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1. Introduction

KIYOZAWA Manshi was bom in 1863 and Nishida Kitaro ffiHS
^■g|5 in 1870; the former a product of the waning years of the Tokugawa 

shogunate, the latter a child of the dawning Meiji era. With only seven years 
separating their births, and both having studied philosophy at Tokyo Imperial 
University (present-day Tokyo University), it would not be surprising if the 
two knew each other personally. However, for some inexplicable reason, their 
lives took diverging courses.

Of course, it can be surmised that Nishida was aware of Kiyozawa’s name 
already in his university years. After finishing his courses at the Faculty of 
Letters, Nishida returned to Kanazawa to search for a job. During this time, 
he was in close correspondence with his good friend Yamamoto Ryokichi ill 
TUVA (1871-1942). In a letter, dated October 20, 1894, Nishida mentions 
Kiyozawa’s name: “The other day, Uno told me that philosophy professor 
Tokunaga (Kiyozawa) Manshi could no longer teach at his school in Kyoto 
because of serious lung problems, and therefore Uno had written Imagawa 
asking whether he knew of anyone who might be able to teach philosophy. 
Since nothing would make me happier than being able to teach philosophy, I 
wrote to Imagawa earnestly inquiring after the position.”1 The Imagawa men

1 Nishida Kitaro Zenshu (The Collected Works of Nishida Kitaro, hereafter abbreviated as 
NKZ), vol.18, pp. 28-29.
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tioned here is Imagawa Kakushin A'JHXW (1860-1936), formerly a principal 
of Kanazawa Public Middle School.2 In 1894, Imagawa had moved to Kyoto 
Otani Middle School. Nishida apparently wrote Imagawa asking for his help 
in securing a job teaching philosophy at Shinshu Daigakuryo and Otani 
Middle School.

2 In 1892, this school changed its name to Otani Middle School.
3 Yoshida 1961, p. 28.
4 NKZ, vol. 17, p. 18.
5 Ibid., p. 71.
6 Ibid., p. 116.

At this time, however, Nishida’s move to Kyoto did not materialize. Instead 
he moved to Ishikawa prefecture to take up successive posts at Nanao Branch 
Middle School and Fourth National High School. However, after about a year 
at his second position, he was removed. He was helped through this difficult 
period by Hojo Tokiyuki his old teacher at that school, through
whose efforts Nishida was able to secure a new post at Yamaguchi High 
School. This is precisely the time that Nishida met Kiyozawa. According to 
Yoshida Kyuichi ^TEEIA—, Nishida and Kiyozawa “met in the lodgings of 
Kiyokawa Enjo iWFIHIS (1863-?), a fellow graduate of Tokyo Imperial Uni
versity’s philosophy department around 1897.”3 On September 3,1897, while 
stopping over in Kyoto on the way to Yamaguchi, a note in Nishida’s diary 
reads “Visited Mr. Kiyokawa.”4 This is probably when he met Kiyozawa. 
Yoshida, however, writes that “the two men parted without getting a chance 
to know each other well,” and Nishida’s journal fails to mention Kiyozawa’s 
name.

This would prove to be their only face-to-face encounter. However, 
Kiyozawa’s influence on the formation of Nishida’s thought is by no means 
small, a fact that can be clearly seen in the following entry in the latter’s diary 
(January 14, 1902): “I am impressed by Mr. Kiyozawa’s writings in 
Seishinkai 1WW# (Spiritual World).”5 Thus, we might say that a really true 
meeting between Nishida and Kiyozawa did not take place in their one brief 
encounter, but rather by means of the written word.

