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INTRODUCTION

The caste and culture of the professional warriors of traditional Japan, best known to the West by the term samurai, developed over many centuries of historical change, ultimately to seize and sustain the position of dominant paradigm in Japanese society for seven hundred years. The culture of the samurai, incorporating elements of Taoism, Confucianism, Buddhism, and Shinto, along with the martial arts and military science essential to their original profession, came to be referred to as budo, the warrior’s way; or shido, the knight’s way; and finally bushido, the way of the warrior-knight.

Military culture has an ancient history in Japan, albeit one told in different terms according to the tradition of the telling. The imperial Shinto version, while relating to the earliest strata of Japanese legend and history, is the latest theme to emerge as a central feature in bushido ideology. While Shinto had by this time been influenced by centuries of contact with various elements of Confucianism, Buddhism, and Taoism, the militarized imperial Shinto revival in bushido began in some sense by attacking these very traditions.

Confucianism, originally associated with the establishment of a centralized state on the Chinese model, was reintroduced in new forms by Zen Buddhists in the thirteenth century, patronized by newly ascendant warrior chiefs. Emerging as an independent intellectual movement in the late sixteenth century, Confucianism was promoted by Japanese warlords as a means of civilizing the samurai. In one sense, this meant to prepare educated military personnel for peacetime administration of civil affairs as masters of the land. Civilization in the Confucian sense also meant to induce professional warriors to internalize a structure of subordination, including subordination of self-interest to public interest, in order to sustain social order and obviate perpetual power struggles among men at arms.

Taoism has had a more diffuse history in Japan than the other main intellectual imports, Confucianism and Buddhism, never having been institutionalized in any comparable way. It is probable, nonetheless, that the sort of Taoism ostensibly associated with the quest for immortality reached Japan by the end of the third century B.C.E., with sea expeditions sent eastward by the First Emperor of China, or with refugees from the same emperor’s regime, or perhaps with both categories of people.

Other elements of ancient Taoism, practices commonly called magical or shamanic, seem to have entered Japan earlier, from both China and Korea. Taoist shamanism seems to have merged with its Shinto counterparts in Japan, particularly after being legally banned in the eighth century. Shamanic Taoism of the so-called Left-Hand Path, a sinister appellation also applied to an element of Tantric Buddhism, includes methods of demonic or magical warfare, brandishing destructive techniques based on mental or physical poisoning. This left-hand path, amalgamated with Shinto and Buddhist analogues, underlay the evolution of the lore of the ninja assassin. Events of ambiguous reality emerging from this tradition often mirror tactical use of insidious suggestion to cast enemies into states of mental terror.

Taoist political philosophy and psychology appear to have entered Japan later than the shamanic and immortalist elements, being brought along with the massive importation of Chinese literature and technology into Japan beginning in the seventh century. For the purposes of bushido theorists, both in combat and in administration, the political, economic, and psychological theories of Taoism were essentially embodied in techniques of command and control, military tactics, and martial arts. Many of the most prominent samurai military scientists were steeped in Taoist-influenced Chinese strategic classics such as Sun Wu’s The Art of War.

As the modern era approached and the sense of being surrounded by hostile powers spurred the development of a distinctly Shinto brand of bushido, some military thinkers in Japan began to repudiate the Taoist model of responsive action versus aggressive initiative, advocating the latter as more characteristic of the real history of Japanese warfare and more practical for Japan’s true situation, as they saw it, in the international context. In tactical terms, the international military operations of the nineteenth and twentieth centuries under imperial command drew heavily on this latter Shinto conception of a native Japanese way of war.

Various techniques of both individual and mass combat advocated by more classical-minded bushido military thinkers of premodern times are informed by Taoist principles reflecting a general Taoist strategy of minimalism and essentialism. Another expression of this strategy that was incorporated into bushido is the samurai ethos of austerity. In both civil and military roles, austerity is often emphasized in bushido as an economic strategy for home and state as well as a mode of tempering and training the individual warrior.

This sort of pragmatic minimalism forms an element of Taoist political philosophy as well as a martial custom of perpetual preparedness. In addition, Buddhist asceticism and its less radical Confucian counterpart also played an important role in the rationalization of the austerity of bushido, particularly after the end of endemic warfare and the establishment of national peace and order in the seventeenth century eliminated immediate consciousness of the need for austerity on the part of the ruling warlords and their knights.

Like Taoism, if later in time, Buddhism originally entered Japan with immigrants from China and Korea. Buddhism was eventually to become a political factor in the sixth century, when emblematic artifacts were sent to the Japanese court by the king of Paekche on the Korean peninsula. As it happened, the implications of this diplomatic mission in terms of international trade, military alliance, and domestic political patronage precipitated a conflict between powerful Japanese clan factions. This dispute ultimately resulted in the vanquishing and dissolution of the redoubtable Mononobe military clan, a historical ally of the imperial clan with intrinsically Shinto roots, who opposed the adoption of Buddhism at the imperial court.

Buddhism was ultimately established as a sort of state religion by the first historical Japanese constitution of 604, attributed to the celebrated Prince Shotoku. The second article of this famous document says, “Earnestly respect the Three Treasures. The Three Treasures are Buddha, Dharma, and Sangha. These are the ultimate refuge for all forms of life, the supreme religion of myriad nations. Who in what era has not valued this teaching? People are rarely very bad, and can be taught to follow it. If they do not take refuge in the Three Treasures, by what means can the crooked be straightened?”

This declaration seems to value Buddhism for both domestic and international purposes, seeing in it a source of moral reconstruction as well as a medium of membership in a well-established transnational culture and community. Other articles of the constitution combine elements typically associated with Confucianism, Taoism, and Legalism in China, exhibiting an early and influential manifestation of syncretism, a recurring practice in Japanese religion also seen in some strains of bushido.

Over the centuries succeeding the acceptance of Buddhism as an official religion in Japan, major Buddhist institutions acquired large estates dedicated to their support. The Japanese Buddhist world became in effect an alter nation, with its own internal pseudostates, including sectarian armies. A system of ecclesiastic titles was constructed to mirror the structure of the imperial government, and Buddhist studies were conceived in a quasi-Confucian fashion as a vehicle for obtaining rank.

The secular mind-set with which elements of institutional Buddhism became imbued under these conditions is complained of as a living reality by the famous Zen master Dogen six hundred years after Prince Shotoku:

The mistake that has arisen among students here is that they consider the respect of others and the forthcoming of property and riches to be the manifestations of virtue; and other people also know that and think so too. Knowing in your heart that this is the affectation of the demons of temptation, you should be most deliberate. In the Teachings this is called the doing of demons. I have never heard, among the examples of the three countries [India, China, and Japan], that one should regard material wealth and the reverence of the ignorant as virtues of the Way. (Shobogenzo-zuimonki)

As the old order of imperial rule lost ground to the rising samurai, the sects supported by the aristocracy were also confronted with rivals to their religious monopolies. When the warrior class asserted independent sovereignty, and a separate central military government was established in the twelfth century, the dominant cultural force in Japan was in many respects Buddhism, but in this role it had largely been confined to the control of the old aristocracy. As some distinguished monks began to break away from the established sects to create or import new cults, while the samurai also asserted independence, the potency of Zen Buddhism in particular was recognized by the new military masters of Japan, both as a cultural base of political influence and a psychological training system for warriors. Many of the soldier-samurai of the lower orders, in contrast, were drawn to the emergent Pure Land sects of Buddhism that proposed eternal life after death for the faithful.

