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    Commit neither the error of the naive reader, who is depressed by massacres and legal tortures and who congratulates himself upon living in the twentieth century, nor that of the reader of historical novels, who safely delight in the splendid crimes and scandals of the past—above all, let us note envy the past its stability...


    "Ah, Mon Beau Chateau... " 

    -MARGUERITE YOURCENAR 
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    There are nearly two thousand places of worship in Kyoto and the great majority of them are Buddhist temples. Any book can thus hold only a certain number. This one includes twenty-one, yet in a sense it also contains them all. Neither a history nor a guide, it is an illustrated essay on the nature and the history of the Buddhist temple. It could thus have included less, or more, or those different from the ones chosen.


    That choice was determined years before the text was written when the photographer, in the city for the first time, turned his trained architectural eye only upon what interested him. Consequently, many a famous temple is not included and some included are not famous at all. Further, since it was the design, the space of the place which appealed, no distinction was made as to just which part of the space was being rendered. The eccentric result is a portfolio of pictures which attempts to render no precise information and at the same time truly captures the presence of the temples of Kyoto.


    These construct a spatial narrative—a sheaf of vistas which define but do not limit. In this way the photographer is very like the bunjin artists of old Japan, those profound amateurs who looked for essence, not in order, but in the sighting of a scene.


    In the same fashion, the author, almost equally ignorant, years later following the path of the photographer he never met, has attempted to do with time what had been done with space—to make a temporal record of what he has read or heard or himself seen.


    So, I wanted something like a narrative—a broken chronology with many a hole through which one might peer back into time itself, a history arranged in layers through which we can move from one temple to the next.


    Together, the text and pictures seek then to define the temple. The photos contain few people and the text is filled with the deeds of the dead. A kind of definition seems possible.


    —DONALD RICHIE
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    A city of temples reminds one of some lost vision of a moral order—where the manlike god lives in his holy house and all is eternity. Seen from a distance, these temple-cities—Benares, the Katmandu valley towns, Kyoto—still offer this view. The stupa or the to against the new winter dawn seems to hold out a vision of some holy metropolis from where we have come and toward which we returning.


    Yet these celestial-seeming cities are nonetheless the work of man and they are of the same common earth that we are—that dappled soil of hopes and fears, of a self never wholly outside, yet never entirely in.


    Such holy cities, like all the others, are thus also worldly, venal: as elsewhere the making of the money accommodates the lust for power. Unlike the prosaic secular city, however, these municipalities of temples have their saving concern. No matter how religion is perverted in its politicization, it still rests upon an individual vision, a need, a hope. In the grandest of the imperial temples where all is tradition, ritual, the accumulation of land and the avoidance of taxes, there is still somewhere, in some corner, a man kneeling, trying to both lose and find himself.
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    Buddhism came to Japan on October 13, in the thirteenth year of the reign of the emperor Kimmei—that is, 552. This is recorded in the Nihongi, that government-commissioned chronological history which appeared two hundred years later in 720 but was still accepted as accurate.


    The reason that the date is so precisely known is that this is the day that a Korean envoy presented to the Japanese court a gold-plated Buddha, a gift from his king, Song-myong of the Paekche. Along with it came a letter in which Buddhism was highly praised, something of its history was imparted—its beginnings in India and its travels through China—the missal concluding with the information that the Buddha himself had said that his teachings would travel east.


    Kimmei, emperor of this land furthest east, is said to have been both pleased and impressed" stating that he had never seen anything more beautiful than the face on this statue of the Buddha. Of a mind to import the religion into his own land, the emperor held a council. One minister said that since it had been accepted elsewhere it ought to be accepted here as well. Another, however, said that this would be dangerous. From times past it was the native gods—those later to be identified as Shinto—who had protected the land. Introducing such competition would make them angry.


    Since neither of the ministers would back down and since no agreement seemed possible, Kimmei then did something we would now find very Japanese. He decided that both religions would be observed—that of the native gods and that of the new one. This pragmatic solution caused some initial difficulty but it has worn well. Shinto and Buddhism remain the two religions of the Japanese. The first is observed by the newly born, by those reaching the ages of three, five, and seven, and those getting married; the second is officially the province of the dying and the dead.
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    Buddhism was already at least a thousand years old when it came to Japan. During this time the religion had much changed shape. It had become a complex set of doctrinal beliefs far from the tenets of its founder.


    Originally the Buddha had taught that the release from this period of suffering called life could be achieved through enlightenment—by following the prescribed commandments making up the eightfold path. These were of a simplicity and universality that remind of Jesus later advice. One was to follow the right view with the right intention as expressed in right speech and demonstrated in the right action, which would lead to the right livelihood, as achieved through right effort, right mindedness, and right concentration.


    Prescriptions this artless call for interpretation and over the years the eightfold path became littered with them. They multiplied until eventually, five hundred years after the death of the historical Buddha, the overburdened belief broke into two—a major schism had occurred.


    A large number of priests began to preach that traditional teachings had left behind the true intentions of the Buddha. The religion had come to imply that only those with special capacities—such as intelligence and perseverance—could hope to correctly follow the eightfold path. Actually, they said, the Buddha did not intend anything like this. On his deathbed, these priests maintained, he had revealed that anyone—and this included everyone—had the potential for Buddhahood.


    Those who claimed this called their Buddhism the Greater Vehicle (Mahayana). They could then call their conservative rivals the Lesser Vehicle (Hinayana). This schism—still observed—provided endless fuel for quarrels and much complicated the role of the religion in Japan.


    Buddhism was exclusively of neither camp. Then as now, the recent import was carefully sorted over and only those elements attractive to the new believers were incorporated. Early Japanese Buddhism is thus a pragmatic amalgam of both Mahayanan and Hinayanan Buddhism.


    Nonetheless, much of the spirit of strife occasioned by the original schism remained to trouble the Buddhist church in Japan, though many of the benefits of a much larger number of aristocratic and moneyed believers continued to ornament and enrich the church.


    A Mahayanan idea which took deep root in Japan was that the Buddha was a transcendent being. Leaving behind his mortal form, he ascended to the heavens and there reigned, welcoming all true believers. If he was deity, and no longer of this world, however, then someone to intercede was necessary.


    Christianity at this point found Jesus Christ. Buddhism discovered the bodhisattva, the Buddha-to-be, a kind of messenger, though of much greater standing, a being who, though meeting all the requirements for Buddhahood, in great compassion postponed entry in order to help those left behind also achieve this desired state.


    This Buddha himself took three bodhisattva-like forms. He was to be seen as the healing Buddha (called Yakushi in Japan), the Buddha of enlightenment (Amida) and the Buddha of the future (Miroku). In this way, also, Mahayana believers could begin to account for the entire pantheon of Buddhas and other supernatural beings it had appropriated from Hinayanan belief as well as from Hinduism and other local religions. These could be attached to appropriate forms of the Buddha-bodhisattva and thus create a semblance of order.
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    It was order which appealed to the seventh-century rulers of Japan. The government was but loosely organized, the religion was an uneasy amalgam of beliefs both native and important. Already the example of civilized China was inspiring the Japanese, and thus the fact that Buddhism was perceived as Chinese made it all the more welcome in Japan.


