin Buddhism .... 

4. 

In this petition, Okumura stressed that it would be vital to win 

official political protection to expand religious activities. Thus, his petition 

has been used by a few scholars to put forward the argument that Higashi 

Honganji aimed to contribute to the `invasion of Korea' by supporting the 

Meiji government, as if the faction and the government were working 
39 Yi s&-gün, "Kigolhaettön kaehwa sung Yi Tong-in üi 6pch6k kwa saengae, " Tonga nonch'ong, 

pp. 74-75; Han Sokki, "Kaikaha to Ri Töjin to Higashi Honganji, " Chösen minzoku undöshi kenkyu, p. 26. 

40 "Chösenkoku Asano T öj in sai j öken, " Ky ü Higashi Honganji kyögakuka shirt' ö. 

41 CFN, pp. 481-482. 
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together in the Shin Buddhist Korea missions. 42 However, while it is 

undeniable that the Shin Buddhists always wished to receive official 
Japanese protection, the main intention of this petition was to stress the 
importance of receiving official Korean protection to expand the faction's 

missionary activities in Korea by taking advantage of the situation. 
Therefore, in conclusion, Okumura hoped to receive official protection both 
in Japan and in Korea. 

As suggested in the previous chapter, the first and foremost 

concern of Okumura and other Shin Buddhist missionaries was not simply to 

contribute to the Japanese expansion in Korea. The three inter-connected 

elements, the idea of Preserving the Nation (gokoku), the idea of Preserving 

Buddhist Teachings (gohö ) and Anti-Christian Feelings (haja kenshö), 

motivated and justified the Shin Buddhists' overseas missions. Depending 

on the historical moment, the degree of importance attached to each of these 

elements differed: anti-Christian feelings initially drove the Shin Buddhists 

to dispatch missionaries abroad, as the Buddhists felt the need to protect 

themselves from Christian `intrusion' into Japanese society. It was only 

after the Sino-Japanese and the Russo-Japanese wars, and the accompanying 

upsurge of patriotism, that the idea of protecting the nation became 

accentuated more than the idea of protecting Buddhist teachings and anti- 
Christian feelings. During the period between the late 1870's and the 

beginning of the 1880's, when Okumura and Yi collaborated with one 

another, Okumura's activities cannot be simply explained as imperialistic, as 

merely contributing to the aims of the Meiji government, as some scholars 

have asserted. At this stage, Okumura and other Shin Buddhist missionaries 

were willing to cooperate with the Meiji government not simply for the 

nation, but chiefly because they wished to expand and secure their 

missionary activities in Korea. In this respect, cooperating with the 

government was only a means to an end. 
42 See, for example, Hashizawa Hiroko, Chösen josei undö to Nihon, pp. 139-140. 
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While Okumura had such high hopes for his faction's future 

missionary activities in Korea through cultivating his relationship with 
members of the Enlightenment Party, Yi Tong-in was appointed to the 

general staff of the newly established T'ongnigimu Amun (Office for the 
Management of State Affairs), which was mainly to manage foreign affairs. 
Yi was again assigned a mission to Japan. According to the Nihon gaikö 

monjo (Japanese Foreign Office Records), this time he was to negotiate with 
the Japanese government the possibility of purchasing warships and arms, 

and the necessary loans to purchase them. 43 At the same time, he was to 

organise a tour for Korean officials to observe Japan. " A number of letters 

were sent by Hanabusa to Foreign Minister Inoue Kaoru (1835-1915), 

informing him of Yi Tong-in's mission to Japan. 45 

According to Hanabusa's letters to Inoue, the purpose of Yi's 

mission was somewhat confused, as there were certain discrepancies in the 

story given by Yi Tong-in and that given by the Korean officials, Kim 

Hong-jip and Yi Cho-yon (1843-1884). On February 19,1881, Yi Tong-in, 

as the `representative' of the Korean government, went to the Japanese 

legation in Seoul and told Hanabusa about two confidential matters: one was 

his official mission to Japan in order to acquire arms; and the other was the 

dispatch of the sinsa yuramdan, or the gentlemen's sightseeing group, to 

Japan 
. 46 Hanabusa had heard nothing previously about these matters from 

the Korean government. Thus, to find out more about them, especially about 

the purchase of arms, he dispatched an official, Ishihata Tei, to Kim Hong- 

jip, who vaguely implied that there were such plans. Kim did not wish to 

discuss them any further as they were strictly confidential. 47 

Two days later, on February 24, Ishihata was again sent to Kim 
43 Kojong/Sunjong sillok 2, p. 2; NGM vol. 14, p. 290. 

44NGM vol. 14, no. 123, p. 296. 

as Ibid., no. 122 and 123, pp. 290-302. 

46 Ibid., no. 122, p. 290. 

47 Ibid., supplement 1, p. 291. 
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Hong-jip to clarify the matter, and this time, Yi Cho-yon also attended the 
meeting. They communicated through "brush conversation, " the transcript 

of which is recorded in the Nihon gaikö monjo. Reluctantly, Kim told 
Ishibashi that the original plan was to send Korean officials to Japan for an 
observation tour, but that the purchase of warships and arms was not 
included. Yi Cho-yon then said that Yi Tong-in was solely responsible for 

purchasing warships and arms, and he accused Yi Tong-in of arbitrary 
behaviour, recklessly mentioning the purchase of warships and arms to the 
Japanese officials. 48 

Hanabusa thus suggested to Inoue that the Japanese government 
should treat this matter carefully. Nevertheless, he was in favour of the idea 

of Korean officials going on a tour to observe Japan 
. 49 An official request 

was never made by the Korean government to the Japanese government for 

the purchase of warships and arms. This might have come forth eventually 
if Yi Tong-in had not suddenly disappeared mysteriously. 

Yi Tong-in disappeared in March 1881 when he was supposed to 
leave for Japan with a number of Korean officials selected for the official 

observation tour. s° On April 15,1881, Hanabusa informed Inoue of Yi's 

sudden 'disappearance. "' On May 9,1881, Okumura's diary stated that Yi 

Tong-in was rumoured to have been assassinated. 52 It has been argued that it 

was Yi's excessive political activities that led to his sudden `disappearance. ' 

The crucial reason for his disappearance may have been that Yi got too 

heavily involved with politics, which may have seemed to certain members 

of the Korean government reckless and unjustified. Moreover, the fact that 

Korean monks and nuns were not only banned from entering the capital city 
48 Ibid., supplement 2, p. 292; no. 123, p, 297. 
49 Ibid., no. 123, pp. 296-297. 
s° There were seven Korean officials who were selected for the first observation tour to Japan. NGM 

recorded that these men were: Ö Yun-jung (1848-1896), Cho Chun-yöng (1833-1886), Kang Mun-hyöng 
(1831-? ), Pak Chong-yang (1841-1904), Shim Sang-hak (? ), Öm Se-yong (1831-1900) and Hong 

Yong-sik (1855-1884). 
51 NGM vol. 14, no. 124, pp. 302-303. 

52 CFN, p. 485. 
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Korean officials to resent Yi's political activities. On his second return from 
Japan at the end of 1880, for example, Yi was arrested by the Taewon' gun 
who maintained a xenophobic attitude, and thus did not approve at all of 
Yi's activities. As Yi was on a secret mission, he could not reveal that his 

activities were actually approved by King Kojong. Having spent a week in 
jail, he was released due to Yu Tae-ch'i's efforts. ' There was also suspicion 
that Yi was actually a Japanese spy, " because of his close relationship with 
Okumura and his deep involvement with Japan. There is an article in the 
Japanese newspaper of that period, the Tokyo Nichinichi shinbun, stating a 

rumour that King Kojong was furious about Yi Tong-in's sudden 
disappearance as the king suspected that Yi was actually a Japanese spy, and 
thus had escaped to Japan. 56 

Despite the fact that there is no concrete evidence, it is widely 
believed that he was assassinated by certain members of the Korean 

government. Kamigaito Kenichi proposes several possibilities as to who may 
have assassinated Yi Tong-in and why. First, there was the Taewön' gun 

who, attempting to regain political power, disapproved of Yi's political 

activities. The fact that Min Yong-ik, who was on friendly terms with Yi 

Tong-in, was the Taewön'gun's political enemy possibly increased his 

hostility towards Yi. Second, there was Kim Hong-jip since he was unhappy 

about Yi's arbitrary behaviour, which could well have damaged Kim's 

political life. Speaking in terms of diplomacy, Kim did not share Yi Tong- 

in's plans. Kim's idea of diplomacy was based upon a relationship between 

Korea, America and China, whereas for Yi, it was Korea, Japan and 
53 It was in fact in 1895 that the ban was lifted due to a Japanese Buddhist's request to the Korean 

authority, although the ban was reactivated three years later. This will be explained further later. 
54Hanabusa monjo 7, no. 1, December 28,1881, found in Yi Kwang-nin, "Kaehwasüng Yi Tong-in, " 

Kaehwadang yön'gu, pp. 100-101. 

ss Yongho hannok, p. 452, found in Yi Kwang-nin, "Kaehwasüng Yi Tong-in, " Kaehwadang yön'gu, 

p. 110. 
56 Kamigaito Kenichi, Aru Meijijin no Chösenkan -Nakarai Tösui to Nit-Chö kankei (Tokyo: Chikuma 

shobö, 1996), pp. 67-68. 
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England. Third, there was Kim Ok-kyun who might have resented the fact 

that Yi Tong-in was friendly with Min Yong-ik, whom Kim and the other 
members of the Enlightenment Party later intended to assassinate in the coup 
d'etat of 1884.57 The truth is still obscure. Clear is only the fact that Yi 

never appeared again after March 1881. 

In sum, by taking advantage of the relationship with Okumura and 
Higashi Honganji, Yi Tong-in attempted to achieve what he thought best for 

his country. Yi approached Okumura not just because he was interested in 

Shin Buddhism, but also, and more importantly, because, as a patriotic 
Korean, he wished to protect his own country. Just as Yi needed Okumura's 

help to realise his ideas and plans, Okumura tried to take advantage of the 

situation, hoping that Higashi Honganji would receive official support not 

only from the Japanese but also from the Korean government, thereby 

assuring the expansion of its missionary activities in Korea. Although Yi 

and Okumura worked closely together, their goals were not identical. They 

simply exploited one another to attain their own ends. Ironically, neither of 

them did achieve his aims. 

The period between 1881 and 1906 

Before going on to discuss the achievements of the later reformists 

from 1906 onwards, the period between 1881 and 1906 needs to be 

contextualised, as a number of important historical events, which had a 

profound effect on the Korean Buddhist sangha, took place during this 

period. The activities of Japanese Buddhist missionaries during this period 

will also be reviewed, as some of these historical events occurred in the 

wake of Japanese activities in Korea. 

With the disappearance of Yi Tong-in, Higashi Honganji lost its 

connection with the Enlightenment Party, and its hope of receiving official 

Korean protection faded. Despite the fact that the Korean royal court was 
57 Ibid., pp. 68-80. 



204 
sympathetic towards the missionary activities of Higashi Honganji, no 
evidence suggests that the Korean government officially approved of 
Higashi Honganji's activities in Korea. As far as the Japanese government 
was concerned, although it showed a certain degree of interest in the 
faction's involvement with Yi Tong-in and the members of the 
Enlightenment Party, it never gave Higashi Honganji official support to 
expand its missionary activities in Korea. The government was obviously 
not interested in the purely religious activities of Higashi Honganji, as it 
declined Okumura's request to encourage and expand its missionary 
activities in Korea in June 1882.58 As explained in Chapter Three, after the 
Military Mutiny of July 1882, just as Japan readjusted its Korea policies, 
Higashi Honganji's overseas policies were to be re-organised, and its 

activities in China and Korea either suspended or reduced. As Okumura's 

dairy shows, only a few individual contacts were made between the 

missionaries of Higashi Honganji and Korean monks who were personally 
interested in Shin Buddhism. Until the outbreak of the Sino-Japanese war in 

1894, the missionary activities of Higashi Honganji were limited to 

educational work for the children of Japanese expatriates. Consequently, no 

significant Korean response to Japanese Buddhist missionary activities in 

Korea can be found for this period. The Nichiren sect started its missionary 

activities in Korea in 1881, but, just like Higashi Honganji, the sect seems to 

have achieved no remarkable success in attracting Koreans during this 

period. 

After 1894, Nishi Honganji started to dispatch missionaries to 

Korea for the purpose of co-operating with the Japanese army on the 

battlefield. Other Japanese sects followed Nishi Honganji; the Jödo sect in 

1897, and the Shingon, the Soto and the Rinzai sects after the Russo- 

Japanese war of 1904-1905. Competition amongst the Japanese Buddhist 

sects in Korea was therefore inevitable. As the number of Japanese Buddhist 

58 CFN, p. 488. 
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missionaries dispatched to Korea increased, the Koreans naturally started to 
be more aware of the existence of Japanese Buddhists in Korea. By the time 
different Japanese sects started to send their missionaries to Korea, the 

capital was open to foreigners, which made it much easier for the Japanese 

to carry out their activities. To facilitate missionary activities, Sano Zenrei 

(1859-1912), a Nichiren monk, had the idea of absorbing Korean Buddhism 

into the Nichiren sect. To win the trust of Korean monks, he presented a 

petition to the Korean government in 1895, requesting that the ban imposed 

on Korean Buddhist monks and nuns to enter the capital city be removed. 59 

His petition also asked for permission for Korean monks and nuns to engage 
in propagation work. The Kim Hong-jip cabinet granted Sano's request 

straight away, and the removal of the ban came into effect on March 30, 

1895.59 

Sano's achievements were, to a great extent, welcomed by Korean 

monks. On April 29, Sök Sang-sun, a monk from Yongchusa, went to see 

Sano and expressed his feelings in brush conversation in Chinese: 

Buddhism in this country has been despised by society, and monks have not been 

able to enter the capital city for over five hundred years. Thanks to your [Sano's] 

compassion and great blessing, monks in this country are now free from the ban of 

five hundred years. Today I was able to see the royal palace! Korean monks 

appreciate this greatly. Now that I am in the capital city, I would like to pay 

reverence to Your Excellency. 60 

On May 5, Sano organised a Buddhist ceremony in the capital. Over three 

hundred monks from many different temples attended it. Moreover, some 

twenty Korean officials, including Foreign Minister Kim Yun-sik (1835- 

1922) and Home Minister Pak Yong-hyo, were invited to the ceremony. 
s9 King Injo (r. 1674-1720) banned Buddhist monks and nuns to enter the capital city in 1623. Yi rulers' 

anti-Buddhist activities are explained in Chapter Two. 

