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Modern Buddhism and Reading Culture:
The Case of Akegarasu Haya

The modern Buddhism of journals and readers

There are certain aspects of Japanese modern Buddhism that were shaped by 
journals and their readers. From the Meiji period (1868-1912) onwards, Buddhists 
attempted to create a novel Buddhism different from the religion's sectarian and 
temple forms. The journal medium played a significant role in these individuals 
writing, discussing, and sharing ideas about this Buddhism, as well as increasing 
the number of like-minded people. Along with those who wrote articles for these 
journals, people who read them became the leaders of a new modern form of 
Buddhism.

For example, “New Buddhism” (Shin Bukkyō 新仏教), a major modern Japanese 
Buddhist movement, emerged around the turn of the twentieth century and a 
journal was published with the same name. Fukushima Shinkichi points out that 
the flourishing of Meiji period print media and reading culture was instrumental in 
giving rise to its leaders' practice of "free discussion" ( jiyū tōkyū 自由討究).1 Similarly, 
in his discussion of the context that gave rise to Nakanishi Ushirō's 中西牛郎 (1859-
1930), ideas on the reform of Buddhism during the late 1880s and 1890s, Ōtani 
Eiichi focuses on Buddhist youth circles and the Buddhist journals that were being 
published in rapid succession during this time.2

In recent years, research on journals and their readers has also emerged that 
focuses on religions other than Buddhism during modernity, such as Akae Tatsuya's 
work on Uchimura Kanzō's 内村鑑三 (1861-1930) "No Church" (mukyōkai 無教会) 
Christianity,3 and Okada Akiko's scholarship on the Meiji period Christian women's 
magazine Jogaku zasshi 女学雑誌 (Women's Education Journal).4 However, there is 
still a need for more case studies to be carried out on the topic.
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Based on data found in the Shōwa 9 (1934) Meiji nenkan Bukkyō kankei shinbun 
zasshi mokuroku 明治年間仏教関係新聞雑誌目録 (Catalogue of Newspapers and 
Journals Related to Buddhism from the Meiji Period) as well as new data obtained 
through his joint survey with other researchers, Ōtani Eiichi has shown that during 
the Meiji period 880 Buddhist journals and newspapers were published.5 There is 
a need to explore how this massive amount of Buddhist journals and their readers 
were involved in the formation of modern Japanese Buddhism.

In this presentation, I will examine an aspect of journal and reader-based 
modern Buddhism through a discussion of Seishinkai 精神界 (Spiritual World), 
which, like Shin Bukkyō, is seen as a major modern Japanese Buddhist publication. 
Specifically, I will focus on the writings and activities of Akegarasu Haya 暁烏敏 (1877-
1954), who played a central role in Seishinkai's publication and editorial activities.

Research on Seishinkai 

Seishinkai (1901-1919) is known as the journal of Seishinshugi 精神主義 
(Cultivating Spirituality), the Buddhist reform movement led by priests from the 
Jōdo Shin sect Ōtani branch. While below I will discuss the circumstances leading 
up to its publication, let it suffice to say that it has been one of the most well-known 
Buddhist journals since the time it was published. Hisaki Yukio has pointed out 
that in the list of sixty major journals found in the 1918 Kyōiku nenkan Taishō 
nana nendo ban 教育年鑑大正七年度版 (The Year in Education: Taishō 7 Edition), 
Seishinkai is the only Buddhist journal listed alongside the Christian publications 
Rikugō zasshi 六合雑誌 (Cosmic Journal), Seisho no kenkyū 聖書之研究 (Biblical 
Studies), and Shinjin 新人 (New Man).6

However, little work has been done on Seishinkai's characteristics as a journal 
medium;7 generally research on the publication analyzes the writings found therein 
as expressions of Seishinshugi thought.8 Such research is typically carried out by 
focusing on the ideas of Kiyozawa Manshi 清沢満之 (1863-1903, seen as the leader 
of the Seishinshugi movement) found in his articles in Seishinkai. However, this 
scholarship lacks a perspective that considers the societal context of the journal itself 
(rather than the movement) as well as how it was received by contemporary readers.