    Just as Japan was to so spectacularly learn later from Europe and America, it now begin to practice that combination of appropriation and internalization common to all countries but perhaps perfected in this one. Pursuing its new aims, Japan sent four missions to Sui China (859-618) from 600 to 614, and from 630 to 838 many more to the Tang—that great Chinese dynasty (618-907) the influence of which was to have such a decisive effect on Japan.


    These missions brought back not only Buddhist but also Confucian ideas. In 604 when the regent, Prince Shotoku, formulated his famous constitution—five years earlier than the like-minded Mohammed who, on the other side of the world, was also to proclaim a new state: Islam—he not only called for reverence for Buddhism but also insisted upon Confucian principles: ministers should obey imperial commands, harmony should be prized, and so on.


    By 645 when the Taika (Great Change) Reforms were instituted, it was the Tang pattern which was utilized and the Japanese state was recast in the Chinese model. Just as the country was to later revolutionize itself in its nineteenth-century efforts to "catch up with the West," so it now remade its institutions as it caught up with the Tang. The ideal was a centralized and bureaucratic state. There was, even a redistribution of land—something which would not again occur until 1945. In theory everyone got the same amount. Actually, some got more than others and within a century Buddhist temples, Shinto shrines, and aristocratic families had all accumulated private estates.


    The Tang pattern was secured when the Taiho (Great Treasure) Code was promulgated in 702. It gave Japan a symmetrical and elaborate bureaucratic structure—one which, in one form or another, still works today. With this as a base, bit by bit anything deemed useful was imported from the Tang and its Korean conduit into Japan: the language, the architecture, new ways of drawing, sculpting, and under it all, an accepted and basic Buddhist system of beliefs.


    This was mainly of the Mahayana persuasion, though an animosity toward the Hinayana belief was not at first apparent. Rather some sort of powerful amalgam was sought, found, and referred to as the "highest absolute." United, this expansive version of Buddhist doctrine saw to it that temples and priests proliferated, and that the influence of the Buddhist church grew.
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    The city of Kyoto was the capital of Japan and home of the imperial court from 794 to 1868. It was consequently not only the cradle of this newly Sinoized civilization but also the keeper of its culture.


    The city remains a treasure house—literally: it possesses a total of 202 National Treasures (20 percent of the country's total) and 1,596 Important Cultural Assets (15 percent of that total). It also contains many of the finest examples of Buddhist architecture in the country, well over 1500 temples.


    Odd, this last, because the city was originally built to get away from Buddhist influence.


    The reason for the intended avoidance was that ever since this religion had been introduced into the country its influence had been growing—some thought unduly. This was because Buddhism, like most religions, offered an array of class opportunities which proved amenable to the already Sinoized imperial court.


    Just as the Chinese propensity for hierarchical order had provided a model to the Japanese government—a system of court ranks suitable to an aristocratic society was already built into it—so, too, the Buddhist religion proved itself friendly to a similar stratification and could further be used to support the newly consolidated power, centered as it was upon an imperial house and a regent family.


    What became known as Nara Buddhism consisted of six schools: Sanron, Hosso, Kegon, Jojitsu, Kusha, and Ritsu. The first three belonged to the Mahayana tradition, the last three to the Hinayana and they thus offered the priests a survey of contemporary Buddhist thought. (Three of them still exist: Hosso at Kofuku-ji and Yakushi-ji, Kegon at Todai-ji, and Ritsu at Toshodai-ji.) Besides learned study the priests' only other duty was to perform rituals for the government—these were to assure the security of the state and to offer aristocratic patrons efficacious prayers


    It was the court which was Buddhist. The imperial family and the influential noble houses were the true believers and held the monopoly on the new religion—it was not until much later (around 1200) that Buddhism became in any sense a popular religion.


    This is different from the pattern observed in other major religions: Christianity began among what we would now call the underprivileged and then spread upward; the Muslim religion too was initially a popular belief. But in Japan most new institutions follow a different pattern: they are initially appropriated by whatever passes for aristocracy and are only then passed on to the lower echelons.


    One of the attributes of Japanese Buddhism (in contrast with Buddhism elsewhere) is this tie with the state. The government patronized and thus controlled Buddhist organizations, while they—in return as it were—gave it spiritual and moral support, even though this often meant a compromise of churchly principles.


    The ruling house took early to Buddhism. Just a generation after the death of Prince Shotoku, who had introduced the religion, the emperor Kotoku became so Buddhist that he ordered the destruction of the groves belonging to the Ikukunitama Shrine and is remembered in the Nihongi as having honored Buddhism and despised Shinto.


    The later emperor Shomu was already early endorsing the fashionable new belief. He had by 742 piously announced a system of national temples, the Kokubun-ji, which linked the propagation of faith with the consolidation of state power. This he established in 752 with ceremonies at Todai-ji in Nara—then capital of the country.


    The event was the inauguration of the Great Buddha, a bronze statue fifty-three feet in height—the cosmic Buddha Vairocana (Daibutsu or "Great Buddha" in Japanese)—an undertaking so extreme that it used up all the copper in the country and required eight attempts before it was successfully cast.


    Housed in the new main hall of Todai-ji, the largest wooden building in the world, the statue was the figurehead of state religious ambitions. There was nothing this big in all of Tang China and so it called for inauguration ceremonies much more lavish than usual. Priests and royal envoys from as far away as Persia attended—ten thousand in all—and a high-ranking cleric all the way from India was there to paint in the pupils of the statue's eyes and give it symbolic life. The spectacle—for it was the grandest occasion in Japan so far—was memorable.


    Memorable too was the new power that this gave the church. The court thought that it would be strengthened by an affiliation with the Buddhist church. It had perhaps not occurred to it that the church would be the more strengthened by this affiliation with the civil government.


    The imperial house itself was thus eventually challenged by the growing power of the church. An example was the Buddhist priest Dokyo, who boldly attempted to influence the throne. The empress Koken, daughter of the emperor Shomu, was in retirement when she came under this priestly influence. Whether due to Buddhist invigoration or not, she emerged from retirement, became the empress Shotoku, and then elevated Dokyo to a much higher position, that of dajodaijin-zenji, priest-premier.


    The power of Buddhism was much deplored, earlier instances of imperial ladies falling under the spell of priests were cited, and a popular poem of the period commemorated these scandalous events with its verses about hammers of power lying beneath priestly robes.
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    Escaping these dangerous Buddhist influences was among several reasons, then, that the emperor Kammu in 784, only three years on the throne, had the old capital moved from Nara to Nagaoka. He then, ten years later, had it installed in its present location (then Heian-kyo, now Kyoto). He thus remedied his problem in what we now recognize as a Japanese manner—rather than remove the monks he removed the city.


    He had his geomancers seek out a proper site: mountains to the north, plains to the south, a river running through it; he notified the tutelary deity of the Kamo Shrine and the Sun Goddess at Ise of the change of address; sent messengers to the tombs of all the emperors from three generations back, and then had the major buildings (the palace, the temple) knocked down and transported to the new site five miles away. There he gave his new city a hopeful new name—Capital of Peace and Tranquillity—and, as though to assure this, among its many specifications was one restricting the building of temples within the boundaries of this new capital.