Kiyozawa passed away the following year in 1903 on June 6, at the age of 
40. About a month later, we find the following event recorded in Nishida’s 
diary: “Today (July 17) around 6 p.m., I visited Inaba at Jokoin We
spoke about Kiyozawa. Stayed the night with Inaba.”6 “Inaba” here is Inaba 
Masamaru Tl (1865-1944), Kiyozawa’s junior by two years, who had 
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studied education at the Ikuei School established by Higashi Honganji as an 
institute for elite education, before being sent with Kiyozawa to study at 
Tokyo Imperial University in 1881. Together with Kiyozawa and Imagawa, 
Inaba had fought for reform within the Shinshu Otani-ha (Higashi Honganji) 
administration and as a result of their involvement in this movement, Inaba, 
along with Kiyozawa and others, had been expelled from the Otani priest
hood. Inaba had gone to Yamaguchi in search of employment, and thus had 
become one of Nishida’s co-workers. Nishida became fast friends with Inaba, 
who came to Yamaguchi a month after Nishida. During the Yamaguchi peri
od, entries such as “Visited Mr. Inaba” and “Mr. Inaba called” are frequent 
in Nishida’s journal. Furthermore, in a letter addressed to Yamamoto 
Ryokichi (September 15,1899), Nishida writes “In Yamaguchi, the person in 
whom I have complete trust is Inaba Masamaru. On first sight, he is a genial 
gentleman. Although he seems undistinguished, he is someone you can count 
on. I value his friendship greatly.”7 We may consider Inaba as the man who 
awakened Nishida’s interest in the thought and religious faith of Kiyozawa.

7 NKZ, vol. 18, p. 51.
8 Matthew 6:27.
9 NKZ, vol. 18, p. 46.

10 NKZ, vol. 17, p. 24.

When he arrived in Yamaguchi, Nishida had been burdened with many 
problems, regarding his family and so on. However, it appears that he expe
rienced a kind of spiritual transformation there. In a letter to Yamamoto, dated 
November 11, 1897, Nishida writes the following: “When I first came here, 
I truly found everything around me disagreeable. However, after spending a 
great deal of time alone, thinking, I began to feel somewhat at peace. Although 
I was dissatisfied with many things then, looking back at myself I feel 
ashamed at how mean I was. I was deeply moved by the words from the sixth 
chapter of Matthew: ‘Which of you by taking thought can add one cubit unto 
his stature?’8 We are free from complaints when we abide by these words. 
Abiding by these words allowed me to pave over any discomfort or com
plaints.”9 Here, we can see that the Bible provided spiritual support for 
Nishida at this time. However, the word “sitting” (taza Hfb) often appears in 
his diary. In an entry relating to a trip to Kyoto for the purpose of practicing 
Zen meditation (January 5, 1898), we can find the following account: 
“Purchased copies of the Taikdroku HJW (Record of Taiko), Mujintd

(Inexhaustible Lamp), and a biography of Zen monks at the Baiyo 
Bookstore.”10 Mujintd was the title of a journal published by the Shinshu 
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Daigakuryo during the midst of the reform movement by Kiyozawa and his 
companions. Except for a brief period, Kiyozawa wrote an article in virtual
ly every issue of this journal and Inaba was also a frequent contributor. We 
may thus conjecture that, before this trip to Kyoto, Nishida had already heard 
about Mujinto, as well as Kiyozawa’s thought, from his friend Inaba.

2. Union with the Infinite

In this way, Nishida began to develop a strong interest in religion during his 
stay in Yamaguchi, and he would soon have the chance to present his thoughts 
on such matters in the pages of Mujinto. The opportunity of doing so arose 
when Nishida’s junior classmate at Tokyo Imperial University, Yamamoto 
Yasunosuke published a piece entitled “Risei to shukyo 11'14 TU
ft (Reason and Religion)” in the February, March and May 1898 issues of 
the journal. Nishida presented his views of religion while voicing his critique 
of Yamamoto’s perspective in the very next issue (June 1898). It seems like
ly that Nishida’s piece, “Yamamoto Yasunosuke kun no ‘Shukyo to risei’ to 
iu ronbun wo yomite shokan wo nobu dj4<S,4l!W® Ul'l4i:^^J

(Impressions upon Reading Yamamoto Yasunosuke’s 
‘Reason and Religion’),” found its way into Mujinto through Inaba’s 
offices.11

