
Tominaga Nakamoto, I7I5-46 
A TOKUGAWA ICONOCLAST 

by KATO SHUICHI 

4 INTRODUCTION A S REGARDS ideology, the Tokugawa Period can be divided into two periods-before 
and after the mid-Eighteenth Century. During the first, Confucianism, adopted by 
the regime as the official ideology, contilnued to prevail without being seriously chal- 

lenged. It is true that Buddhism was still powerful, but much less as the framework of in- 
tellectual activities than as a social institution useful for administrative purposes. Shintoism, 
often integrated into Buddhism before the Tokugawa Period, was now interpreted in 
Confucian terms, first by Hayashi Razan (i583-i657), then by many other Confucian 
scholars, and was finally systematized into the Suika-shintJ of Yamazaki Ansai (I6I8-82) 
whose vocabulary was totally Confucian.1 The closing of the country to foreign trade and 
travel in the seventeenth century was successful in excluding any important influence of 
Western ideas on Japanese thought. During the second period, however, Confucianism 
was no longer the sole ideology to dominate the intellectual scene. As early as in the second 
half of the Eighteenth Century, the two other schools of thought began to claim their own 
rights: the Shintoism of Motoori Norinaga2 ( o73-I8oi) became independent of, and mili- 
tantly opposed to, Confucianism; Western ideas, through the writings of Hiraga Gennai 
(i728 ?-79) and others, began to penetrate into Japanese minds, not yet deeply enough to 
topple the whole edifice but at least to shake the cosmology of Confucian tradition.3 

In the course of the first one hundred and fifty years of the Tokugawa Period, Confucianism 
by itself evolved, first conforming to the Sung Twelfth Century Neo-Confucianism of Chu 
Hsi, then developing moral or political doctrines less universal and less metaphysical, and 
finally arriving at a more or less positivistic approach to history and society. The vocabulary 
of Chu Hsi, notably such conceptions as 1i and ch'i, became an important part of the language 
of Tokugawa scholars; but his system as a whole underwent all sorts of modifications, soon 
after it had been copied by Hayashi Razan and recognized by the regime as the basis of 
education. It was in the second half of the Seventeenth Century, for example, that It6 
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Jinsai4 (I627-I705) began to regard Confucianism as a mere discipline of ethical self- 
improvement, largely based on Mencius, rejecting almost totally the theories of the Sung 
Confucianists. If the evolution ofJapanese Buddhism after the Thirteenth Century can be 
explained as a long process of secularization, the evolution of Confucianism during the first 
half of the Tokugawa Period may be considered as the process of "de-metaphysization" 
of the adopted neo-Confucian system. 

There is no doubt that Ogyiu Sorai5 (i666-i728) played the most important role in pro- 
moting this process. Sorai discarded all later additions to the original Confucianism, 
which he interpreted as a set of political ideals and social institutions. Although he shared 
with It6 Jinsai hi; emphasis on the ancient Confucianism, he showed great originality 
in taking an objective approach, philological and historical, to the documents of ancient 
China, and in making a sharp distinction between matters of politics and of individual 
ethics which most Chinese as well as Japanese Confucianists tended to consider as one.6 
It was Sorai indeed who largely liberated Tokugawa scholarship from what may be called 
neo-Confucian scholasticism. By writing his own "Discourse on Method" he did not wholly 
reject Confucianism but made all Confucian schools in history relative to, and therefore 
open to criticism by, the absolute auithority of the pre-Confucian "Ancient Kings" version 
of the "God as logical niecessity." With his combination of erudition, lucid prose and political 
conservatism one can detect in Sorai a certain Cartesian flavour. 

After Ogyui Sorai, the first half of the Eighteenth Century produced two other original 
thinkers: And6 Sh6eki (i707-?) and Tominaga Nakamoto7 (I7I5-46). And6 Shoeki 
was the most radical and most outspoken critic of Tokugawa hierarchical society, demand- 
ing absolute equality among the people, preaching the ideal of what he called the Way 
of Nature.8 Tominaga Nakamoto was politically not articulate, but intellectually the most 
iconoclastic of all the Tokugawa scholars, criticizing in a devastating way-and no criticism 
could be more damaging than his lucid explanation of the methods of his opponents-all 
three ideologies of the time: Shintoism, Buddhism and Confucianism. It is astonishing 
that in the Tokugawa Confucian world, Tominaga Nakamoto, probably without any con- 
tact with Western ideas, could manage to anticipate the possibility of, and even to develop 
to some degree, a new science which no one else had ever envisaged until our very recent 
times: a strictly empirical science to explain the succession of different ideas in the past 
as a historical development along a number of general lines which are in turn considered 
as defined by immanent laws in the development of ideas, historical evolution of the lan- 
guage and environmental features of the culture in question. 
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If Ando Shoeki's egalitarianism reminds us, for example, of Montesquieu, then Tominaga 
Nakamoto's rationalism may suggest a comparison with Voltaire, whose implacable esprit 
critique culminated in his militant anticlericalism. The ancien regime in France had to be at- 
tacked first in its beliefs, then in the principles of its social system: first by Voltaire, then by 
Montesquieu. Tominaga Nakamoto did not go so far as to apply his devastating criticism 
to the structure of Tokugawa society itself, which And6 Shoeki did; but he criticized all 
beliefs of his time, without making an exception (as Sh6eki did of Shintoism) and in a more 
sophisticated and decisive way than Sh6eki. Sh6eki advanced his own system of beliefs 
against those held by the regime, thus analysing the ideologies in traditional terms of right 
or wrong, true or false, whereas Nakamoto intended to destroy once and for all, at least the- 
oretically, any claim to ultimate Truth by any system of beliefs, and insisted that all ideol- 
ogies were relative to their historical and cultural backgrounds. Nakamoto might have be- 
come another Voltaire had he lived much longer and had Eighteenth Century Japan not 
been isolated from the outside world and on the eve of its revolution. In fact he died too 
young even to bring his ideas to fruition; he lived in a too isolated, and perhaps too stable, 
society to be engaged like his French contemporary in personal feuds, attacking old values, 
defending new ideas, if necessary, writing his own "Philosophical Letters" in exile. 