    Finished, Heian-kyo was by eighth-century standards enormous. It measured three miles east to west and three and a half miles north to south. The boundaries were rectangular and great avenues crossed each other at regular intervals. One such divided the city into east and west (or left and right) capitals. It was nearly three hundred feet wide making it quite the widest avenue in the world. At its head stood the palace enclosure, the northern side of which formed part of the city limits; it measured one mile by three-quarters, of a mile, and had fourteen gates.


    It was a smaller version of the Tang dynasty capital of Chang'an (modern Xi'an), the same city which had also served as earlier inspiration for Nara—but, of course, now without the many temples. Kammu carefully limited both their number and the admission of their priests.


    Inside the city limits only two temples were permitted. Much smaller than any in Nara, they were given small plots symmetrically left and right of the main avenue. The western temple, Sai-ji, had so little support that it shortly withered. The eastern, To-ji, survived only because it formed a main branch of the Shingon sect in 835. Even now the temple is, in more senses than one, on the wrong side of the tracks.


    Yet, even as anti-Buddhist edicts were promulgated, temples were rising and priests were joining. Outside the city walls it seemed like a sudden religious revival though it was in fact a scramble to get tax-free estates—a loophole which Kammu had left unplugged. A later imperial edict, admitting the difficulty, read:"If this continues, shortly there will be no land which is not temple property."


    A further problem was that the court itself was already so permeated with Buddhism that the sometimes baleful ecclesiastical influence was all but impossible to eradicate. The problem was familiar one. Two parallel systems of power always quarrel: the church and the state have never anywhere been amicable.


    A partial solution lay in deciding that it was Nara Buddhism which was the enemy and not Buddhism itself. A solution should be possible if only a new kind of Buddhism could be found—one without dangerous political ambitions. An accommodation was necessary. Consequently, not one but two such examples of benign Buddhism were shortly located.


    The monks Saicho (767-822) and Kukai (774-835) had joined a trading mission in 804 and gone to China. Each brought back a separate set of Buddhist tantric beliefs. Saicho returned and consolidated the Tendai (T'ient'ai) sect, and its eventual headquarters at Enryaku-ji on Mount Hiei above Heian-kyo. Kukai founded the Shingon sect and set himself up at To-ji in the southern section of the capital and over at Ishiyama-dera, on the other side of Mount Hiei. He also later founded Kongobu-ji on Mount Koya. There, under his posthumous canonical name, Kobo Daishi, he lives still. Visitors are shown the moss-covered temple in which he lies, not dead, but meditating, awaiting the coming of the Buddha of the future.


    This being will, among his other duties, have to purify his religion. Buddhism held that the state must reflect the order of the universe and that this is hierarchical, everything emanating from the permanent center. It could thus be used to justify the political centralization of the country. Buddhism in Japan—of the Nara variety or otherwise—had from the first been in this sense worldly. So are, to be sure, most religions, but the forms which Japanese Buddhism took made it seem even more so.
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    The Buddhist temple was everywhere (and at the same time more than) a place devoted to worship of the Buddha. It functioned as a residence for monks and nuns, where they studied the sutras and trained in ascetic practices, and it was in addition a place for lay worshippers to gather. There was thus—from the first, in all temples, in all Buddhist countries—a social element. It was the degree of this which differed in Japan.


    The etymology of the Japanese term for temple, tera, suggests a predominance of the idea of place. The word derives from the Pali word thera, which means "elders," indicating perhaps a place where the church elders lived. The characters used are from the pre-Buddhist Han dynasty and indicate an area where bureaucratic officers stay, a reference to Confucian laws and their implementation. Thus, the predominantly social nature of later temples is suggested in the term.


    This is not invariably so in other religions. The etymology of the English "temple," for example, suggests less worldly concerns. It is from the Latin templum which means a space measured out for sanctuary—thus containing a nuance missing in the Japanese.


    Bruno Taut, the first serious foreign student of Japanese architecture, at once recognized that "temples constitute no clearly delimited space, as do churches, for instance, in the West..." He was puzzled by this and only began to understand when a Japanese architect friend informed him that temples were originally mostly people's houses—the statues and altars had just been added: Buddha had moved in and stayed.


    This domestic Buddhism was necessary in that it supplied what the native religion, Shinto (which Taut did not consider a religion at all) did not. With Buddhism came accommodation, structure, and reason.
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    It followed then that Buddhist temples were patterned in part after social and political desires—-just what one might expect from a religion which was in Japan initially so close to the needs of the state.


    In this Japanese temples were unlike both Shinto shrines—where a closeness to divine nature is insisted upon by the architecture itself—and Western churches, where the aspiring nature of Christianity is made visible in striving cathedral towers and lofty naves.


    Japanese Buddhist architecture followed functional needs—practical, spiritual, and social. By the eighth century a temple pattern had evolved. Called the shichido garan (seven-hailed temple), it typically consisted of: the pagoda (to), a multistoried tower where relics such as nominal remains of the Buddha were enshrined; the main or "Buddha" hall (kondo, literally "golden hall") wherein was housed the principal object of worship; the lecture hall (kodo), usually the largest structure in the compound—where monks or nuns gathered for instruction, study, or ritual; the drum or bell tower (koro); the sutra repository (kyozo); the dormitories (sobo); and the dining hall (jikido).


    There were other buildings as well. These included the inner sanctuary (naijin) where the priests performed their rituals, the outer sanctuary (gaijin) where laymen worshipped, bathrooms, toilets, and the various gates. These last were grouped into the outer gates (daimon) which were named after the cardinal points. The south gate (nan-daimon) was the front or main gate. The inner or middle gate {chumon) opened into the main precincts which contained the pagoda and the main hall. Later developments included the massive sanmon (triple gate) of Zen found in temples such as Tofuku-ji, Nanzen-ji, and the Chion-in. Balanced, symmetrical, speaking of order in a Chinese accent, this early architecture also displayed direct authority. It was a spatial narrative form, an architectural text which from its inception indicated a secular society and the need for a man-made order.
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    In this the imported Buddhist temple was as different from the local Shinto shrine as were the two religions from each other.


    Buddhism in all of its forms encourages thoughts of evanescence, transience, the passing of all things, the attractions of the next world. It is also universalist and moralistic. Shinto—the native animistic religion of Japan—is vital: concerned only with the here and now. It is both pluralistic and amoral. It is also phobic about pollution and decay, while Buddhism is morbid in its reflections upon the imminence of death.


    It was through fears of death and hopes of the consequent life beyond that Buddhism achieved its popularity—unlike Shinto which could threaten or promise nothing of the sort. Buddhism consequently achieved a political power which Shinto could never match.


    At the same time, however, different though the two religions appeared, they were—such being the way of the country—shortly brought into a kind of harmony with each other. Indeed, the ease with which these apparently inimical beliefs were accommodated makes one wonder about the real depth of either.


    Sir George Sansom has voiced these doubts. "The Japanese as a people have displayed in matters of belief a tolerance amounting almost to indifference." But there was also undoubtedly another reason for this religious alloy, one which Karel van Wolferen has indicated in speaking of the melding of Shinto with Buddhism: "An amalgamation of the two religions was clearly an official policy designed to strengthen their joint endorsement of existing worldly rule."