59 Kojong sillok 32, April 23,1895, p. 244; Takahashi Töru, Richö bukkyö, pp. 893-896. 

60 Takahashi Törn, Richö bukky ö, pp. 897-898. 
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Over 14,000 to 15,000 laymen also gathered. 61 Yi Nüng-hwa was indeed one 
of those attending and was overjoyed at the occasion. 62 

It has been understood widely that the lifting of the ban in 1895 
contributed to stimulating Korean Buddhism. Sorensen asserts that 
"whatever the real reasons were behind Sano's and Shibuya's efforts, the 
fact remains that their activities caused an immediate impetus to Korean 
Buddhism. The honours and privileges assumed by the Japanese Buddhist 

priests in Korea under the diplomatic treaties, now opened new venues for 
Korean Buddhists. "63 The event in 1895 was historically significant for 
Korean monks, but contemporary scholars neglect to mention that the lifting 

of the ban was in effect only for three years. ' 

In 1898, the ban was reinstated and Korean monks and nuns were 
once again prohibited from entering the capital city, although this ban was 

not totally effective. 65 The new ban, however, existed until July 1905, when 

a Shin Buddhist, Otowa Gentetsu, presented a petition to the Korean 

government, requesting the lifting of the ban. Otowa stressed that, as a 
Buddhist, he was able to go in and out of the capital city as he pleased, and 

even Americans and Europeans were allowed to do the same. Why therefore 

should Korean monks and nuns not be treated the same? ' In response to 

Otowa' s petition, on July 26, the Korean government placed an edict on the 

four entrance gates to the capital, granting Korean monks and nuns the right 

to enter the capital city once again. ' 

While reissuing the ban in 1898, the Korean government was 

aware that Korean Buddhism could no longer be ignored. In 1899, in order 
61 Ibid., pp. 900-901. 
62 Yi Nüng-hwa, Chosön pulgyo t'ongsa, p. 927. 
63 Sorensen, "Japanese Buddhist Missionaries and Their Impact on the Revival of Korean Buddhism at the 

Close of the Choson Dynasty, " Perspectives on Japan and Korea, pp. 53-54. Shibuya was Sano's 

colleague monk, who was assisting Sano in Korea. 

64Yi Nüng-hwa, Chosön pulgyo t'ongsa, p. 927. 
65 Takahashi Töru, Richö bukkyö, p. 866. According to Han Sokki, certain conservative officials in the 

government decided to reinstate the ban. See his Nihon no Chösen shihai to shükyö seisaku, p. 57. 

66 "Chinjonghwoe ch'6ngw6n, " HS 2001: 22-7-1905, p. 2. 
67 "H6süng ipsong, " HS 2005: 27-7-1905, p. 2. There were four gates situated in east, west, south and 

north. Only the east and the south gates still exist in Seoul today. 
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to centralise the management of Buddhist temples in the country, the 

government newly established Wönhüngsa just outside East gate and 
designated it as the headquarters of all temples in the country. Because of 
the ban of 1898, the temple had to be just outside the capital city. Thirteen 

other temples were also selected by the government as headquarters in their 

respective provinces. ' The Tongguk Taehak 70 nyonsa records the memory 

of Yi Chong-ok who studied at Wonhüngsa, recollecting his days at the 

temple: "... Prominent monks who were chosen from their monasteries 
gathered at Wönhüngsa to study `new learning' and the method of 

propagation. I myself was chosen from Wölchongsa [to study at 
Wönhüngsa]. I still clearly remember the days of monastic life at 
Wonhüngsa. "69 

The abbot of Wonhüngsa and abbots of certain other temples 

located in the vicinity of the capital were to be appointed. These specially 
designated temples were called kyöngsan (Mountains of the Capital), and 

were to be treated differently from the rest of the temples, as they were often 

visited by female members of the royal family and the aristocracy. Who was 

responsible for appointing the heads of these respective temples is not clear. 

There are two possibilities: the Korean government or the monks 

themselves. It is highly likely that the monks, enjoying a certain degree of 

autonomy, chose their own leaders. According to the Taehan maeil sinbo, 

Hong W01-ch' o, the abbot of Hwagyesa, asked Yi Po-dam, the abbot of 

Pongwönsa, to take over some of his responsibilities as the chief of 

Wönhüngsa as he wished to concentrate on Buddhist education rather than 

on clerical work. '° Later, in 1909, moreover, the monks of this temple 

decided to establish a new monastery and chose the abbot themselves. " 

On April 11,1902, the Korean government established an office, 
68 Takahashi Töru, Richö bukky ö, pp. 866-867. 

69 Tongguk Taehak 70 nyönsa, p. 8. 

70 "Samu yangdo, " IMS 423: 20-1-1907, p. 2. 
71 "Sabak chöngni, " TMS 630: 5-10-1907, p. 3. At this general meeting, though Yi Po-dam was chosen to 

be the vice-head of the new headquarters, he resigned before the headquarters was established. 
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Many scholars, including Yi Nüng-hwa, claim that the establishment of 
Wönhüngsa took place at the same time as this bureau. 73 However, 
Wönhüngsa had already existed before April 1902, as attested by articles in 
the Hwangsöng sinmun. 74 The Bureau was to play a role in managing all 
Buddhist-related affairs in the country, aiming to centralise the management 
of Korean monasteries. To the same end, a Temple Law was issued by the 
government in July 1902, for the first time in the Chosön dynasty. The Law 

consisted of thirty-six regulations, the most significant -as they changed 
drastically the Buddhist social position- of which are: 

Article Three: Monks must start propagation work in society. However, no 
involvement in politics is allowed. 

Article Six: Wönhüngsa will be appointed as [central] headquarters, and 
sixteen other temples as [provincial] headquarters: Pongünsa 
(Left Kyönggi), Pongsönsa (Right Kyönggi), Yongchusa (south 
Kyönggi), Magoksa (south Ch'ungch'öng) Taebopchusa (north 
Ch' ungch' Ong), Songgwangsa (south Cholla ), Kimsansa (north 
Cholla), Haeinsa (Right Kyongsang), Tonghwasa (Left 
Kyöngsang), T'ongdosa (south KyOngsang), Wöljöngsa (south 
KangwOn), Yujömsa (north KangwOn), Sogwangsa (south 

HamgyOng), Kwijusa (north HamgyOng), Pohyönsa (PyOngan), 

and Sinkwangsa (Hwanghae). 75 

Article Twenty-Three: The ordination system will be restored. Thus, from now on, if 

someone wishes to become a monk, he must receive an appropriate 

ordination, issued by the Bureau. 

Article Twenty-Five: The economic situation of each monastery must be reported to the 
Bureau in order to prevent monks from arbitrarily selling monastic 
properties. Three copies of a booklet which contains the economic 

72 Ibid, p. 867; Yi Nüng-hwa, Chosön pulgyo t'ongsa, p. 616; HS 1078: 14-4-1902, p. 2; Han'guk saryo 

ch'ongso 1 Maech'6n yarok (Seoul: Sinchisa, 1955), p. 284. 
73 Yi Nüng-hwa, Chosön pulgyo t'ongsa, p. 616. 
74 See, for example, "W6nhüng ch'ongson, " HS 1030: 15-2-1902, p. 2. This article points to the fact that 

monks of W6nhüngsa gathered for lectures and a meeting at least two months before the Bureau was set 
up on April 11 1902. Moreover, the article " Kwallis6, " HS 1078: 14-4-1902, p. 2, states that the Bureau 

was established by the Korean government at W6nhüngsa, as if the temple had already been there before 

the establishment of the Bureau. 

75 Kyönggi and Kangwön provinces were traditionally never divided into north and south. 
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data of the monasteries are to be produced, and they will be kept at 
each monastery, the provincial headquarters and the Bureau. Also, 

a stamp has been created to make sure the three sets of booklets are 
all identical. 76 

Article Twenty-Nine: The establishment of a school within the precincts of monasteries 

may be encouraged given appropriate circumstances. " 

By means of the Bureau and the Temple Law, the government 

attempted to place Korean Buddhism under its own control. Korean monks 

seem to have had no objections. Monks were now allowed to engage in 

propagation work and to start schools, and it was now legal to become a 
Buddhist monk through a proper ordination system. In addition, Article 

Twenty-Five aimed to prevent Korean monks from having control over their 

monastic land, but, in practice, it equally prevented local Korean officials 
from confiscating monastic properties. Later, the confiscation of monastic 
land by local Korean officials became more widespread, thus creating big 

financial problems for Korean monks. This problem will be discussed 

further later on. 
The Bureau was abolished two years later in January 1904. This 

was mainly because of the disorganisation and the corruption of certain 

officials in the Bureau, such as the head of the bureau, Kwon Chong-sok. 78 

Despite the abolition of the Bureau, however, Wönhüngsa continued to play 

a leading role in stimulating the Korean Buddhist sangha. As mentioned 

before, it was after 1906 that certain groups of Korean monks, with the 

monks of Wonhüngsa as their leaders, became active in reforming Korean 

Buddhism. Intriguingly, they often turned to Japanese Buddhists for 

assistance in the process of revitalising Korean Buddhism. Yet, by 1906, the 

reformists were ready to start their activities because now they had access to 

the secular world: they were free to enter the capital city (in practice after 

1895), and this made it easier for them to have contact with lay people. 
76 "Kwans6 choin, " HS 1150: 7-7-1902, p. 2. 

"Takahashi Törn, Richö bukky ö, pp. 867-878. 

78 Ibid., p. 880. 



Although the Temple Law of 1902 lasted for only two years, monks had 
become familiar with the idea of engaging in propagation work and 
establishing schools. They had also experience of being placed under 
government control. These changes undoubtedly facilitated the later 

reformists' activities. 

Later Reformists 
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The reformists became the leaders in the Korean Buddhist sangha, 

seeking to revitalise Korean Buddhism in the period between 1906 and 1910. 

They readily collaborated with Japanese Buddhist missionaries, since they 

considered the latter's assistance vital to achieve their ultimate goal, the 

revitalisation and modernisation of Korean Buddhism in society. To realise 

this goal, the reformists established schools to educate young Korean monks, 

often with the aid of Japanese Buddhists. It was Wönhüngsa that played a 
key role in setting up schools in the precincts of other monasteries in Korea. 

In February 1906, Yi Po-dam, the abbot of Pongwonsa, and Hong 

Wol-ch' o, the abbot of Hwagyesa, 79 founded a Buddhist Research Centre and 

a Buddhist school, the Myongjin school, at Wonhüngsa, in collaboration 

with the Japanese Jödo sect. A monk who was in charge of the activities of 

the Jödo sect in Korea at that time was Inoue Genshin (1862-1912). He 

seems to have enjoyed a close relationship with Yi and Hong and thus 

supported the establishment of the Research Centre and the school. Yi 

Nüng-hwa states that the creed of the Research Centre was indeed that of the 

Japanese Jödo sect. Yi may have based his assumption on an octagonally 

shaped badge, engraved with `a badge of the Jödo sect association, ' which 

was distributed to its members. 8° The Taehan maeil sinbo also variously 

mentions that the Japanese Jödo sect founded the Buddhist Research Centre 

and the school jointly with some Korean monk representatives. 8' However, it 
11 There is no other information on Yi Po-dan and Hong W61-ch'o apart from that they were abbots of 

these temples. 
80 Yi Nüng-hwa, Chosön pulgyo t'ongsa, p. 936. 

81 TMS 125: 3-2-1906, p. 3: "Sünghak ch'ongwön, " TMS 146: 15-2-1906, p. 2. 
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is doubtful that either the school or the Research Centre was specifically 
devoted to the teachings of the Jödo sect. In fact, students were able to learn 

a wide variety of Buddhist studies at the school, religious history, and the 

studies of the Hwaomgyong (The Garland sutra, Avatamsakasütra), Sonmun 

ojong kangyo (The Essence of Zen Teachings of the Five Schools), Sabonyul 
(The Vinaya [Precepts] of the Dharmagupta School), Chondüngnok 

(Biographies and Sayings of Indian and Chinese Zen Monks. Chin. 
[Chingte] Chuan teng lu), Ch'ondae sagyoüi (Fundamental Doctrines of the 
Tiantai Sect), Kisinron (The Awakening of Faith in Mahayana. Chin. Ch'i 

hsin lun). 82 Most of these texts derived from China and none were based 

upon the teachings of the Jödo sect. Furthermore, by the time 

representatives of Wönhüngsa established the Won sect in 1908, the Jödo 

sect had lost its initial influence on the Research Centre and the school, as 

the monks of the newly established Won sect chose the Soto Zen sect as its 

advisor. This was largely due to the fact that the teachings of the Jödo sect 
(Pure Land) were incompatible with Korean Buddhism, which traditionally 

emphasized Zen (Son) Buddhism. 

The main aim of the Buddhist Research Centre and the Myöngjin 

school was to educate Korean monks by means of both Buddhist teachings, 

and `new learning, ' such as the study of languages, history, mathematics, 

science, agriculture and land surveying. Through Buddhist teachings and 

`new learning, ' the reformists hoped to create monks who could propagate 

Korean Buddhism in the future. 83 More emphasis was placed on `new 

learning, ' as the reformists were convinced that it was an essential key to 

success. Only university graduates, who held a recommendation from the 

abbots of provincial temples, were allowed to enter the Myöngjin school, 

which offered a two-year course. ' Kim Yong-ch'uk recalls the state of the 

Myöngjin school in the Tongguk Taehak 70 nyonsa : 
82 Tongguk Taehak 70 nyonsa, pp. 281-282. 