Most of the writings ofAnd6 Sh6eki and Tominaga Nakamoto were not widely circulated 
during the Tokugawa Period: a large part of Sh6eki's works were not published at all; 
some of Nakamoto's were lost after publication or perhaps destroyed. They were almost 
buried by the conspiracy of silence of their contemporaries, not despite, but because of, 
the originality of their thoughts in a society under military dictatorship. The fact is indeed 
that they were, together with Sorai and Arai Hakuseki (i567-I725) before them and Nori- 
naga and Miura Baien9 (I723-89) after them, not only the most original thinkers of 
Tokugawa Japan, but also the most lucid and most consistent of all. 

Much has been said about the arts and literature of the chonin or town-merchants in Toku- 
gawa Japan; not enough perhaps about their scholarly achievements. If the Genroku era 
(I688-I704) is to be remembered as the time of the flourishing chonin arts and literature, 
then the Ky6ho era (I7I6-36) marks the beginning of the age in which the chonin par- 
ticipated increasingly in the scholarly world, attending schools, producing a number of 
scholars, doctors and other professionals, and eventually elaborating their own style of 
learning often different from that of the ruling warrior class. It was around I720 that Nishi- 
kawa Jokenl0 (I648-I724) noted: "Monopolizing the money power which really counts 
in this expensive world, the chjnin, once ranked as the lowest of the four social classes, has 
recently become so powerful as to be invited sometimes even by the highest personalities, 
thus appearing superior to the farmers whose status was originally the second highest. 
Due to one hundred years of peace, a chjnin family background has now become common 
to most Confucian scholars, doctors, teachersof poetry or tea ceremony, and other artists." 
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In fact, during the Eighteenth Century, from chjnin families appeared Motoori Norinaga 
and his school of Kokugaku (National Learning) opposing Confucian or Buddhist Learning, 
and also those scholars of the so-called Rangaku (Dutch Learning) keen to assimilate Western 
sciences, such as Nishikawajoken in astronomy, Aoki Atsuburmi (I668-I769) in agronomy, 
Ina Tadataka1l (i745-i8 i8) in land survey. Against this background, Tominaga Nakamoto, 
enfant terrible of a merchant family in Osaka in the first half of the Eighteenth Century, can 
be considered as one of the most important landmarks in the history of ch&nin culture in 
general. He represents, and not by accident, the first articulate expression of the chJnin 
spirit in an elaborated intellectual formal attempt to undermine at its very root the ideology 
of the ruling warrior class, namely Confucianism, partly in alliance with Buddhism, partly 
in fusion with Shintoism. 

CTOMINAGA NAKAMOTO, HIS LIFE 

TO MINAGA Nakamoto was born in I7I5 to a chJnin family in Osaka, lived as a young scholar 
during the reign of the Shogun Yoshimune12 (I76-45), and died in I746 of a long illness. 

His father, Tominaga Kichizaemon (?-I739), known also under the pen-name of Hoshun, 
owned an Osaka soya sauce business called D6my-ji-ya.13 H6shun had two sons from his 
first marriage: Kisai (i708-56) who later succeeded to his father's business, and Chojir6'4 
who died very early; from his second marriage with Yasumura Saki (I692-I762), first Naka- 
moto (called also by his pen-name Kensai), then Ranko (I7I7-67) who was adopted later 
by the Araki family, and Toka (I726-9I), and also two daughters who died very early, and a 
third who later married a man connected with the Fukuchi-in Temple in Nara.15 

At the time of Tominaga Nakamoto, Osaka was a prosperous city, with a population of 
about 350,000 in I703.16 Its splendour much impressed the Korean Mission in I719 on their 
way to Edo.17 "As the greatest commercial city of the country, Osaka was handling rice, 
lumber and other products from the mountainous regions, from the Western provinces as 
well as from the Northwest and the North; agricultural commercial products such as cotton 
and oil-seeds from the Kyoto region and the provinces of the Inland Sea. The city was im- 
portant also as a centre of production through its non-mechanized industries of great variety, 
such as oil-pressing, refinery of copper, production of sake, ship-building, fabrication of 
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furniture and utensils."'18 As for soya sauce, which was the major seasoning for practically 
all Japanese food, Osaka in I726 accounted for most of the supply which the city of Edo im- 
ported for its nearly one million population (I724).19 With a well known soya business in 
Osaka, the Tominaga family must have been one of the wealthy cbhnin. 

The increasing wealth of Osaka in the Eighteenth Century resulted not only in the flour- 
ishing of theaters, gay quarters, and the literary entertainment of haikai and short stories, 
but also in the chbnin's serious concern with education and scholarly works.20 Around I7I9, 
the Korean Mission mentioned above noted with special emphasis an extraordinary activity 
of publications in Osaka, saying that even many Korean classics were available in the book 
markets.21 Having achieved wealth, material luxury and sometimes even a sense of power 
towards the Government, the successful Osaka merchant families were beginning to ac- 
quire, in their second or third generation, the high culture of the ruling class which had 
hitherto been beyond their reach. In the case of the family of Tominaga, Hashun was much 
interested in Confucian learning as well as in his business, so that he became one of the most 
faithful disciples of Miyake Sekian22 (I663-I730), the famed scholar also from a merchant 
family in Kyoto, who was at that time privately teaching in Osaka. When Sekian's private 
school was destroyed by a fire in I724, Hoshun and four other merchants23 worked together 
to build a new school, and H6shun offered a part of his land. The school was inaugurated 
by Sekian's lecture late in I724 and was called Kaitoku-dJ24 or Pavilion of Virtues. 