    Of the process itself, Shuichi Kato has written that "Buddhism in Japan absorbed native gods and was simultaneously transformed by contact with them... the Japanese gods themselves were transformed by Buddhism, since gods who once were objects of worship prior to the arrival of Buddhism' did not have their own myths, doctrines, shrines, or images."


    Later, "under the influence of Buddhism, consistent myths and doctrines were created, the architecture of Shinto shrines was developed, and images of gods were produced." The popular Shinto deity Hachiman is called Hachiman Daibosatsu, and his original home is described as the Pure Land in the west where he is otherwise known as Amida. Amaterasu Omikami, the Sun Goddess, is also at holy Ise known as the Kanzeon Bosatsu, that is, as the incarnation of the Bodhisattva Avalokiteshvara.


    There was a name for this: honji suijaku, which means the manifestation of the Buddha incarnated in the form of the native gods. In taking over Shinto to this extent Buddhist authorities knew what they were doing since the native religion still defined the natives. It still continues to do so, for as Nicholas Palevsky has written: "Shinto is characterized not by scriptures and churches but by... a concern for purity and defilement... Shinto is not so much a matter of personal belief as it is of being Japanese."
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    Beneath the Chinese infatuation (as beneath later crushes on things European and American) this native inclination persists. It resisted the ethical high-mindedness which so reflected the philosophy of Confucious, it opposed the presumed universality of China with the concrete detail and the specific example; to the model conduct of the sages, it opposed the beauty and variety of the world it knew.


    No matter how much the eighth-century aristocrat was convinced of China's greatness, he is unlikely to have consequently altered all of his feelings and changed all of his opinions. Just as the modern Japanese resists a complete Westernization (one does riot trod shod in the house, one does not lather in the bath), so his ancestor must have resisted a complete Sinozation.


    There is an indication of this in a complaint seen in a 724 Nara report which said that the capital lacked majesty and virtue because there were so many native plank-roofed dwellings and thatched roofs. These are difficult to build and easy to destroy, yet their presence was persisting. The report advised that all high-ranking persons be required to erect tiled dwellings and to paint them red and white in the Chinese style.


    Native Japanese needs and tastes continued, however, to assert themselves and often accounted for the combinations through which the foreign influence was changed into something which was both more practical and more in accord with being Japanese.


    An architectural example is that important part of the temple known as the kondo, or Buddha hall. The Japanese originally saw it in the form of a scaled model brought by a Paekche mission in 588. The first such halls constructed in Japan were all careful copies. Eventually these were seen as impractical.


    The completely symmetrical is something rarely seen in native Japanese art—it too often sacrifices human convenience for reasons both aesthetic and symbolic. The Chinese-style kondo symmetrically dispensed with practicality for symmetry and comfort for effect. Simple human convenience, always prized in Japan, was consequently sacrificed. So, the hall was soon after adapted to native purposes which attempted to retain something of Chinese dignity while accommodating Japanese pragmatic needs. Now the new Buddha hall could hold a lay congregation indoors where they could see and hear the service, and at the same time it had space in which to perform the tantric rites in secrecy.


    In this manner an approximation of a national style was returned to religious architecture. It shared with Shinto a practicality, a directness, a humanity one might say, which the Chinese original had not originally evidenced. Now, composed of old and new, the native and the imported, the Buddha hall became Japanese.
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    Buddhism in Japan was influenced not only by Shinto but also by two systems of thought which, if not precisely religions, functioned remarkably like them. Temple organization and architecture in Japan were in part formed by both Confucianism and Taoism. The former allowed and excused power and the latter extended this power into the further realms of superstition.


    They came together in (as seen in one example of their manifestations) geomancy (hoigaku), This originally came from China (fengshui) and entered Japan within a decade (554) of Buddhism. It is a complicated technique for the handling (and creating) of good fortune. Taoist in origin, it was taken over only in part in Japan where it became largely a preventative art, one governed by fear of misfortune.


    Temporally, it concerns itself not so much with "good days" (for weddings, the beginning of businesses, etc.) as it is with "bad days" when any kind of action was impermissible. Court lady Sei Shonagon (968-1024) has left a despairing account of the exhausting detours necessary on inauspicious occasions and figuring largely in the list of things hateful in her pillow book, the Makura no Soshi, are the inconveniences of geomanistic superstition.


    Spatially, in equally negative manner, hoigaku also concerned itself with things forbidden. Early Buddhist compounds were all built according to forbidding principles. Charts were drawn up with the cardinal points indicated. Here a gate could let in only melancholy; a well in this spot brings worries but a gate does no harm; here, however, a lavatory promises ruin. Such beliefs much affected the lives of the inhabitants.


    There was, for example, the belief that evil comes from the northeast. Confucious had slept with his head in that direction and so, consequently did a number of Japanese emperors. Shirakawa, insisted upon it, saying that by lying on his right side with his head to the northeast he could then emulate Buddha's posture as he entered Nirvana. But was this safe, someone wondered and someone else remarked that the great Ise Shrine lay to the south and questioned whether it were proper for the imperial highness to sleep with his feet toward the great shrine. No answer is recorded, but a decision was early reached to avoid the north. Sei Shonagon had included in her listing of Things that People Despise: "The north side of the house."


    These geographical ordinances are in some sense still fundamental to Japanese architecture. For example, in any domestic building, on no account should the lavatory, the entrance, or the kitchen be placed on a northeast-southwest axis. The northeast is thought the home of evil and the southwest its compliment. It might be said that there was some original practical reason for this. Southwest winds would tend to fan flames from the kitchen. Whatever—in Japan such reason was not consulted and the Chinese rules were observed.


    They still are. Even in a new house, the lavatory is found next to the entryway (and the living room) because this is one way to avoid the dreaded northeast-southwest axis. Even today the home architect consults the architectural soothsayer, who has been known to later sell amulets for points not in order. Even now many buildings in Kyoto (including the imperial palace) have their northeast corners cut off to deflect evil. But before we make too merry over this exhibition of superstitious ignorance it would be well to count the number of hotels in the West which (in by far the preponderance of cases) have no thirteenth floor.


    One of the results of geomancy was that the northeast became the dangerous direction in general as well as in particular. The great militant monasteries on Mount Hiei were originally built on those heights because they are northeast of the capital, the palace, and the emperor, and could thus (in theory) protect them.


    It is with one of these that the story of the Japanese temple begins.
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    On the heights of Mount Hiei, northeast of Kyoto, sits the ecclesiastical city of Enryaku-ji, headquarters of the Tendai sect and a center for religious meditation, political indoctrination, and warfare since the Heian period (784-1185). Most of the founders of the major Buddhist sects rising during the following several centuries studied there: Honen of the Jodo sect; Shinran of thejodo Shin sect; Eisai who introduced the Rinzai Zen sect to Japan; Dogen, who did the same for the Soto sect; Ippen of the Ji sect of Jodo; Kuya of his own Tendai sect; and Nichiren, who founded Nichiren Buddhism—all were trained there.