83 yj Nüng-hwa, Chosön pulgyo t'ongsa, pp. 936-937; Tongguk Taehak 70 nyönsa, p. 14. 

1 Tongguk Taehak 70 nyonsa, pp. 277-278. 
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Only university graduates were allowed to enter the MyOngjin school to 
modernise Korean Buddhism. The school emphasised secular subjects, i. e., `new 
learning, ' more than Buddhist teachings. The school can be seen as the highest 
institution for Korean Buddhism at that time. However, compared to the current 
educational system, the Myöngjin school was equivalent to the level of a technical 

school, and its curriculum, to the level of a primary school. 85 

Although the Myöngjin school was regarded as the highest institution in the 

hierarchy of the Buddhist education system at that time, as the Tongguk 

Taehak 70 nyönsa points out, some graduate monks avoided entering the 

school since it was regarded by the government merely as equivalent to a 
junior high school. 86 This problem remained until the reformists decided to 

change some of the school's policies in March 1910. This will be discussed 

further below. 

Gaining official support was also important to the reformists. On 

February 5, Yi Po-dam, representing the members of the Buddhist Research 

Centre, requested that the Korean government give official approval to the 

activities of the Buddhist Research Centre and the Myöngjin school. The 

government accepted Yi's request on February 19.87 As well as proposing to 

the abbots of provincial temples calling for candidates for the Myöngjin 

school, " Yi Po-dam and Hong Wöl-ch' o advertised the school in newspapers 

such as the Hwangsöng sinmun and the Taehan maeil sinbo, to attract both 

Buddhists and non-Buddhists. 89 

Following the example of Wönhüngsa, other monasteries began to 

establish schools on their premises as well. This was, to a great extent, 

encouraged and supported by the members of the Buddhist Research Centre, 

most notably, Yi Po-dam and Hong Wöl-ch' o. As a Hwangsöng sinmun 
ss ibid., pp. 14-15. 

86 Ibid., p. 278. 

8' Yi Nüng-hwa, Chosön pulgyo t'ongsa, p. 937; "Sünghak ch'ongwön, " TMS 146: 15-2-1906, p. 2. 

88 Yi Nüng-hwa, Ibid., pp. 936-337. 

89 See, for example, TMS 188: 7-4-1906, p. 3. 
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article of May 28,1906 reveals, Yi and Hong requested that the government 
approve and encourage Korean monks in various provinces to establish 
schools. In summary, their request read that "in order to catch up with the 
situation, we Buddhists, too, must work for the nation and, to this end, we 
pray for the prosperity of the nation and the consolidation of the people. 
Although we seem to resemble dead sticks on a mountain side, our blood is 

still alive and boiling. Right now, there are about fifty students in our 
Myöngjin school and we are doing our best. We do need your approval to 

set up more schools in the big and famous monasteries throughout the 
thirteen provinces so that we can extend our activities. "90 An article of July 
3,1906 in the Taehan maeil sinbo reports also that Hong asked the Korean 

government for its approval of education for monks. 91 

Stimulated by Yi's and Hong's activities, various monasteries 

requested government approval for establishing schools. Articles in the 
Taehan maeil sinbo and the Hwangsong sinmun provide a large amount of 
information on the monasteries which began schools between 1906 and 
1910. Some of them were branch schools of the Myöngjin school, and some 

were independently owned by their own temples. Four branches of the 

Myöngjin school and ten independent schools are mentioned in the papers. 
As far as the branch schools of the Myöngjin school were 

concerned, they obviously shared the same school principles as the 

Myöngjin school. On June 13,1906, the Myöngjin school announced that 

branch schools had been established in three temples, Toksa, Songsa and 

Pongsönsa, on Surak mountain situated in the Yanju region in Kyönggi 

province, to educate monks and the young in the vicinity. " The MyOngjin 

school also announced in the Taehan maeil sinbo on July 5,1906 that Kim 

Sog-ong of Sogwangsa visited the Myongjin school, coming all the way 

from Hamgyong province. Kim donated twenty Won to the school and gave 

a speech, encouraging the students by saying that "to enlighten and 
90 "Sünggyo ch'ongin, " HS 2191: 28-5-1906. 

91 "Süngny6 kyoyuk, " TMS 260: 3-7-1906, p. 2. 

92 TMS 247: 16-6-1906, p. 3. 
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modernise ourselves, it is vital to obey both Confucian and Buddhist 
teachings, uphold the good faith, and study hard. "93 Kim also regarded 
Confucian ethics as equally important as Buddhist teachings. In fact, as a 
part of the school curriculum, some of the Confucian texts, the Mencius, the 
Great Learning, the Doctrine of the Mean, the Analects as well as the 
Zhuang Zi and the Book of Changes, were compulsory subjects at the 
Myöngjin school. 94 Obviously impressed by the Myöngjin school, Kim 
Sog-ong, with his colleague monks, established a branch school in 
Sogwangsa by the end of 1906. The school was open for young monks who 
lived in Hamgyong province, and a Japanese was hired to teach the monks 
`new learning. '95 

Kim Po-un of Konbongsa also visited the Myöngjin school, and 
sympathised greatly with the idea of introducing `new learning' to Korean 

Buddhists. As he wished to start a branch school in his temple, the 
Myöngjin school advertised it on his behalf in the Taehan maeil sinbo, 

calling for candidates from among young monks and young laymen of 
Kangwön province. 96 This branch school was named the P'ungmyong 

school, and in the school proposal Kim Po-un and T'ae Hak-sun proclaimed 

that to progress and to enlighten, it was necessary to study both Buddhist 

teachings and `new learning. ' To rely on `new learning' and to study the 

Buddhist creed were just like `two wings of one bird. '97 

The last branch school of the Myöngjin school was the Chomshin 

school, set up in Yujomsa, on the same mountain as Konbongsa, the 

Diamond Mountain. As Yujomsa and Konbongsa were geographically close 

to one another, it was perhaps easy for the monks of these two temples to 

exchange information. An article of the Taehan maeil sinbo on May 12, 
93 TMS 262: 5-7-10-6, p. 3. 

9a Tongguk Taehak 70 nyönsa, pp. 281-282. 

95 "Sanmun sölgyo, " TMS 402: 21-12-1906, p. 2; "S6ksa myönggyo ," HS 2368: 25-12-1906, p. 1. 

96 TMS 285: 1-8-1906, p. 3. 
97 , Kangw6ndo Kangsönggun Kumgangsan K6nbongsa Pungmyöng hakkyo ch'wijis6, " HS 2391: 

26-1-1907, p. 1. There is a similar proposal, written by Kim Po-un, in the Taehan maeii sinbo, see 
"Pongmyöng hakkyo ch'wiji, " TMS 422: 19-1-1907, p. 3. 
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1907, reported the establishment of the Chomshin school in Yujömsa, which 
aimed at "cultivating new spirits" in the monks. 98 

Just like the activities of the Myöngjin branch schools, other 
temples started to establish schools on their own initiative in their precincts. 
These temples included Haeinsa, Hwaamsa, Yongjusa, Taesüngsa, Yönjuam, 
Taehüngsa, Pomosa, T'ongdosa, Magoksa, and Taebopsa. In the case of 
Haeinsa, the Myöngnip school was established and the principle of the 

school, Kim Kyong-myong, announced in the Taehan maeil sinbo a number 

of times that a private school, the Myöngnip school, had been established in 
Haeinsa to educate monks. According to these newspaper articles, the 

establishment of the Myöngnip school was approved by the local officials of 
the Somch' on and the Koch' ang regions, who each donated a few Won to 

the school. 99 In 1908, another school, Haemyöng school, was also set up in 

the precincts of Haeinsa. Yi Hoe-gwang, the abbot of the temple, was 

appointed as the vice president of the Haemyong school. l°° 

The monks of Hwaamsa, an old monastery on Chiri mountain, 

petitioned the government for the permission to found a school in October 

1906.101 At Yongjusa, the monks set up the Myönghwa school, and 

advertised for fifty students. Kimura Tanpaku (possibly a Buddhist) was in 

charge of teaching the Japanese language in this school. '°Z Kwon Hwa-üng 

of Tae slings a got together with monks from other temples in the Kyongsang 

north province and established the Kyönghüng school to help develop young 

monks' education. 103 Yonjuam in Kyonggi province also had a school, where 

a Shin Buddhist taught, as a result of its affiliation to the Higashi Honganji. '°4 

Taehüngsa founded the Taehüng school and proclaimed that "... by means of 

`new learning, ' such as law, history, geography and mathematics, we will be 

98 "Yusa sinhak, " TMS 510: 12-5-1907, p. 2. 
99 TMS 333: 28-9-1906, p. 3; TMS 334: 29-9-1906, p. 3; TMS 371: 15-11-1906, p. 3. 

goo "S6gga sinhak, " TMS 847: 4-7-1908, p. 2; Aoyanagi Nanmei, Chosen shükyöshi, pp. 64-65. 

101 "Süngch'6ng sölgyo, " HS 2312: 19-10-1906, p. 3. 

102 "Yongchu solgyo, " TMS 381: 27-11-1906, p. 2. 

103 "Süngjin sinhak, " HS 2378: 10-1-1907, p. 2. 

104 "Sagwon yangdo, " HS 2487: 23-5-1907, p. 2. 
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Pomosa is an interesting case. As was mentioned earlier, quite a 
few Son centres were established at a number of branch temples of Pomosa. 
While preserving traditional Son Buddhism, Pomosa was aware of the 
importance of `new learning, ' and established the Myongjong school which 
offered such subjects as the Japanese language and mathematics. Classical 

Chinese was also offered to students. 106 T'ongdosa announced in the papers 
that having established the Myöngjin school (not identical to the Myöngjin 

school of Wönhüngsa), examinations had taken place and prizes were given 
to those who did well in the exams. 107 Lastly, Magoksa and Taebopsa were 
discussing the possibility of setting up a school by collecting rent from other 

temples in the vicinity. 108 

Whether branch schools of the Myöngjin school or independent 

schools, these schools had in common first, their emphasis on `new 

learning, ' and second, the hiring of Japanese teachers, often Buddhists, to 

teach the Korean monks `new learning' and/or the Japanese language. There 

were two patterns under which the Japanese taught at Korean Buddhist 

schools: either the Korean monks invited Japanese teachers or the Korean 

monks were supposed to invite Japanese Buddhists when they affiliated 

themselves to one of the Japanese Buddhist sects, as for example in the case 

of Yönjuam. 

Significantly, both the Japanese and the Korean newspapers of this 

period, whether Buddhist or non-Buddhist, testify to the fact that five of the 

above mentioned temples were affiliated to the Higashi Honganji, namely, 

Yönjuam, Haeinsa, Hwaamsa, Pömösa and T' ongdosa. 109 As discussed in 

105 "S6nmun kyoyuk, " HS 2791: 31-5-1908, p. 1. 

106 "Sanmun hünghak, " TMS 823: 6-6-1908, p. 3. 
107 "Myongjingyo sihom, " TMS 874: 5-8-1908, p. 2; "Myönggyo kyöngsi, " TMS 1283: 8-1-1910, p. 1. 

Although the monks at T'ongdosa named their school the Myongjin school, they did not share the same 

Chinese character for `jin' as the Myöngjin school of Wönhüngsa. 

pos "Yansa sölgyo, " HS 3330: 30-3-1910, p. 3. 
109 As for Japanese sources, see Ch ügai nippö, "Kanji to Higashi Honganji, "CN 2100: 13-2-1907, p. 2; 

"Kansö gakkö, " CN 2142: 10-4-1907, p. 2; "Kankoku no jiin kanri, " CN 2328: 14-12-1907, p. 2. See 

also, Chösen kaiky ö gojünenshi, pp. 195-196. 
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Chapter Three, the schools of the temples which became affiliated to the 
Higashi Honganji were supposed to invite Shin Buddhists to teach Korean 

monks the Japanese language, and, to a lesser extent, Buddhist studies. 
Okumura Enshin was stationed in T'ongdosa to teach monks `new learning' 

and the Japanese language. Tödö Junsei was posted to Haeinsa for the same 
purpose. l'° The affiliation of Korean monasteries was not always exclusive 
to one Japanese sect. The monks of T'ongdosa, affiliated to the Higashi 

Honganji, also had some kind of connection with a Jödo monk, who later 

attempted to absorb T' ongdosa into his sect. "" Yet, it was Korean monks 

who established and owned the schools. The Japanese Buddhists were there 

merely to support the activities of the Korean monks. 1' 

However, taking part in Buddhist education in the Korean 

monasteries did give the Japanese Buddhists a great opportunity to 

manipulate the situation. It is highly likely that the Japanese Buddhists 

attempted to take full control of the Korean monasteries, which seemed to 

the Japanese corrupt and dead, and therefore in need of Japanese help. Shin 

Buddhists even thought that Korean monks should be grateful to be `taken 

over' by Japanese Buddhists. Not surprisingly, other Japanese sects shared 

the same attitude towards Korean Buddhism. The Jödo sect tried to absorb 

T'ongdosa, but in vain. 113 Nishi Honganji also wished to `borrow' 

Wönhüngsa to help start its missionary activities in the capital, though this 

attempt was abortive. "' The Japanese attempts to `take over' Korean 

Buddhism contributed greatly to the suspicion that the Taehan maeil sinbo 

expressed towards the Japanese Buddhist missionary activities in Korea. 

That was why the paper resented the presence of Nishi Honganji in the 

capital, and accused the head of the faction, Otani Sonpö, the "Resident- 

General" of religions, of coming to Korea to "take away the spirit of the 
110 "Enshin zatsudan (1), " CN 2021: 23-10-1906, p. 3; "Kansö gakkö, " CN 2142: 10-4-1907, p. 2. 