5. Ōtani 2014, p. 99.
6. Hisaki 1986, p. 131.
7. One of the only attempts that adopt such an approach is Hisaki's aforementioned 

article.
8. This tendency has been predominant from after World War II until the present. 

Yoshida Kyūichi led work on the subject in post-war times (Yoshida 1959), and recently 
Kondō Shuntarō has adopted a similar approach (Kondō 2013).



Ohmi: Modern Buddhism and Reading Culture 45

Also, in recent years it has been pointed out that unlike previously assumed, 
Seishinshugi was not so much a movement centered on Kiyozawa, but rather a set 
of activities controlled by his disciples, particularly Akegarasu Haya. Through a 
detailed textual critique of articles published in Seishinkai under Kiyozawa Manshi's 
name, Yamamoto Nobuhiro has made clear that some of them were Kiyozawa 
texts that had been rewritten by his disciples, or even his disciples' own writings.9 
Until recently, Seishinshugi was considered to be the pinnacle of Kiyozawa's later 
thought, and its medium was thought to have been Seishinkai. However, thanks to 
Yamamoto's research, now there is a growing awareness that Seishinkai was a journal 
published by Buddhist followers of Kiyozawa (such as Akegarasu) who involved 
their teacher for the sake of advancing their own movement.

Akegarasu Haya: The bibliophile and publisher

The Ōtani branch’s Akegarasu Haya spent a great deal of time in his life reading 
and writing. He was a well-read person even in his youth, and perhaps due to having 
read too many books, in the latter half of his life his vision deteriorated considerably 
and he went blind. However, even then, he continued to have an attendant read 
to him. Over the course of his life, he collected over 50,000 books, most of which 
are currently held at the Kanazawa University Library's Akegarasu Collection 
(Akegarasu bunko 暁烏文庫). Based on his rich reading experience, he himself also 
produced many writings, most of which are included in the 28 volume Akegarasu 
Haya zenshū 暁烏敏全集 (The Complete Works of Akegarasu Haya).

Akegarasu was also one of the leading publishers in modern Japanese Buddhist 
history. In 1921, he launched his personal publishing company Kōsōsha 香草舎, and 
began publishing the Nihoikusa sōsho にほいくさ叢書 (Fragrant Grass series). The 
initial thousand-book printing of the first volume Ikuru hi 生くる日 (Living Days) 
sold out in two months, and fifteen volumes ended up being published as part of the 
series. In 1922, he began publishing his personal journal Yakuōju 薬王樹 (The King 
of Healing Herbs and Trees). Four thousand copies were printed of the first issue. 
Subsequently this number steadily increased, and at the journal's peak it reached 
approximately 10,000—probably the highest number of printings of an individually 
published Buddhist magazine in history. Furthermore, in the same year he began 
the bunko 文庫 (small paperback) series "Kita Yasuda Panfuretto 北安田パンフレット" 
(Kita Yasuda Pamphlets). Sixty books were published as part of it in the twenty 
years until 1942.

Finally, in his youth, this publisher and voracious reader created along with 
his friends the highly successful magazine Seishinkai. While the circumstances 

9. Yamamoto 2011.
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surrounding its publication have been narrated by each subsequent generation, they 
need to be reconsidered through a re-examination of the aims of the central figure in 
this journal project, Akegarasu.

Publishing an original Buddhist journal

Seishinkai was first published in January 1901. Realizing that "currently there 
is no journal that writes about the spirit of Buddhism in terms of [people's] actual 
lives," with the cooperation of his friends Tada Kanae 多田鼎 (1875-1937) and 
Sasaki Gesshō 佐々木月樵 (1875-1926), the recent Shinshū University graduate 
Akegarasu presented a plan to publish a new journal to Kiyozawa, who assented to 
the idea. Not only did Akegarasu ask the Doctrinal Division Director (kyōgakubuchō 
教学部長) at Higashi Honganji (the head temple of the Ōtani branch) to cover 
the costs of preparations and publishing the first few issues, he also sought advice 
regarding publishing a journal from his acquaintance Takahama Kyoshi 高浜虚子 
and designed its layout.