On the other hand, the Sh6gun Yoshimune, soon after he had come to power, began to 
put into practice a series of policies of his own, known as the "Ky6h6 Reform."25 First, by 
abolishing the private advisors to the Shogun, he strengthened the power of the Council of 
Elders (roju7) in political decisions, thereby developing a more bureaucratic, rather than per- 
sonal, leadership.26 Second, in order to cope with the financial crisis of the Shogunate, he 
called for economic austerity in administration as well as in the life of the people, at the same 
time trying to increase the revenue of the government through a higher rice tax, opening of 
new lands for cultivation, and development of manufactures in different provinces.27 
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Third, with a view to redressing the moral decline, he encouraged education in the Con- 
fucian style,28 without neglecting, however, the importance of learning Western technol- 
ogy. In I7I8 he opened for the general public the lectures at the Sh6heizaka29 Government 
School hitherto reserved only for samurai families in the administration; in I7I9 he invited 
to Edo Nishikawajoken, known for his knowledge of Western astronomy and geography; 
in I720, he lifted the ban on Western books in Chinese translation except those concern- 
ing Christianity; in I722, he circulated Rokuyu-engi taii, a simplified version of Chinese edicts 
on morals (issued in i652) prepared by Muro Kyuls6 (I658-I73 8), Confucianist advisor 
to Yoshimune; in I723, he subsidized the private school of Sugeno Kenzan (I652-I7I9). 
Kaiho-dJ,30 in Edo. In I725, Yoshimune indicated to one of the men around him his readi- 
ness to support a new Confucian school in the region of Kyoto and Osaka as the counterpart 
of the Kaiho-do in Edo. Miwa Shiisai31 (i669-i744) who was consulted on this matter was 
one of the Confucianists much influenced by the doctrines of Wang Yang-ming, and sug- 
gested that the Sh6gun might support the Kaitoku-do of Miyake Sekian, whose interpreta- 
tion of Confucianism was also much in the line of Wang Yang-ming, without definitely re- 
jecting the doctrine of Chu Hsi. The Kaitokudo was made a semi-governmental school in 
I725 through the concerted efforts of Miwa Shiisai in Edo and Nakai Shian32 (I693-I758), 
the best known disciple of Sekian in Osaka. Here converged the two long lines of Yoshi - 
mune' s educational policies and the rising interests in learning of the wealthy Osaka chonin, 
resulting in the emergence of the Kaitoku-do as a powerful institution destined to be one 
of the ideological strongholds of the regime. 

As for the Tominaga family, it was not only Hoshun himself who was involved in the 
Kaitoku-do: his first son, Kisai, who succeeded his father in the soya business, continued to 
support the school; Nakamoto and his two younger brothers, Rank6 and Toka, were 
undoubtedly initiated into Confucian learning through this school, although they were 
later associated closely with Tanaka D6k633 (I668-I742), a good friend of Ogyiu Sorai's, 
who settled down in I724 in Ikeda near Osaka. Rank6, who is said to have learnt mainly 
from Dok6, composed poems in Chinese style and was apparently always on good terms 
with his brother Nakamoto. It is probable that Nakamoto joined the circle of Tanaka D6ko 
sometime before I735, the year of publication of the first anthology of that circle, which 
included some of Nakamoto's poems. It may be reasonable then to imagine that Nakamoto 
was in his early days well acquainted in detail with the theories of Sorai either through 
Doko, or through Sorai's high prestige generally. 

It is not known when Nakamoto wrote his first important work, Setsubei (Discussions 
on Errors) of which we know the basic ideas only through the author's summary given 

28 This aspect of Yoshimune's policy is common 
to all "reforms" during the Tokugawa Period, as 
is pointed out by R. P. Dore, Education in Tokugawa 
7apan, University of California Press, Berkeley and 
Los Angeles, I965, pp. I2-I3. 
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in his later work, Okina no fumi34 (Writings of an Old Man). The copies of Setsubei were 
lost, or perhaps destroyed, and a few of his contemporaries who mentioned the title of the 
book had apparently never read it. According to one story, Nakamoto was ostracized by 
Sekian from the Kaitoku-dJ when he criticized Confucianism in Setsubei.35 If this is true, 
the book must have been finished before the death of Sekian in I730, namely before the 
author was fifteen. But the story may not be true, and it might not have been Sekian who 
clashed Nvith Nakamoto on the matter of Setsubei. Nevertheless it is only too probable that 
a young student's devastating criticism of the Confucian authorities would cause a serious 
scandal in a school of moral education absolutely devoted to the sacrosanct Confucian sages, 
on the eve of, or immediately after, its sponsorship by the Government. The Government 
might have overlooked the manuscript of an unknown student; the leadership of Kaitoku-do 
would certainly not. How could a chonin school assure the support of a samurai Government, 
without conforming more perfectly than samurai themselves to their values? The people 
of the Kaitoku-do must have been aware that their most brilliant student was taking exactly 
the opposite direction, and thereby jeopardizing the future of the school. 

According to his brother T6ka, Tominaga Nakamoto was upright, quiet, but impatient 
in character;36 he suffered much from sickness, as is indicated in his poems around I735; 
he was involved in troubles with the people of Kaitoku-do, at least after the Setsubei affair; 
he probably had some difficulties also in getting along with Kisai, the eldest of the family 
after H6shun. After the death of his father in I739, Nakamoto left the house ofKisai together 
with his mother, two younger brothers and sister and settled down somewhere in Osaka, 
giving private lessons and writing books. Before this event, Okina nofumi had been published 
in 1738; then Shutsujo kogo37 (Words after Enlightenment) in I744. As we shall see, the former 
was concerned with Confucianism, Buddhism and Shintoism altogether, the latter exclu- 
sively with Buddhism in detail. Although the former was scarcely mentioned by other 
scholars during the Tokugawa Period, the latter provoked considerable repercussions 
among Buddhist monks as well as among some Shintoist scholars. 