111 Yi Nüng-hwa, Chosön pulgyo t'ongsa, p. 921. 

112 «Kansö gakk ö, " CN 2142: 10-4-1907, p. 2. 
113 1bld 

114 "Kaegyo T'onggam naeHan, " TMS 341: 8-10-1906, p. 2; "Ilsüng ch'asa, " TMS 346: 14-10-1906, p. 2. 
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Many recent scholars maintain that Japanese Buddhists tried to 
convince Korean monks to become affiliated to their sects because of their 
desire to absorb Korean Buddhism into Japanese Buddhism. 1' Although 

such attempts were made, they were in fact often directly connected with the 
confiscation of monastic properties by Korean local officials. By the end of 
the Chosön dynasty, the management of Korean monastic land was not only 
disorganised but also unprotected by law, so that Korean local officials often 
took advantage and confiscated monastic properties at will. This contributed 
greatly to the Korean monks' decision to become affiliated to the Japanese 
Buddhist sects, hoping that such affiliation would stop local officials from 

confiscating monastic properties. In order to clarify what was really going 

on behind the scenes, the sequence of events will be followed mainly by 

examining articles in the Taehan maeil sinbo and the Hwangsöng sinmun. 

The Problem of the Management of Monastic Properties 

Korean monasteries were normally situated in mountain areas, and 

often possessed large amounts of land, which provided the monks with a 
living. Despite the fact that monastic properties were supposed to be 

protected by the Bureau of Temple Administration under the Temple Law of 
1902, the Bureau lasted for only two years and thus the law itself became 

ineffectual. As a result, no law existed to prevent the confiscation of 

monastic properties by local Korean officials. Yi Nüng-hwa gives a number 

of examples: the monks of Söjusa reported to the government on March 1, 

1906, that certain officials in the Umsong region in Ch'ungch' öng north 

province had confiscated some temple properties. The monks therefore 

asked the government that the monastic properties -most notably land- be 

allowed to be attached to their Buddhist school. Possibly, by transferring the 
115 "Kaegyo T'onggam, " TMS 347: 16-10-1906, p. 1. 
116 See, for example, Pak Kyong-hun, "Buddhism in Modem Korea, " Korea Journal 8,1981, p. 34; Han 

Sokki, Nihon no Chosen shihai to shükyö seisaku, pp. 58-59; Nam Doyong, "Kaikbgo no bukkyb kybiku 

seido, " Cho senshi ronbunshü, p. 490-491; Tongguk Taehak 70 nyönsa, p. 10. 
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right of monastic properties from temples to Buddhist schools, the monks 
hoped to prevent officials from confiscating monastic properties. 
Ch'inhaesa had the same problem. Their land was confiscated by officials of 
the Kanghwa region. Even those temples which ran branch schools of the 
Myöngjin school, like Toksa and Songsa, suffered from the confiscation of 
their monastic properties by the principal of another private school. "' This 
last case shows that even individuals could lay their hands on monastic 
property without being punished. 

Yi Po-dam and Hong Wöl-ch' o of the Myöngjin school also sent a 
petition to the government, asking it to stop Korean local officials from 

confiscating Buddhist monastic properties. They asserted that "... to educate 
the young is the most urgent agenda for our nation... Thus, we have 

established branch schools of the Myöngjin school throughout the various 

provinces, aiming to educate monks. However, it has become impossible to 

maintain these temples, as their monastic properties have often been 

confiscated or taken by certain people.... We would be grateful if the 

government would allow monastic properties to be attached to Buddhist 

schools. "118 Yi and Hong obviously shared the same hope as the monks of 
Söjusa that once monastic properties were attached to the Buddhist schools, 

officials would no longer confiscate them with the same ease. 

Korean officials were not the only ones to blame, as there were 

monks who arbitrarily sold monastic properties. The abbot of Taebopchusa, 

for example, sold its forest, which was a large part of the monastic 

property. "' The monks of Söngbulgsa in the Hwangju region lost their main 

livelihood when one of the monks sold its properties. Yi Sun-yöng, the 

abbot of Pophüngsa in the Pyöngwön region, became a layman after selling 

his temple's properties. In the case of Pojesa, Chong Hwa-sam sold its 

precious old Buddhist bell to Higashi Honganji in 1909.120 
117 Yi Nüng-hwa, Choson pulgyo t'ongsa, pp. 983-984. 
118 "Kaksa sölgyo, "HS 2456: 17-4-1907, p. 2; "Kyoyuk ch' ongwon, " HS 2466: 29-4-1907, p. 1; "Hakbun 

kaksa, " TMS 491: 20-4-1907, p. 2. 

119 P' aesüng maesong, " TMS 491: 20-4-1907, p. 2. 

120 Yi Nüng-hwa, Chosön pulgyo t'ongsa, p. 986. 
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As can be seen from these examples, the management of monastic 

land was in utter chaos by the end of the Chosön dynasty. Having received 
so many complaints and requests from Korean monks, the Korean 

government at last concerned itself with the problem. In February 1908 it 
decreed that every monastery in the country should report to the government 
within thirty days the name of the temple, the name of the person who was in 

charge of the temple, the methods of management and the number of monks 
and nuns who were attached to the temple. 121 In July of the same year, the 

government issued Decree 263 for the protection of monastic properties. 
The decree asserted that, as a result of the confiscation of monastic 
properties by local officials, some monks had transferred the properties to 
their schools. This had caused various problems, most notably that monks 
became suspicious of each other's activities. To rectify the whole situation, 
local officials were prohibited from arbitrarily confiscating monastic 

properties. "' 

The fundamental problem, however, had not yet been solved, as 
there were no concrete, uniform regulations for the management of monastic 

properties. Besides, the decree of 1908 did not suddenly stop Korean local 

officials or Korean monks from `taking care of' monastic properties. The 

Korean government was aware of this problem and, therefore, started to 

conduct a series of investigations into the best way to manage monastic 

economies. 123 Both the Taehan maeil sinbo and the Hwangsong sinmun 

reported between 1908 and 1910 that the government carried out 

investigations into monastic properties. ' Korean officials were often sent to 

inspect the state of Korean monasteries. 125 Some articles even stated that 
121 "Naehung kakto, " HS 2693: 6-2-1908, p. 1. 
122 Ibid.; "Sach'al c'hönjon poho, " TMS 869: 30-1908, p. 2; Yi Nüng-hwa, Chosön pulgyo t'ongsa, 

pp. 984-985. 
123 "Sass chaesan kwanlli kyujöng, " HS 2948: 10-12-1908, p. 2; "Sasa chaesan kyujöng, " TMS 974: 

10-12-1908, p. 2. 
124 "Sasa kyujong, " HS 3194: 8-10-1909, p. 2; "Sasa mulp'um pojonbop, " HS 3206: 24-10-1909, p. 2; 

"Sawon chaesan chosa, " HS 3254: 22-12-1909, p. 2; "Sach'al kamdük, " TMS 1088: 6-5-1909, p. 2; 

"Kaksasa ch'6ji, " TMS 1152: 21-7-1909, p. 2; "Sasa kyujong, " TMS 1216: 8-10-1909, p. 2. 
125 "Sasa si ch'al, " TMS 1087: 5-5-1909, p. 2; "Sach'al sich'al, " HS 3148: 11-8-1909, p. 2; "Sach'al 

sich'alwön, " HS 3153: 18-8-1909, p. 2; "Sasa sich'al, " HS 3195: 9-10-1909, p. 2. 
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regulations on monastic properties were just about to be stipulated. " 
Unfortunately, however, the government does not seem to have been 

efficient in drawing up regulations. Although the government investigated 

the state of monastic properties for almost two years, it did not come up with 
any kind of regulations to control their economies before 1910. 

In the meantime, instead of relying on official edicts, which 
seemed to be ineffective, Korean monasteries began turning to the Japanese 
Buddhists for protection. As Korean monastic properties had been exploited 
by people from both inside and outside of the monasteries, Korean local 

officials and corrupt Korean monks, it was a great opportunity for the 
Japanese Buddhists to take advantage of the situation. As can be seen from 

the respective attempts of the Jödo sect and Nishi Honganji to absorb certain 
Korean monasteries, the Japanese evidently wished to take control of Korean 

monks and monasteries, but they did not force Korean monks to be affiliated 

to Japanese sects. In most cases, Korean monks wished to be affiliated to 

the Japanese sects of their own accord, and, not surprisingly, the Japanese 

Buddhists were more than happy to let them do so. Luckily for the Japanese, 

they did not even have to try to convince Korean monks to be affiliated to 

the Japanese sects. Amongst all the Japanese Buddhist sects in Korea, 

Higashi Honganji was the most vigorous in affiliating Korean monasteries. 127 

Korean monks were, however, not just being exploited by the Japanese 

Buddhists: by means of affiliation to Japanese sects, Korean monks wished 

to achieve their own ends as well. By being affiliated to Higashi Honganji, 
126 "Sasa kyuj ong papp' o, " HS 3244: 10-12-1909, p. 2; "S awön chaesan kwanlliböp, " HS 3276: 21-1-1910, 

p. 2; "S awön kyujong p' yönj e, " TMS 1294: 22-1-19 10, p. 2. 
127 According to the Chosen kaikyö goj ünenshi, the following temples became affiliated to the Higashi 

Honganji: Chikchisa (north Kyöngsan), Simwönsa (north Pyöngan), Sasinam (Kangwöng), Y6njuam 

(Kyönggi), Taepulsa (south Pyöngan), P6ph6nsa (the Pyöngan south province) Hakchöngsa (the Chölla 

province), Pohyonsa (north Pyöngan), Y6n'guksa (north Ch'ungch'6ng), Pongguksa (Keijb, outside the 
East Gate), Hwaamsa (north Cholla), Haeinsa (south Kyöngsan), P6m6sa (south Kyöngsan), Hwagyesa 

(Keijb, outside the East Gate), Taewönsa (south Kyöngsan), Hwaömsa (south Chölla) Ch'6nhwangsa 

(north Cholla) Changansa (Kangwöng), Ssanggyesa, (south Kyöngsan). See CKG, pp. 195-196. Chagai 

Nippö reports also that T'ongdosa became affiliated to Higashi Honganji. See, "Kanji to Higashi 

Honganji, "CN 2100: 13-2-1907, p. 2; "Kansb gakkb, " CN 2142: 10-4-1907, p. 2. According to Kyogaku 

höchi, Mirüksa was also affiliated to Higashi Honganji. See, "Chosen no Mirokuji, " KH 35: 3-9-1898, 

p. 1. 
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for example, the abbot of Yonjuam not only wished to have his temple 
protected against certain "influential men" of the area who "persecuted" the 
temple, but also wanted to "develop" the religion in the future. ' Korean 

monks genuinely thought that Japanese Buddhist help would lead to a 
brighter future for Korean Buddhism as a modernised and developed 

religion. 

The Birth of the Won Sect 

The reformists of the Myöngjin school, too, did not simply rely on 
the government to draw up regulations protecting Korean Buddhism. On 

June 25 1907, a general meeting was held at Wonhüngsa, where Yi Po-dam 

resigned his positions as the head of the Buddhist Research Centre and the 

principle of the Myöngjin school. Yi Hoe-gwang, the abbot of Haeinsa, was 

then appointed to take over Yi Po-dam's functions. Yi Hoe-gwang turned 

out to be a vigorous reformer. On March 6,1908, he organised a meeting at 
Wönhüngsa, where fifty-two representatives from various temples gathered 

to establish a new Buddhist sect, the Wonjong Chongmuwon, in short the 

Won sect. 129 From then on, the activities of the Buddhist Research Centre 

were to be taken over by the newly established sect. Representatives of the 

Won sect, most notably, Yi Hoe-gwang and Kim P' o-üng, proclaimed that 

the new sect was established to standardise principles on education and 

regulations on propagation work. The sect was to play a leading role as the 

headquarters of Korean temples and monks in revitalising Korean 

Buddhism. 130 Articles in the Taehan maeil sinbo and the Hwangsöng sinmun 

report that the activities of the Won sect were said to have been officially 

approved by the government. 13' 

A Japanese Soto Buddhist, Takeda Hanshi (1863-1911), was 

chosen to be an advisor to the Won sect. According to Takahashi Töru, Yi 

128 "Sakwön yangdo, " HS 2487: 23-5-1907, p. 2. 

129 yi Nüng-hwa, Choson pulgyo t'ongsa, p. 987; Takahashi Tbru, Richö bukkyö, p. 920. 

130 "Pulgyo chongmukuk ch'wijis6, " TMS 756: 17-3-1908, p. 3. 

131 44 Sawon t'ongil, " HS 2907: 22-10-1908, p. 2; "Kungnae sawön t'ongil, " TMS 934: 22-10-1908, p. 2. 
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financially supported and politically directed by the Japanese, suggested to 
Yi Hoe-gwang that the Won sect appoint Takeda as an advisor, as it would 
be necessary to ask Japanese assistance for securing the future of Korean 
Buddhism. 132 His appointment to such an important post is surprising, 
considering his past history in Korea. In fact, Takeda had already been to 
Korea twice before. He first went in 1890 and became heavily involved in 

the Tonghak rebellion in 1894.133 As a result, he was deported to Japan. In 

the following year, 1895, he returned to Korea with the minister of the 
Japanese legation, Miura Gorö (1847-1926). He was again deported to 
Japan, where he served a short term in prison, due to his involvement in the 

assassination of Queen Min. 

In 1906, Takeda came back to Korea. This time, he accompanied 
Resident-General Ito Hirobumi. Soon after his arrival, Takeda was asked to 
become the advisor to the Sich 'öngyo school, the remains of the Tonghak 

school, led by Yi Yong-gu with whom Takeda had been acquainted through 

the Tonghak rebellion of 1894. Takeda believed that promoting the 

Sich 'öngyo school would contribute to the development of Buddhism in 

Korean society and therefore wrote in Chinese a commentary on the texts of 

the Sich I ongyo school. l34 He seemed to care only about the revitalisation of 

Korean Buddhism when he accused other Japanese Buddhists of pursuing 

merely their own gain by affiliating Korean monasteries to their sects. 135 But 

like other Japanese Buddhists who attempted to take over Korean Buddhism, 

once appointed as an advisor to the Won sect, he had a bigger plan, namely, 

the absorption of the whole Korean Buddhist sangha into the Soto sect. 136 
'32 Takahashi Tbru, Richö bukkyö, p. 920. 
133 Tonghak, Eastern Learning, was founded by Ch'oe Che-u, who merged Confucianism, Buddhism and 

Taoism and, to a lesser extent, Catholicism and popular shamanistic beliefs. See Yi Ki-baik, A New 
History of Korea, pp. 258-259; Benjamin Weems, Reform, Rebellion and the Heavenly Way 

(Tuscon: University of Arizona Press, 1964). 

