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1. Introduction

The philosophy of Inoue Enryō 井上円了  (1858–1919) has been recognized from an 

intellectual history standpoint as the effort of a Meiji 明治 period (1868–1912) enlight-

enment intellectual. However, in recent years, a serious re-evaluation of his thought 

has gained momentum, with scholars focusing on its character as comparative philo-

sophy and its relationship to his wide-ranging educational activities.1 In the field of 

0 KŌDA Retsu 甲田烈 is lecturer at Sagami Women's University 相模女子大学. His research areas are com-
parative philosophy and psychology. The translation from Japanese was done by Dylan TODA.

1 For example, SUEKI Fumihiko 末木文美士 states, "With regard to such yōkai research as well, it goes as 
far as to deviate from normal enlightenment aims and contains enough content to warrant re-consid-
eration in the present day. Just speaking with regard to his […] philosophy and theory of Buddhism, 
they were trailblazing in their introduction of Hegelian dialectics, comparison of and attempt to syn-
thesize Eastern and Western philosophy, and so on. In doing so, they enabled Japanese philosophy to 
further deepen in succeeding generations." SUEKI Fumihiko 末木文美士 .『明治思想家論』 [Discussing 
Meiji thinkers] (Trans view, 2004), 60.
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yōkai 妖怪 research, scholars have seen Enryō's Yōkai Studies 妖怪学 as an endeavor that 

stands in contrast to YANAGITA Kunio's 柳田國男 folklore studies in its attempt to "eradic-

ate yōkai as superstitions."2 However, in recent years, scholars in the field have started 

to shift their perspective, describing it as an effort that "in the end aimed not to eradic-

ate yōkai as 'superstitions' through logical interpretation, but rather inquire into the 

truly 'unknowable' [不思議]—the 'True Mystery' [真怪],"3 as well as "practice [実践] that 

understands the world with philosophy."4 The value of research that takes such an 

approach is that it sees Enryō's Yōkai Studies as not a simplistic rejection of "supersti-

tion." However, on the other hand, with regard to the basis of Yōkai Studies—the True 

Mystery 真怪  (shinkai)—it limits itself to a one-dimensional appraisal, stating, for 

example, that it is "the absolute 'unknowable' that human knowledge cannot reach no 

matter how much it has progressed" and "the truly 'unknowable' that cannot be 

explained even with modern knowledge."5 One reason Enryō's Yōkai Studies are seen 

in this way is that its range is not considered in light of its close relationship with his 

philosophical endeavors.

In this paper, I first will make clear the similarities between the logical structures 

found in Enryō's philosophical works and his Yōkai Studies. Then, having done so, I 

will consider the present-day possibilities of this logic while focusing on Enryō's 

notion of the True Mystery. I have chosen to do so because, since the flourishing of 

folklore studies, under the influence of pop culture contemporary yōkai research has 

focused on yōkai existing on the level of representations and thereby lost sight of their 

reality.6 I believe that, in contrast to this kind of research, reconstructing Enryō's Yōkai 

Studies centered on the concept of True Mystery will contribute to the opening of a 

new sphere of research that considers yōkai from an ontological perspective.

With these goals in mind, in this presentation I will first inquire into the structure 

of Enryō's philosophy using volume two of the Epitome of Philosophy『哲学要領』and 

Prolegomena to a Living Discourse on Buddhism『仏教活論序論』 . Written in Meiji 20 

(1887) during the first stage of Enryō's activities, these texts were his first attempts to 

create a philosophical system. Then, I will continue my discussion by focusing on the 

2 KOMATSU Kazuhiko 小松和彦.『妖怪学新考』[Review of Yōkai Studies] (小学館, 2000), 16.
3 KAGAWA Masanobu 香川雅信.「妖怪の思想史」[Intellectual history of yōkai], in『妖怪学の基礎知識』[Basic 

knowledge of Yokai Studies], ed. Komatsu Kazuhiko 小松和彦 (角川書店, 2011), 40.
4 KYŌGOKU Natsuhiko 京極夏彦.『妖怪の理  妖怪の檻』[The logic of yōkai—The cage of yōkai] (角川書店, 

2007), 91.
5 KAGAWA 香川.「妖怪の思想史」(see note 3), 91.
6 For example, see KAWAGA Masanobu 香川雅信.『江戸の妖怪革命』[The Edo revolution of yōkai] (河出書房

新社, 2005), a monograph that takes a historical approach to consider yōkai on the level of representa-
tions from the Edo 江戸 period (1603–1868) to the present.
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"Introduction" 緒論 and "Outline" 総論 of his Meiji 29 (1896) Lectures on Yōkai Studies 