Although Buddhism is ostensibly the only one of the Japanese religious and philosophical traditions featuring an explicit prohibition of killing, this proscription was not considered applicable to soldier-monks in monastic armies envisioned as protectors of Buddhism, nor to samurai in their role as police and protectors of society and state. According to the seventeenth-century Zen master Bankei,

Although there is killing such as the striking down of enemies in advance of the ruler, to destroy evil people to keep order in the world is the normal task of samurai, so such acts are not called murder on the part of samurai. Only when they contrive to kill for personal reasons, due to their own conceits, motivated by selfish desires, does it become murder. (Bankei Zenji Hogo)

Nonetheless, whatever the license allowed to samurai in this respect, the emphasis on compassion found within Buddhism was in time harshly rejected by some bushido writers, claiming that Buddhism made men soft and therefore should not be part of the samurai education, training, or belief. On the other hand, generations of patronage and symbiosis with the samurai caste had a hardening influence on institutionalized Zen, as lamented by Daien, an eighteenth-century master of Bankei’s lineage:

Nowadays Zen monasteries all over gather crowds of three to five hundred; minutely regulating every moment, they fetter their bodies so it’s like going to prison. Anyone who commits even the slightest infraction is beaten and expelled, never forgiven at all. The invasive surveillance and cruelty in monasteries are worse than those of the police. For this reason, when a retreat is over, some are sick and some are disabled. This is killing off youth before they mature, creating hatred of teachers and parents. (Shogan Kokushi Istujijo)

It may be that this institutional culture of violence was a response to growing criticism of Buddhism as decadent, soft, and parasitical. Records of some circles also indicate habitual infliction of mental and physical violence on disciples unrelated to regulatory infractions but, rather, represented as a part of Zen training itself. Nonetheless, however adapted to samurai culture Zen may have been, and however fashionable retirement into Buddhist orders may have become among the upper echelons, according to sectarian histories very few professional warriors ever really attained Zen enlightenment. Historically speaking, therefore, the greatest contribution of Zen Buddhism to the development of bushido and samurai culture may have been the introduction and promotion of neo-Confucianism.

Neo-Confucianism was largely a product of Song dynasty China, when it was a norm for secular scholars and government officers to study with Chan (Zen) masters. In this way both Taoism and Confucianism became infused with certain elements of Buddhist practice, resulting in the development of distinct new schools of neo-Taoism and neo-Confucianism. While neo-Taoism gained comparatively little currency in Japan, neo-Confucianism was more amenable to the purposes of the samurai ruling class: austere like Zen but offering social and political dogma suitable to rationalization of rulership.

Zen monasteries remained key repositories of neo-Confucian learning for hundreds of years, but by the sixteenth century some Zen scholar-monks began renouncing their Buddhist vows to become professional Confucians. The erroneous yet widespread belief that Zen is nihilistic had in fact created its own organs of self-confirmation, as the critical literature complains, and the renunciation of Buddhist orders for secular scholarship reflected a sociopolitical consciousness disaffected with what was perceived as a demimonde of artificial alienation and irresponsibility created by the cloister.

The institutionalization of neo-Confucian studies by Shogun Tokugawa Ieyasu in the seventeenth century subsequently dominated the educational systems of Japan and made this type of thought standard for more than two hundred years. This move consolidated a policy initiated in the sixteenth century by one of Ieyasu’s predecessors, the warlord Oda Nobunaga, who razed thousands of monasteries to reduce the political influence of Buddhism and promulgated a code of law explicitly designating Confucianism as the proper curriculum for warriors and ministers of state.

In many cases, as a result, the voice of Confucianism outweighs or displaces the voice of Buddhism in the expression of bushido. Even in the local terakoya, temple primary schools operated by Buddhist monks, the curriculum was Confucian. The popular kana-hogo, or vernacular sermons, of Zen masters of the Tokugawa era are heavily larded with Confucian concepts, sometimes by way of conventional contextualization, sometimes transformed into metaphors for psychological self-government.

In this way Buddhist doctrines and practices were also absorbed into secular Confucian studies, contributing a characteristic creativity and independence of spirit to secular scholarship. In spite of the official espousal of one particular school of neo-Confucianism, some scholars soon began to reject this limitation to rediscover and reinvent a wider spectrum of Confucian thought and practice, even at considerable personal risk to themselves.

While religious Shinto was influenced by Buddhism and state Shinto by Confucianism, a new Shinto nationalism rejecting Chinese traditions began to emerge in the seventeenth century. Although there were some crypto-Buddhist precursors to nationalism in the thirteenth century, particularly in the Nichiren sect and the so-called School of the Time, a version of Pure Land Buddhism, nationalism did not ferment into its modern form until the nineteenth century, when a mood of xenophobia pervaded certain samurai minds. The primitive concept of blood indoctrinating and animating the psyche and culture of Nazi Germany in the twentieth century can also be found in a Japanese form in nineteenth-century Shinto-style bushido:

The term uji [clan] means u-ji, “birth blood.” The term suji [lineage] means su-ji “pure blood.” The term Michi [Way, or Path] compares the nation’s roads to the blood vessels in the human body, clearly meaning mi-chi “true blood.” This national character esteeming the bloodline was an auspicious custom with clear divisions, but long ago it got so that lords and subjects intermingled, different castes intermarried, so bloodlines became illegitimate. (Banbayashi Kohei, 1813–1864, Omoidegusa)

Both Buddhism and Christianity were stigmatized as foreign religions in this process of fabricating the modern myth of pure blood:

When the false cultists of the West came here, they used arts of deception to delude the minds of the people, plotting to change the Land of the Kami (Shinto deities) into a territory of wily barbarians. Then when Oda Nobunaga killed off the evil monks throughout the provinces, from Mount Tendai on down, he perceived the treacherous plot of the West and moved to expel the false cultists. Toyotomi Hideyoshi banished the false cultists beyond the sea. (Aizawa Seishisai, 1782–1863, Taishoku Kanwa)

In terms of its historical rationalization of imperial rule, Shinto-oriented bushido is concerned with establishing the central position of the ancient Yamato conquest, with emphasis on the role of the emperor, empress, or crown prince as the undisputed commander in chief of the armed forces.