Besides these three books: Setsubei, Okina no fumi and Shutsujo kogo, Toka mentions other 
works of his brother which were all lost: Shoshi kai (Commentaries to the Pre-Ch'in Philosophers), 
Chjgo (Long Reflections), Tango CShort Remarks), Sogaku shinzen CThe Essence of Sung Confucian- 
ism), and some discussions on the Shang-shu, The Great Learning and The Analects.38 Moreover 
IshihamaJuntar6 adds to the list: Gakuritsu ko CTreatise on Musical Scales), Sanki CThree Meas- 
urements), and Kensai iko (Posthumous Papers of Kensai), recently edited by Yoshida Toshio.39 
Gakuritsu ko of which a manuscript is preserved is summarized by Ishihama Juntar6 in his 
book; it is a rather technical discussion on the different musical scales in ancient China 
and Japan;40 Sanki, lost and known only through the references to it in Gakuritsu ko, was 

34 a,s get z 
35 Ishihama, Tominaga Naka,noto, p. 25. 
36 Toka hikyii +4&t quoted by Ishihama, 

Tominaga Nakarnoto, pp. 38-39. l 

38 j.4 * , :L-. 

40 Ishihama, Tominaga Nakamnoto, pp. I34-I40. 
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apparently a historical study of the ancient methods of measurement of weight, length and 
volume; Kensai iko is in substance a collection of poems. 

About the personal life of Nakamoto after I739, practically nothing is known, except 
that he wrote books and was probably living in Osaka, with his long sickness getting worse. 
He died at the age of thirty-one. One writer speculates that he perhaps was married and 
may have had a daughter, but there is no reliable evidence.41 

Where and how did Nakamoto acquire his wide knowledge of Buddhism which so im- 
pressed, for example, Motoori Norinaga?42 There is an interesting story that Nakamoto 
once left his father's house in order to work on the texts of the Obaku Collection of Sutras 
at the request of the Government.43 This would plausibly explain his acquaintance with 
Buddhist texts in a systematic way, but the story is not confirmed. All we can say is that 
the Buddhism of his time was preparing the ground for the future scientific study of the 
texts: the Tenkai44 Collection of Sutras had been published during the years I637-48; 
Obaku Collection (Japanese edition of a Ming Collection of Sutras with special notations 
for Japanese readers) was published during the years i669-8i; the systematic study of the 
Sanskrit texts, started by J6gon (I639-I702), was to be developed further by Onk645 
(I7I8-I804) who was three years younger than Nakamoto and also born in Osaka. Naka- 
moto might have heard about the works of Onk6 from his home town, and perhaps found 
some suggestions for his own learning in this greatest of Buddhologists, if not of priests, 
in Tokugawa Japan. But this is of course mere speculation. 

As for Shintoism, there is no evidence of his personal contact with Shintoist priests or 
scholars. It would not be surprising, however, for anyone ofNakamoto's intellectual calibre, 
once he was well acquainted with Confucianism and Buddhism, to be able to handle easily, 
as he did in Okina no fumi, Shintoist doctrines which after all owe much to Confucian or 
Buddhist theories. 

Nothing, either of his writings or of the facts of his life, indicates that Tominaga Naka- 
moto had been familiar with any Western idea of importance. In the first half of the Eight- 
eenth Century, Japanese interests in Western knowledge were, generally speaking, limited 
to technical matters, such as medicine, agronomy, astronomy and calendar, geography 
and land survey. The impact of such knowledge on the traditional system of ideas was to 
be felt only in the second half of the century, as in the case of the natural philosophy of 
Miura Baien, who was only twenty-three when Nakamoto died. And6 Sh6eki, of course, 
was exceptional in this respect, being interested in the Dutch political system, and even 
trying to get out of the country to see Western societies with his own eyes. But the works 
of Sh6eki were not known practically to any of his contemporaries; it is most unlikely 

41 Ibid.. p. 37. 
42 "Shutsujo kogo to iu fumi" th X411 . 

S St, in "Tamakatsuma : S1, vIII," in Zoho 
Motoori Norinaga zenshbi a 1A L- J -& S, Yoshi- 
kawa k6bunkan V Jll -A )Z, Tokyo, I926, VIII. 
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that Nakamoto even knew Sh6eki's name. Tominaga Nakamoto was a phenomenon pro- 
duced in Confucian Japan, almost totally isolated, physically and ideologically, from the 
rest of the world. 

CTOMINAGA NAKAMOTO, HIS IDEAS 

THE problem for Tominaga Nakamoto was how to come to terms with the different theories 
of Confucianism, Buddhism and Shintoism. His answer was a detached study of their histori- 
cal development. He made a sharp distinction between his own views and those of the tradi- 
tional Confucianists, Buddhists or Shintoists, saying that it is in vain, even ridiculous, either 
to try to integrate different theories into the one system as the Sung Confucianists did, or 
to claim the absolute authority for any of the doctrines, each actually representing only one 
stage of the history. For example, on Buddhism he said: "Since the death of Buddha there 
has been no generally accepted doctrine, no book of authority to rely on; everything has 
been arbitrarily modified and thus transferred to posterity. It is only natural that there is 
no unity at all between the doctrines expounded in all different sutras. None of them can 
we trust and follow." (Shutsujo kogo, Chapter II).46 Some Buddhists tried, however, to 
explain the existence ofdifferent sutras and doctrines, saying that the same word of Buddha 
sounded differently to different ears, or that Buddha himself changed his teachings five times 
in his life, or that the people interpreted the same teachings in different ways according to 
their different "dispositions." "All these explanations are serious misunderstandings and 
distortions of the truth." (Okina no fumi, Chapter X).47 The truth can be revealed, accord- 
ing to Tominaga Nakamoto, through his own historical approach. 

In his approach to the history of ideas, he elaborated a universal method, applicable to any 
system of ideas, based on three major conceptions: first, and most important, the process of 
kajjo secondly, the function of language, relative to the speaker, his time and the linguistic 
possibilities; thirdly, national characteristics, called kuse48 or habits of nations. The word 
kajj literally means "to put something on another" and implies here an attempt of one thinker 
by producing a new theory, to go beyond or to surpass his predecessors. The conception of 
kajo is concerned with, so to speak, the internal logic which governs the evolution of ideas; 
the theory of language with the vehicle of carrying ideas; the national characteristics with 
the historical, social and cultural background of ideological systems. 