134E da Toshio, Chösen bukkyöshi no kenkyü, pp. 340-341. 

'35 Takahashi Toru, Richö bukkyö, pp. 919-920. 

136 Ibid., p. 921. 
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dubious virtue. "13' Takeda's plan was supported by Yi Hoe-gwang, who 
thought that close collaboration with the Japanese would lead to the 
prosperity of Korean Buddhism. It, however, was never realised due to other 
monks' vehement opposition -they wished to remain independent as 
Korean Buddhists. 138 Yi Hoe-gwang is thus often regarded as a traitor by 
Korean scholars, as he agreed with Takeda's plan to absorb the Won sect 
into the Soto sect. 

While Takeda was busy with planning to absorb Korean Buddhism 

into the Sötö sect, the reformists, now members of the Won sect, were also 
active in expanding their own activities. Since October 1907, they had been 

nurturing the possibility of setting up a single monastery to manage the 
Buddhist-related affairs of the country. The abbot of this temple was to be a 
Japanese Buddhist and the vice-abbot, Yi Po-dam. 139 At the end of 1909, 

there was a general meeting at Wonhüngsa where over one hundred and fifty 

monks gathered to discuss the expansion of Korean Buddhism. 14° They 

reached agreement that some sort of a Buddhist centre should be established 
in the capital, for the first time since Yönsan' gun (r. 1494-1506) had banned 

temples from the capital. 141 This idea was realised in May 1910 with the 

establishment of Kakhwangsa. 142 The reformists therefore moved their 

headquarters to Kakhwangsa, and established the Buddhist Central 

Propagation Association within the temple. Significantly, this time, they did 

not turn to the Japanese Buddhists for assistance. 

By that time, there had also been a few changes in the Myöngjin 

school. With the issue of the Private School Ordinance in August 1908, all 

private schools were to be approved by the Korean government. Although 
137 Henrik Sorensen, "Japanese Buddhist Missionaries and Their Impact on the revival of Korean Buddhism 

at the Close of the Chosön Dynasty, " Perspectives on Japan and Korea, p. 55. 

138 Takahashi Törn, Richö bukkyö, pp. 921-925. 

139 "Sabak chöngni, " TMS 630: 5-10-1907, p. 3. 

140 4t Süngny6 hyobüi, " HS 3248: 15-12-1909, p. 3. 
141 "Sach'al hwakchang, " HS 3252: 19-12-1909, p. 2. 

142 "Hwanggaksa sin'gon ch'6ngwon, " HS 3374: 20-5-1910, p. 2. 
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some of the Buddhist schools had already asked for official approval, they 
had received approval individually. The ordinance contributed to 
resurrecting the unsolved problem that the reformists had had since the birth 

of the Myöngjin school, that is, how to upgrade the official status of the 
school to more than that of a junior high school. Han Yong-un (1879-1944), 

a vigorous young Buddhist from Paektamsa, who had studied at the 
Myöngjin school, proposed the idea of `one school [at least] in each temple, ' 

stressing the importance of setting up an ordinary school and a junior high 

school in each temple and a technical (Buddhist) school in the capital. Han 

also asserted in his Non süngnyo chi kyoyuk (Argument on Buddhist 

Education) that it was essential to systematise Buddhist education basing it 

scientifically upon Buddhist teachings and new learning. To train 

missionaries was equally important to him. 143 Later, Han wrote Pulgyo 

yusinnon (Arguments on the Restoration of Buddhism), emphasising the 

importance of education and modernisation for the Korean Buddhist sangha. 
In March 1910, at the general meeting, the Won sect decided to 

implement a few changes to the Myöngjin school. The school was given a 
different name, Pulgyo sabom hakkyo, the Buddhist Teaching School, where 

monks were to be trained for three years to become missionaries. The 

contents of the school curriculum were more or less the same as those of the 

Myöngjin school. Consequently, the Korean government approved the 

Buddhist Teaching School as a high school equivalent. '' 

Thus, by 1910, Korean monks had slowly but surely become 

competent in carrying out reforms by themselves, though they did not 

suddenly stop collaboration with Japanese Buddhists. Despite their 

increasing self-sufficiency, the reformists still maintained friendly relations 

with Japanese Buddhists. That was precisely why the Taehan maeil sinbo 

criticised not only the Japanese Buddhist missionaries but also Korean 

monks themselves. An editorial article of December 13,1908, expressed 
143 Tongguk Taehak 70 nyönsa, pp. 279-280. 

144 Ibid., pp. 280-285. The school regulations are also found in the Tongguk Taehak 70 nyonsa. 



226 
deep resentment toward the activities of the reformists in association with 
the Japanese Buddhists. The article deplored the current state of Korean 
Buddhism, and presented three requests to the Korean monks: first, not to 
forget the spirit of Buddhist salvation; second, not to forget the nationalistic 
elements of Korean Buddhism, and third, when importing new learning, not 
to let foreign [Japanese] monks be in charge. 145 

When Nishi Honganji started its missionary activities in the capital 
in 1906, the Taehan maeil sinbo had pointed out that the Koreans widely 

perceived the missionary activities of Nishi Honganji as "a mere intrusion on 

people's minds. "146 Three years later, in 1909, the paper reported that the 
Japanese Buddhists had not been successful in attracting Koreans, except for 

some "ignorant" monks who had "fallen into the hands of the Japanese 

Buddhists. " 47 The newspaper continued its criticism by remarking that those 
ignorant Korean monks had betrayed the principles of T'oegye and 
Chongam14' and were, instead, listening to the lectures given by the Japanese 

Buddhists and had also abandoned Wonhyo's (617-686) legacy and were, 
instead, following the Buddhist teachings taught by the Japanese. 141 From 

these editorial articles, the Taehan maeil sinbo's deep resentment towards 

the reformists' collaboration with Japanese Buddhism can be appreciated. 
The reformists were clearly active in collaborating with the Japanese 

Buddhists. 

The Taehan maeil sinbo was also suspicious of the activities of 

Japanese Christian missionaries in Korea. 150 American Christian 

missionaries were also accused by the paper of being too sympathetic 

towards the policies of the Residency-General. Thus, the paper encouraged 

the Korean Christian converts to awaken and endeavour to save their 
145 «P' yon' go süngnyo tongp' o, " TMS 977: 13-12-1908, p. 1. 

146 "Chinj ong kaegyo, " TMS 359: 30-10-1906, p. 2. 

147 "Han'gungnae Miguk sön'gyosa üi munje, " TMS 1092: 11-5-1909, p. 1; TMS 1093: 12-5-1909, p. 1. 
gas T'oegye was the pen name of Yi Hwang (1501-1570) and Chöngam, that of Cho Kwang-jo (1482-1519). 

Both were prominent Neo-Confucian scholars of the Chosön dynasty. 

'a9 "Kigoehan Chonggyogye, " TMS 1355: 8-4-1910, p. 1. 

150 "Chonggyogye e yomul, " TMS 1076: 21-4-1909, p. 1. 
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compatriots who "had fallen into hell, " by collaborating with the Japanese. 
There were only the Korean Christians left, now that Confucianism had been 

corrupted, Buddhism declined, and even Western Christian missionaries 
were being manipulated by the Japanese. 15' Indeed, the Taehan maeil sinbo 
was the only paper which could manage to publish such anti-Japanese 
articles at that time, especially when the annexation of Korea by Japan was 
just about to take place. 

The activities of the reformists were not only stimulated by the 
Japanese Buddhist missionaries but also encouraged by the Korean 

government's decision to regulate Buddhism even before the reformists 
began their activities in 1906. In fact, the decrees and laws issued by the 

government before 1906 made it easier not only for the Japanese Buddhists 

but also for Korean monks to interact with one another after 1906. Most 

notably, without the establishment of Wönhüngsa in 1899, Korean monks 

would have had no footing to carry out their reforms in collaboration with 

the Japanese Buddhists. Even so, Korean monks waited to implement 

reforms until 1906, when the activities of the Japanese Buddhist missionaries 

became vigorous in the capital city. This was largely because Korean monks 

did not have the appropriate know-how to carry out reforms on their own. 

Hence, the Japanese Buddhists provided the Korean monks with the essential 

tools to start reforms. 
In spite of their reliance on the Japanese, the reformists never let 

the Japanese be in charge of their activities. The Japanese Buddhists were 

merely advisors or teachers, who never became responsible for making 

decisions on behalf of the Korean monks. The more competent the 

reformists became in carrying out their reforms, the more they became 

independent of the Japanese Buddhists. In conclusion, the Korean monks 

exploited the Japanese Buddhists, just as the Japanese Buddhists tried to 

exploit the Korean monks. The difference is that Korean monks were 

successful in modernising Korean Buddhist education with Japanese 

151 "Kidokkyodo tongp'o 6i kyöngsöng halba, " TMS 1290: 16-1-1910, p. 1. 
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namely, in the words of Inoue Enryö, "to take over" 112 Korean Buddhism. 

The Problem of Celibacy 

Although the Japanese Buddhists failed ultimately to `take over' 
Korean Buddhism, they did make an impact on Korean Buddhism. The 

custom of clerical marriage within the Korean sangha is an important 

example which suggests that Korean Buddhism was influenced by Japanese 
Buddhism. Conflict between married and celibate monks remains in Korea 

even today, especially on the point that married monks have been influenced 
by Japanese Buddhism. 

In Japan, clerical marriage was a widespread practice. It originated 
from the teaching of Shinran (1173-1262), the founder of the Jödo Shinshü, 

the Shin sect. As discussed in the previous chapter, the Shinshü kyöshi, 

which was used as the textbook to convert the Chinese and the Koreans to 

Shin Buddhism, explained the principles of Shin Buddhism, including 

permission for monks and nuns to eat meat and to marry. 153 In Korea, on the 

other hand, marriage had never been a regular practice of monks and nuns 

until the Japanese Buddhists introduced the idea. According to King 

Sejong's annals, marriage within the Korean Buddhist sangha was banned 

during the Chosön dynasty. " Mainly because of this ban, by May 1910, the 

population of the Korean Buddhist sangha was relatively small: there were 

955 monasteries on the peninsula, with 5198 monks and 563 nuns. "' 

The problem of clerical marriage in the Korean sangha was indeed 

an important issue, as the custom was encouraged by the Korean monks 

themselves before the annexation took place. As Robert Buswell points out, 

"... calls for a married clergy did not come initially from Japanese colonial 

forces, but instead from Korean Buddhist intellectuals. "156 Despite the fact 
ls2 "Chösen no shnkybkan, " CN 2071: 1-1-1907, p. 11. This statement is found in Chapter Three. 

153 See Shinsh a kyöshi written by Ogurusu Kbchb. 

Asa Sejong changhön taewang sillok 5, p. 107. 

155 «Süngni hyonsang, " TMS 1379: 6-5-1910, p. 1; "Sach'al küp süngni t'onggye, " HS 3361: 6-5-1910, p. 3. 
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Buddhists, it was imposed neither by the Japanese Buddhists nor by the 
Government-General after 1910. Certain Korean monks perceived the 
custom as a positive, progressive idea even before the annexation, and thus, 
to a great extent, encouraged the Korean Buddhist sangha to take up the 
custom. 

Han Yong-un was one Buddhist explicitly in favour of applying the 

custom of marriage to the Korean Buddhist sangha. Han presented a petition 
to Kim Yun-sik, then the chairman of the Privy Council, in March 1910, 

asking for official approval. He argued that the ban on marriage amongst 
Korean monks and nuns had prevented the sangha from growing. If the ban 

were lifted, it would enable them to grow in numbers. 15' His proposal was 

also mentioned in the Hwangsöng sinmun. 158 The paper reported two months 
later that Han's proposal had been approved by the Privy Council, and was 

now awaiting the issuance of an edict by the cabinet. 159 However, nothing 

official came forth. This was, perhaps, due to the fact that annexation was 
just about to take place, and, therefore, the question of marriage in the 

Korean Buddhist sangha was not exactly at the top of the Korean 

government's agenda. 

As Han's example shows, it was Korean monks who wished to 

take up the custom of marriage. Strikingly, as an article in the Taehan maeil 

sinbo indicates, as early as 1908, there was a monk who was married and 

consumed alcohol: it was the abbot of Myoümsa in the Haeju region. He 

even used monastic assets to fund his illegal habits. 16° 

In September 1910, a month after the annexation, having had no 

reply from the Korean government on the question of marriage, Han sent a 

similar petition to Terauchi Masatake (1852-1919), who had become 
's6 Robert Buswell, The Zen Monastic Experience (Princeton: Princeton University Press, 1992), p. 25. 

157 Han Yong-un's petition is recorded in Yi Nüng-hwa's Choson pulgyo t'ongsa, pp. 617-619. 

158 «Süngni kayo honüi, " HS 3328: 27-3-1910, p. 2. 

159 "Süngni kach'wi silja, " HS 3371: 17-5-1910, p. 2. 

160 "S at' o ch' ongbu, " TMS 828: 12-6-1908, p. 2. 
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Governor-General after the assassination of Ito Hirobumi. '6' Terauchi was, 
in fact, rather apathetic towards Han's request, and did not take any action 
until the Temple Ordinance of 1911 was issued. Although the Temple 
Ordinance of 1911 restricted married monks from becoming abbots of 
temples, the law did not stop a large number of abbots of many temples from 

getting married secretly. The Government-General, thus, decided to adjust 
the law to this 'current fashion, ' approving their marriages after October 

1926.162 

Surprisingly enough, the Taehan maeil sinbo backed the idea of 

marriage within the Korean Buddhist sangha. An editorial article of April 

19,1910, asserted that "permitting Korean monks and nuns to marry would 
benefit both Buddhists themselves and the nation. With permission to 

marry, the Buddhist population would grow, and with it more people 

working to extend education and industry for the sake of the nation would 

also grow. More monks equalled more people who would encourage the 

nationalistic spirit and national consciousness. In Japan, with the custom of 

marriage in the Buddhist sangha, offspring produced from this contributed to 

develop the nation's industry. That was why Japan was now stronger than 

Korea, where the custom had not existed. Thus, for the prosperity of both 

the Buddhist sangha and the nation, this custom should be put into 

practice. "63 Although the paper was regarded as rather anti-Japanese, it was 

not just reactively anti-Japanese. The paper accepted certain ideas even 

though they were practised by the Japanese if they were believed to be 

beneficial for the future of Korea. 