The realities of ancient Japanese history are complex and controversial, even today leading the investigator directly onto a battlefield of cultural and political combat, particularly concerning relationships among territories that were to become parts of what are now called Japan and Korea. An original impetus of the ideological warfare waged by Shinto-based bushido was to reinterpret history so as to elevate Japan above both Korea and China, both militarily and culturally, laying the psychological foundation for the rise of imperial Japan in modern times. Thus the roots of this trend in bushido writings can be seen as early as the seventeenth century, while acute escalation of mythic might is marked in the nineteenth century, on the eve of confrontation with Western powers.

A number of clan or guild organizations are traditionally associated with the establishment and expansion of the Yamato state, the precursor of imperial Japan, particularly the Otomo, Kumebe, Mononobe, Saekibe, and Hayato. Although some of them became clan names and surnames, they appear to have originated as professional organizations. The Otomo, or “major retinue,” is frequently mentioned, portrayed as an elite corps of warriors in the personal service of the emperor and also commanders of the Kumebe, or “organized groups,” on the frontiers.

The Mononobe organization is often mentioned along with the Otomo. The term Mononobe was anciently used as a general word for government functionaries but came to be especially associated with state security duties, such as keepers of arms for the Otomo, town police, prison guards, and eventually warriors and garrison soldiers. The Mononobe are depicted as geographically distributed in twenty-five or eighty clans, depending on the source, suggestive of an occupying force consistent with their reputation of having assisted the Otomo in establishing a new center of Yamato sovereignty on the main island of Japan in antiquity.

This prehistoric conquest is one of the most important scenarios of Shinto-based bushido doctrine. It has been suggested, nonetheless, that the original Mononobe may have been earlier inhabitants of the island submitting to and allying with forces moving in from the southern island of Kyushu.

The other two ancient military organizations, the Saekibe, or “assistant chiefs,” and Hayato, short for Hayahito, or “swift men,” were composed of captives seized from other peoples already inhabiting the land. The original Saekibe were Ainu from the north and east of the main island, modern Honshu, while the original Hayato were Kumaso, thought to be of Malay ancestry, who inhabited the southern island, modern Kyushu. The captive Saekibe were redistributed outside the perimeters of the new imperial territory, in the manner of garrison guards like the Mononobe, while the vanquished Hayato warriors seem to have been used for armed retinues analogous to the Otomo. In ancient times the Hayato were associated with both magical and material warfare, considered experts in casting curses.

Eventually the head of the Saekibe was executed and the organization was dissolved on charges of dereliction of duty. The same thing happened to the Otomo army. The Hayato were not merely disbanded but destroyed, murdered en masse when their loyalty and tractability became suspect. The Mononobe were dissolved when their leader opposed the powerful Soga clan over the political issues associated with the importation of Buddhism in the sixth century.

While various circumstantial reasons are thus traditionally given for the disappearance of the old military orders, there may have been an underlying impetus for these changes in the overall attempt of the imperial Yamato government to establish an unchallenged unified state with a monopoly of power. Given the strength of the clan system and the physical barriers to communication presented by the terrain, this was a challenging endeavor. After a major administrative reform in 646, as the imperial establishment actively adapted Chinese models in this state-building effort, the military was reorganized to assert and support a centralized civil command.

With the concentration of wealth and expansion of urban culture consequent upon the assertion of central power and the importation of Chinese technology, clan leaders were increasingly drawn from their provinces to the capital city. While these aristocrats peopled the central government, the internal administration of their rural domains in matters such as tax collection, security, and criminal justice were delegated to men of lesser status. Customs of polygamy and primogeniture generally ensured a supply of such men in aristocratic houses.

Over time, this class of men evolved into the warrior caste commonly known as the samurai. The word samurai originally meant “attendant,” referring to the armed retinues of aristocrats. When they became an independent class, the samurai referred to themselves in more dignified terms as bushi, warrior-knights. As land managers, security chiefs, and provincial governors for their upper-class relatives, these samurai came to acquire enough power on their own account to redefine their relationships with the central administration. Ultimately the concept of an overarching military authority emerged among leading samurai clans.

Like the ancient imperial ideal, the idea of a comprehensive military command was never completely implemented until the middle of the nineteenth century, when civil and military command were reunited by the Meiji Restoration. Nonetheless, in the attempt to assert a supreme martial authority, three successive samurai governments dominated the stage of Japanese history for many hundreds of years.

The martial element of the founding myth of the imperial clan, and the process of division of civil and military authority in the course of Japanese history resulting in the rise of the warrior caste, are represented in a summary fashion in an imperial proclamation to the armed forces in 1882 as part of the ideological preparation of the new national military for a campaign of international conquest:

Our nation’s military forces have been led by the emperor generation after generation. It has been twenty-five hundred years since Emperor Jimmu personally led the warriors of the Otomo and Mononobe in ancient times to strike and subdue those of the central realms that had not submitted, so he could assume the throne and rule the land.

Since then, as the state of society changed, the military system also changed repeatedly. In antiquity, the official system was that the emperor personally led the armed forces. Although the empress or the crown prince sometimes substituted, generally speaking military authority was not entrusted to ministers or subordinates.

Coming to the middle ages, civil and military systems were both modeled after those of Tang dynasty China (618–907). Six departments of guards were established, left and right stables were set up, and security personnel were posted, so the military system was well ordered.

Becoming accustomed to continuing peace, however, court administration gradually shifted to cultured weakness, so soldiers and farmers spontaneously split into two, and at some point the conscript soldier of old turned into a warrior, and then eventually into a knight. Military authority devolved entirely upon the leaders of those knights, and as society fell into chaos, the main power of government also fell into their hands, becoming a military government for about seven hundred years.

Even though there is nothing that human effort could have done to reverse the social changes leading to this condition, nevertheless, being inimical to our nation’s body and contrary to our ancestral system, it was a deplorable state of affairs.

This rhetoric reflects some long-standing social issues as well as some relatively new problems. The association of peace and cultural pursuits with military weakness had been a specific concern of bushido theorists ever since the pacification of Japan under the Tokugawa regime in the seventeenth century. For the political and economic purposes of the samurai rulers, tales of the decadence of the old Japanese aristocracy and the indulgences of Chinese emperors and kings were employed to justify permanent martial government, even in peacetime, by asserting the moral and pragmatic superiority of the austerity of the warrior’s way. This was confirmed, in their eyes, by the ignominious demise of the great Ming dynasty of China at the hands of Manchu mercenaries in the 1640s.

The downfall of native government in China and the increasing presence of Europeans in Asia provided major motivations for the political unification of Japan as well as for the policy of excluding foreigners instituted by the Tokugawa regime in the seventeenth century. Perceived as threatening to Japan, European activities also intensified the argument that peace makes people weak, as military scientists of later generations increasingly complained that the prolonged Pax Tokugawa had made the samurai soft and negligent, requiring remedial revivification of martial culture if Japan were not to fall prey one day to alien interests.