The kajo theory explains, for example, the different Confucian views on man's nature as 
the results of a somewhat logical, and incidentally historical, development of ideas. Given 
the theory of Shi-Tzu that man's nature has some good and some bad, the next theory must 

46 The text of Shutsujo kogo used here is the one 
edited by Saegusa Hiroto J:--,, included in 
Nihon tetsugaku shiso zensho X3 Ar. - S -k 
Bukkyo hen 4A-AX, Heibonsha IA,i Tokyo, 
I956, pp. 263-337. 

47 The text of Okina no fumi used here, and for 

the translation below, is the one published in 
Nihonjurin sosho a , Kaisetsu bu WSDA, 
iI, Toyo tosho kankokai ti# 1* t fI 4-, Tokyo, 
I929. 

48 bv l: < - 
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be, as Kao-Tzu actually maintained, that it is neither good nor bad; then, Mencius' doctrine, 
claiming also something new, advances the argument that man's nature is basically good, 
which in turn is to be superseded by the new argument of Hsun-Tzu that it is basically bad. 
Here all views are equally judged on their own merits at different stages of the history of 
Confucian thought. None of them is considered as absolutely right or wrong; none of them 
is sacrosanct. Even for Confucius no exception should be made: his views should be under- 
stood in the historical context of the pre-Ch'in philosophers, as a reaction to the preceding 
ideas of the Five Nobles, and as a predecessor of, therefore superseded by, the later theory 
of Mo-ti. Hence one of the conclusions of Okina nofumi is: "The Sung Confucianists failed to 
recognize this and regarded all different theories as convergent. RecentlyJinsai argued that 
only Mencius continued the important line from Confucius and all other teachings were 
wrong; Sorai claimed that the Way of Confucius went straight back to the Way of the An- 
cient Kings and that Tzu-ssu and Mencius and others were not in accord with that Way. 
They were all wrong, misunderstanding the facts" (Chapter XI). 

Before, and long after, Tominaga Nakamoto, no one ever tried to approach Confucianism 
in such a detached way, except perhaps Ogyiu Sorai who, on the basis of his detailed knowl- 
edge of the ancient documents, analyzed and mercilessly criticized the later Confucianists, 
especially the Sung Confucianists and their opponents, such as Wang Yang-ming and It6 
Jinsai, alike. 

Sorai was objective in attitude, historical in method, excluding any moral judgement 
from his interpretations of the texts, enmphasizing the importance of the par- 
ticularity of each period of the history in terms of ideas and institutions. The theory of 
kajo may have been inspired by such a method as Sorai's especially since Nakamoto was 
most probably familiar with Sorai's theories through Tanaka D6k6. The difference between 
these two thinkers was that Sorai's method did not prevent him from claiming, perhaps 
in more determined way than anybody else, the absolute authority of the Way of the Ancient 
Kings as preached by Confucius; while Nakamoto's theory of kajo, much more universal 
in application than Sorai's, did not admit any exceptions, even that of the Ancient Kings 
or of Confucius himself Sorai arrived at a rational approach to the Confucian schools, 
not despite, but because of, his attribution of a transcendent character to the Confucian 
"truth." Tominaga Nakamoto, whether he was actually influenced by Sorai or not, de- 
veloped to the extreme the rational approach to the Confucian ideas, inevitably depriving 
Confucianism of any claim to absolute value or truth. Sorai was a super-Confucianist, who 
criticized Confucianists; Nakamoto was a student of the history of ideas, who subscribed 
to no ideology at all. 

It was in ShutsujJ kogo, and also in Okina no fumi (Chapter x) in a more concise way, that 
Tominaga Nakamoto tackled the jungle of Buddhist texts, tracing the process of kajo in 
the pre-Buddhist philosophies as well as in the Buddhist theories: from the "emptiness of 
things" theory to the "limitless knowledge" then to the "neither thing nor knowledge" 
or "conception of non-existence," finally to the "neither conception nor non-conception;" 
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or from the "emptiness of things" of the Hinayana to the "emptiness" of the MahaprajTna- 
paramita, which in turn was followed by the "Not emptiness but being-as-such" of the 
Lotus sutra and others, and so on. It was of course impossible for Tominaga Nakamoto to 
establish exactly the chronological order of the Buddhist texts, because he was relying 
exclusively on the Collection of Sutras which had been translated into Chinese without 
respect to Indian chronology. All that he did, in spite of his limited knowledge about the 
chronology, was to try to explain the relations between the mutually contradictory sutras 
from a detached historical point of view; it was the only such attempt before the works 
of modern Buddhologists. 

In Japanese Buddhism there had been two entirely different approaches to the sutras. 
In the first approach, called kyJsJ-hanjaku developed by the Tendai School through the 
Heian Period, all the sutras were analyzed and classified in terms of their form and theoreti- 
cal content, so that the most authentic one, called saishJ49 or the best, was finally established. 
The conception of authenticity here has nothing to do with the subjective belief or personal 
concern of salvation, but with the supposed core of the Buddha's teaching,s. This is theoret- 
ically an objective approach. In practice, however, the different sects established different 
sutras as the best, on the basis of which each sect developed its own doctrine. Hence arose a 
great variety of dogmas, each claiming to the objective truth, and many debates, bitter and 
irreconcilable, between the opposing sects. In contrast with the first approach, the second, 
called the method of sentaku50 or choice, was absolutely subjective: out of all the sutras one 
had to be chosen as the most suitable, or the most necessary, for the salvation of the soul of 
the believer. The choice of the sutra here had no reference to Buddha's teachings in his life- 
time, nor to the degree of intellectual sophistication of theories, nor to anything else which 
transcends the subjectivity of religious belief. This attitude had been taken first by H6nen 
(II33-I2I2), then developed by Shinran51 (II73-I262), leading to what may be called the 
Buddhist Reformation in the first half of the Thirteenth Century. 