With the Temple Ordinance of 1911 issued by the Government- 

General, the affiliation of Korean monasteries to the Japanese Buddhist sects 

became null and void, as the Government-General decided that Korean 

Buddhism should develop on its own without Japanese Buddhist 

interference. The Temple Ordinance consisted of seven articles: 
161 Han's request to the Government-General is also found in Chosön pulgyo t'ongsa. See pp. 619-620. 

162 Takahashi Töru, Richö bukkyö, pp. 951-952. 

163 "Süngnigye di hüisosik, " TMS 1364: 19-4-1910, p. 1. 
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Article One: When wishing to amalgamate, move, abolish or change the name of a 
monastery, it must be approved by the Government-General. 

Article Two: Without the approval of the provincial officials [of the Government- 
General], monks are not permitted to use the temple buildings for the 
purpose of lectures, propagation and religious rituals with the exception of 
using them as living quarters. 

Article Three: Each head temple must stipulate the regulations concerning the 
relationship between head and branch temples, religious rituals and other 
Buddhist-related matters to receive approval from the Government- 
General. 

Article Four: Each monastery has to have an abbot, who is the representative of the 
monastery and is responsible for the management of monastic properties 
and the Buddhist-related matters of the monastery. 

Article Five: Without the permission of the Government-General, monks must not 
dispose of monastic properties, such as land, forest, buildings, Buddhist 

statues and steles, ancient documents and arts, and other valuables. 
Article Six: Those who violate the above-mentioned regulations are liable to two- 

year imprisonment or a maximum penalty of five hundred yen. 
Article Seven: The Government-General will stipulate necessary regulations besides 

the above-mentioned. '64 

Under the Temple Ordinance of 1911, both the Japanese Buddhist 

missionaries and the Korean monks were placed under the control of the 

Government-General. As explained in Chapter Three, the Japanese Buddhist 

missionary activities ended with the annexation. When the Government- 

General took full charge of religious matters by means of the Temple 

Ordinance of 1911, the Japanese Buddhist missionaries had to give up their 

connection with the Korean monks through affiliation of Korean monasteries 

to Japanese Buddhism. As for Korean monks, they were no longer socially 

isolated from the secular world. Article Two of the Temple Ordinance of 

1911 allowed Korean monks to propagate their faith to Koreans, as long as 

they received approval from the Government-General. The social status of 

monks, especially abbots, improved due to Article Four. Article Five 

'640i isen hörei shüran, jö, pp. 24-26. 
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protected monastic properties from confiscation by Korean local officials 
and arbitrarily disposal by corrupt monks. 

To Korean monks, the Temple Ordinance seemed to bring about 
the emancipation of Korean Buddhism. Yi Hoe-gwang reminisced that with 
the promulgation of the Temple Ordinance, Korean monasteries were 
reassured that their existence would be maintained, and six thousand Korean 

monks and nuns regained human rights. 16' In reality, however, Korean 

monks had to give up their autonomy for good, since the Government- 
General was to assume total control over Korean monasteries, especially 
their economy and management, by means of the Temple Ordinance. After 

the annexation, Korean monks gained increased consciousness of their 

national identity as Koreans, bringing them in line with the rest of the 

population. Later in 1919, a number of Korean monks joined the March 

First Movement, most notably, Han Yong-un, proclaiming the independence 

of Korea. 

3. Conclusion 

In conclusion, Korean reaction to Japanese Buddhist missionary 

activities varied throughout the period between 1877 and 1910. On the one 
hand, the Korean press, especially the Taehan maeil sinbo, did not approve 

of the Japanese Buddhist missionary activities in Korea. The popular 

perception was that the Japanese Buddhist missionaries were sinister, and 

their intentions solely directed at invading Korea by religious means. 

Considering that the paper was in circulation between 1904 and 1910, a 

period during most of which Korea was a protectorate of Japan, its 

perspective was not totally incorrect. After Japan's victory over Russia in 

1905, Japanese Buddhists felt responsible for `implanting' the `imperial 

seeds' in the Koreans, as was expected of them by the Residency-General. 

Also, Japanese Buddhists were neither effective nor successful in carrying 

out their new `duty' to educate the Koreans, since they did not win a large 

165 Yi Hoe-gwang, "Chosen bukky 6 no kakusei to shakai j igy o, " Chosen 77, June 1921. 



number of Korean converts. They did intend to contribute to Japanese 
imperialism in Korea, but without success. 

As for Korean monks, it was a different story. Since Korean 
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Buddhism was restricted during the Choson period, Korean monasteries 
were extremely isolated from the rest of the world by the time the Japanese 
Buddhist missionaries arrived in Korea in the late nineteenth century. 
Therefore, the majority of Korean monks, with the exception of a small 
number of conservative Son monks, welcomed the Japanese Buddhists, 
hoping that Korean Buddhism would be able to revitalise and re-establish 
itself in society with the aid of Japanese Buddhists. In this respect, Korean 

monks attempted to use Japanese Buddhism to achieve their own ends. Yi 

Tong-in approached Okumura Enshin for nationalistic purposes, precisely 
because Yi needed Okumura's help to realise his aims. The reformists also 

perceived the Japanese Buddhists as a vital means to help revitalise Korean 

Buddhism purely from a religious perspective. 
The Japanese Buddhists and Korean monks tried to manipulate 

each other to fulfil their respective aims, incompatible though they were. In 

fact, nothing productive was achieved through the idea of universalising 
Buddhism through joint efforts. Reality was far away from the ideal of both 

Japanese and Korean monks working together on an equal basis to 

accomplish a common goal in the name of the Buddha, for example, joint 

research and the exchange of ideas on Buddhist texts. 

The Japanese Buddhists never regarded the Korean monks as equal 
due to their `superiority' complex as well as the Korean monk's `inferiority' 

complexes. As far as the Japanese Buddhists were concerned, Korean 

monks `needed' the Japanese Buddhists, since the Koreans were `useless' 

and `spineless, ' and thus contributed to the decline of Korean Buddhism. 

Therefore, by trying to `take over' Korean Buddhism, the Japanese 

Buddhists were aiding Korean Buddhism not only for their own sake but 

also for the sake of Korean monks. Korean monks, on the other hand, were 

aware of their inability to revitalise Korean Buddhism on their own, and thus 
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sought protection and assistance from the Japanese Buddhists, who seemed 
more sophisticated and socially established than the Koreans. Korean 
monks, however, did not completely rely on the Japanese Buddhists or wish 
them to take full control. They simply thought that certain Buddhist 

practices introduced or offered by the Japanese Buddhists were necessary to 
revitalise Korean Buddhism. As a result of applying elements of Japanese 
Buddhism to Korean Buddhism, certain practices that Korean Buddhists 
have even today turn out to have been influenced by Japanese Buddhism. 

Nevertheless, Korean monks were not coerced into accepting 
Japanese influence, as it was always Korean monks who made their own 
choices. Some of their decisions, especially clerical marriage, eventually led 

to the secularisation of Korean Buddhism. However, whatever the outcome, 
Korean monks believed that their decision to collaborate with Japanese 

Buddhists would contribute to the revitalisation of Korean Buddhism. As far 

as they were concerned, Japanese Buddhism was a means to an end. 
Furthermore, the Korean monks were not so naive as to believe entirely that 

the Japanese Buddhists were disinterestedly concerned with helping Korean 

Buddhism to revive itself. As soon as they realised that the Japanese were 

trying to take over the operations of Korean Buddhism, they refused any 
further contact. Nishi Honganji's attempt to absorb Wonhüngsa failed, as 

did the Jödo sect's attempt to absorb T'ongdosa. Just after the annexation 

took place, moreover, when the Sötö sect tried to amalgamate with the Won 

sect, the majority of the members of the Won sect strongly opposed it. 

These Japanese attempts to gain control over Korean Buddhism made 

Korean monks more aware of the Japanese Buddhist missionaries' 

intentions. Korean monks selected from amongst the Japanese Buddhists' 

offerings and suggestions what was useful. 

In sum, the Japanese Buddhist missionaries did certainly contribute 

to stimulating a revival of Korean Buddhism in society, which, however, 

also led to the secularisation of the Korean Buddhist sangha. What is more 

important, however, is that choices were made by Korean monks themselves, 
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not by the Japanese Buddhist missionaries on their behalf. Without the 
consent of Korean monks, the Japanese Buddhists would have been unable 
to have any effect on Korean Buddhism. The Japanese Buddhist 

missionaries were not as influential on the Korean monks as they would 
have liked to be, not only because of their own limits as missionaries but 

also because of the capability of Korean monks to select what was needed 
for realising their goal. 

Finally and most importantly, it was in the period before the 
annexation that Japanese Buddhists had an impact on Korean Buddhism. 
The affiliation of Korean monasteries to Japanese sects, Japanese Buddhists 

teaching at Korean Buddhist schools, and the question of marriage in the 
Korean Buddhist sangha introduced by the Shin sect all happened before the 

annexation. More precisely, it was between 1906 and 1910, when the 
Japanese Buddhists themselves became active in the capital, that the later 

reformist Korean monks began to be active in the capital by collaborating 

with the Japanese. The Protectorate Treaty of 1905 may have made it easier 
for the Japanese Buddhists to carry out their missionary activities in the 

capital. From this perspective, it is ironic that without the Protectorate 

Treaty Korean monks might not have had as close a relationship with the 

Japanese Buddhists as they actually had. 

After annexation, both Japanese Buddhists and the Korean monks 
followed different procedures as they were to be placed under the control of 

the Government-General, which expected them to become faithful imperial 

subjects before being faithful Buddhists. The Japanese Buddhists who had 

been longing for (both Japanese and Korean) official protection seem to have 

had no objections to the expectations of the Government-General. As for the 

Korean monks, it was not simply a matter of being under the control of a 

secular authority. It was also closely connected with the question of national 

identity. Indeed, the annexation led to the awakening of nationalism within 

the Korean Buddhist sangha, just as within the rest of the Korean population. 
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* Conclusion* 

Buddhism and Japanese Imperialism in Parallel 

-Manipulation and Revitalisation- 

This thesis has re-evaluated the hitherto under-researched missionary 
activities of Meiji Buddhists in Korea in the period between 1877 and 1910. 

It has illuminated the following aspects of the role of religion in imperialism. 

First, religion could be used to facilitate imperialistic ventures especially in 

the area of education. One of the basic, yet important ingredients for success 
here is some degree of collaboration between politics and religion. Of 

course, religion could theoretically have worked autonomously as a 
"vanguard" of imperialism. Without state support and protection, however, 

its activities would have been far more limited and restricted. The Meiji 

Korea missions stand as an example. 
Second, in the more immediate context, this thesis has taken a fresh 

outlook at the subject and using previously unexplored sources (such as the 

Chügai nippö, the Kyögaku höchi, the Shühö, the Taehan maeil sinbo and 

the Hwangsöng sinmun), and offered conclusions that differ from the 

received wisdom espoused by Japanese and Korean scholars. One of the 

major discoveries is that there was no significant co-operation between 

politics (the Meiji government) and religion (the Buddhists) in the Korea 

missions prior to 1910. It was the Buddhists who were eager to seek 

governmental support and protection; the government did not use Buddhist 

missionaries as its "vanguard. " If requested by the government, Buddhists 

would probably have been happy to play such a role. In reality, however, it 

was only after 1905 that the government started to think of using Buddhists 

for the purpose of educating the Koreans to become obedient Japanese 

(imperial) subjects. Only after 1910 did Buddhists, as educators of the 
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Third, the hitherto untapped materials used in this work provide new 
information for investigating not only Buddhist activities in Korea, but also 
the response of Korean monks, most significantly earlier ("enlightened" 

monks, such as Yi Tong-in) and later reformists who collaborated with the 
Japanese. Significantly, the activities of these Korean monks have led us to 

another discovery with regard to religion's contribution to imperialistic 

ventures of an informal kind: local (Korean) collaboration was necessary to 

start and sustain any kind of (Japanese) imperial ventures, whether political 

or religious. Indeed, both the earlier and later Korean monk reformists used 

the Japanese for political and religious purposes. It was up to the Koreans to 

work with the Japanese rather than the other way around. Before Korea 

became part of Japan's "formal empire" in 1910, it was the prerogative of 
Korean monks to reject the Japanese whenever they wanted to, and there was 

nothing the Japanese Buddhists could do to change the Koreans' mind. 

After 1910, it was a different story: the Koreans (Buddhist monks naturally 

included) had no longer a choice; they had to tow the line with the Japanese 

colonial rule. 

Fourth, this work, particularly Chapter Three, has led us to a better 

understanding of Japanese Pan-Asianism by injecting a religious dimension. 

Just as the Meiji idea of "Pan-Asianism" derived from the encounter with the 

West, Buddhist Pan-Asianism was fundamentally a response to Christianity. 

Greatly stimulated by and learning from Western ideas and methods, the 

Meiji Japanese managed to modernise their country. As the first modernised 

and industrialised nation in Asia, Japan sought to become the leader of a 

union of Asian countries. From this perspective, Japan responded positively 

to the West. Meiji Buddhists, on the other hand, did not respond positively 

to Christianity. The desire of the Meiji Buddhists for a union among Asian 

Buddhist countries was prompted by their fear of Christianity. They wanted 

to eradicate the Christian influence from Asia (and from Japan). Indeed, the 
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combination of a lack of confidence and anti-Christian feeling led the 
Buddhists to take the desperate measure of sending missionaries abroad to 
thwart Christianity's advance into Japanese society. 