The literature of bushido is immense, expressing many different views and voices. The various elements of the cultural and historical background within which bushido evolved—Buddhism, Confucianism, Shinto, Taoism, Legalism, military science, and martial arts—were selectively combined in various proportions by different thinkers, producing a wide range of diverse attitudes and ideas about human nature, society and government, compromise and conflict, peace and war, and the future of the known world. This volume presents selections from the many voices of bushido, translated from the works of twenty-two writers, ranging from the fifteenth to the nineteenth centuries.


[ONE]

SHIBA YOSHIMASA (1349–1410)

Shiba Yoshimasa was originally a member of the Minamoto, which had been the clan of the first shogunate (1185–1338), generally known after its location in Kamakura. Shiba also used the surname Ashikaga, of the ruling clan of the second Shogunate, centered in Muromachi, Kyoto. Son of a provincial protector (shugo, or military governor), Shiba Yoshimasa served several stints as governor general (kanryo) under Ashikaga Yoshimitsu, led military campaigns against rebellions, and was Protector of several provinces. Eventually he retired into Buddhist orders.

In the essays translated here, Shiba combines Buddhist, Shinto, and Confucian concepts and practices in discussing the moral and psychological development of the warrior. In connection with religion, he is critical of institutionalized, formalistic observances from both economic and spiritual points of view. Having seen action himself in warfare, Shiba was clearly conscious of the difference between ceremonial display and inner fortitude. He refers to religious and moral concepts as tools for cultivation of courage, character, and intelligence, opposing all sorts of hypocrisy and artifice, including the popular practice of praying for resolution of personal problems, which he viewed as creating a sense of weakness and dependency. He also applies a critical caveat to the ideal of self-sacrifice, in a sense the supreme sacrament of bushido, insisting that a moral context is necessary to validate a warrior’s death.

[image: image]

One should be objective and perceptive in regard to all things. These days there are few people who are that discriminating or determined.

Wielders of bow and arrow should behave in a manner considerate not only of their own honor, of course, but also of the honor of their descendants. They should not bring on eternal disgrace by solicitude for their limited lives.

That being said, nevertheless to regard your one and only life as like dust or ashes and die when you shouldn’t is to acquire a worthless reputation. A genuine motive would be, for example, to give up your life for the sake of the sole sovereign, or serving under the commander of the military in a time of need; these would convey an exalted name to children and descendants. Something like a strategy of the moment, whether good or bad, cannot raise the family reputation much.

Warriors should never be thoughtless or absentminded but handle all things with forethought. This is also what Watanabe no Tsuna taught to Urabe no Suetake, to master the ultimate crisis beforehand.

Most people say you should act according to the time, in view of the moment, but when there is big trouble they get excessively flustered. Sneaking past the proper time to die, they regret it afterward.

It is said that good warriors and good Buddhists are similarly circumspect. Whatever the matter, it is vexing for the mind not to be calm. Putting others’ minds at ease too is something found only in the considerate.

People’s character and inner hearts are evident in the way they invariably behave, so even when nobody’s there to see you, think of the walls as eyes and don’t let down your guard. In your manners among other people, needless to say, you should not make a single misstep. Even in saying a single word you shouldn’t give others an impression of being shallow. Even if you are only a lover of beauty with flowers on your mind, keep your mind graceful and sincere, enjoying sensual pleasures on that basis. Even in man-woman relations, without genuineness there is no earnest sensuality, but at least there’s rarely heartbreak.

[image: image]

When you begin to think of yourself, you’ll get irritated at your parents’ concern and defy their instructions. Even if your parents may be stupid, if you obey their instructions, at least you won’t be violating the principle of nature. What is more, eighty to ninety percent of the time what parents say makes sense for their children. It builds up in oneself to become obvious. The words of our parents we defied in irritation long ago are all essential. You should emulate even a bad parent rather than a good stranger; that’s how a family culture is transmitted and comes to be known as a person’s legacy.

[image: image]

As human beings everyone should know that we ought to revere and honor the buddhas and deities, so there’s no need to restate this; but there’s something here that is to be understood. Whether it be the emergence of buddhas in the world or the manifestations of deities, in any case it is for the sake of society, for the sake of human beings. So it doesn’t mean condemning people. It is so that people may purify their minds, properly practice humaneness, justice, courtesy, intelligence, and faith, and understand fundamentals. Apart from that, why should buddhas and deities appear?

While ignorant of this basic motive, on the premise of believing in Buddha they trouble the populace, taking things from people to build temples and cloisters. On the pretext of revering the deities they just round people up and perform shrine ceremonies. This way, it seems to me, must be contrary to the service of both buddhas and spirits.

Even if one doesn’t perform any religious exercises and never makes a visit to a shrine, neither deities nor buddhas will disregard a person whose mind is honest and compassionate. In particular, the Great Goddess of Ise, the great bodhisattva Hachiman, and the deity of Kitano will dwell in the heads of people whose minds are honest, clean, and good.

Also, people only pray at shrines and so forth when they’ve got personal troubles. That seems quite vain. You shouldn’t pray to buddhas or deities for anything but a good state in the afterlife. That’s what will be effective; yet even that, it has been taught, doesn’t get directly to the true path.

[image: image]

People all think that serving the ruler is a matter of offering up your personal loyalty and public service according to the favors you receive first. This is a backward understanding. Being able to live in the world is due to the benevolence of the ruler to begin with. Forgetting that fact, people set their sights ever higher and come to resent society and the ruler too. This is very worrisome.

[image: image]

When people in society who should be in civil service demean themselves, thinking it won’t be easy for them, this is a regrettably foolish thing. Having been born a human, you should aspire to surpass the masses and help other people, making it your pleasure to do your utmost for others, lifetime after lifetime, generation after generation. Since this alone is the purpose of the bodhisattva, if while an ordinary person your aspiration is equivalent to that of a bodhisattva, what satisfaction could be greater than that?

[image: image]

People with wisdom and intelligence are perceptive in employing others. It is a typical habit to use someone for everything if you think he’s good. When you employ a warrior for a civil role, or make an ineffective speaker into an ambassador, or use a dull man where intellect is needed, the person’s whole life can be wasted because of the mismatch.

People should be employed in roles where you can see they’re suited. If the curved are made into wheels while the straight are made into axles, there will be no useless people. Even someone you don’t like may well be useful for something; and even if you like someone, what good is that if he is useless to you?

People without sincerity of heart should not be considered for anything. It seems to me that this is the sort of thing referred to by the expression that all abilities come from one mind. For warriors in particular, if you calm your own mind and discern the inner minds of others, that may be called the foremost art of war.
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For a person to be bad tempered is more disgraceful than anything. No matter how irritated you may be, at the very first thought you should calm your mind and distinguish right and wrong. If you are in the right, then you may get angry.