Tominaga Nakamoto's historical method of kajo is the third approach to Buddhism, 
fundamentally different from the previous two, either of kyjsj-hanjaku or of sentaku. Not com- 
mitting himself to Buddhism, Nakamoto tried to interpret Buddhist doctrines, not from 
outside, but from inside, in order to liberate the study of the diversity of the sutras from 
traditional sectionalism and the fanatical subjectivism of personal belief. 

The theory of kajo was to be applied to Shintoism too, as we can see in Okina no fumi (Chap- 
ter Xii) not necessarily with the same fruitful results as in the case of Confucianism or Bud- 
dhism. In fact Shintoism is not an autonomous system of ideas; its theories, largely taken 
from Buddhism or Confucianism, were conditioned by external circumstances rather than 
by internal development of ideas; the clear-cut line of the kajo process could not be traced as 
clearly as in the case of autonomous ideological systems. Nevertheless it may be interest- 

49 41 _I JXw k * 
50 Aj4 

51 *;k e 
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ing to note here the fact that the author did not hesitate to apply exactly the same method 
of study to Shintoism as to Confucianism or Buddhism, making no discrimination what- 
soever between the indigenous Japanese religion and the originally alien ideologies. In the 
Eighteenth Century, even And6 Sh5eki was less devastating towards Shintoism than 
towards Buddhism and Confucianism, let alone Norinaga, who welcomed Nakamoto's 
iconoclastic writings on Buddhism, without allowing them to touch at all his own sanctuary 
of the "ancient time of gods." 

One entire chapter (xi) of Shutsujo kogo is devoted to linguistic problems involved in the 
study of the Buddhist texts: "About the words, three things should be generally considered: 
speaker, time and different types of senses. It is my way of learning to interpret all expres- 
sions in relation to those three things." According to Shutsujo kogo, in the first place, different 
speakers or authors use different words or expressions to indicate the same thing, as different 
sutras designate the ultimate goal ofBuddhism by many different words, such as Buddhahood, 
dharmata, prajnad, etc.; the word should be interpreted in relation to the speaker's intellec- 
tual position. In the second place, the pronunciation of the same word changes in the course 
of history, as is indicated by the different transcriptions of the same Sanskrit word by 
different translators such as Kumarajiva and Hsiian-tsang; thus the word is relative to the 
time in which it is used. In the third place, there are five different types of senses: the word 
may be used in a figurative sense in an exaggerated way (the cho or extended sense); or in 
the narrow sense which is the original sense (the hen or one-sided sense); or in a wide sense 
(the ban or general sense); or it may be loaded with a new sense evoked by the original one 
(the ki or collided; the ten or transformed sense); or the word originally used in a bad sense 
may be used in a good sense (the ban or contrary sense) :52 

52 This is my interpretation of the five types of 
the sense of the words; it is different from Ishihama 
Juntaro's (Tominaga Nakamoto). The difference of 
opinion is mainly due to the two facts: first Naka- 
moto himself gives no definition of each type, but 
only some examples; second, he mentions in 
Chapter xi the five types, enumerating chd c, 
hen 4A, ban *_ (general), ki ,, ban k (contrary), 
but talks about the ten 4 or transformed sense as 
one of those types in Chapter xxv. Ishihama 
Juntaro assumes that the original sense of the word 
(hen) was not to be included in the five types, and 
that the transformed sense (ten) was omitted by 
error in Chapter xi, concluding that the five types 
were chd, ban (general), ki, ban (contrary) and ten 
instead of hen. This interpretation seems not quite 
plausible for two reasons: first, it assumes an error 
in the text without evidence; second, the difference 
between the two senses of ki and ten is not really 
distinct, judging by the examples given in the 
text. The better solution may be, in my opinion, 

to think that the ki in Chapter xi and the ten in 
Chapter xxv mean the same, granting Tominaga 
Nakamoto the possibility of occasionally using 
synonyms. If this interpretation is correct, then the 
original sense (hen) should be included in the total 
of five types, which contradicts no statement given 
in ShutsujJ kogo. Moreover the hen sense of the word 
had been emphasized, for example, also by Chu 
Hsi (Yui-shan Chiang-i i& J1-4-, II94) in contrast 
with the general sense which Chu Hsi called the 
sen sense. Chu Hsi said in effect that benevolence 
in the narrow sense (hen sense) is one of the four 
virtues together with righteousness, propriety 
and knowledge, while benevolence in the wide 
sense (sen sense) is the Virtue which includes all 
the four. The two different senses of hen and sen 
here are very clear, and, I suppose, almost equal to 
Nakamoto's hen and han (general). I see no reason 
why the hen sense should be excluded from any 
general theory about the meaning of the words. 
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Here again the influence of Ogyui Sorai is very probable. Sorai emphasized the importance 
of the ancient institutions, which he sometimes called "things," sometimes "facts," as 
given in the Confucian Six Books. Hence "the vocation of Confucianists is to preserve those 
Books... .;"53 the method of learning is "to examine things through written documents and 
see the particularities of things."54 Thus the philological study of the early Confucian texts 
was of primary importance in Sorai's system, which might have inspired Nakamoto's theory 
of words. However Nakamoto did not emphasize "my way of learning" without reason, 
in discussing the "three things" which condition the words. In fact he went further than 
Sorai, if not in application, at least in conception, of a new philological method, having such 
a lucid insight into the possibility of classification of all derived senses of the word as well 
as into the possibility of systematic study of the relationship between the language on the one 
hand, and history and society on the other. Tominaga Nakamoto, indeed, had an insight 
into the possibility, not only of a systematic study of linguistics, but also of a kind of cultural 
anthropology, based on his conception of national characteristics, which he called kuse 
or habits, or tendency. He did not analyse the national character itself (Chinese, Indian or 
Japanese) but he did try to relate it to the religious or ideological system originated by 
each nation. "The tendency peculiar to Buddhism is magic, which is now called sorcery. 
Indian people like it." (Okina no fumi, Chapter xiv). "The tendency peculiar to Confucian- 
ism is rhetoric. Rhetoric is what we now call oratory. In preaching a Way, or in guiding 
people, if you are not skilled in oratory, no one in China would believe and follow." 
(Ibid., Chapter xv). Thus the national character which likes magic or rhetoric is related 
to the tendency peculiar to Buddhism or Confucianism respectively. As for Shintoism, 
Okina no fumi was most devastating: "The tendency peculiar to Shintoism is secrecy, 
such as divine secrets or secret arts for private transmission, in other words, keeping 
things in secrecy. Secrecy tends to lead to cheating and stealing. Magic and rhetoric, 
interesting to see and agreeable to hear, are somehow to be tolerated, but this secrecy 
is of the lowest kind." No Japanese before, and long after Tominaga Nakamoto, has 
ever described the Japanese national character with such a merciless detachment. It is 
true that there were some admirers of China in the Tokugawa Period, and some admirers 
of Western countries after Meiji, who were often bitter about the backwardness of Jap- 
anese society vis-a-vis those advanced countries. But Tominaga Nakamoto did not need 
to idealize any foreign country in order to see the weakness of his own. 