11 Kitano Hiroyuki makes the same conjecture. See Kitano 1994, p. 605.
12 NKZ, vol. 13, p. 72.

As the title indicates, Yamamoto’s piece is an inquiry into the relation 
between reason and religion, but is particularly characterized by his empha
sis on the place of reason within religion. Here, he claims that religious doc
trines and beliefs cannot be attributed to a transcendental Being, but rather 
are brought forth by means of the reasoning of religious geniuses. 
Furthermore, he stresses the role played by reason in guiding religious emo
tions. In response, Nishida expresses doubts about such claims: “It seems that 
while you emphasize the external forms of religion as knowledge, you are 
unwilling to discuss its foundations in terms of the inner emotions.”12 In other 
words, according to Nishida, the core of religion is not to be found within 
knowledge or rationality, but rather in the intuition of the Absolute Infinite 
(zettai mugen Wd^l®). Nishida expresses this point in the following way: 
“That by which religion is religion is not to be found in any creeds or rituals, 
but in an indefinable moment by which we leave the mundane world into the 
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Infinite to be united with what philosophy might call the Absolute. Call them 
emotions or call them intuitions, but at any rate this is the place where true 
religion comes alive. Buddhism calls this ‘liberation,’ while Christianity 
regards it as ‘salvation’.”13

13 Ibid.
14 Nishida 1990, p. 149; original in NKZ, vol.l, p. 169.
15 Kiyozawa Manshi Zenshu (The Collected Works of Kiyozawa Manshi, hereafter abbre

viated as KMZ), vol. 1, p. 12.

In this way, in the form of a rebuttal to Yamamoto’s views, Nishida pre
sented the essentials of his own thoughts on religion. Here, I would like to 
make two points. First, the main contours of Nishida’s views on religion, 
which would eventually be developed in Zen no kenkyu (An Inquiry
into the Good), are already present in this essay. At the outset of the first chap
ter (“The Religious Demand”) in the fourth part (“Religion”) of this text, 
Nishida makes the following claim: “The religious demand concerns the self 
as a whole, the life of the self. It is a demand in which the self, while per
ceiving its relativity and finitude, yearns to attain eternal, true life by uniting 
with the power of the Absolute Infinite.”14 According to Nishida, the essence 
of religion is to be found in “reformed life” generated from this union with 
the Infinite.

The second point I want to make about Nishida’s understanding of religion 
found in “Impressions upon Reading Yamamoto Yasunosuke’s ‘Reason and 
Religion’ ” is that it has many points in common with that of Kiyozawa’s. In 
Shukyd tetsugaku gaikotsu (Skeleton of a Philosophy of
Religion), which Kiyozawa published in 1892, he explains the core of reli
gion in the following terms: “The essence of religion lies in the transforma
tion of the finite into the Infinite through the workings of the power of the 
Infinite. From the standpoint of the finite, we might say that it refers to the 
way that the finite develops and reaches the Infinite. Although the finite takes 
many forms, as far as it concerns us humans, we may say that it refers to the 
way each soul or each consciousness evolves and attains to the Infinite—this 
is the essence of religion.”15 Thus, it is clear that Kiyozawa’s understanding 
of religion is close to Nishida’s view that the religious grounds of religion is 
to be found in “the escape from the finite into the Infinite.”

As noted above, Kiyozawa discovers the core of religion at the point where 
the finite is converted into the Infinite. In fact, how to understand the con
nection between the finite and the Infinite is one of the central problems in 
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Kiyozawa’s philosophy of religion. In describing the relation between these 
two, he employs the expression: “identity of the two terms” (niko dotai —3 
[HJ{$). He insists that the finite and the Infinite are not separate but are of the 
same substance: “Are the finite and the Infinite of the same substance or not? 
If not, there must be a substance of the finite besides that of the Infinite. This 
is contrary to the definition of the Infinite; for, then, the Infinite must be 
limited or finite. Hence, they must be of the same substance.”16 If the Infinite 
is understood as something distinct from and opposed to the finite, it remains 
nothing more than a finite entity. To be truly infinite, it cannot be distinct from 
the finite; rather it must be of one substance with the finite. This is Kiyozawa’s 
claim.