It appears that Akegarasu's desire to publish a new journal was not something 
that suddenly emerged around this time, but rather was an urge that had grown 
during his student days. After the journal Mujintō 無盡燈 (The Inexhaustible 
Lamp) began to be published from Shinshū University's dormitory by current 
students and graduates in November 1894, Akegarasu—then a student at Shinshū 
Daiichi Middle School 真宗第一中学校—promptly wrote a letter to its editorial 
division describing his impressions of the journal and outlining his requests for its 
improvement.10 Subsequently, after entering Shinshū University, he started working 
as the journal’s editor, and authored many articles for it.

One such article was his May 1898 “Shinshinkō no kokuhaku o unagasu” 新信

仰の告白を促す (Encouraging Professions of New Belief, Mujintō). There, he stated, 
"If religious people do not simply have the courage to profess their own faith, they 
cannot hope to fulfill their mission." Then, mentioning individuals senior to him 
in the Ōtani school such as Inoue Enryō 井上円了 (1858-1919), Murakami Senshō 
村上専精 (1851-1929), and Kiyozawa, he stated his dissatisfaction that they have 
never "expressed to the world their belief that is harmonized with new thought 
and awoken foolish people from their delusions." He also criticized contemporary 
leading Buddhist magazines such as Bukkyō 佛教 (Buddhism) and Hanseikai zasshi 
反省会雑誌 (The Temperance Association Journal), asserting that while there are 
externally united activities in the Buddhist world, subjectively its members are not 
unified. He then called for the formation of belief-based organizations that are 
united externally in form as well as internally in belief.

10. Akegarasu, 1976, pp. 111-12.
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In “Seinen buttō no shisō ni okeru ni chōryū, gojin no taido” 青年仏徒の思想に於

ける二潮流、吾人の態度 (Two Currents in Young Buddhists' Thought: My Attitude; 
Mujintō October 1899), he divided the contemporary movement led by youth 
Buddhists into the "enterprising school" ( jigyōha 事業派) and the "belief school," 
(shinkōha 信仰派) giving Chuōkōron 中央公論 (Central Review) as an example of 
the former, and Mujintō as an example of the latter. Against the critiques leveled by 
writers for Bukkyō and Tōyō Testugaku 東洋哲学 (Eastern Philosophy) that Mujintō's 
"belief is obstinate and habitual" and is "no different than old belief [kyū shinkō 旧信

仰]," he critically replied, "I want to say that such commentators are actually the ones 
deceived by the forms of old belief and are people who do not understand [Mujintō's] 
true intention. This is because they just look at Mujintō's form and not its content."

From Akegarasu's enthusiastic involvement in Mujintō, the following can be 
gathered. First, he wanted people to publicly express their "new belief " that would 
replace "old belief," and thought that this should take the form of individuals' 
"professions" of faith. Second, this desire of Akegarasu became clear in his 
dissatisfaction with the multitude of other contemporary journals that he read as 
well as his replies to the criticisms received from them. In other words, as a journal 
editor, he aimed to differentiate Mujintō from rival journals with unique content, 
namely, professions of new faith.

It appears that this desire to have such professions be central led to the 
publication of Seishinkai. In the end, Akegarasu could not realize his ideas in 
Mujintō because it was unable to shed its academic nature, and he therefore 
planned to construct a new journal from the bottom up that followed his own 
conceptions. In the “Hōdō” 報道 (News) column in Seishinkai's first issue, one finds 
the following passage: "We are certainly not people who want to lead the world 
with our thought; we just are people who want to confide where our spirits are and 
engage in discussion with our fellows in this world."11 Disclosing "where our spirits 
are" (seishin no son suru tokoro 精神の存する所) is the very thing that Akegarasu, since 
his student days, sought from Buddhists of the new era.