    Enryaku-ji grew as enormous as it was important. Though less than a twentieth of its former size, the temple is still one of the largest in Japan. It now faces Lake Biwa and not Kyoto, the old capital, but is still so big that only a third is readily visitable—in winter the roads to the two other main sections are closed and no buses run.


    Originally, however, it was but a collection of mountain huts. These followed only the irregularity of their terrain. In such sites as this the formal Chinese layout was impossible—so was any sustained balance or symmetry. Thus in their very appearance the temples of the new religion constituted a rebuke to the luxurious compounds down on the plain. This is something which the Tendai founder, Saicho (later known as Dengyo Daishi) reinforced in his deathbed message. He advised a "cheerful poverty" on his followers, and thus implied a criticism of those soft and luxurious Buddhists down below.


    Saicho had early built his hut in the snows and forests of Mt. Hiei and in the silence and the cold observed his austerities. Said to have been but a youth of eighteen, he had climbed the mountain and sought the way, relying on what he had learned while in Nara.
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    One day he came across a fallen tree at the very summit of the mountain. From it he carved an image of the Yakushi Nyorai, that manifestation known as the Buddha of Healing (Bhaisajyaguru Tathagata). This figure—788 is the date given—he then set up in his hut. The house became home to the image and turned into a temple.


    This was beginning of Enryaku-ji, and the little dwelling itself was eventually to be transformed into the mighty Komponchu-do where, it is said, dus same image still stands outlined in the shadows by the "inextinguishable Dharma Light" that Saicho himself lit and which, says the temple, has been burning for over twelve hundred years.
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    It was in 804, after this impressive beginning, that Saicho traveled to China, returned with the precepts of what became the Tendai sect in Japan, and consolidated his mountain temple.


    Tendai was broadly Mahayana and its basic scripture was the so-called Lotus Sutra. This purportedly contains the Buddha's final sermon, in which he revealed the potential buddhability of everyone. At the same time, it bolstered this with ecclesiastical authority, and was itself much concerned with doctrine, attempting a grand synthesis of all religious knowledge.


    By 823 the place was so powerful that the emperor Saga was prevailed upon to confer it with the name of Enryaku-ji—after the year of its founding—and to announce its official role of protecting the new capital and his imperial highness from the malevolent forces of evil inhabiting the northeast.


    Beside protecting the city, the purpose was also to promote this new Buddhism which would combat the narrow Hinayana influence of the Nara temples. Saicho called his monastery Ichiji Shikan-in, a name which refers to the possibility of attaining Buddhahood inherent in everyone, one of the tenets of Tendai. This was in pronounced contradistinction to Nara Buddhism which insisted upon the concept of Sanji, interpreted as the inherent inequality of people and the consequent acceptance of a hierarchical society.


    It was here, in the nearby Kaidan-in, a smallish red-lacquered building, that a year earlier in 822 Mahayana Buddhism (to which Tenryu belonged) officially declared its independence from the Hinayana Buddhism of Nara. The ecclesiastical threat had passed—the new Buddhism was benevolent.


    Its duties also included prosylatization. Saicho, on his deathbed, ordered his disciples: "Do not make images nor copy sutras for me. Rather transmit what I have taught you. Spread my teachings so they will be useful to all."


    Enryaku-ji had other roles to play as well—these largely political. As this liturgical capital grew ever larger it began to exercise an influence upon the imperial government and consequently upon the country at large. This was apparently one of Saicho's intentions.


    In a manual for Tendai monks (the Tendai Hokkeshu Nembun Gakusei Shikt) he wrote that students should strive to become kokushi (national teachers) for "as students of the teachings of our Enryaku-ji Tendai lineage, even if we are beggars on the street, we can still become the emperor's teacher."As a kokushi, one was to travel throughout the provinces and instruct both officials and citizens. In this way religion, in particular the Tendai religion, could became the basis of the Japanese state. "Repay your indebtedness to the country by spreading the word" was the slogan oft repeated.


    Enryaku-ji was quite strong enough to enforce these teachings. Eventually it extended twenty miles east and west, and twenty miles north and south, occupied the entire top of this large mountain and had a circumference of two hundred forty-four miles. In this enormous area there were more than three thousand buildings and it was said that the number of the priests and monks and servants was uncountable.


    Its position was in several senses unassailable, a fact voiced by a later poet, Ji'en, who wrote:


    
      Many are the mountains


      But when we say 'mountain'


      We mean Mount Hiei.

    


    On different levels, there are seemingly endless staircases, and vast distances between the various parts of the compound. In addition the training was so rigorous that those who did not leave or die became exceptionally strong.


    And it is always cold. Mount Hiei is over two thousand five hundred feet high, not really great as mountains go, but quite lofty enough to ensure snow through three seasons. There are also frequent winds. Those who lived and studied on Mount Hiei had to be strong soldiers for Buddha.


    The main political tool of this enormous ecclesiastical citadel was an army of militant warrior-monks. Originally Buddhism had had no military arm. Nara Buddhism was a strictly aristocratic affair and the court limited those few members who did not belong to the aristocracy. With the move to Kyoto, however, such rules were relaxed and the large outlying temples began hiring an increasing number of-peasants who were to serve as private armies—initially for protection, later for aggression and gain.


    These warriors were called akuso (rowdy monks) and so they were. Whatever northeast evils the emperor Kammu had wished to avoid, they could not have been more troublesome than the monks themselves.


    From 969 on the cenabitic army frequently threatened the court with violence, and in later years often carried out these threats. Imperial concern was voiced by the later emperor who is supposed to have said: "There are three things I cannot control—the Kamo River, gambling, and the monks on the mountain."
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    Since police were forbidden in the sacred precincts of Mount Hiei, Enryaku-ji itself became a refuge for those on the run from the capital. Professing religious enthusiasm they clambered up in such numbers that finally the head bishop Kakujin (1012-81) announced that the monastery would form its own army to rid "the temples and the estates of thieves and robbers." This army, however, was comprised of these very thieves and robbers. Enryaku-ji had, ironically, itself become the dreaded northeast threat.


    The real enemies of this ecclesiastical military were not the court's aristocrats but other sects, their rivals for power. Originally the non-Nara sects, Tendai and Shingon, had been weak enough to coexist. But no longer. By the tenth century the conflict between the sanmon, or "mountain faction" based at Enryaku-ji, and the jimon, or "temple faction" based at Mii-dera, led to armed struggles which lasted from 933 to 1571.


    The Tale of the Heike, that medieval war chronicle, has many passages concerning the militant monks, the power they enjoyed, and the damage they inflicted. They often intimidated the emperor and in 1177 burned the imperial palace causing a conflagration which destroyed much of the capital.


    "Fanned by a strong southeast wind" says The Tale of the Heike "flames like huge cartwheels leaped three and five blocks and burned diagonally toward the northwest in an indescribably terrifying manner.... Family diaries, documents preserved for generations, and treasures of every description were reduced to ashes. The losses may be imagined. Hundreds of people perished in the flames, as well as countless oxen and horses. [But] that fire was no ordinary occurrence. Someone had a dream in which two or three thousand big monkeys, each carrying a lighted pine torch, came down from Mount Hiei to burn the city"


    From the eleventh to the fifteen centuries the Enryaku-ji army was the most powerful in the country. During the thirteenth century alone it descended upon the capital more than twenty times; it controlled all the (religious and political affairs it could, and, like any political organization, was ruthless in suppressing its rivals.