16 KMZ, vol.l.p. 139.
17 KMZ, vol. 2, p. 47.

However, to me, there is one problem in looking at things in such a way, 
which is, we risk falling into an affirmation of the finite as it is, or, in other 
words, absolutizing the finite. Kiyozawa himself probably recognized this. 
During a period of illness three years later in 1895, he wrote Tariki-mon tetsu 
gaku gaikotsu shikd (Draft of a Skeleton of a Philosophy
of the Gate of the Other Power), which contains a section entitled “Yugen no 
soto ni mugen ari *9 (The Infinite is Beyond the Finite).”
Here, he makes the following argument: “Previously, I developed my argu
ments making the Infinite my fundamental concept. Because there can be no 
limits to the Infinite, it is impossible to say that the finite exists distinct from, 
and beyond, the Infinite. However, what would happen if I change my stand
point and make the finite my fundamental concept? Since the finite exists as 
a distinct entity, it cannot be of one substance with the Infinite, which does 
not exist as a distinct entity. Therefore, if the Infinite exists, its substance must 
be found beyond the finite.”17 Looking entirely from the side of the Infinite, 
we cannot help but think that everything is inside the Infinite; however, from 
the point of view of the finite, the Infinite is clearly beyond the finite. That is 
to say, Kiyozawa clearly recognizes that he was only seeing one side of the 
matter when he used the expression “identity of the two terms.”

Since the Draft ofa Skeleton ofa Philosophy ofthe Gate of the Other Power 
remained unpublished, Nishida probably was unaware that Kiyozawa had 
developed his thoughts in the way described above. Instead, Nishida follows 
the argument as presented in the Skeleton of a Philosophy of Religion while 
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discussing his views on the relationship between the finite and the Infinite in 
his “Impressions upon Reading Yamamoto Yasunosuke’s ‘Reason and Reli
gion’.” There, Nishida says, “I cannot accept that the Infinite is found when 
the finite is discarded, that the Absolute exists apart from the relative, or that 
a transcendental God exists beyond the world. No, I think that the Infinite that 
discards the finite is finite; the Absolute that discards the relative becomes 
the relative, and that the God that is beyond the universe is not the omnipo
tent God. The true Infinite is found only inside the finite, true Absolute only 
within the relative and the truly omnipotent God is found within the every
day changing world. The expression ‘God is everywhere’ probably describes 
this situation.”18 It seems clear that lying behind Nishida’s argument here, is 
the idea of “the identity of the two terms” found in the Skeleton of a 
Philosophy of Religion.

18 NKZ, vol. 13, pp. 74-75.
19 KMZ, vol. l,p. 145.

Kiyozawa and Nishida also have a similar understanding of the relation
ship between religion and philosophy. In the first chapter (“Religion and 
Science”) of the Skeleton of a Philosophy of Religion, Kiyozawa contrasts 
faith and reason, or religion and philosophy, in the following way. On the one 
hand, they are similar in that they are both related to the Infinite, but on the 
other hand, they differ fundamentally with respect to the way this relation
ship occurs. “Reason or philosophy begins with the search for the Infinite and 
never stops its pursuit until it finally grasps at it; when, however, it grasps or 
realizes its object, the work of reason is over, and philosophy is finished; and 
this is just the starting point of faith or religion. In other words, faith or reli
gion begins by believing in the existence of the Infinite and tries to enjoy its 
blessings.”19 As far as philosophy is concerned, the Absolute is at all times 
an object of investigation, and its goal is to elucidate the Absolute through 
such investigation. Religion, in contrast, begins from the Infinite, or, more 
precisely, from gaining fulfilment through the Infinite and attaining convic
tion of its existence. To use Kiyozawa’s words, religion begins with the 
“acceptance” (juyd Sffi) of the Infinite. For philosophy, the Infinite is the 
goal, whereas for religion it is rather the point of departure.