In fact, in addition to theoretical writings about Buddhism and belief, from 
Seishinkai's first issue onwards, articles continuously appear by priests describing, for 
example, their " joy of faith" and "gratitude and shame."12 The most famous of these 
"professions of new faith," which was also read by later generations, is Kiyozawa's 

11. Seishinkai, 1901, pp.48-49.
12. Chikazumi Jōkan's 近角常観 religious journal Kyūdō 求道 (Seeking the Path, launched 

three years after Seishinkai) included the columns Jikken 実験 (Experiences) and 
Kokuhaku 告白 (Professions), which were about belief and written not by priests but by 
general believers (Ohmi 2014).
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1903 (vol. 3, no. 6) “Waga shinnen” 我が信念 (My Faith). Editor Akegarasu's series 
of articles entitled "Reading the Tannishō" (Tannishō wo yomu 『歎異鈔』を読む, vol. 
3, no. 1 and later), which articulated his interior beliefs through an elucidation of the 
Tannishō (Lamentations of Divergences), were also popular.

Seishinkai, which, in accordance with Akegarasu's conception, was published 
as a journal centered on Buddhists' descriptions of their beliefs, was criticized by 
Sakaino Kōyō 境野黄洋 (1871-1933), one of the leaders of the rival Shin Bukkyō 
journal, as excessively leaning towards "interior satisfaction" and "emotional 
satisfaction," and as lacking a social nature.13 However, since Seishinkai was launched 
(or even from before then), Akegarasu aimed to stimulate introspective narratives 
through a new journal and did not emphasize belief-based social activism, seeing the 
latter as something for other journals to discuss. While these criticisms of Seishinshugi 
may have been accurate, they do not seem to have led him to reflect upon his approach.

Seishinkai fit very nicely with changes in reading culture during the late 1890s 
and 1900s, namely, the personalization of and introspective turn in reading that 
accompanied the switch from reading aloud to silent reading.14 For this reason, it 
became a major journal during the latter half of the Meiji period. Akegarasu, an avid 
reader and editor of Buddhist journals during this time, published and led to success 
this landmark Buddhist journal Seinshinkai while synchronizing his own desires 
regarding journals with contemporary trends in reading culture.

The diversity of professions of faith

While the professions of faith appearing in Seishinkai share some 
commonalities, to an extent they were diverse in nature, with differences between 
authors. Since contributors to the journal were primarily Shin sect priests and 
intellectuals sympathetic to the sect, generally the object of their belief was its 
teachings related to Amida Nyorai (the Tathāgata) and tariki 他力 (other power). 
However, we can find slight individual differences in terms of the expressions and 
logic they used to profess their faith in words.

This is particularly apparent in comparisons between Akegarasu and his teacher 
Kiyozawa. While Akegarasu frequently stated that his faith was no different than 
that of Kiyozawa, that there were pronounced differences in how they chose to 
profess their belief. Through a concrete examination of these differences, I will 
show below the diverse nature of Seishinkai’s professions of faith, which were a major 
part of this religious journal. In doing so, it will become clear that this variety of 
narratives was part of what made it attractive to a wide swath of readers.

13. Sakaino 1902.
14. Nagamine 1997, pp. 75-6.
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Kiyozawa Manshi

First, I will consider how Kiyozawa Manshi professed his faith through an 
analysis of “Waga shinnen” (full title: “Ware wa kakuno gotoku nyorai o shinzu” 
我は此の如く如来を信ず / I Believe in the Tathāgata in This Way).15 Kiyozawa 
wrote “Waga shinnen” just days before his death. It was presented as his important 
posthumous work in Seishinkai 3 (6) in 1903, and subsequently received high 
acclaim as a text that vividly expresses Kiyozawa’s faith of his later years. It was also 
sold by multiple publishers in the form of a booklet.