The conclusion of his three critiques of Buddhism, Confucianism and Shintoism is 
summed up by Nakamoto himself in Okina no fumi: "In any event, Buddhism is the Way 
of India, Confucianism is the Way of China, and since they are of other countries, they 
are not the Way of Japan. Shintoism is the Way of Japan, but since it is of other times it 
cannot be the Way of the present-day world." (Chapter i). Then what is his own Way? 

53 "Kutsu Keizan ni kotauru sho" AR -tA JX, t 

Appendix to "gakusoku" J All, in Nihon jurin so- 
sho, Romben bu , T6y6 tosho kank6kai, To- 

kyo, I929. 
54 "Gakusoku," Chapter iv, ibid. 
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In other words, what values did Tominaga Nakamoto subscribe to? A passage in Shutsujo 
kogo answers this question: "It is the law of Nature that you should practice the good 
and not be bad; because it is natural to do the good and unnatural to do the bad. You do 
not need in this respect the teachings of Buddhism or Confucianism." (Chapter XIV) 
Also in a chapter in Okina no fumi: "We should simply strive in all matters for what is 
ordinary; should be of upright heart and right conduct, in our everyday activities; ... 
If you have a master, you must be devoted to him. If you have children, you must teach 
them well. If you have retainers, you must govern them well. If you have a husband, 
you must follow him well, . . . " And it is said to be important "to live in present-day 
houses, to follow present-day customs, to respect present-day rules." (Chapter vi) 

This is of course nothing new in Tokugawa Japan: Ishida Baigan (I685-I744), for ex- 
ample, might have said the same, or Kaibara Ekken55 (i630-I74), or any popularizer 
of Confucian ethics of this time. Here lies the striking contrast between Ando Shoeki 
and Tominaga Nakamoto. 

In the case of Ando Shoeki, the radical criticism of the leading ideological systems of 
the time led to a revolutionary utopianism and a determined opposition to the regime, 
while in the case of Tominaga Nakamoto it led to the acceptance of social institutions 
and a conformism to the conventional ethical values. Why this difference? Certainly not 
because Nakamoto was less radical than Shoeki in criticism of the ideological background 
of the society. As a matter of fact, Nakamoto was more rational and more consistent in 
his attitude, more systematic and more sophisticated in his method than Shoeki, being 
determined to destroy all the pretensions of Buddhist, Confucian or Shintoist doctrines. 
The important difference seems to lie in the fact that Nakamoto rejected all dogma to go 
back to common sense, subscribing to no absolute value whatsoever, while Shoeki criti- 
cized the established dogmas to replace them by his own, preaching his absolute ideal: 
the Way of Nature.56 Nakamoto considered it useless to ask metaphysical questions such 
as whether the human nature is good or bad, or whether the world is ultimately Being 

55 ,Gxv4 AI II -f 
56 "C. . .There is only one Way in the universe, 

which on the one hand creates everything between 
Heaven and Earth, and on the other hand causes 
the five cereals to grow in response to the cultivat- 
ing masses of people." CShizen shin'ei di - .P; X A, 
VI, translated by E. H. Norman, Ando Sh3eki3 and 
his "World of Nature" is an utopia of a classless 
society: "There is no ruler who exploits the ruled. 
There is neither luxury nor greed. Since there is 
no upper class, neither is there a lower class. No 
one flatters his superiors with fair words and thus 
no one entertains malice against others..." 
CShizen shin'ei do6, I. translated by E. H. Norman, 
AndJ Sh6eki). Thus the Way of Nature of And6 

Sh6eki was to a great degree of a dogmatic charac- 
ter, based on a sort of metaphysical cosmology. 

Tominaga Nakamoto also used the word "na- 
ture," but it did not mean anything metaphysical 
or transcendent, as in the case of And6 Sh6eki. 
When he wrote: "It is the law of nature Ctennen 
shizen no ri X*A e ; X) that you should practice 
the good and not the bad," he did not mean by the 
word "law" Cri, or 1i 31 in Chinese) anything like 
Chu Hsi's Principle, nor by the word "nature" 
anything like Mencius' human nature, but he 
simply stressed a sort of common sense, to oppose 
what is bizarre or strange, and to accept what is 
ordinary, plain and practical. 
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or Nothingness. He sounded almost like a logical positivist, when he pointed out: "With- 
out phenomenal things, nothingness is unthinkable; without nothingness, phenomenal 
things do not appear. The mountains, rivers and buildings are all phenomena in the 
nothingness, but in so far as you do not see those things you cannot say that those things 
do not really exist. Then you may call the world either existent or non-existent, as you 
like. The result is the same." CSbutsujJ kogo, Chapter xviiI) For Ando Shoeki, what is 
wrong is not the metaphysical questions, but the traditional answers to them: the true 
answer should be based on his conception of the Nature which was metaphysical, dog- 
matic and absolute. 