We might add that, rather than a mere theoretical conclusion emerging out 
of his philosophy of religion, this point is based on Kiyozawa’s own person
al experience. In this regard, a note entitled “‘Dai’ no kantoku ©MI# 
(Realization of Greatness),” written by Kiyozawa during his Tokyo Imperial
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University days, merits attention. This note is introduced in Kiyozawa Manshi 
sensei (My Teacher Kiyozawa Manshi) by Nishimura Kengyo
BWJR1M. According to Nishimura, this hastily scribbled note “was recorded 
in a fit of frenzy upon being moved by some strong impression”20 and was 
not meant to be made public. However, it is an important source for under
standing Kiyozawa’s religious experience. For example, it states:

20 Nishimura 1951, p. 81.
21 Ibid., pp. 76-77.
22 Ibid., p. 79.
23 KMZ, vol. l,p. 145.
24 Ibid.

Touching the heartstrings at the depths of my heart 
A feeling I don’t remember having felt until now 
New power never felt before
New desire
Mysterious awareness of power
New power suddenly awakened within the self
A power of a new birth
Awareness of this new power breaks forth
Inner potential.21

Or the following fragment:

We have greatness
Opportunity to discover ourselves
We are great
Through faith in greatness alone do we live.22

Kiyozawa’s remark that “acceptance” is the first step in religion may have its 
origin in an experience like this. Such experience may also explain the fol
lowing assertion Kiyozawa makes in the Skeleton of a Philosophy of Religion'. 
“. .. there is no need of studying philosophy for those who can at once believe 
in the existence of the Infinite.”23 The Infinite is not something to be eluci
dated through philosophical quest but rather is something to be grasped or 
“accepted” immediately and all at once. This was Kiyozawa’s fundamental 
idea. At the same time, however, he does not want to exclude philosophy from 
religion altogether. Religion, he says, “never refuses the service of reason in 
explaining and extinguishing the doubts which arise within religion itself.”24 
This helps us to clarify Kiyozawa’s perspective: religion and philosophy are 
mutual supports for each other.
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As we have already seen, in his “Impressions upon Reading Yamamoto 
Yasunosuke’s ‘Reason and Religion’,” Nishida found the core of religion in 
the union with the Infinite or the Absolute. Further, in discussing how to real
ize this unity, he contrasts the “rational faculty” (rikairyoku with reli
gion. According to Nishida, the rational faculty dissects and explains reality 
and, for this reason, cannot grasp reality as a whole. Only religion can bring 
about unity with the Infinite. Nishida explains this in the following way: 
“Entering into the Absolute Infinity of religion is to enter into true Absolute 
Infinity, to obtain a direct realization of the grounds of cosmic existence.”25 
Here, Nishida emphasizes both the sense of immediacy and the independent 
character of religion. At the same time, in the following passage, we find his 
explanation of the relation between religion and knowledge or philosophy: 
“Therefore, I do not say that knowledge is entirely unnecessary for religion, 
or that religion and knowledge are contradictory. Genuine religion and gen
uine knowledge are naturally united—to think otherwise would be a mis
take.”26 In sum, we might say that Nishida and Kiyozawa understood the 
relationship between religion and philosophy in fundamentally the same way.

25 NKZ, vol. 13, p. 78.
26 Ibid., p. 77.

The discussion above leads us to several conclusions: first, Nishida’s ear
lier theory of religion was developed in his response to Yamamoto ’ s “Religion 
and Reason,” and second, it seems to show the influence of Kiyozawa’s the
ory of religion. In addition, it would seem that the focal point of this latter 
connection may be found in Mujinto, in which both Kiyozawa and Inaba were 
deeply involved.

3. Absolute Trust

Besides their connection by way of Mujinto, Kiyozawa and Nishida were also 
connected through the journal Seishinkai. Mentioned previously was 
Nishida’s 1902 diary entry (“I am impressed by the writings of Kiyozawa in 
Seishinkai”), indicating that he came to know of Kiyozawa’s Spiritual 
Activism (Seishin-shugi WWeE#) through this journal.