    All new religious sects had to contend with the Tendai monks of Enryakuji. Even though most of the leaders of these newer beliefs had been trained at the temple, no ties bound the graduates. The mountain monks continued to raid the new temples, burning their records and killing their priests. When Nichiren (1222-82) attempted a beginning in the capital, the holy Tendai army razed all twenty-one of his temples, and butchered all of his monks—in a single temple three thousand at once. Even today the Nichiren sect, strong in the rest of Japan, is not a major force in the old capital.


    Enryaku-ji's reign as a center of military power continued into the sixteenth century. Then, in 1571, "hardened by age, blinded by success," as one chronicle describes it, Enryaku-ji sided against Oda Nobunaga, the general who succeeded in ending more than a century of civil war and eventually was to bring the entire country under his control.


    Oda is supposed to have looked up at the militant monks and said: "If I do not take them away now, this great trouble will be everlasting. Moreover, these priests violate their vows: they eat fish and stinking vegetables, keep concubines, and never unroll the sacred books. How can they be vigilant against evil, or maintain the right? Surround their dens and burn them, and suffer none of them to live."


    Though the priests were supported by a number of the powerful, including the shogun Ashikaga Yoshiaki, they could not prevent the army of Nobunaga from storming the mountain, burning the temples, and slaughtering some three thousand priests. On the twelfth day of the ninth month of the year Genki (September 30,1571), all the buildings, all the records, all the treasures of eight centuries were destroyed. Of the greatest temple complex in Asia not one building remained.


    The heights of Mount Hiei, like much of the capital, remained deserted until after Oda was assassinated in 1582. His successor Toyotomi Hideyoshi then began a program of reconstruction. Since he himself had imperial ambitions, he rebuilt Kyoto on the model of the imperial capital it had once been. He even recalled the example of the emperor Kammu, who originally allowed no temples in the city itself, and placed the hostile Jodo and Nichiren temples where they could be watched—creating Teramachi in the east and Teranouchi in the northwest. He allowed the Tendai sect to reopen its notorious complex at Enryaku-ji but limited it to one hundred twenty-five temples. It never again wielded secular power.
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    In the Komponchu-do, rebuilt in 1642, the Yakushi Nyorai is said still to stand and so it may—it is impossible to tell in the darkness. Across bare, cold, red-lacquered floors now long rubbed pink, the barefoot visitor slides into the shadows of the great central hall and there, between the further pillars, opens a gulf.


    Ten feet below, faintly illuminated by candles stands the personage. Seen as though across the moat of darkness, it is perhaps the statue carved by Shicho many centuries ago. Near it is that perpetual lamp said lit by the founding monk. Though it was in fact put out by Nobunaga when he began his depredations, this fact is ignored and it burns as though it has always. Yet it reveals nothing—the figure before it remains in the darkness.


    The muffling scent of incense hangs in cold air and there remains something of the militant blackness of the huge, brooding, vanished complex. The heavy roofs weigh in the cold mountain air, the great cryptomeria stand black over the still temples, and still flags hang from the high eaves—yellow, green, red—speaking of old China and beyond, to ancient, cold Tibet.


    In the dark of a winter afternoon the great icy Komponchu-do seems—as do all frozen things—to be waiting. The single lamp, cold as the gulf in which it burns suspended, is the only sign of life—the sign of a life to come.
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    The old Japanese guidebooks to the temples of Kyoto make much of the masculine nature of Enryaku-ji. There were many reasons for doing so but among them may have been a desire to celebrate the perceived femininity of Ishiyama-dera.


    This temple is not on the stern heights but rather on a gentle eminence along the Seta River above Lake Biwa. Open, easy of access and pleasant of aspect, Ishiyama-dera also has a long history of women visitors.


    The author of the Kagero Nikki, known to history only as "the mother of Fujiwara no Michitsuna," took refuge here during troubled times. The Lady Murasaki is said to have penned part of The Tale of Genji while staying here.


    The date of this occurrence is known (the night of the full moon, August, 1004), the room is identified (right off the hondo), and in a way she is still there. In her many-layered robes (the outer one purple—murasaki), brush in hand, a blank page on the desk, sits a mannequin with long hair and whitened face purporting to be the famous author.


    She has just paused in her inspiration and is looking at us—peering into the future. She seems to be pondering a narrative problem—it appears to be a grave moment. Indeed, it may be because, according to the Noh drama Genji Kuyo, the Lady Murasaki was actually an incarnation of the local deity, the Ishiyama Kannon. She had written her novel solely, you see, in order to teach the Buddhist truth that the world is but a dream.


    Later, many other women also came. The hero of Saikaku's The Life of an Amorous Man was here enjoying the view over Lake Biwa, and overheard a most attractive lady explaining to a companion that this was the very spot where The Tale of Genji was composed. Intrigued, he drew closer and, in so doing, caught the lady's sleeve on his sword guard. Or she caught his. In either event they became lovers.
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    Others to take advantage of the place included a number of women who over the centuries found in Ishiyama-dera a place of refuge. These remain unchronicled but their number is suggested by the popularity of the "concealed Buddha." It was here that women came to pray for easy childbirth, for a good marriage, and for deliverance from a marriage which had turned out bad. A presumed gift of the famous Prince Shotoku, this "invisible" Buddha gave hope to many generations of women and is, in fact, still much visited.


    All of this has given the place its feminine aura. Consequently the interiors of the temple rooms have been found domestic in appearance, redolent of kitchens and pantries, of a genial, family-like clutter. I was not surprised to see one of the priests over in the corner, chopsticks out, eating his lunch.


    When Buddhism moved from the plains of Japan to the lower mountains, the earlier nature of a personal rather than civic religion was restored.


    Shingon, that form of Buddhism which Kukai brought back from China, is centered upon the cosmic Buddha, Vairocana—Dainichi, in Japanese. All deities—Gautama, the historical Buddha, and such beings as Yakushi and Amida and the rest—are manifestations of this entity.


    There is only one way for the suppliant to have converse with the deity and come to understand the oneness of all existence. This is through the "three mysteries" of speech, body, and mind which can be coordinated in rituals that require the worshipper to very much rely upon him or herself.


    Among these mysteries it is speech which most important. The oral recitation of spells results in "true words" (shingon). All religions have their spoken prayers but Shingon has incantation, mantra recitation, and a rich variety of shomyo chant.


    This codification (along with the iconography of the mudra hand positions and such pictorial devices for meditation as the mandala) much appealed to the early Shingon believers. These came to include practically the entire Heian court, an aristocracy not only delighted by the rituals and ecclesiastical trappings of Shingon but also reassured by its fixed hierarchy, and its pantheon of deities—headed of course by Dainichi.


    The religion seemed designed for the aristocratic court—even the main deity suggested this. Dainichi, the name of this transcendent being, is in Japanese written with the characters for "great sun" and so there was the opportunity to identify him with that supreme imperial deity, the Shinto Sun Goddess, Amaterasu Omikami.