In this Conclusion, the Korea missions are contextualised by studying 
both Japanese and Korean perspectives with their wider international 

implications. To this end, four inter-connected aspects need to be 

considered: the features of early Japanese imperialism, the intentions of the 
Meiji government concerning the Korea missions, the Buddhist objectives 

and policies in Korea and the Japanese impact on Korean Buddhism. 

Because Korea became part of Japan's "formal empire" in 1910, 

Korean national historians and Japanese scholars left of the centre widely 
believe that the Japanese political leaders had a sinister plot to colonise 

Korea right from the start of the Meiji period. According to Conroy and 
Duus, however, Japan did not have a long-range expansion scheme 

concerning Korea (and Manchuria), and its seizure of Korea cannot be 

explained by "any such simple plot hypothesis. "' Kim Key-hiuk, on the 

other hand, while aware of Conroy's rejection of the plot theories, argues 

that "Korea's role in Japanese domestic politics and its importance to 

Japanese security interests, along with Japan's ever-present desire to extend 

influence or control to the peninsula, formed the basic mental framework 

within which most Japanese political leaders formulated their proposals and 

made their policies with regard to Korea. "2 

This "basic mental framework" that Japanese leaders are supposed to 

have possessed towards Korea surely influenced, one way or another, the 

objectives of their policy-making concerning Korea. Equally importantly, 

however, they recognised their own nation's weaknesses -that Japan was 
' Conroy, The Japanese Seizure of Korea, p. 492. Duus agrees with Conroy in The Abacus and the Sword, 

p. 425. 
2 Kim, The Last Phase of the East Asian World Order, p. 336. 
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an inexperienced and incompetent latecomer on the imperialist scene- that 
brought about their cautious policies and indecisive attitudes in the early 
phase of Japanese imperialism. In fact, as they often had neither concrete 
plans nor specific policies, their expansion policy was rather haphazard. As 
Jansen explains, "Japan reacted to dangers and opportunities more than it 

tried to create such opportunities. "3 The plot theories therefore seem to lead 

to a hasty conclusion. 

With regard to Japanese-Korean relations during the late nineteenth 
and the early twentieth centuries, an exaggerated notion of Japan as the 
"victimiser" and Korea as the "victim" can distort the historical analysis of 
Japanese imperialism. Though it is totally understandable for the colonised 

to resent the coloniser, it is essential to grasp the history between the two 

countries, to adopt an objective approach, as well as to study it in an 
international context. Nonetheless, many Korean and a few Japanese 

scholars adhere to the-victimiser-and-victim-viewpoint when it comes to the 

history of Japanese and Korean relations of this period. They seem to have 

turned this view into some kind of "formula" that needs to be applied also to 

the Meiji Buddhist missionary activities in Korea. Not surprisingly, both 

Japanese and Korean scholars who are interested in this topic by and large 

embrace this "formula. " That is why they perceive Japanese policies and 

attitudes of pre-1910 to be the same as those of post-1910. This dissertation 

is a first attempt to examine the Korea missions free from the application of 

this "formula. " 

In contrast to received wisdom, this thesis has pointed to the fact that 

nineteenth-century Japanese Buddhists were not the "vanguards" of Japanese 

imperialism. Their ultimate purpose was not simply to serve the nation. The 

government certainly did not choose Buddhists to play the role as 

"vanguard. " Consequently, the Korea missions were not state-organised in 

3 Jansen, "Japanese Imperialism: Late Meiji Perspectives, " p. 76. 
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the period between 1877 and 1910. This is proved not only from a political 
but also from a religious perspective. Political implications behind the 
Korea missions need to be addressed before going on to review Buddhist 
involvement in imperialism. 

On the one hand, it is inevitable that certain high officials of the Meiji 
government such as Okubo, Terajima and Prince Konoe showed sympathy 
towards the idea of Buddhist missionary activities in Korea. On the other 
hand, their sympathy was not strong enough to induce the whole government 
to sponsor state-organised Korea missions. The problem with the received 
wisdom is that it over-stresses the sympathy of these officials towards the 
Korea missions without examining the related sources, especially Higashi 

Honganji's Gojünenshi. According to this source, Ökubo and Terajima 

supposedly ordered the head of Higashi Honganji, Gennyo, to start the Pusan 

mission in 1877.4 This account, however, appears to be questionable on two 

points. First, as seen from a number of examples given in Chapter Three, it 

was the Shin Buddhists who sought official approval from the government to 
legitimate their missionary activities in Korea whenever they started new 

missions (as in Wonsan and in Kwangju). Higashi Honganji possibly used 

this method to initiate its first Korea missions sent to Pusan. Second, apart 
from the materials produced by Higashi Honganji, there appears to be no 

historical evidence for Ökubo's and Terajima's request to Higashi Honganji. 

Nor is there any record suggesting that they either supported or encouraged 

Buddhists once the missions had begun. If it had been their idea to despatch 

missionaries to Korea, they certainly would have got more involved than just 

requesting and leaving the Korea missions all to Higashi Honganji. 

Furthermore, if political leaders like Ökubo and Terajima had 

despatched Buddhists to Korea for the purpose of using them as their 

"vanguards, " the Korea missions might have been better organised -and 

therefore more successful- than they actually were. Despite their lack of 
4 CKG, p. 19. See Chapter Three. 
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experience, the early Meiji political leaders would presumably have been 
more professional than the Buddhists, especially in the area of preparation 
and financing. Had the Korea missions being state-organised, the 
government could have made them more effective by asking the Korean 

government to issue travel permits for Buddhists, who could then have 

engaged in propagation work without geographical restrictions. It also could 
have funded Buddhists, trained them in order to play an effective role as 
"vanguards. " It finally might even have encouraged Buddhists to study the 

methods of Christian missionaries, as learning from the West was one of the 
distinct characteristics of Japanese imperialism. 

In reality, however, none of the above took place. Buddhists went to 
Korea with no travel permits, no financial backing and no proper training as 

missionaries -they were a group of amateurs who had no long-range plan 
for their missionary activities. Okumura, for example, had not even received 

any language tuition before he was sent out to Korea. In fact, he never once 
in his life as a missionary tried to learn Korean. Before 1910, moreover, 

there were only a handful of missionaries who were acquainted with Korean. 

By relying either on a small number of interpreters or on brush conversation 

when communicating with lay persons and monks, they carried on their 

propagation works in an inefficient way. 

Despite the fact that the government did not steer the Korea missions 
before 1910, this does not mean that it was totally indifferent to Buddhist 

activities in Korea, especially when they proved to be politically useful. 

Nonetheless, it was only in the period between 1878 and 1881 that a few 

men in Japanese politics such as Inoue and Hanabusa showed an interest in 

the activities of missionaries. It was Okumura who, through Yi Tong-in, had 

access to members of the Enlightenment Party. Significantly, this brief 

interaction between the Japanese and the Koreans was initiated by a Korean 

monk, Yi Tong-in, who regarded Japanese assistance as vital for the 

modernisation of Korea. As for the Japanese, Inoue and Hanabusa seem to 
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high expectations to receive official protection from both the Japanese and 
the Korean governments by mediating between the two authorities. 

Although Okumura and Yi worked closely together, their ultimate 
aims were different in scale. Yi worked towards the future of Korea at the 
expense of his own life, while Okumura was concerned chiefly with 
satisfying his own faction's interests rather than acting as the "vanguard" of 
Japan. This is clearly stated in his letter of November 19,1882, addressed to 
the Higashi Honganji headquarters. ' From this perspective, Yi was more of a 
patriot than Okumura, at least at this point in history. Therefore, Japanese 

scholars, especially Mitö Ryö, are inaccurate when they judge Okumura as 
"a bureaucrat in charge of religious policies whose ultimate purpose was to 

educate the Koreans to become imperial subjects. "6 Okumura was still a 
Buddhist missionary at this stage, and was not yet thinking of educating the 
Koreans. As explained in Chapter Four, neither Okumura nor Yi achieved 

their respective aims in the wake of Yi's sudden disappearance in March 

1881. 

Judging from its sudden loss of interest in the activities of Higashi 

Honganji after Okumura lost his connection to Yi Tong-in, it is obvious that 

the Meiji government was not concerned with Buddhist religious activities. 

Iwakura, for example, made it absolutely clear in June 1882 that the 

government had no intention of encouraging and supporting the missionary 

activities of Higashi Honganji in Korea. 7 After all, the government was 

above all concerned with the political and economic penetration of Korea. 

Having achieved this with the annexation of Korea in 1910, it then decided 

to put into practice the idea of using Buddhists to help carry through the 

colonial policies in Korea -an idea that had first been suggested by Itö 

Hirobumi in 1906. Besides, at a time when the political leaders did not yet 
5 Okumura's letter is recorded in Chapter Four. 

6 Mitö Ry ö, "Shinshü no Ch äsen kaikyö, " Kindai Shinsh ü kyödanshi kenky a, p. 62. 

CFN, p. 488. Chapter Three explains Okumura's requests to Iwakura. 
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have well thought-out plans and specific policies for expansion, how could 
they have planned the "invasion" of Korea through religious means? They 

could not and, therefore, they did not. It was only in the 1920s that colonial 
administrators actually adopted the policy of using Buddhists as effective 
agents to "Japanise" the colonised peoples in Korea and in Taiwan. 

From a religious as well as from a political and economic perspective, 
Meiji political leaders were inexperienced and therefore cautious, as well as 
opportunistic, in their early imperialistic ventures. If Buddhists had not 

repeatedly requested government support for the idea of missionaries being 

sent to Korea, the government would not even have considered it. Buddhists 

always seized the initiative and were more enthusiastic and eager to work for 

the government throughout the period between 1887 and 1910, requesting 

and proposing all sorts of religious activities in Korea. The Korea missions 

themselves, the issue of Decree 45 and the collaboration with the members 

of the Enlightenment Party, were all initiated by the Buddhists. In short, 

politics played a passive role as far as the Korea missions were concerned. 

According to received wisdom, the Buddhist contribution to 

imperialism was inevitable right from the start of its missions to Korea. Was 

this really the case? The answer to this question must be negative. Just as 

the government had no plans to use Buddhists as "vanguards, " Buddhist 

motivation to start the Korea missions was not prompted by the idea of 

serving the nation as "vanguards. " The concept of Preserving the Nation 

certainly existed among Meiji Buddhists, who, by upholding the Doctrine of 

Two Truths, frequently attempted to demonstrate their subservience to the 

state. Nonetheless, it was not the concept of Preserving the Nation but, 

instead, it was principally their fear of Christianity that prompted their 

overseas venture. As explained in Chapter Three, to hinder Christianity 

from entering and spreading in Japanese society, a Shin Buddhist, Ishikawa, 

came up with the idea of forestalling Christians by sending Buddhists, at 
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reacted to Christianity, just as their country reacted to Western imperialism. 
Due to a combination of lack of money, experience and long-range planning, 
the Russia missions were never realised. Instead, missionaries were sent to 
China and Korea both of which shared the same Buddhist heritage. At this 

stage, nonetheless, their aim was to preach Shin Buddhism to the locals, but 

they encountered little success in either country. Especially in Korea, the 

success of Christian missionaries was so overwhelming that even the 
Buddhists themselves admitted defeat. 

Despite their strong fear of and antagonism towards Christianity, in an 
attempt to win Korean converts, Japanese Buddhists in Korea often tried to 
imitate Christian missionaries. Their decision to rely on Christian methods 
is remarkably similar to the decisions made by Meiji political leaders who 

adopted Western concepts and practices to fulfill their national goal. 
Inspired by the example of Christian missionaries, Buddhists started to set 

up schools, offered spiritual guidance to soldiers and rehabilitated convicts, 

among other social works. Nevertheless, their activities were on a much 

smaller scale than Christian evangelical efforts. 

Evidently, anti-Christian feelings motivated Buddhists to despatch 

missionaries abroad. However, it was Buddhists' emerging sense of self- 

protection that engendered their anti-Christian feelings and their attempts to 

demonstrate acquiescence with the newly established Meiji government. 

Just as Japan had to adjust itself to the new international world order, 

Buddhists felt the need to re-accommodate themselves to the new, more 

diverse environment of the early Meiji period. To this end, showing 

obedience and patriotism to the nation by emphasising the Doctrine of Two 

Truths was their way of coping with the situation rather than trying to satisfy 

the national interest. At this stage, their main concern was to protect 

themselves from pressure caused by anti-Buddhist movements and new state 

8 See chapter Three for more information. 
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imperial subjects who were given the role of "vanguards" of Japanese 
imperialism, they would have tried harder to fulfill the expectations of the 
authorities by attracting Koreans. Yet, instead of making efforts to 
proselytise the Koreans, Buddhists came to choose an easy option, that is, to 
shift their activities to looking after the Japanese expatriates in Korea. In the 
period between 1882 (the military mutiny) and 1894 (the Sino-Japanese 

war), they made no significant contact with the Koreans. The fact that the 

government neither objected nor instructed Buddhists to intensify their 

activities in Korea also proves that it had virtually nothing to do with the 
Korea missions. 

The propagation work of the Buddhists was limited, as the majority of 
them were not prepared to mingle with Koreans on the same level. Only a 
few Buddhists were aware of this problem, as can be seen from a small 

number of articles found in the Chagai nipp ö. One Buddhist, for example, 
deplored the state of the Japanese Buddhist missionary activities in Korea by 

pointing out that whereas Buddhists "were unable to speak the [Korean] 

language and had no schools, no charity works, no money, no female 

missionaries and no female adherents, " Christians "were able to speak the 

language, had schools, charity works, money, female missionaries and 
female adherents. "9 

This assessment was in many respects accurate. As noted, the 

majority of Buddhists did not even try to learn the language. Moreover, 

living closely with Koreans was never on their mind, as they were simply 

too proud. Their perception of Korea and its people =almost always 

biased- resulted from a superiority complex, which made it impossible for 

them to see the Koreans as equal with themselves. The emerging sense of 

`imperial mentality, ' which became more intense after Japan defeated China 

and Russia, undoubtedly strengthened Japan's feelings of superiority 
9 "Kyöjö no shizkyökai, " CN 2417: 18-4-1908, p. 2. 
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towards Korea. If the idea of Buddhist Pan-Asianism had been free from 
any kind of superiority complex, and based upon an ideal of absolute 
equality, a long-lasting, genuine sense of collaboration between Japanese 
Buddhists and Korean monks could easily have been achieved. 