When you get angry unreasonably, on account of your own bias, people won’t be intimidated, so even if you get madder it’s no use. People should only be intimidated and ashamed at truth, so when something is merely annoying you should take care to calm down and rethink the matter. It is a good thing to be willing to change when you’re wrong. It is most problematic to insist on thinking and behaving in a certain way, regardless of good or bad, just because that’s what you’ve been doing.

Then again, if you suppose that goodness means keeping quiet like a three-year-old child, and you can’t even get angry, letting things go when they should be resented, lamented, or made a lesson for others, getting to be known to people as someone who goes along with whatever others may say or do, that is bad for others and will be a loss for you. It is better to criticize what should be criticized, even while keeping your mind at ease, saying what needs to be said, and not be considered an ignorant, mindless person.

Personalities like that could be called good or bad in ancient times, when people were particularly good. These days, they just play upon others, or simply seek to fool them, so those who are always gentle and graceful are regarded with contempt. When Buddhists, as so-called mindless wayfarers, seem to have no eyes and no mind, or seem like little children, that is a different matter. And ignorant people who don’t know when something’s wrong and just stay silent should not be called good people. This much you should carefully consider and distinguish.

Those who practice sitting meditation, such as monks, are bright in all affairs even if they’re not sharp by birth, because they quiet their minds. Scholars too, regarding their work as the most important thing, quiet their minds to learn, so they are spontaneously sharp in other things too.

However, the human mind can become good or bad, keen or dull, depending on how it’s used. A person’s prime is no more than ten years; during that interval, one should enjoy everything. From the age of ten to fourteen or fifteen there’s no real true enthusiasm for things, and by the time you’re forty or fifty your mind becomes dull and generally sluggish, so you can’t develop any new skills in a satisfactory manner.

Since you’ve only got from eighteen or nineteen to about thirty, you only have twelve or thirteen years to accomplish something and acquire a source of satisfaction. In this unstable world, we should be quick to learn.
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While we are living in the human world, usually not one thing out of ten conforms to our wishes. Even a sovereign ruler can’t live as he wishes. That being the case, if we in our present condition try to impose our will somehow on things that do not accord with our wishes, ultimately we must submit to the discipline of the order of nature.

No one would think they’ll be vindicated today since they were mortified yesterday, or that they’ll succeed in their aims this year because they were unsuccessful last year. Continuing a mind that is like dust, even as though nonexistent, from moment to moment, more and more, the person acting should forget about wishes. For resentment to remain, you must be a twisted person.

The term twisted person is condemnatory by both social and religious standards. For anyone to become egotistical and obstinate and refuse to forget is shortsighted and weak. Yet if you try to clear your mind deliberately, that is creating extraneous thought.

Take care to base everything on people, and not to deceive. When it comes to combat, even if you’re a youth you should keep your spirits up and think there’s no one stronger than you. Think you’ll be a source of strength for others, and think them reliable too.

You should never inquire about matters concerning warfare from someone born timid, no matter how well you know him.

You shouldn’t try to avoid the work of the moment just because it’s dangerous. You shouldn’t prosecute an illegitimate war just because it’s easy.

Generally speaking, when combat is bound to be easy, you let the other side make the first move. When it’s going to be dangerous, you should consider it your task alone, even if it takes a hundred tries.

Deceptive behavior is especially bad in combat.


[TWO]

ICHIJO KANEYOSHI (1402–1481)

A descendant of the powerful Fujiwara clan, of which the Ichijo were an offshoot, Kaneyoshi served as regent (sessho), a post he soon resigned, and was twice chief adviser to the emperor (kampaku). An expert in Shinto and Buddhism as well as Confucianism, he ultimately retired into Buddhist orders.

The admonitions translated here were written for Shogun Ashikaga Yoshinao (r. 1473–1489). In accord with the religious temper of his time, Ichijo weaves concepts of authority, power, and responsibility into a prayer to Hachiman, the Shinto god of war envisioned as a Buddhist protector of Confucian justice. He tends to apply Buddhist values such as honesty and universality to modify the mental restrictions ordinarily imposed on attitudes by clannish customs and hierarchical organization; as advice to a ruler, the ideals of clarity and compassion are devoted to facilitating good government.
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Pray to the Great Bodhisattva Hachiman

As long as you have the job of shogun, this prayer is a form of national defense. The commission to govern the sixty-six provinces of Japan may be a result of past conduct in former lives, but it is due to your parents, your father and mother. If you do not govern the land to restore an orderly society, there will be no point in occupying that office.

“May my authority be increased by the grace of the great bodhisattva Hachiman”—when you pray for power this way, it is not so that you might do as you wish yourself. Over the last ten years or so, samurai families as well as noble houses, even monastics and laymen and laywomen, have been deprived of their land, on which their lives depend; having seen their distress and suffering, overwhelmed with pity, you therefore look to the divine will, determined that you would rectify matters if only you had the power.

The point is that if the governors of the provinces don’t truly reform their thinking, behave peacefully and amicably, and act with kindness and compassion, they should be struck all at once with divine punishment. If we return to an orderly society, your aspiration in the present lifetime will be fulfilled, and you’ll be known to posterity as a great shogun. There can be no better way of being remembered in society, but it must be possible for the great bodhisattva. Every morning, wash your hands, rinse your mouth, face south, and pray with utmost sincerity. If the deity actually exists, why wouldn’t he accept your prayer?

If this intention of yours is not hidden from the world, those who learn of it will either fear the divine will or be shamed by martial dignity, so the mentalities of the governors will change, and you can easily make this a civilized, united land.

Filial Conduct Should Be Primary

No one, high or low, has no parents. The significance of our debt to our parents is expounded in both Buddhist and Confucian classics. Buddhist teaching says we couldn’t repay this debt even if we carried our parents around the polar mountain every day on our shoulders. Confucian teaching says we have received our bodies, hair and skin, from our parents, so not daring to injure them is the beginning of respect for parents.

For example, as someone’s offspring, since one’s body is entrusted by one’s parents, to be careful of one’s body and behave in such a way that one suffers no wound or infirmity would be a way of filial conduct. The reason is that parents grieve and sorrow when their children are ill or injured, so if you take care of your body you don’t grieve your parents; therefore this is filial conduct.

Next, when parents make mistakes, if their children don’t remonstrate, that too violates filial duty. When they are mistaken, you should admonish them without hurting their feelings, speaking softly without showing anger. If that is ineffective, then it is filial conduct to admonish them so that they change their attitude even if you have to convince them by weeping, or pretend to become angry.

If you are not filial to your parents, as a result your own children won’t be filial to you. You’ll realize it when the time comes. Although the habits of ordinary people are such that they cannot behave as beautifully as it says in scripture and classics, nevertheless everyone should understand the principles.

Honesty Should Be Valued

Buddhist teaching speaks of being straightforward, dropping expedients. The revelation of the great bodhisattva Hachiman also says that the spirit resides in an honest head.

Honesty just means a straightforward mind. If the mind is distorted, all behavior is distorted.