The first issue of Seishinkai was published in January 1901, which began 
with Kiyozawa’s essay entitled “Spiritual Activism (S'eAAm-sAugz).” In the 
opening sentence of this essay, Kiyozawa writes of the “perfectly firm 
ground” that is necessary to human life, as well as the “Absolute Infinity”
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through which this ground is attained. He also states that the goal of Spiritual 
Activism is “to seek sufficiency in one’s own inner spirit” by establishing 
ourselves on the perfectly firm ground of our lives. Furthermore, Kiyozawa 
argues, “Spiritual Activism makes one’s own spirit its fundamental principle, 
and proclaims that we attain peace when our spirits find contentment in our 
present situation and are able to act with complete freedom.”27 In other words, 
the goal of Spiritual Activism is the attainment of personal “peace.”

27 KMZ, vol. 6, p. 92.
28 Ibid., pp. 110-11.
29 Ibid., p. 104.
30 Ibid.

At the same time, however, Kiyozawa emphasizes the following point: full 
satisfaction of the first principle of Spiritual Activism does not mean reliance 
on self-power. In other words, it does not refer to the position that, to gain 
personal peace, one must rely on one’s own strength. In his words, Spiritual 
Activism is rather founded upon “the philosophy of Other Power” (Tariki- 
shugi “Perception of color or the smelling of fragrance does not
derive from the color or fragrance themselves. They are all based on the 
dynamic activity of the one inconceivable power. ... We cannot freely con
trol the thoughts that arise in our minds from one instant to the next. We are 
all absolutely existing within Other Power.”28 In such a way, Kiyozawa 
expresses this fundamental experience, after which, for the first time, we can 
freely control our lives, and achieve a peaceful existence. In order to describe 
this experience—or rather, the state of finding oneself in the midst of such an 
experience—he employs the word “spirit.” All sacred writings and rituals, it 
may be said, are but secondary derivations of this fundamental experience. In 
an article entitled “Shinran shdnin no gotanjo-e ni (On
the Occasion of Shinran Shonin’s Birthday),” Kiyozawa makes the follow
ing remarks: “Religious images, sacred scriptures, rituals and religious creeds 
are but shadows of the true spirit. One must take care not to fall into the delu
sion that these shadows are the true spirit. A true, vigorous, living religion 
exists definitely in the realm of the individual spirit.”29 Once again, the core 
of religion—the vivid experience within one’s own soul—can be best 
expressed through the term Spiritual Activism. Based on this assertion, in the 
same article Kiyozawa says, “in a word, religion is subjective reality, it is the 
experience of spirituality.”30
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Here, we can see Kiyozawa’s understanding of religion diverge somewhat 
from that of Nishida’s in An Inquiry into the Good. For example, the latter 
writes unequivocally that the purpose of religion is not the acquisition of 
“spiritual peace.” “Today, there are many people for whom religion means 
spiritual peace. However, to think in such a way is to err. Such people believe 
that they have come to full understanding of the true meaning of religion by 
extinguishing the passions of an active life in the waters of stoic indifference. 
However, religion is not to be sought for the sake of spiritual peace—such 
peace is simply a by-product of religion. The religious demand is a great 
demand of life, which is unavoidable even though we may wish to avoid it.”31 
We might be justified in reading the above sentences as Nishida’s criticism 
of Kiyozawa. Whereas Kiyozawa marks the goal of Spiritual Activism as spir
itual contentment, the former’s understanding of religion is one that lays per
sistent emphasis on “life reformation.”