    Also appealing to a closed aristocratic society was the exclusive, esoteric, and personal character of Shingon. In theory this religion might give lip service to the universality of Mahayana Buddhism, in practice, the rites were complex and so time-consuming that only leisured aristocrats could have had time for them.


    An indication of the extraordinary popularity of Shingon in places of power was that Enryaku-ji, the Tendai temple up on the mountain, also evolved its own form of esotericism. This, like the original Shingon itself, was a form of tantrism—that branch of Mahayana Buddhism which traveled particularly well and is still seen (to the extent that Chinese occupiers allow) in Tibet.


    Japanese tantrism—Shingon—became, like all of Japan's imports, safely domesticated. While the tantric ceremonies of the Indian Shakti sect spectacularly dealt with death and destruction, with living sacrifices, Japanese tantrism did no such thing. And over the centuries it became more and more refined. Eventually, the esoteric quality of the religion confined itself to the fact that the "secrets" of Shingon are only properly passed from one religious officer to his adept—and not to the general public. It remains personal and, though not without a certain civic aspect, it still turns inward.
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    Ishiyama-dera was among the first temples to neglect a careful citification, to instead cultivate a certain rustic look. With its rocks (ishiyama means "stone mountain"), its many gentle levels, and its modest heights, this temple seemed to be almost an elegant country residence. Too, the rocks themselves (wallastonite, an odd combination of limestone and granite, white, it was said, as a woman's skin) are decorative to a degree. The "mountain name" of the temple is Shakkozan which means "Shining Rock Mountain."


    Shine these rock gardens do. Dazzled in the early spring sun, I approached and found that the reason was not solely the stone itself. The surfaces were studded with one-yen coins, left there, perched in the porous holes of the stone, imbedded in this crack or that—all of them reflecting the light. Reflecting also the friendly faith and assured trust of the worshippers—their relaxed confidence in their religion and its domesticated temple. I saw no coins left hopefully behind at Enryaku-ji.
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    Speaking of money, it was said to be in the year 749 that the emperor Shomu requested the famous monk Roben Sojyo to pray for gold. Though it was unusual for a Buddhist clergyman—even of the Nara persuasion—to so openly concern himself with wealth, the reason sanctified the request. A large amount of gold was urgently needed for the gilding of that enormous image of the Buddha that was being cast at Todai-ji.


    Roben complied by going into retreat and invoking the powers. A being duly appeared (in a dream) and told Roben to go and pray at a place sacred to Kannon, the Goddess of Mercy, at Ishiyama.
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    This he did and shortly afterward a large amount of gold was discovered, though some distance away in Mutsu, the northern part of Honshu. The Buddha was gilded and a temple was consequently constructed and a new image of the Nyoirin Kannon installed at Ishiyama, site of the providential dream. The grateful emperor designated the temple as imperial and by 754 had presented the library with a set of the Buddhist canons that he himself, it was said, had copied out.


    Given the miracle of the gold and the fact of imperial patronage, Ishiyamadera became popular and before long the image of Kannon was being reputed to possess miraculous powers. Nonetheless, or as a result, it was kept in a special shrine opened to public view only once every thirty-three years.
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    Yet for all its apparent domesticity and perceived femininity, Ishiyama-dera is still stern Shingon, and it speaks a darker tongue which hints at mysteries that the planned openness of the temples on the plains had largely neglected and for which its own pleasant appearance does not prepare.


    It is this aspect of the temple that Ishikawajozan (1583-1672), the man who built the Shisen-do, wrote of. With the same romantic hyperbole he was to show in his own structure, he spoke of the towering stones and twisting paths of Ishiyama-dera as a true home for the immortals; its fantastic rocks and cave-pocked cliffs as fit hiding places for spirits. Basho was also here and noticed this the dark quality when he wrote that cooler than the white rock was the autumn wind.


    Ishiyama-dera most reveals this nature when the spring sun sinks, the twilight gathers, and the temple begins to look more like how we think a far mountain temple ought to appear.


    Tanizaki Jun'ichiro, the famous novelist, has elucidated upon this. The heavily tiled roofs cast deep, spacious shadows. These "so dilute the light that no matter what the season, on fair days or cloudy, morning, midday, or evening, the pale white glow scarcely varies.... This was the genius of our ancestors, that by cutting off the light... they imparted to the world of shadows that formed there a quality of mystery and depth superior to that of any wall painting or ornament."


    In contradistinction, Chinese-style temple compounds such as some in Nara with their regular structures, seem full of light, illuminated as it were by their very openness. Theirs was a place of assembly, a social area, which served well the collective need.


    But Buddhism as a religion also had need of its places of refuge, areas of retreat. Prayer is essentially private—this is something which Shingon knows. The altar is black until the candles are.lit. The most important ceremonies are early in the morning, in the last dark before the sun rises. The worshipper kneels alone and contemplates both darkness and self.


    Temples cultivate shadows. Very few Japanese things traditional were made to be seen in the bright light which now illuminates them. Electrified Kabuki looks flimsy and garish because it was meant to be viewed only by massed candlelight; black lacquer seems mottled and dull because it was made to be seen in dimness, its surface reflecting only ambient light. The Great Buddha at Todai-ji in Nara with its giant lotuses and attendant bodhisattva looks like backstage at Lakme because all of this detail was never meant to be so plainly viewed. Turn off the lights and the statue again assumes its dim presence. This can be comforting. The Yakushi Nyorai waits in the medieval cold, the invisible Kannon remains in her chamber.


    Yoshida Kenko (1283—1350), a retired court officer, would later write in his Tsurezuregusa, known as Essays in Idleness, that visits to temples are best made by night. Very true—and here in the civilized shadows of Ishiyama-dera one again remembers that darkness is a friend to religion.
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    Such might have been the sentiments of the emperor Go-Shirakawa (1125—92) who, troubled by the wars which so marked his reign, made a pilgrimage to Ishiyama-dera and there, on the gentle heights sat in the elegant Tsukimitei, the moon-viewing platform (still there), and soothed himself by watching the full moon rise over the distant hills.


    Behind him waited the future. For dwarfing his moon-viewing platform, in but a decade or two, was to stand the Tahoto, built by Yoritomo, the Kamakura shogun, one of the undeclared enemies whom Go-Shirakawa was now escaping by coming to meditate.


    This large structure is called a treasure tower (and is in fact now a National Treasure—and the oldest, as well as the most beautiful, of all such extant towers: it used to be on the four-yen stamp, back when four yen bought anything) and is quite indicative of the "development" that went on when the Kamakura shoguns took over.


    However, at that time, Go-Shirakawa had the place all to himself. Sitting there, facing the great silver orb, he gazed below at the river shining in the reflected light. Were he there now he would see mainly the new danchi apartment complexes—a modern form of development—which so disfigure the shores of the river, but back then it was just emperor, moon, and darkness.


    It would be too much to suggest that the emperor Go-Shirakawa was actually praying, but he was probably enjoying that state of inner peace which stillness and the dark and the inward gaze can bring. And this is in itself a kind of meditation, an inner communion very near prayer.