In dealing with people, recognize good people as good and reward them; recognize bad people as bad and punish them. This is straightforward government practiced with a straightforward mind.

A straightforward mind is like nothing so much as a mirror. If a fine-looking person looks in a mirror, it reflects a fine appearance; when an ugly person looks in the mirror, it reflects an ugly appearance. This is why a Buddha’s knowledge is called universal impartial mirroring knowledge, likening it to a mirror. The true character of a deity can also be depicted as a mirror.

Kindness and Compassion Should Be Wholehearted

Kindness means the wish to relieve suffering; compassion means the wish to give happiness. In a Buddha’s heart is the thought of relieving suffering for all beings and giving them happiness. This is the meaning of kindness and compassion.

In Confucian classics this is called humaneness. Humaneness means the attitude of love toward humanity. The word may be different, but the meaning is none other than kindness and compassion.

Even birds and animals, when trained and domesticated, arouse feelings of sympathy; how much the more so human beings! To exercise sympathy for them all is surely the conduct of a humane ruler.

In these last ten years or so, countless millions of people of all classes, high and low, have been separated from their homes and oppressed by hunger and cold. The perpetrators of unjust confiscation and plunder like this act as they do because they are devoid of kindness and compassion. Their failure to realize they’ll suffer the consequences of their actions is despicable.

Practice Arts

The arts of archery and horsemanship are of course your family business, so they need not be mentioned. Besides these, you should follow your preferences in poetry, kick ball, and other hobbies. The third Ashikaga shogun used to attend imperial parties and even had a taste for music and song. Taking things that far is a superabundance of refinement. Whatever it is, something that can please your company ought to be cultivated, according to the time.

Even cheers on drinking wine, as an act accompanying enjoyment, should be offered to everyone. What details could there be? However, even in the discourses of Confucius it is written that wine alone has no specific measure, except not to become disorderly. It depends on whether or not one is a drinker, with no other rule, so it is said there is no specific measure. Not becoming disorderly means you shouldn’t become intoxicated to the point of losing your basic nature. When you have enjoyed it to the point where your spirits are high and you think you’re drunk, it’s best for everyone to retire early, for a lot of misdeeds may occur. If your familiars get drunk and sloppy, don’t say anything while they’re still drunk, but after they’ve sobered up ask them if they remember how they behaved and warn them to be more circumspect in the future—that would be extremely supportive.

Keep Government in Mind

Whatever I say, what it boils down to is simply that there’s nothing like just administration of government. In recent years, those who have forcibly taken over the lands of monasteries and shrines are led by viciousness, apparently unconcerned about their reputation in future generations. Although they are from families that have been loyal and ethical in public service for generations, suddenly they disgrace the legacy of their ancestors. This is unspeakable. Whatever happens in their own lifetime, if they don’t have the sense to think of their posterity they are being extremely inconsiderate, are they not?

For this reason, under no circumstances should matters of government be neglected. Regarding people who do not respond to the decisions of the managers of the noble houses, it appears reasonable not to hear their representations. When you relax your mind in respect to the general or the particular, then no distinction will be made between the blameworthy and the blameless. Furthermore, if you take up matters you’ve already dismissed, people with all sorts of ambitions will come forth. This should never happen. Once you’ve already made a definitive judgment, if you’re asked for authoritative instruction in a matter that a magistrate could easily decide, what’s the use? In cases involving one party, just stamp the information files, relying on the official findings. When two parties are suing each other, even in cases of violation of monastic rules, have them judged by two or three people—anyone will do—and it should be quite easy to find who’s in the right.

If something has been misheard or overlooked, when a retrial is held, whatever is to be corrected is not something new but must have been there from before.

Since administration involves myriad affairs, even a day or two of neglect will not do. Ignoring them altogether would be a travesty.


[THREE]

NAKAE TOJU (1608–1648)

Nakae Toju’s paternal grandfather was a samurai in the service of a feudal lord, but his father was a farmer. He became his grandfather’s ward while still a boy, after the death of his father. He began to study Confucian classics when he was ten, but the region where he lived was rustic and there were no teachers. When an itinerant monk from Kyoto began to lecture on Confucius, Toju was the only one who attended, and the monk left after a few days. According to all accounts, the local culture was strictly martial, and samurai there despised literary studies, so Toju studied alone and in secret.

Nakae Toju wrote his first book, an exposition of the Confucian Great Learning, when he was twenty-one. He was in the employ of a feudal lord in Shikoku for a time, but he left because he could neither induce his widowed mother to relocate there nor obtain permission from his lord to return home to look after his mother. This is a classical Confucian conflict of conscience, which may well have been a cover for an unspoken issue with the lord or his administration that could not be safely specified.

Resolving to leave in secret, Nakae sold all of his household belongings to acquire a quantity of rice equivalent to his salary for a year. Then he left it in the house when he departed, indicating his intention to return his salary to his lord. Vowing never to serve another lord, he subsequently refused all offers of employment and made local education his life’s work. While his short life was thus spent in humble circumstances, he is well respected and well loved for his dedication to education.

With no source of income, Toju took up small-time commerce and lending in addition to teaching. It is said that his loans were always repaid without fail because his interest was low and he never pressed people for payment.

In 1640 Nakae Toju discovered the works of Wang Yangming (1472–1529), a Ming-dynasty neo-Confucian of great renown, a civil and military leader as well as an original thinker, whose work virtually reshaped Confucianism. Toju became converted to Wang’s way of thought, and historians consider him the founder of Wang Yangming Studies in Japan.

This school values practical virtue over academics, and numerous stories are told of Nakae Toju’s embodiment of this teaching. He died when he was only forty, and little of his work is preserved, some of it having been destroyed by his own hands after his conversion. He is said to have made a powerful impact on the manners and mores of his locality by virtue of his character and personality.

Nakae emphasizes the inseparability of cultural and martial training, his ideal of warriorhood devoted to protection and preservation of the civilizing influence of culture. In this he compares culture and warriorhood to embodiment of the cardinal Confucian virtues of humanity and justice. Characteristically, his approach emphasizes the inner reality of personal development, devoting attention to both the form and spirit of education, training, and behavior.

Nakae also writes at some length about military science, again distinguishing fundamentals and derivatives, concentrating on purpose to inform procedure. Here the psychological condition of the successful warrior emerges as a prime concern in connection with political and social purposes of warfare. This interest in the human effects of conflict is especially marked in Taoism, and as Nakae proceeds from consideration of military training to the rule of law in civil administration, his views in this domain also exhibit a distinct Taoist element.
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It is said that culture and warriorhood are like the two wheels of a chariot, or the two wings of a bird. Are culture and warriorhood distinct? What do culture and warriorhood refer to?

Common convention seriously misconstrues culture and warriorhood. Common convention takes culture to mean reading poetry, writing verse, mastering calligraphy, and having a soft, refined personality; while warriorhood is taken to mean learning shooting, riding, and arts of war and military science, and having a fierce and stern personality. Both are approximate but inaccurate.