31 NKZ, vol.l, p. 170.
32 Nishida 1990, p. 156, slightly altered; original in NKZ, vol.l, p. 177.
33 NKZ, vol. l,p. 166.

Although there is substantial antagonism between the religious under
standings of Nishida and Kiyozawa, at the same time, we must also note that 
they are on the same ground when it comes to the idea of the religious core, 
which is to be found in the vivid experience of the Absolute. In An Inquiry 
into the Good, within the chapter entitled “The Essence of Religion,” Nishida 
states: “At the most profound level, religion acquires the meaning of the uni
fication of God and humans, and the true meaning of religion is found in grasp
ing the significance of this unity, in breaking beyond one’s own consciousness 
and experiencing the lofty universal spirit that functions at the base of con
sciousness.”32 Again, to express his view that actual experience is the essence 
of religion, Nishida uses the phrase “experience of spirituality,” the same term 
that Kiyozawa uses. “If we assume that reality is spirit and that our spirit is 
simply a small part of it, then there is no reason to feel wonder at breaking 
through one’s small consciousness and realizing one great spirit . . . Great 
people have spiritual experiences far deeper than those of average people.”33 
Nishida’s words here overlap with those of an article by Kiyozawa entitled 
“Mizukara anadori mizukara omonzuru to iu koto fl -5
♦ (On Self-contempt and Self-respect)” published in Seishinkai (November 
1902), where the author makes the following claims: “If we give importance
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to our tiny egos, we will be roused by the things of the objective world. If, 
however, we allow our tiny egos to return completely to the expansive heart 
of the Tathagata, then there is no subject opposed to an object, nor any object 
opposed to a subject—everything is submerged within the mysterious work
ings of the Tathagata. When we reach this point, we can appreciate the fact 
that everything is due to the will of the Tathagata.”34 Though the expression 
differs—instead of Kiyozawa’s phrase, “everything is submerged within the 
mysterious workings of the Tathagata,” Nishida calls this “experiencing the 
lofty universal spirit that functions at the base of consciousness,” or perhaps 
simply, “realizing one great spirit”—the intent appears to be the same.

34 KMZ, vol. 6, p. 126.
35 NKZ, vol. 17, p. 187.

Given the above, we can conclude that the journal Seishinkai provided a 
connection between Nishida and Kiyozawa’s thought, and that by virtue of 
this connection, the former was stimulated in various ways. However, there 
is one more instance of a relation between Nishida and Seishinkai. This is the 
fact that Nishida himself published an essay entitled “Chi to ai 
(Knowledge and Love)” in this journal in August 1907. This article was later 
included in An Inquiry into the Good, where it makes up the fifth chapter of 
the fourth part. Nishida was asked to write this article for Seishinkai by 
Akegarasu HayaB^M® (1877-1954), a member ofKiyozawa’s circle Kokodb 

who had taken part in the editing of this journal since its founding. In 
a diary entry dated August 2, 1907, Nishida notes “Akegarasu came,” and the 
very next day he writes, “Drafting an essay called ‘Knowledge and Love’ for 
Seishinkai.” Finally, an entry from August 5 states “Akegarasu returned.”35

In an essay entitled “Nishida Kitaro shi no tsuioku 
(Reminiscences of Nishida Kitaro),” included in the monthly report of the 
first edition of Nishida’s Collected Works, Akegarasu mentions that he first 
met Nishida sometime in 1901 or 1902. Around this time, the latter left 
Yamaguchi High School to accept a teaching job at Fourth National High 
School in Kanazawa, and, along with Hori Koretaka was involved in
a private academy called “Sansanjuku” H A B for student-character develop
ment. Akegarasu notes that he was frequently invited to give talks there, and 
thus, had the opportunity of meeting Nishida. Akegarasu also gave a lecture 
on the Tannisho at Nishida’s Fourth National High School.

In the essay “Knowledge and Love,” Nishida takes up the problem of 
absolute oneness in pure experience. “We forget the self, and at this point an 
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incomprehensible power beyond the self functions alone in all its majesty.”36 
Specific examples are taken from the Gospel of Mark: “And [Jesus] said, 
Abba, Father, all things are possible unto thee; take away this cup from me: 
nevertheless not what I will, but what thou wilt,”37 and the Tannishd'. “I real
ly do not know whether Nembutsu may be the cause for my birth in the Pure 
Land, or the act that shall condemn me to hell.” In this way, does one aban
don one’s self, entrusting oneself entirely to the great power that works with
in. In this short chapter “Knowledge and Love,” Nishida provides us with a 
very concise explanation of his own personal understanding of the core of 
religion.38