In this work, Kiyozawa first straightforwardly describes his own belief: 
“Regarding my faith, it goes without saying it is my mind believing in the Tathāgata. 
For me, believing and the Tathāgata are not two separate things but completely one.” 
In other words, the mental function of believing and the Tathāgata that is the object 
of this belief do not exist separately. Believing is simultaneously the working of the 
Tathāgata as well as the Tathāgata as its object. This served as the major premise of 
Kiyozawa’s faith.

He then continues by explaining what happens to him due to his belief: 
“When this faith is appearing in mind, I am able to immediately acquire ease and 
peace, even when I experience distress or suffering due to external stimuli or the 
circumstances that surround me.” He also remarks that a person like himself “who 
tends to become emotionally sensitive due to illness” would not be able to “become 
free from extreme distress and suffering without this faith.” As can be seen here, 
when describing his faith Kiyozawa first discussed its real-world effect (liberation 
from suffering).

However, this real-world effect was not the only significance faith had for 
him. He also was of the opinion that faith was both the endpoint at which 
humans’ thought and the functioning of their intellect arrives as well as that which 
demarcates the limits of this thought and intellectual functioning. He states, 
“After thinking exhaustively and seriously about the meaning of life, I came to the 
conclusion that it is incomprehensible. Based on this conclusion, I came to believe 
in the Tathāgata.” For him, belief was not something obtained naturally without 
thinking, but rather the result of the self engaging in thorough and ref lective 
thinking: “What is good? What is evil? What is truth? What is not truth? What 
is happiness? What is unhappiness? I don’t understand any of this at all. I don’t 
understand anything. When I reached this point, I came to rely on the Tathāgata for 
everything. This is the essence of my faith.”

15. Kiyozawa 2003.
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Kiyozawa also saw his faith as a force that drove his life forward. He states 
that without his faith, “I would not know left or right, and would not be able to 
go backwards or forwards. The Tathāgata is a power that makes it possible for a 
person like me to live and die in this world while feeling even-keeled and not having 
preferences.”

In summary, for Kiyozawa faith was the “infinite compassion” that removes all 
suffering, the “infinite wisdom” that appears at the limits of his intellect, as well as 
the “infinite power” that decides for him his course.

After this clear analysis of the characteristics of his faith, he describes more 
concretely the joy he was experiencing and the state of mind that accompanied this 
joy. The Tathāgata that he believed in “does not wait for the next life but gives me 
great happiness in this life. . . . I am experiencing this joy every day and every night.” 
He emphasizes that currently there is no happiness greater than that which he 
obtains from faith. However, regarding happiness after death, he states, “I have still 
not experienced it, and thus I cannot comment about it here.” In this statement we 
can see an empiricist narrative that demonstrates an affinity with modern scientific 
discourse. 

Kiyozawa also describes how wonderful it is that this faith, obtained at the 
end of exhaustive thinking, does away with the barrenness of ideas produced by 
limited human thought, as well as frees us from the confusion and suffering that we 
experience when pressed to make rational judgments and choices:

We normally make decisions based on our discriminative thinking. However, when 
it comes to complicated issues, this discriminative thinking does not function well. 
We are unable to decide anything, become stuck, and lament that it’s impossible. I 
have suffered extremely due to this impossibility. If I had continued to suffer in this 
way, I might have committed suicide a long time ago. However, by believing in the 
Tathāgata, I cast off this suffering and obtained my current ease and peace.

He was able to cast off the suffering that arises from impasses in discriminative 
thought by believing in the Tathāgata because “the Tathāgata assumes responsibility 
for all of my actions.” In front of the Tathāgata, any choice or act he did in error 
was not a problem, and thus “no matter what the issue at hand, I just do things 
just based on what I feel like, without paying any mind.” For Kiyozawa, faith in 
the Tathāgata, who is beyond human good and evil, frees the self is from all moral 
constraints. Thus was the conclusion of Kiyozawa's profession of faith from the last 
year of his life.
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Akegarasu Haya