Fundamentally culture and warriorhood are a unified character, not separate things. Just as the creative force of the universe is one energy distinguished into yin and yang, the sensitivity and efficacy of human nature are a single quality with distinctions of cultural and martial. Culture without warriorhood is not true culture; warriorhood without culture is not true warriorhood.

Just as yin is the root of yang, and yang is the root of yin, culture is the root of warriorhood, and warriorhood is the root of culture. With heaven as the warp and earth as the woof, governing the nation and keeping social relations in order is called culture. When there are perverse and unprincipled people who obstruct the course of culture without fear of divine order, to bring them to punishment, or raise an army to attack them and unify the government of the whole land, is called warriorhood.

So it is that the ideograph for warrior is composed of a combination of two characters meaning “weapon” and “stop.” Since warriorhood is in the service of culture, the root of the warrior’s war is culture. Since culture is for governing with the threat of armed action, the root of culture is warriorhood.

Culture and warriorhood are inseparable from everything else as well. To properly practice the principles of respect for parents, brotherliness, loyalty, and faithfulness is called culture. To strive to subdue whoever obstructs respect for parents, brotherliness, loyalty, and faithfulness is warriorhood.

As an analogy, suppose there were only the sunny skies of spring and summer, without the shade of autumn and winter, or only the shade of autumn and winter without the sunny skies of spring and summer—the process of creation that produces myriad beings would not come to fruition. Just as the two energies of yin and yang are differentiated yet are fundamentally the circulation of one basic energy, culture and warriorhood are fundamentally one and the same enlightened quality. Warriorhood without culture is like the shade of autumn and winter without the sun of spring and summer, while culture without warriorhood is like the sun of spring and summer without the shade of autumn and winter.

Culture is a different name for the path of humaneness; warriorhood is a different name for the path of justice. Because humaneness and justice are a single virtue of human nature, culture and warriorhood are a single quality, not separate things.

Realizing the virtue of humaneness and justice, you should understand the conditions of culture and warriorhood. Culture that is contrary to humaneness may be called culture in name but is not culture in reality. Warriorhood that is contrary to justice may be called warriorhood in name but is not warriorhood in reality. If you do not develop an adequate appreciation of the true content of culture and warriorhood, your mind will be quite unclear, handicapping you greatly in all sorts of things.

Now then, in culture and warriorhood there are root and branch, namely virtue and art. Humaneness is the virtue of culture and the root of cultural arts. Literature, music, manners, writing, and mathematics, as arts, are outgrowths of the virtue of culture. Justice is the virtue of warriorhood, the root of martial arts; such things as military principles, shooting and riding, and methods of warfare, as arts, are the outgrowths of the virtue of warriorhood.

When you work on learning the fundamental root virtue first and practice the derivative arts second, uniting culture and warriorhood, comprehending both root and branch, you are a genuine cultured warrior, and a true Confucian.

Cultural arts without cultural virtue are no use to the process of culture. Martial arts without martial virtue are useless for the ways of warfare. It is like the way plants and trees cannot produce fruits without roots. To call a genteel personality and refined behavior culture, or to say that ferocity and severity should animate the activity of a warrior, is low-level, shortsighted vision.

There are people who appear to be soft, easygoing, and casual yet are spirited and animated in military action. This is called hidden courage. As I see people of the world who have performed successfully in combat, on the whole many of them are characterized by this hidden courage. On the other hand, there are people who appear to be as fierce and severe as demons but are exceptionally cowardly. This is likened to having the disposition of a sheep but the skin of a tiger.

A sheep is an animal so gentle it wouldn’t even stomp a bug, while a tiger is a ferocious beast that will eat humans and other animals. If you put a tiger skin on a sheep, it may look ferocious, but since it’s a sheep underneath, its behavior, unlike its appearance, is meek.

Although there are many more examples right before our eyes, it seems there are few people in the world with clear vision.
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Does this mean cultural arts and martial arts are unnecessary?

No, that is a misunderstanding. The point is that it is unbalanced to seek to learn the outgrowths without the root. One who has mastered cultural and martial arts on the basis of fundamental humaneness and justice is a noble man of many talents who comprehends both root and branch. In common parlance this is someone with both flowers and fruit. Cultural and martial arts based on fundamentals are exceptionally valuable. They are essential to the sense of order of fundamentals and derivatives.
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What about those who do not comprehend both fundamentals and derivatives—what should they do?

It’s better to ignore the derivatives and learn the fundamentals. Since ancient times many people have been able to practice cultured ways without having cultural arts, or have achieved military successes without knowing martial arts. That was because they worked on the fundamentals first. This should be well understood.
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If we say that there are a lot of people with hidden courage, would we say those who appear to be easygoing ought to be animated in military actions?

This is a shortsighted interpretation. To say that there are a lot of people with hidden courage means that you cannot tell just by a superficial view of appearances. There are surely cowards among those who appear easygoing, while there will also be courageous ones. There are also bound to be cowards among those who appear to be fierce, as well as those who are indeed mettlesome. The perceptivity to aim for is the ability to see whether someone is courageous or cowardly at heart.

[image: image]

They say there are two kinds of courage—the courage of humanity and justice, and the courage of bloodlust. What is the difference?

Noble men of enlightened character wish for nothing whatsoever but to preserve justice and reason and act in a principled way. As they are not distracted by desirousness, in establishing justice and reason, acting in a principled way, they are willing to sacrifice their lives for their lords and parents, so they have no fear of death or attachment to life. Because of this, they have nothing to fear between heaven and earth. Facing thousands and myriads of enemies, they are like tigers and wolves facing foxes and badgers, without fear. Having no fear, they are supremely brave. Because the humaneness of their enlightened character is clear, this courage naturally exists within humanity and justice, so it is called the courage of humanity and justice. Because it is such supreme courage that it has no rival in the world, it is also called great courage. True warriorhood is nothing but this great courage.

The courage of bloodlust makes no distinction between reason and force, justice and injustice. It is nothing but ferocity, overcoming others, and not being afraid of anything. Like the ferocity of tigers and wolves, therefore, it can perversely impede the human path. Being brave and having no fear resemble the courage of humanity and justice, but having no discrimination between reason and force, justice and injustice, merely inclined to bloodlust, the behavior of tigers and wolves is very lowly. The ones with status start rebellions, the poor ones become bandits.

What is more, the mind that fears on account of desire because of greediness is no different from the coward that fears death. Since those with the courage of bloodlust ultimately take desire to be fundamental, in a victorious army they may look good striving for martial valor and acting loyal and ethical, but over the ages many professional warriors have ignominiously abandoned their lords in defeat. This sort of thing is only the bravery of bloodlust. Because it is of no use to justice and reason, it is called the courage of bloodlust.