『妖怪学講義』 , a text that was first published as a series in the Lecture Records of the 

Philosophy Academy 『哲学館講義録』 between 1893 and 1894.7

2. Interrelation of Matter, Mind, and Principle in the "Epitome of Philosophy"

The motto of present-day Toyo University is "The Basis of All Learning Lies in Philo-

sophy." This symbolically shows that for Enryō, philosophy was an inquiry that 

focuses on fundamental issues. This can be seen in his statement in volume two of the 

Epitome of Philosophy 『哲学要領』  that philosophy is "in essence a field of study con-

cerned with elucidating the laws of thought and the fundamental principle of things" 

(1:88). Furthermore, Enryō saw the center and home base of this philosophy as being 

"genuine philosophy" 純正哲学 , which exhaustively considers "the fundamental prin-

ciple of fundamental principles and the general rule of general rules." He described 

philosophy analogically as a "central government," reflecting the wide scope it had for 

him as that which considers the fundamental principle of the various fields of study. 

What kind of fundamental principle does "genuine philosophy" take as its object? Hav-

ing discussed the history of philosophy, dividing it into Eastern philosophy (China and 

India) and Western philosophy (Greece, Germany, France, and England), in Epitome of 

Philosophy he summarizes the "theory that matter and mind are of the same essence" 物

心同体論 as follows:

Generally, it is normal for the development of people's logical thought to begin 
with matter-mind dualism [物心二元], enter into materialism [唯物] and change 
into idealism [唯心 ], and once again return to dualism. However, while the 
dualism that first arises and the dualism that arises at the end have the same 
name, they are actually different. The first dualism holds matter and mind to 
have different essences [物心異体]. The dualism at the end is the theory that mat-
ter and mind are of the same essence [同体]. In this way, one is called the theory 
that matter and mind are of different essences, and one is called the theory that 
matter and mind are of the same essence. While all people whose intellectual 
power is not yet developed believe that the essence of matter and the essence 
of mind are different, when it comes to those who have progressed to more 
advanced knowledge, they gradually come to comprehend the principle that 
matter and mind are of the same essence. (1:153)

7 Quotations from Enryō's writings are based on the Inoue Enryō Selected Writings『井上円了選集』(25 
vols., Toyo University, 1987–2004) and cited inline in a ([volume]:[page]) format.
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In other words, humankind's knowledge "develops." This viewpoint runs throughout 

volume two of Epitome of Philosophy. However, its journey is not smooth. First, 

humans come to know that in the outside world there is matter, and think that it is sep-

arate from mind. This is dualism and the beginning of this development. Then, due to 

their focus on the outer world they become materialists, however seeking the basis of 

materialism they turn to idealism, and in the end arrive at the insight that matter and 

mind are of the same essence. Incidentally, what exactly does Enryō mean by "same" 

when he says that "matter and mind are of the same essence"? If one cannot find an 

element that is included in the both matter and mind, then one cannot say that they are 

of the same essence. Enryō called this element the "Principle" 理  or the "Ideal" 理想 , 

explaining it as follows:

The Ideal is the name given to the essence [本体 ] of matter and mind. It is 
neither matter nor mind. While it is so-called 'non-matter non-mind' [非物非心], 
it does not exist apart from matter and mind. The essence of matter and mind is 
the Ideal, and on its front and back are the various formations of matter and 
mind. Through this one should know the principle of the same essence in dual-
ity [二元同体]. (1:154)

Here, the Ideal is explained as if it is a metaphysical essence. Enryō's use of the com-

pound hontai 本体 surely gives this impression. However, it should be noted that if one 

thoroughly thinks about what kind of things matter and mind are, there is no choice but 

to present it in these terms. This leads Enryō to clearly state that while the Ideal is 

"non-matter non-mind, it does not exist apart from matter and mind." From the per-

spective of the Ideal, matter and mind are both phenomenon that arise from it. The per-

spectival structure of Enryō's philosophy can be seen here. In other words, in the pro-

cess of the development of knowledge, one naturally becomes aware of a perspective 

that relativizes one's own perspective, and gains insight into the interrelationship of the 

perspective that one had adopted up until and that which one has newly acquired. 