Next let us consider Akegarasu’s professions of faith using his major work 
Tannishō kōwa 歎異鈔講話 (Talks on the Tannishō).16 This work is a collection of 
the fifty-five serialized articles entitled “Tannishō o yomu 『歎異鈔』を読む” that 
appeared over the course of approximately eight years in Seishinkai (January 1903 to 
January 1911). Not only was this series the most popular part of Seishinkai, it served 
as a model in modern Japan for how to read the Tannishō. Therefore it occupies an 
extremely important position in both Buddhist history and intellectual history.17

In this work Akegarasu first describes how the Tannishō saved him: “When I 
am sad, suffering, or gloomy, I always take out this work and read it. Of the many 
scriptures in Buddhism, the Tannishō is the sacred book that comforts, guides, 
influences, and provides peace of mind to me the most.” He then emphasizes just 
how wonderful this Tannishō is, stating, “Of the books that have been written in 
Japan, the Tannishō is the one that can shine the most when shown to the world. 
Therefore, it is not a scripture that Shin sect believers should monopolize. It is not 
a scripture that only the nation of Japan should monopolize. There is no doubt that 
before long it will become a text that can provide comfort and guidance to the people 
of the world.”

The basic pattern of Akegarasu's professions of faith was him in this way 
passionately describing his experience of being saved, and intensely praising the 
value of that which saved him (in this case, the Tannishō). In other contexts the 
object of his praise was tariki, Shinran, or his teacher Kiyozawa. In all cases, he 
would enthusiastically describe, without engaging a detailed analysis, the wonderful 
nature of the object to which he had devoted himself from the bottom of his heart.

Akegarasu thought that engaging in an academic analysis of the object of one’s 
faith is a foolish act worthy of criticism. According to him, one cannot know the 
value of religion with academic fields that try to distinguish between the true and 
false of things. Especially for individuals trying to follow the faith of Shinran—
who, after all, lived in Amida's tariki—the likes of attempting to grasp the meaning 
of religion with academic study and logic is extremely inappropriate: “For Saint 
Shinran there was nothing other than believing in the statements of his teacher 
Saint Hōnen: recite the nenbutsu and be born in the Pure Land. There is no logic. 
There is no complaining. There is just believing. There is nothing but leaving 

16. Akegarasu 1975. 
17. “Tannishō kaishaku no jukyū seiki: jiko ninshiki no sōshutsu to futatsu no tasha” 『

歎異抄』解釈の十九世紀―自己認識の創出と二つの他者 [The Nineteenth Century 
of Tannishō Interpretations: The Creation of Self-Awareness and Two ‘Others’], 
Fukushima 2003.
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everything—the body, the mind, the present, and the future—to the wishes of 
tariki.”

Here we should note that when narrating his own belief Akegarasu zooms 
in the words and actions of the Shin sect’s founder Shinran. Akegarasu had a 
pronounced tendency to articulate his own faith while superimposing it on that of 
Shinran:

Saint Shinran, out of his view that he was someone who knew nothing, someone 
who understood nothing, made himself empty and recognized the absolute value of 
Saint Hōnen’s teachings. He did not research about the true and false of his teacher’s 
teachings, but just believed in them. For example, he said that he wouldn’t mind if he 
was deceived by Saint Hōnen, that going to hell is fine as long as he would be with 
Saint Hōnen. He wished to recite the nenbutsu along with his teacher, no matter 
what kind of bottom of hell he would fall to.

After this passage, Akegarasu points out, “Those who seek faith must work 
to find a good teacher,” and, “With regard to this point, I believe it was a great 
fortune, meeting the late Kiyozawa Manshi Sensei while he was alive.” Here, he is 
superimposing his disciple-teacher relationship with Kiyozawa on that of Shinran 
and Hōnen. By doing so with great religious figures of the past, he sanctified his 
relationship, which he felt very fortunate at having obtained. This kind of rhetoric is 
a characteristic frequently found in Akegarasu’s professions of faith.