With only the bravery of bloodlust, there is tremendous risk in desire, so it is not useful for the Great Way uniting heaven, earth, and humanity. It is only useful for the bloodlust of the little body, so it is also called small courage.
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Are there ways to use great courage and small courage?

There is nothing wrong with the use of great courage, and there is never a wrong time to use it. In all of your activities, in all of your social interactions, you cannot practice the Great Way without it. In the army, it’s good for top commanders as well as lowly soldiers.

Men of small courage are only useful for service in military action. This may be good enough for a lowly soldier, but not for a top commander. Since ancient times, in both Japan and China, countless commanders of small courage have lost victories. This is something to beware of.
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It is said that there are various practices and many systems of military science. Is this something a commander has to know?

Military science is something a commander has to know. A general who doesn’t know military science is like a fletcher who doesn’t know how to fletch.

To compare military science to the human body, humaneness is the heart; surveillance and espionage are the eyes; surprise and convention are the hands and feet; banner and pennant, cymbal and drum, the manufacture and employment of weaponry and equipment, scheduling and so on, are the skin and hair.

So in the understanding of most people, only the skin and hair are thought of as military science. That is why they say there are many systems. In terms of the manufacture of banners, pennants, cymbals, drums, weapons, and equipment, and matters of scheduling, every clan has its own organization, so there are lots of systems. Because these are only the skin and hair, it is impossible to say definitively which are good or bad; this must be considered and determined in context, depending on the time and place. Even innovations determined by the methods of a general without reference to traditional systems will do. It should be realized that there are many systems because it doesn’t make that much difference in terms of victory and defeat.

Since surveillance and espionage and surprise and convention are the eyes and hands and feet of contention, they’re the same practical science, which does not differ by school or system. If these eyes are clear and these hands and feet skilled, you succeed in winning one hundred percent of your battles, earning you the epithet of master general. If these eyes are clouded and these hands and feet incompetent, you always get your army beat; the commander gets his army beat by his bad command—this is called being a bad commander.

In this sense, if you interpret the skin and hair alone as military science, with no understanding of these eyes and hands and feet, that is the lowest of the low.

Diagrams of formations in military science originate from the Book of Changes; complete since the time of the Yellow Emperor, they have been handed on from age to age by savants such as Taigong and Zhuge. The Japanese vernacular translations abound with errors, so the texts should only be studied in the original. Just understanding the formation of diagrams of military science as they are is the same as learning to judge horses from pictures of scenes. Selecting something unsuitable in ignorance is likened to seeking a swift steed according to a picture.

In ancient times there was a famous general in China whose son read and studied his father’s books, but he had no understanding of how to change according to the situation. After his father died the son became a general, but he suffered such massive defeat that he became a laughingstock of the nation. This was because of simply studying the skin and hair without working on the eyes and hands and feet.

People who would study military science should first enter the school of a true Confucian and clarify the enlightened virtue combining the cultural and martial in one. Then after having established this basis they should study the original texts of military science, making sure to focus on exercise of the eyes and hands and feet. This is truly the most urgent task of warriors.
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There have been many famous generals in Japan and China since ancient times who mastered military science and achieved military successes without learning Confucian psychology, so one would think it should be possible to learn military science without the polish of psychology. Thus it may be unclear as to why it is said that military science should be studied after mastering Confucian psychology.

This is an important issue. People born with the capacity to be great generals may master military science and achieve military successes without the polish of psychology, but without that quality of character they get deluded by their ability and come to like killing. Since they act unjustly and immorally, the populace sorrows, having been injured by their poison; so eventually they are visited by divine punishment, losing their lives, while their nations perish too. The evidence for this is that in both China and Japan there were very few generals who had only physical power and lacked character yet who remained unscathed and whose posterity flourished. This can be seen in the histories and documents of Japan and China.

The basic motive of military science is national stability and security, and perpetuation of military success, in order to benefit the populace. If instead the populace is injured, one’s own luck runs out, and the state is ruined on this basis, then even mastery of military science and achievement of military success are ultimately useless mischief. If on top of that you concentrate only on scheming, relying on the power of deception without the virtues of humaneness and justice, even if you have tremendous talent you cannot even stand up to a disciplined enemy, much less an army of humanity and justice—that would be like a bug trying to stop a chariot.

In the Book of the Shadow of the White Flag it says that a skillful attack cannot match warlike soldiers, warlike soldiers cannot beat elite knights, elite knights cannot match a disciplined system, a disciplined system cannot oppose humanity and justice. The sense of this statement should be thoroughly savored.

It is for this reason that of Sun Tzu’s Five Things, the Way is first, while in Wu Tzu’s Art of War, harmony is first. Whether called the Way or harmony, in either case this refers to the virtues of humanity and justice. Since there’s no way to clarify these virtues other than Confucian psychology, it is said we should learn military science after having worked on psychology and clarified those virtues. This is evident. In any case, if we are going to study military science, shouldn’t we learn the military science of the humane who have no rivals on earth?
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What about the legal system—should the laws be numerous and strict?

The individual items of a punitive system of laws are determined according to time and place, so whether it’s better to have more or less cannot be determined dogmatically. Some matters should be dealt with strictly, moreover, and some are better treated leniently, so whether to be strict or lenient cannot be decided dogmatically either. It’s best just to pursue the reasoning appropriate to the time, place, and situation.

Punitive law also has root and branch. The root of government is the enlightenment of the mind and ethical conduct of the ruler defined as the model and mirror for the whole country. The individual stipulations of the laws are the branches and leaves of government. Since the preferences of the ruler are imitated by everyone all the way down the hierarchy, when the ruler’s mind is enlightened and he acts ethically, then people’s minds become good naturally, even without laws. All the more so when both root and branches are authentically and aptly effected, the nation thrives and survives forever.

Governing by the branches alone without the root is called legalistic administration and is not wholesome. Legalistic administration always has an abundance of rules that are strict and severe. The penal system of the First Emperor of China was the epitome of legalistic administration. The stricter it is, the more legalistic administration breeds rebellion. The prime example of this can be seen in the era of the First Emperor.

Government including both root and branches is rooted in minimalist optimization of adaptability to the times. Governing the minds of people ignorant and deluded as they are at present is likened to clarifying cloudy water. The more you fiddle with it, the cloudier it gets. If you refrain from fiddling with it and let it settle, the pollutants naturally sink to the bottom and the water becomes clear from above.

The difference between government by character and government by law should be well understood. Government by character means first correcting your own mind and then correcting the minds of others. This is like the plumb line and square of the carpenter, which when in proper condition correct warping.

Government by law means trying to correct the minds of others without one’s own mind being upright. As proverb says, the ruler should be the measure, plumb line, and compass; if the ruler’s mind is enlightened and his judgments are correct, his laws are principled and therefore endure unaltered. If the ruler’s mind is ignorant, then matters are not well considered, so his laws vary from occasion to occasion.
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