36 Nishida 1990, p. 174.
37 Mark 14:36.
38 NKZ, vol. l,p. 199.
39 Ibid., p. 407.
40 KMZ, vol. 6, p. 76.

We can also see this understanding of religion in a short essay entitled 
“Gutoku Shinran (Foolish, Stubble-haired Shinran)” published four
years later, namely the year after Nishida had moved from Gakushuin to 
Kyoto Imperial University, in Shuso-kan (Perspectives on the Founder 
of the Sect), a collection of papers published by the Otani Gakushi-kai in April 
in commemoration of the 650th anniversary of Shinran’s death. We might 
hazard a reasonable guess that it was Inaba Masamaru who had asked Nishida 
to write this article, given that the former at that time held an important posi
tion in the Otani-ha, and was very much involved with matters pertaining to 
the memorial ceremonies.

In this paper Nishida writes the following: “. . . in the place where this 
(human) knowledge, this (human) virtue is thrown away, new wisdom is 
acquired, new virtue is achieved, and one is able to enter into a new life. This 
is the true meaning of religion. Matters of religion have nothing to do with 
so-called scholarship or learning.”39 This understanding of religion closely 
echoes that of Kiyozawa, which can be seen especially in the following re
marks taken from “Shukyoteki shinnen no hissu joken 
(Essential Conditions of Religious Faith)” published in the November 1901 
issue of Seishinkai. “Before one can think of entering into religious faith, one 
must first distance oneself from all dependence on things other than reli
gion”40; and further, “For a person who wishes to enter the world of religion, 
filial loyalties and patriotism, both of which pertain to the realm of physical 
existence, must be tossed away. All matters of human justice, morality, sci-
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ence, philosophy, without exception, must be abandoned and only then, will 
the expansive realm of religious faith be opened wide.”41 In addition, 
Kiyozawa insists that this “realm” results from “complete dependence on 
Tathagata.”42 This is further explained by Kiyozawa in an entry in his diary, 
Rdsenki (December Fan): “Absolute trust (reliance) means not pos

41 Ibid., p. 77.
42 Ibid., p 78.
43 KMZ, vol. 8, p. 341.

sessing anything at all (Zen), living unselfishly (Confucianism), and forget
ting the self (with sincerity and entrusting, forgetting the self).”43

As noted above, in order to describe the essence of religion, Nishida quot
ed in “Knowledge and Love” passages from Mark (“And [Jesus] said, Abba, 
Father, all things are possible unto thee; take away this cup from me: never
theless not what I will, but what thou wilt”), and the Tannishd (“I really do 
not know whether Nembutsu may be the cause for my birth in the Pure Land, 
or the act that shall condemn me to hell”), both of which emphasize “trust.”

In conclusion, I would like to consider the relevance of the religious thought 
of Kiyozawa and Nishida for us today, with special attention to the fact that 
the former, in his essay “On the Occasion of Shinran Shonin’s Birthday,” 
clearly distinguishes between spirit itself and its shadow (reflection); in other 
words, between the vigorous activity of life and its outward expressions 
(form). We might say that underlying Kiyozawa’s Spiritual Activism is the 
idea that the experience of a “true, vigorous life” constitutes the core of reli
gion, and Nishida emphasizes that such an experience involves a quest for 
“life reformation.” Perhaps the thought of these two great thinkers can urge 
us to pay more attention to the intrinsic “life reforming” aspect of religion.

(Translated by James Mark Shields)
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ABBREVIATIONS

KMZ Kiyozawa Manshi Zenshu (The Collected Works of Kiyozawa
Manshi). Otani Daigaku ed. 9 vols. Tokyo: Iwanami Shoten siSWlS,
2002-03.

NKZ Nishida Kitaro Zenshu (The Collected Works of Nishida Kitaro).
Abe Yoshishige WSbbJS, Amano Teiyu Watsuji Tetsuro
Yamanouchi Tokuryu dLi [Al# Sc, Mutai Risaku jSSPIfT, Kosaka Masaaki iSi®IE 
SB, and Shimomura Torataro TAFWA® eds. 19 vols. Tokyo: Iwanami Shoten, 
1978-80.
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