  




End of sample




    To search for additional titles please go to 

    
    http://search.overdrive.com.   


OEBPS/Images/51a.jpg





OEBPS/Images/back.jpg
ISBN 978-1-4629-0857-8

90000
CHARLES E. TUTTLE COMPANY ‘ “ H
7814621908578






OEBPS/Images/65a.jpg





OEBPS/Images/82a.jpg
T






OEBPS/Images/t1.jpg





OEBPS/Images/134a.jpg





OEBPS/Images/79a.jpg





OEBPS/Images/117a.jpg





OEBPS/Images/half.jpg
The
Temples
of Kyoto






OEBPS/Images/103a.jpg





OEBPS/Images/48a.jpg
ﬁ LGN
0
2 B\






OEBPS/Images/s1.jpg





OEBPS/Images/64a.jpg





OEBPS/Images/133a.jpg
arraannens






OEBPS/Images/105a.jpg





OEBPS/Images/119a.jpg





OEBPS/Images/33a.jpg





OEBPS/Images/36a.jpg





OEBPS/Images/121a.jpg
13
!





OEBPS/Images/50a.jpg





OEBPS/Images/63a.jpg





OEBPS/Images/9a.jpg





OEBPS/Images/149a.jpg





OEBPS/Images/77a.jpg





OEBPS/Images/146a.jpg





OEBPS/Images/29a.jpg





OEBPS/Images/137a.jpg





OEBPS/Images/7a.jpg





OEBPS/Images/115a.jpg
A ] B>





OEBPS/Images/131a.jpg





OEBPS/Images/76a.jpg





OEBPS/Images/45a.jpg





OEBPS/Images/128a.jpg





OEBPS/Images/28a.jpg





OEBPS/Images/67a.jpg





OEBPS/Images/89a.jpg





OEBPS/Images/147a.jpg





OEBPS/Images/86a.jpg





OEBPS/Images/10a.jpg





OEBPS/Images/95a.jpg





OEBPS/Images/38a.jpg





OEBPS/Images/70a.jpg





OEBPS/Images/54a.jpg





OEBPS/Images/inside.jpg
The Temples of

Kyoto

Buddhist temples are 3 ubiquitous and trea-
sured feature of the landseape of Japan. Mar-
velsof construction and design, they are both a
delight o visit and islnds of much-needed
wanquillity in an increasingly busding and
‘modernized environment Today,there are over
77,000 of these places of worship scattered
throughout the country. but the oldest, and
arguably the most beautiful, are found in the
vicinity of nation's ancient capital of Kyoto.
The Temples of Kyoto takes you on a journey
through these environs and presents twenty-
one of these marvelous siructures that are
umique ereations which, while quintessentially
Jspanese,somchow speak a universal linguage
readily appreciated by people the world over.
Donald Richic, called by Time magazinc,
“the dean of art critics in Japan.” wrns. his
attention to these twenty-one temples with
i e s i b
g off such classic sources as The Tale of Genji
and Essays i s, he takes the reader on a
“our through the ages, first with a comprehen-
sive hisory of Japanese Buddhisn, and the
highlighting key cvents in the development of
these celestal-seeming ities” From the Ten-
dai warrior-pricsts of Enryaku-ji o the float-
ing vision of paradise at Byodo-in. o the
magical gardens of Tofukuji, the past springs
into the present and the temples truly take on
 of their own in a thriling marrative that
s fact and fegend into a guide as enter-

by the award-winning photoy
Alexandre Georges, complement the text ind
e o bk o)






OEBPS/Images/142a.jpg
O





OEBPS/Images/87a.jpg





OEBPS/Images/4a.jpg





OEBPS/Images/26a.jpg





OEBPS/Images/60a.jpg





OEBPS/Images/111a.jpg
i////////////////ﬂﬂll\\\\\\\\\\\\\\\\\\\\w .






OEBPS/Images/11a.jpg





OEBPS/Images/109a.jpg





OEBPS/Images/125a.jpg





OEBPS/Images/25a.jpg





OEBPS/Images/147b.jpg





OEBPS/Images/91a.jpg





OEBPS/Images/9b.jpg





OEBPS/Images/inback.jpg
Gominned o ot )
provide a visual overview of the subject mattr.

His keen eye captures on film the clements that
make each temple noteworthy. including their
interiors,and objes dar, i a fresh and thought-
provoking manner. The result is this book: a
testament and meditation on the power and
elegance of these world-renowned structures
that are both places of worship and examples of
the finest ar Japan has ever produced

The author, Donald Richie, intcrnationally
known as the foremost Western authority on
Japanese flm, is also acclaimed for his lierary
Teviews and essays, and has written widely on
the culture of the country which has been his
home since 1947. Specifically his novels about
Japan have delighted and informed. These in-
clude Wiere Are e Victors?, Companions of the
Holiday, and Tokyo Nighs.

The photographer. Alexandre Georges, has
had 2 long and successful career in the arts As
a saff member at the Museum of Modern Arc
in New York, he met and spent dme in the
company of Picasso, Matisse, Chagall, and oth-
ers. He was a friend and colleague of Ansel
Adams,with whom he collaborated on a num-
ber of shows. In 1976 in honor of the bicen-
tennial of the United States, he was
commissioned by the National Academy to
provide material on the important architecture
ofthe United Staes in the past 200 years. He is
a gold medal recipient of the American Insti-
e of Architects

Jiom upper s igashi Hongani
Kiyomizu-ders

Abore:Cherry Blossoms over Chion-
low: Intrior view of Enko-ji

Primedin Singpore





OEBPS/Images/41a.jpg





OEBPS/Images/44a.jpg





OEBPS/Images/6a.jpg





OEBPS/Images/110a.jpg





OEBPS/Images/55a.jpg





OEBPS/Images/61a.jpg





OEBPS/Images/113a.jpg





OEBPS/Images/58a.jpg





OEBPS/Images/74a.jpg
T

|

’ 7,0 o
giy (3

! -_;v‘.'. a1 - ’g





OEBPS/Images/7b.jpg





OEBPS/Images/85a.jpg





OEBPS/Images/140a.jpg





OEBPS/Images/143a.jpg





OEBPS/Images/31b.jpg





OEBPS/Images/99a.jpg





OEBPS/Images/68a.jpg





OEBPS/Images/129a.jpg
//}/////////






OEBPS/Images/123a.jpg





OEBPS/Images/cover.jpg
[
i )=
S






OEBPS/Images/93a.jpg





OEBPS/Images/37a.jpg





OEBPS/Images/31a.jpg





OEBPS/Images/71a.jpg





OEBPS/Images/145a.jpg





OEBPS/Images/53a.jpg
i w8






OEBPS/Images/28b.jpg





OEBPS/Images/30a.jpg





OEBPS/Images/136a.jpg





OEBPS/Images/97a.jpg
S T






OEBPS/Images/107a.jpg





OEBPS/Images/81a.jpg





OEBPS/Images/t2.jpg
The
Temples
of Kyoto





OEBPS/Images/101a.jpg





OEBPS/Images/8a.jpg





OEBPS/Images/5a.jpg