Enryō's ontological categories Matter, Mind, and the Ideal are based on this kind of 

dynamic perspectival structure—they are not static. This can be clearly seen in his 

statement that 

'there is mind and no matter,' 'there is matter and no mind,' 'there is neither 
matter nor mind,' 'there is both matter and mind,' 'outside of matter and mind 
there is the essence of non-matter non-mind,' and 'there is an essence'—these 
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are all statements that just capture part of [theory of] the same essence in dual-
ity. (1:214)

If this is the case, one begins to wonder how this change in knowledge that Enryō 

describes as "development" 発達 occurs. In other words, the issue arises as to the nature 

of the conditions that give rise to this development, because, as previously stated, the 

relativization of one's perspective is brought about by development, or to be more pre-

cise, this relativization arises in the process of this development. Enryō constantly dis-

cusses these conditions throughout his description of the process of going from dual-

ism to the theory of the same essence in duality, but here I would like to consider just 

the conditions that enable the development from materialism to the theory of non-mat-

ter non-mind.

If, having finished discussing materialism, one considers what matter is, one's 
theory changes to that of non-matter non-mind. This is again the natural order 
of logical development. In the beginning materialists give rise to the hypo-
thesis that matter actually exists, and do not consider what its nature is. For this 
reason, even if this theory is able to do away with idealism, if one looks at it 
from the outside it must be said to be a biased view. Furthermore, any theory 
that arises with the nature of matter being left undetermined cannot coincide 
with truth. Thus, its truth cannot avoid being a conjectured truth. Now, if one 
thoroughly investigates and analyzes the essence of matter, one cannot help but 
to think that it is an essence that is neither matter nor mind. (1:175)

The development from materialism to the theory of non-mind non-matter is important 

in that it gives rise to insight into the Ideal, which is later shown to be the basis of the 

theory that matter and mind are of the same essence. The investigation into the nature 

of things drives this development. In other words, according to Enryō, materialists 

reject mind and from the beginning hypothesize that matter truly exists. However, is 

this view really sound? Certainly, as they say, if one goes back to the starting point of 

evolution, it is reasonable and easy to see that matter evolved and is shaping this world. 

However, then, what is this matter? If one thinks that the source of matter is "vapor" 気

体 , ancient Greek philosophers' insights appear to be valid. Yet, since vapor is matter, 

one falls into the tautology "matter is matter," and ends up not explaining anything. If 

one continues by asking what vapor is, one has no choice but to conclude that, as 

Enryō states, "neither matter nor mind includes the fundamental principle of matter and 

mind." It has to be thought as "unknowable sublime principle and energy" 不可思議の妙

理妙力 (1:177).
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Of course, this does not exhaust Enryō's theory of development. If one only looks 

at the Ideal that is the "essence of neither matter nor mind," one again falls into a 

biased understanding. This is because the Ideal is a fundamental principle that is dis-

covered when inquiring into matter and mind, and in this sense it does not exist separ-

ately from the two. While recognizing as valid the certainty found in the development 

of a certain philosophical perspective, at the same time Enryō describes stopping at 

such an understanding and halting one's thought as a "biased view." According to 

Enryō, by thoroughly inquiring into the nature of things one can see the relativity of 

one's own perspective, which in turn stimulates development towards the next philo-

sophical standpoint. 

In this way, Epitome of Philosophy establishes the interrelated and dynamic onto-

logical categories of Matter, Mind, and the Ideal, seeing them as perspectives in the 

development of human knowledge and logic. Enryō concludes that this framework is 

something that "can harmonize and integrate the various postulations of ancient and 

modern times and the various theories of the East and West" (1:214). However, with 

that said, one should not give too much weight to this framework. Matter, Mind, and 

the Ideal are sites of insight amidst changes in human knowledge; after mapping the 

distance and interrelation between these various perspectives, one can for the first time 

understand the nature of things that exist. 

3. Interrelation of Matter, Mind, and Suchness in the "Prolegomena"

In this section, I would like to consider how Enryō's above philosophical analysis 

appears in Prolegomena to a Living Discourse on Buddhism. As is well known, this 

work was a best seller of its time, and served as Enryō's starting point for the move-

ment to revitalize Buddhism. For this reason, the beginnings of ideas that he would 

later develop are discussed in a condensed form. The homologous nature of the funda-

mental principle of Buddhism and Western philosophy are explained in the following 

way:

Today, if one wants to show the grounds for integrating the fundamental prin-
ciple of Buddhism with Western philosophy, it is necessary to summarize the 
part of Buddhism that belongs to philosophy—the Path of the Sages [聖道門]. In 
the first place, what kind of various theories constitute Western philosophy? 
They are materialism, idealism, and rationalism [唯理]. In other words, the three 
theories of the objective, the subjective, and the Ideal; the three theories of 
empiricism [経験], naturalism [本然] and integration [総合]; the three theories of 
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monism, dualism, and the same essence [in duality]. […] Yet, these theories all 
are excessive, and while scholars have tried to maintain the neutrality of these 
theories, they have been unable to do so. However, three thousand years ago in 
the ancient past, Śākyamuni had already saw the damage of this excess and 
thus preached the sublime principle of the Middle Way [中道]. (3:362)

Here, I am not interested in considering Buddhism and Western philosophy in their 

specific contexts to judge the validity of Enryō's interpretation of them. Rather, I would 

like to highlight the fact that while the matter and mind theories of monism, dualism, 

and same essence in duality are explained in Epitome of Philosophy mainly from a 

developmental perspective, in the above passage their character as perspectives are 

emphasized in light of Buddhism. According to Enryō, Western philosophy sways 

between the various academic theories of materialism, idealism, and rationalism 

without any end in sight. However, Buddhism allows them to co-exist in the "sublime 

principle of the Middle Way" that integrates materialism and idealism, the theories of 

the objective and the subjective, as well as empiricism and naturalism. In doing so, 

Buddhism secures its status as something of value. Buddhism is able to do this because 

the various perspectives of human's philosophical inquires are preached in it. Enryō 

attempts to prove this in the following way:

If one were to categorize the aforementioned three theories of materialism, 
idealism, and rationalism [in terms of Buddhist schools], the Kusha [倶舎] sect 
would be materialism, the Hossō [法相] sect would be idealism, and the Tendai 
[天台] sect would be rationalism. In other words, the Kusha sect emphasizes the 
essence of matter, the Hossō sect emphasizes the essence of mind, and the 
Tendai sect emphasizes the principle-essence [理体 ] of non-matter non-mind. 
This principle-essence is Suchness [真如]. This Suchness is neither matter nor 
mind, and thus it is called non-matter non-mind. While it is called this, its 
essence does not at all exist separately from matter and mind. Matter and mind 
are in other words Suchness. Thus, even though this [view] is called rational-
ism, this does not mean that it is something, which is excessively rational. It is 
the so-called sublime principle of the Middle Way. (3:363)

Here we find the same logic as in Epitmome of Philosophy. Tendai preaches "rational-

ism." However, the principle discussed in this rationalism it is not separate from mind 

and matter. If it was, it would fall into a rather limited understanding. The principle of 

rationalism is "neither mind nor matter," and in this way it is the "sublime principle of 

the Middle Way." Here, "sublime principle" 妙理  has two meanings. First, it is a per-

spective that establishes the viewpoints of matter and mind in the context of the cat-
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egories of Matter, Mind, and Suchness. Second, it is the structure of the world that 

ontologically makes the existence of matter and mind possible. Enryō explains this 

second meaning at another point as follows:

Matter and mind are phenomena. Suchness is the essence. Energy [力] develops 
out of the Suchness of matter and mind. […] With the energy possessed by its 
essence, Suchness evolves freely, independently, and naturally, and through 
natural selection discloses the two realms of matter and mind, giving birth to 
the myriad of phenomena and their transformations. (3:368)

This is a very metaphysical declaration. However, if one recalls the phrase "unknow-

able sublime principle and energy" that appears in Epitome of Philosophy, it can be 

interpreted in the following way. Since matter and mind are phenomena that arise from 

Suchness, the latter is an "essence." However, this is not an essence that can exist on its 

own. This is because, as previously discussed, Suchness is simultaneously neither the 

same as nor different from mind and matter. Thus, we need to inquire into the interre-

lated structure of the three. Looking at this interrelated structure from the perspective 

of Suchness, it can be said that "energy" works. This working is both inherent in matter 

and mind as well as the fundamental principle that gives birth to it. Depending on 

whether one takes the perspective of matter / mind or Suchness, one's way of seeing 

this world changes. From the perspective of matter and mind, the Principle is in a high 

position that balances the two. However, from the perspective of Suchness, matter and 

mind are relative perspectives revealed by it. Either way, Suchness cannot exist with 

only Suchness. Here, Enryō is emphasizing a perspectival structure while simultan-

eously articulating ontological categories.