A comparative analysis of Kiyozawa and Akegarasu’s professions of faith

As can be seen just by the brief discussion above, the professions of faith of 
Akegarasu and Kiyozawa found in Seishinkai present a considerably different 
impression. Here, I will compare their faith professions as well as the background to 
the differences seen therein. 

Akegarasu and Kiyozawa’s narratives regarding the effect of faith do not really 
differ: they both hold that by obtaining it, their suffering dissolved. This is to be 
expected: the ultimate purpose of faith in the Shin sect is anjin 安心, a “settled mind” 
or “mind at peace.”

However, there is a considerable distance between their presentations of 
the process that leads to this state, as well as the significance they bestow upon 
it. Kiyozawa attached importance to the self ’s rational thinking, and tried to 
think exhaustively about everything. He emphasized the path that he took with 
this thought: only by encountering something that is difficult to understand or 
judge could he awaken to faith. On the other hand, in the case of Akegarasu, his 
interiority that had already awakened to faith did the talking. He adopted a style 
characterized by enthusiastic praise of the object of his belief. In Akegarasu’s faith, 
the rational thinking that Kiyozawa valued is seen entirely in a negative light.
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Furthermore, for Kiyozawa belief was something that gave life direction only in 
terms of one’s relationship with the Tathāgata (its object). In contrast, Akegarasu 
articulated the meaning of his own faith in terms of his relationship with the Shin 
sect scripture Tannishō, the sect’s founder Shinran 親鸞 (1173-1262), and his teacher 
Kiyozawa. The basis of their anjin also differed. Kiyozawa sought it earnestly in the 
interiority of the self, whereas Akegarasu located it in his relationship with scripture 
and others that he venerated.

In order to understand the reason for these differences, we first must consider 
their backgrounds. Kiyozawa was from a poor lay family, and became a priest 
because the Shin sect Ōtani branch’s organization would support him in studying at 
an institution of higher education. He became a priest so that he could continue his 
studies. Thus for him religion and intellectual inquiry were hard to separate.

On the other hand, Akegarasu was from an Ōtani branch temple: starting at 
a very young age he was raised in a culture characterized by rich Shin sect belief. 
While during his life his faith would undergo subtle transformations, it consistently 
served as the basis of his thought, and he never doubted its value in a fundamental 
way. Rather than rationally analyzing the content of his belief, for him it was more 
important to repeatedly confirm the connection of his faith with scriptures and 
religious figures from the past in order to make those around him recognize its 
validity. 

In addition to differences in their backgrounds, we should also not overlook the 
societal contexts in which they lived. When Kiyozawa was constructing his thought 
during the mid-Meiji period, Buddhists were actively working to demonstrate 
Buddhism’s rational nature. This arose from a sense of rivalry towards Christianity, 
a new power in the Japanese religious world at the time.18 When showing the 
importance of Buddhism in Japanese society, Buddhists saw it as important 
to emphasize that its teachings were also academically correct. Kiyozawa had 
internalized this trend.

On the other hand, Akegarasu, who was fourteen years younger than Kiyozawa, 
had not experienced this mid-Meiji intellectual current directly to the extent that 
Kiyozawa had. Rather, he was more attuned to the societal situation of the late Meiji 
period in which the increasing number of so-called “anguished youth” (hanmon 
seinen 煩悶青年), who had become introspective due to worries regarding their 
lives, sought existential profundity (rather than rationality) from religion.19 His 
professions of faith consistently rejected academic analysis due to the influence of 
this historical context.

In this way, while Kiyozawa and Akegarasu both would profess their faith in 

18. Hoshino 2012.
19. Shimazono 2008.
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20. “Seishinshugi no hamon: Shinran to Kiyozawa Manshi o tomo ni kataru gensetsu 
no seiritsu” 精神主義の波紋―親鸞と清沢満之を共に語る言説の成立 [The Ripples of 
Seishinshugi: The Formation of a Discourse Narrating Shinran and Kiyozawa Manshi 
Together], Fukushima 2003.