If it is true that any regime has its own value-system based on certain dogmas, then 
it is understandable that an iconoclastic common-sense which repudiated all dogmas 
did not lead to any alternative system of values, let alone an alternative regime. Tominaga 
Nakamnoto had to accept the existing values as given, refraining from any criticism of 
the social institutions of the regime. This was not the case with Ando Shoeki who was 
convinced of his own dogma, on the basis of which he could dream of alternative values 
which required, in turn, an alternative society, utopia. It was not a rational Voltaire, but 
a dogmatic Rousseau, who anticipated a democratic institution in writing a draft for the 
Corsican Constitution. It was indeed, as Max Weber pointed out, not the rationalism of 
the humanists, but the fanatical Reformation, which promoted the farreaching trans- 
formation of the Sixteenth Century European society. The question remains, why Tomi- 
naga Nakamoto did not subscribe to any absolute value, conforming to the existing order, 
and why Ando Shoeki committed himself to a certain ideal, opposing the regime in the 
most radical way known to feudal Japan. At least a part of the answer may be this: Naka- 
moto lived in the society of the town-merchants in Osaka, who enjoyed largely the 
material prosperity of the mid-Eighteenth Century, while Shoeki is supposed to have 
been living among the farmers in the north part of the Japanese main island, where the 
misery of the farmers often resulted in open revolts under the regime of Yoshimune. 
Nakamoto must have been inclined to accept the status quo of the basic structure of 
society; Shoeki must have seen the urgent need of a change, because, for the people 
with whom he identified himself, the order was evil. 

Tominaga Nakamoto's influence on other scholars has been very limited, for obvious 
reasons, under the military dictatorship of the Tokugawa regime. His book Setsuhei was 
lost, as we have already mentioned; Okina nofumi survived, but was ignored by the scholar- 
ly world. A certain Tamiya Nakanobu (?-?) mentioned in his collected papers, TJyishi 
(published in Osaka in I803)57 the existence of a book called Okina no fumi, but he did 
not know even the name of the author, and had apparently no idea of the major points 
made in it. It was Shutsujo kogo alone which produced some repercussions in the intellectual 

57 W It4 t t & +. Included in Nihon zuihitsu 
taisei AM M )-,, Yoshikawa kobunkan, Tokyo, 

I928, X, 84-I77. 
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world: first, such a criticism of Buddhism evoked certain reactions among Buddhist priests; 
second, it supplied a formidable arm to the arsenal of the school of National Learning, 
(Hirata Atsutane58 (I776-i842) admitted that he himself owed to it much of his knowl- 
edge about Buddhism). And throughout the Tokugawa Period, no one has ever under- 
stood, and appreciated, Shutsujo kogo better than Motoori Norinaga, who wrote: 

"Recently in Osaka there lived a person called Tominaga Nakamoto, who 
published during the Enkyo era a book on Buddhism, titled Shutsujo kogo, sup- 
porting his detailed arguments by a wide reference to the sutras and Buddhist 
treatises. This book opened my eyes to many things. Judging by his style of 
kambun, I think this man must have studied extensively the Confucian classics. 
Although he was not a monk, his command of the Buddhist texts seems to have 
been superior to most of the monks known as scholars of the various Buddhist 
sects. This is an admirable achievement, indeed. Later a monk called Muso pub- 
lished a book called Hi-shutsujj,59 and tried to refute Shutsujo kogo because he 
could not bear the idea that Buddhism could be dealt with in such simple terms. 
But what he did was only to shout all kinds of abuses, without really disproving 
even a single passage of the book in question. It is obvious that this monk, 
renowned for his knowledge on phonology, did not know much about Buddhist 
texts. I feel, however, that this book could not be easily disproved even by a 
monk who has thoroughly studied Buddhism."60 

This is all Norinaga said. But even in such short remarks he did not fail to make important 
points: that no one else has ever analysed Buddhist doctrines in detail, as Tominaga Naka- 
moto did, without subscribing to Buddhist beliefs, and that the arguments advanced in 
Shutsujo kogo were solid enough not to be easily disproved by anybody. 

Tominaga Nakamoto had no disciple of eminence; no successor in that sense. Yet one 
cannot help thinking of some heritage of his ideas, when one sees the case of Yamakata 
Bant561 (i746-i82i) who was born in the year of Nakamoto's death. Banto also lived in 
Osaka as a chjnin; studied in Kaitokudo, no longer with Nakai Shiuan, but with his two 
sons; he wrote a book which was not published in his lifetime, criticizing Shintoism, 
Buddhism and Confucianism; he was extremely radical in his atheistic view of the world, 
and yet accepted the most conventional values of the Chu Hsi School in ethics as well as 
in politics. However the contrast between these two thinkers may be more significant 
than the similarity: Nakamoto lived in the first half of the Eighteenth Century, Banto 
in the second. Nakamoto had practically no contact with any Western knowledge; Banto 
discarded the traditional cosmology of the Shintoist, Buddhist, or Confucian classics on 
the basis of his knowledge of Western astronomy, finally to reach a sort of materialism 
in his twelve volumes of Tume no shiro.62 And this was a contrast not only between Naka- 

58 _Tg el 
59 _40,kb ,,LX 
60 Motoori Norinaga, "Tamakatsuma." 

61 T 
62 *0 
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moto and Banto, but also between all rational minds of the first and the second half of the 
Eighteenth Century. 

After long neglect, the re-discovery of Tominaga Nakamoto in the Meiji era was 
largely due to Nait6 Konan63 (i866-i934), known as one of the founders of modern 
Sinology in Japan. Nakamoto's methodology was later discussed by some authors such 
as Tsuchida Ky6son64 and Saegusa Hiroto. His life was studied extensively by Ishihama 
Juntaro. But most of the historians have thus far never sufficiently emphasized the im- 
portance of Tominaga Nakamoto as a thinker of Tokugawa Japan; the intellectual public 
at large have never been really aware of the scope of the main ideas of this young phi- 
losopher. 

63 M). 64 -tt 

MN: XXIx, I-2 N 
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