As Chapter Two discussed, it was the cultural and racial similarities 
between Japan and Korea that contributed to the former's negative 
perceptions of the latter. The Japanese took the cultural similarities between 

the two countries for granted; if they saw anything in Korea that was alien to 
them, they regarded it as improper or corrupt. Typically, for example, when 
Japanese Buddhists discovered that the parish system did not exist in Korea, 

they concluded that Korean Buddhism was corrupt. It was not only 
Buddhists but also their compatriots at large who misunderstood the simple 
fact that just because the two countries shared similar cultures, they did not 

need to be identical. 

The Higashi Honganji's failure to convert Koreans to Shin Buddhism 

its initial aim- was due not only to its inability to plan and carry out 

propagation work, but also to certain conditions in Korean society. Right 

from the start, its missionary activities were geographically limited because 

of the travel ban on foreigners. The fact that the Koreans largely despised 

Buddhism and monks also made it difficult for missionaries to appeal to the 

Koreans. Their fate as missionaries was also heavily dependent on the 

historical incidents and developments that took place in Korea. The military 

mutiny of 1882 and the coup d'etat of 1884 greatly disturbed the Higashi 

Honganji's missionary activities not only in Korea but also in China. 

Japan's wars with China and Russia, on the other hand, provided Buddhists 

with a new role in Korea as supporters of the Japanese armies. Furthermore, 

the signing of the Protectorate Treaty between Japan and Korea in 1905 

made it easier for Buddhists to implement their activities in Korea 

(especially in the capital) and, therefore, served as one of the important 

contributory factors which bonded Japanese Buddhists and Korean monks. 
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Japanese Buddhist activities in Korea thus by necessity evolved over time 
because of both internal and external factors. 

Because of their firm belief that the Korea missions were state- 
organised and therefore Buddhist missionaries were the "vanguards" of 
Japanese imperialism, Japanese and Korea scholars highlight the close 
collaboration between the Meiji government and Buddhist missionaries. In 

reality, however, the Buddhist Korea missions were carried out in parallel 
with Japanese imperialism, and there was no significant connection between 

the two. Just as political leaders were paranoid about the foreign threats, 
Buddhists felt threatened by the possibility over Christianity spreading in 
Japanese society; when Japan was emulating the powers in the process of 

creating an empire in Asia, Buddhist missionaries were competing with 
Christians over the proselytisation of the Koreans; and whereas the 

government was constantly inspired by Western ideas and practices, 
Buddhists imitated some of the Christian methods to attract the Koreans. 

However, despite many similarities in their respective deeds and 
directions, politics and religion did not enjoy the same degree of 

achievement. On the one hand, Japan was successful in modernising and 
industrialising itself by following the example of the West. It not only 

avoided colonial subjugation by the West, but also joined the West as an 
imperialist and colonialist power. The success of Buddhist missionaries, on 

the other hand, was only partial. They failed to make a big impact on 

Korean society with the exception of some Korean monks, whose numbers 

were small, and who were isolated from society. There was no real 

competition between Christian and Buddhist missionaries as the success of 

the former in Korea was far greater than that of the latter. The initial 

Buddhist fear that Christianity would spread in society therefore came true, 

at least in the case of Korea. 

This parallel between politics and religion was created by the former, 

which had the prerogative to manipulate the latter. In other words, whatever 
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the decisions made by the government, they determined the extent of the gap 
between the two. Buddhist missionaries never wished this gap to exist, 
largely because they had no confidence in being totally self-sufficient in 
Korea. However, due to the government's lack of concern with the Korea 

missions, the gap between the two remained wide in the period between 
1877 and 1905, against Buddhist wishes. It narrowed after 1905, especially 
with the Decree 45 of 1906, and eventually disappeared after 1910 - more 

precisely, with the issue of Temple Ordinance of 1911. Buddhists finally 

achieved their desire to receive official support and protection. By then, 

they were no longer simply Buddhist missionaries. They had been 

transforming themselves into educators of the Koreans between 1905 and 
1910. After the annexation in 1910, they were therefore more than ready to 

support the colonial authorities particularly in the area of education. 

Korean reactions to the Japanese Buddhist missionary activities in 

Korea were both negative and positive. The previous scholarship addresses 

merely negative responses and, therefore, tends to overlook the collaboration 

between Japanese Buddhists and Korean monks. Before 1910, however, the 

reaction was more positive than negative. The cases of Yi Tong-in and the 

Korean imperial house, which had a friendly relationship with Higashi 

Honganji, are good examples. The Korean imperial house even came to 

acknowledge the Higashi Honganji's Keijö branch as a royally appointed 

temple in 1906. Nonetheless, the response in the wider context was more 

significant after 1905. With the establishment of the Protectorate, many 

more Japanese Buddhists from different sects left for Korea, and they 

became increasingly active in the capital. In consequence, the Koreans 

became gradually aware of the existence of Japanese Buddhists. Some 

responded negatively and some positively; the Taehan maeil sinbo 

represents the former and the reformist monks, the latter. 

As mentioned, however, Korean scholars have emphasised merely the 
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negative response and criticised the Meiji Buddhists for their "sinister" 

attempts to take over Korean Buddhism in tandem with Japanese 
imperialism. The Koreans neglect to point out the fact that Choson monks 
did react positively to the Meiji Buddhist activities, and that there was a 
close connection between the two parties. Their criticism is appropriate if 

they refer to Japanese activities after 1905. To facilitate their activities in 

Korea, Japanese Buddhists, who were aware of the growing anti-Japanese 
sentiment amongst the Koreans -increasingly apparent after 1905- came 

up with the idea of training Korean monks as propagators of Japanese 

Buddhism. To this end, they undeniably tried to take over Korean 

Buddhism. At the same time, however, they were genuinely appalled at the 

state of Korean Buddhism, which had been isolated from the rest of the 

world for centuries. Consequently, they believed that it would be better for 

Korean monks to be absorbed into Japanese Buddhism, and so guarantee the 

emancipation of Korean Buddhism in society-10 
Korean reformist monks, on the other hand, were eager to learn from 

the Japanese, especially in the area of New Learning. Stimulated immensely 

by the Japanese Buddhists, who seemed to be well respected and established 

in society, the reformists felt the need to replace the existing Buddhist 

educational system with a more modern model in their attempt to create 

capable propagators of Korean Buddhism. To realise their aim effectively, 

they sought assistance from Japanese Buddhists by, for example, inviting 

Japanese as teachers. Some Korean monasteries even became affiliated to 

Japanese sects so as not only to learn from the Japanese but also to stop 

Korean local officials from confiscating temple properties. However, 

collaboration with Japanese Buddhists did not mean subjugation to Japanese 

Buddhism. When they sensed any sign of a Japanese scheme to absorb 

Korean Buddhism, they rejected further association with the Japanese, as 

illustrated by the cases of T'ongdosa (with the Jödo sect) and Wonhüngsa 

10 see chapter Two for examples of Japanese perceptions of Korean Buddhism. 
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(with Nishi Honganji). The Taehan maeil sinbo's severe condemnation that 
the reformists "had fallen into hell" by collaborating with the Japanese, is 
therefore rather one-sided, since Korean monks simply used Japanese 
Buddhists as a means to start reforming Korean Buddhism or, to a lesser 

extent, to protect themselves from Korean local officials. 
Regardless of their ulterior motives, Meiji Buddhists irrefutably 

stimulated Chosön monks and, in consequence, contributed to the 

revitalisation of Korean Buddhism in society. Yet, Korean scholars omit to 

mention the interaction between Meiji Buddhists and Chosön monks 

conceivably because of their strong sense of nationalism and anti-Japanese 
feelings brought about by colonisation. They may also be anxious that by 

acknowledging the Japanese Buddhist contribution to the revival of Korean 

Buddhism in society, they would deny Korean Buddhists' autonomy and 

capability of action. Such anxiety is, however, not necessarily relevant 

-the revival of Korean Buddhism in society owed as much to the influence 

of Japanese Buddhists as to the enthusiasm and commitment of the Korean 

monks to revitalising their faith in society. 
Moreover, Korean monks today, who maintain some elements of 

Japanese Buddhism -most notably the custom of marriage- resent the fact 

that they are supposed to have been influenced by Japanese Buddhism. 

Resentment amongst those who absorbed new and foreign concepts can be 

found in many situations, as explained by Liah Greenfeld, who discusses the 

transfer of the concept of nation from one European nation to another during 

the eighteenth century. " While widely learning from the West, Meiji 

Japanese also experienced a sense of resentment towards the Western 

influence that was found in Japanese society. So did the Meiji Buddhist 

missionaries who imitated some of the Christian methods. However, the 

case of Korean married monks today cannot be explained simply by a sense 

of resentment. Though it was the Koreans -monks themselves and the 
11 Liah Greenfeld, Nationalism: Five Roads to Modernity (Cambridge, MA: Harvard University Press, 

1992), pp. 15-16. 
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Korean Buddhist sangha, the situation became more complex after the 
annexation and was no longer as straightforward as importing and 
developing a foreign idea. These married monks today, for example, dislike 
the fact that they are often the object of criticism for supposedly being under 
the influence of Japanese Buddhism. 

Intriguingly, however, Chosön monks who actually accepted the 
custom of marriage did not seem to form any sort of resentment towards 
following the example of Japanese Buddhists, insofar as the evidence shows. 
Instead, reformists such as Yi Po-dam, Hong Wol-ch' o, Yi Hoe-gwang and 
Han Yong-un were all concerned about what was best for Korean Buddhism. 
They were more resourceful than just being manipulated by Japanese 

Buddhists. Although Yi Hoe-gwang agreed to Takeda's idea that the Won 

sect be absorbed into the Sötö sect, his first and foremost aim was to confirm 
the prosperity of Korean Buddhism in society. Before 1910, Korean monks 

achieved more than Japanese Buddhists. The former laid at least the 
foundation for the modernisation of the Korean Buddhist educational system 
by taking the Japanese as a model, whereas the latter failed to proselytise the 

Koreans and to absorb Korean Buddhism. 

In conclusion, before 1910, every party -Japanese Buddhists, Korean 

monks, and, to a lesser degree, the Japanese and the Korean governments 

were all manipulating each other to pursue their respective interests. When 

regarded opportune, one would join forces with another, even if their aims 

were not necessarily compatible. Japanese Buddhists used certain political 

leaders to start and legitimate the Korea missions. Though the government 

never granted Buddhists official support and protection, it utilised them once 

for a short period of time because of their political connections with 

members of the Enlightenment Party, who relied heavily on Japanese 

Buddhists. Japanese Buddhists and Korean monks also exploited each other. 
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In the course of manipulation, moreover, the adoption of new, foreign 

ideas and practices was often approved and undertaken. Just as Japan 

successfully transformed itself into a modem nation by adopting Western 

values and technology, members of the Enlightenment Party wished to 
modernise Korea by following the example of Meiji Japan. Korean 
Buddhism, too, started to carry out reforms by seeking assistance from the 
Japanese. From a purely religious perspective, however, there was a price 
that Korean monks had to pay, namely the secularisation of Korean 
Buddhism itself. As long as monks wished to propagate their faith in 

society, the religion could not avoid becoming to some extent secularised. 
Choson monks were therefore partly responsible for laying the foundation 

for the secularisation of Korean Buddhism insofar as they chose to live in 

society rather than remaining totally detached from it. 

Needless to say, the decisive difference was the degree to which one 

was capable of exploiting the other. The more power one party possessed, 

the more it was able to exploit the others. With the annexation in 1910, the 

most powerful party was the Japanese government. Indeed, the annexation 

changed the course of the other three, namely the Korean government, 
Japanese Buddhists and Korean monks: The Chosön dynasty came to an end, 

and the Korean government was replaced by the Government-General. The 

Korea missions ended for Japanese Buddhists whose association with 

Korean monks was terminated with the Temple Ordinance of 1911. Korean 

Buddhism, on the other hand, was ostensibly promised further development 

in society as long as it complied with the religious policies of the 

Government-General. Korean monks who themselves aptly circumvented 

being absorbed by Japanese sects were therefore also at the mercy of 

Government-General policies. 

Interestingly, however, Korean monks seem not to have realised that 

being under the Government-General's control was not simply a matter of 

religious autonomy but also a matter of national independence. The first 
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significant Buddhist protest against the Japanese colonial rule had to wait 
until the March First Movement in 1919. Before that, even Han Yong-un, 
who later joined the March First Movement, recognised the prerogative of 
the Government-General insofar as he petitioned the Government-General 

straight after the annexation about the question of marriage within the 
Korean Buddhist sangha. 12 National identity was perhaps not yet the 
foremost concern of Korean monks at the time of annexation. As they had 
just started to live in society, they were busy establishing and consolidating 
their social position as Buddhist monks. They possibly needed extra time to 
think of themselves as Koreans and not simply as monks. 

In addition, the activities of Japanese Buddhists -as educators of the 
Koreans- were as unsuccessful after 1910 as before 1910, because the 
"Japanisation" of the Koreans was never likely to be achieved in the first 

place. Due not only to the increasing awareness of national identity amongst 

the Koreans (which was brought about largely by the Japanese seizure of 
Korea), but also due to the inequality in rights and opportunities between the 

Japanese and the Koreans, the Koreans had no desire to turn into Japanese 

imperial subjects. Religion could be used to force the colonised to act 

ostensibly like the coloniser but it could not brainwash the former to give up 
its national identity and pride. The tragedy of modern Japanese-Korean 

relations therefore lies partly in the cultural and racial affinities between the 

two countries. After all, similarities always denote differences, and it is the 

differences that make each culture in East Asia unique. 

12 Chapter Four records Han's petition to the Government-General. 
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