21. Haruchika 2016.

writing, the end results differed considerably in nature. However, we should also 
note that their articles were both printed in Seishinkai and enjoyed popularity. 
Seishinkai was the journal of the religious movement Seishinshugi, and thus aimed to 
spread it in society. In this sense, the expressions of faith therein must have had to 
possess a degree of similarity. However, they also needed to be diverse so as to not 
bore its readers, who had a variety of interests and tastes. It was, after all, a zasshi 雑誌 
(journal), a compound that literally means “mixed writings.”

One of Akegarasu’s accomplishments was skillfully making this similarity 
and diversity co-exist in a balanced fashion, thereby bringing to success a religious 
movement and its publishing activities. Akegarasu’s ingenuity in managing the 
articles included in Seishinkai can also be seen it how he presented professions of 
belief, a major part of its content.

Responding to Seishinkai readers

As mentioned earlier, being inclined towards publishing professions of belief, 
Seishinkai was criticized for its excessive immersion in introspective and emotional 
satisfaction, and for its inability to see the various problems that exist in the world. 
Fukushima Eiju has pointed out that in response to these critical opinions from 
readers, Seishinkai articles would quote Shinran to justify their assertions.20 As 
previously described, Akegarasu liked referencing Shinran to give authority to his 
claims, and this was thoroughly reflected in the journal.

On the other hand, Haruchika Takashi brings our attention to the fact that 
Kiyozawa and his disciples (including Akegarasu) differed—albeit slightly—in 
the concrete ways they responded to reader’s opinions.21 He states that Kiyozawa 
emphasized dialogue-based communication with readers by, for example, closely 
examining criticisms and then explaining in more detail the intention behind the 
words he had used. In contrast, Akegarasu would in many cases only tell readers 
what he thought in a unidirectional fashion.

While Kiyozawa was alive (until June 1903), Seishinkai was diverse also in the 
ways it responded to its readers. The dialogic communication style that Kiyozawa 
valued must have been able to influence not only its readers from the general public 
but also—however little—Akegarasu and the other editors of Kiyozawa’s texts who 
read them (and were thus readers) before they were printed.
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However, partially due to Kiyozawa’s death less than three years after Seishinkai 
began publication, this diversity in its engagement with readers did not become 
a consistent feature of the journal throughout its existence. Instead, Akegarasu's 
monologue-like narratives that were primarily based on the Tannishō would 
become one of the basic tones it adopted. Near the beginning of “Tannishō o yomu,” 
Akegarasu states that he only wants people to read this scripture with him “who 
have realized their ignorance, weakness, and shallowness.22” He did not envision 
other people as readers for this series. With its dialogic communication style having 
weakened, after Akegarasu experiencing setbacks in his faith, Seishinkai ended up 
falling apart in the Taishō period and reached its end.

Summary and topics for further research

As I have discussed above, Seishinkai was a new type of Buddhist journal that 
Akegarasu, who had from his student days grown up amidst a magazine culture, 
brought to publication based on his own unique ideas and a strong awareness 
of other contemporary journals. This essay shows that when considering Meiji 
Buddhist journals—of which there were hundreds—attention must be paid to how 
each journal learned and attempted to differentiate itself from other journals.

Research exploring the influence on such journals of ones focused on topics 
besides Buddhism is also needed. For example, it is said that the format of Seishinkai 
was modeled after that of Nihonjin 日本人 (The Japanese People), a journal led 
by Miyake Setsurei 三宅雪嶺 and others. However, no one has explored in detail 
exactly what aspects were copied. Similarly, according to an article in Shin Bukkyō, 
"Seishinkai was greatly inf luenced by Mr. Uchimura [Kanzō], and there is no 
doubt that it is imitating Seisho no kenkyū."23 The accuracy of this assertion has 
also not been fully discussed. There is a need to engage in the work of elucidating 
the relationships between non-Buddhist and Buddhist magazines to understand 
Buddhism's overall location in modern reading culture.

22. Akegarasu 1975, p16.
23. Shin Bukkyō vol 3, no. 2 (1902).
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