If this is the case, what happens to his developmental perspective? Enryō only 

provides a rather rough explanation of this. He says that since humans' thought is born 

from experience of the outside world, at first they cannot be aware of their inner world, 

or mind. However, when they come to know of both matter and mind, they first think 

that the two are completely separate, but then realize that both are appearances of 

mind. If humankind progresses even further, they come to see that while matter and 

mind cannot be thought of as independent phenomena since the two are interrelated, at 

the same time the two do exist as phenomena that arise from Suchness. This is "the 

principle of the Middle Way" (1:384). This is a similar model to the one discussed 

earlier where humankind progresses from dualism to the theory that mind and matter 

are of the same essence: humans progress from an awareness of matter to one of mind, 
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and then looking at the basis of the two, realize that matter and mind as well as their 

basis are interrelated.

In addition to this kind of interpretation based on a developmental process, Enryō 

tries to explain the relationship of Suchness to matter and mind using the analogy of 

navigating a boat. 

Imagine that one is navigating a boat from our Yokohama directly aiming for 
San Francisco in America. Since San Francisco is directly east of us, the boat 
must take the Middle Way directly east. However, in the case that the boat is 
unable to take this Middle Way due to wind and waves, should it go north and, 
when it comes to a place where San Francisco is diagonally the southeast, head 
directly east? The answer is that it must head diagonally southeast. If it again 
mistakenly heads south and comes to a point where San Francisco can be seen 
in the northeast, should it head diagonally southeast, or directly east again? The 
answer is neither—it must head northeast. Going southeast and going northeast 
are both actually trying to preserve the Middle Way of directly east. It is just 
that when the boat heads excessively in one direction, one adjusts its path for-
ward. (3:385)

Here, rather than a development perspective, various perspectives are shown to be "dir-

ections" in light of the Middle Way. For example, Enryō says that when a person goes 

in the direction of materialism, it becomes necessary to go in the direction of idealism. 

When that person holds that things are actually existent, one must show to them the 

perspective of emptiness (3:385). This argument appears in a passage interpreting why 

the Buddha preached the Middle Way last in his teaching career. As can be seen in 

Enryō's statement that the Buddha followed the "order of the development of thought" 

(3:384), he also saw this development of knowledge as something that existed parallel 

on an individual level. Thus, the analogy of a boat heading to San Francisco is a meta-

phor in which an individual moves forward while realizing their slanted perspectives 

(metaphorically described as the southeast and the northeast) and reflects upon the 

route they are taking. From this perspective, this analogy seems to assume that a con-

clusion to the journey exists. However, it has a perspectival structure in the sense that 

both the boat will not arrive in San Francisco without one inquiring into errors in the 

boat route and that when one arrives, one first becomes aware of the Middle Way.

Thus, as I have argued, in the Prolegomena, Enryō first presents the categories of 

Matter, Mind, and Suchness, and then shows their perspectival structure while arran-

ging them in such a way that they run a developmental path paralleling the order of the 

Buddha's teachings. In other words, at the basis of matter and mind there is Suchness, 
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however since Suchness is the working of energy, it cannot exist on its own. From the 

perspective of Suchness, matter and mind are its extension. With only matter or only 

mind, one cannot express the whole picture. However, from the perspective of Such-

ness, the slanted nature of matter and mind are clear. However, even if this is the case, 

the perspectives based on matter and mind is indispensable. This set of Buddhist philo-

sophy-based claims may appear to be apologetic in light of the goal of the Prolegom-

ena. However, it should be noted that his argument was more about the principles of 

Buddhism rather than Buddhism itself. He took it to be a fitting one for the enterprise 

of philosophy, which he saw as the study of fundamental principles. His view was 

completely rooted in philosophical thought that attempted to make clear the nature of 

things. He makes clear the interrelated structure of the perspectives of Matter, Mind, 

and Suchness in a way that meets the conditions for a valid philosophical inquiry.

4. Enryo's Inquiry into Yokai as "Phenomena"

Enryō's Yōkai Studies were not very positively evaluated by his contemporaries. Simil-

arly, for many people today, the word yōkai first evokes the various representations of 

them found in pop culture. However, as I will discuss below, even compared to today's 

research on yōkai culture, Enryō's Yōkai Studies has a wider scope. To begin my ana-

lysis, let us first consult the KOMATSU Kazuhiko's 小松和彦  definition of yōkai. After 

providing a broad definition of the term as "phenomena, beings, or living things that 

can be called mystical, strange, eerie, and so on,"8 he divides its meaning into the fol-

lowing three areas: (1) "phenomenal yōkai" 現象妖怪 that are happenings or phenomena, 

(2) "being yōkai" 存在妖怪 that are supernatural beings assumed to be the cause of phe-

nomena, and (3) "represented yōkai" 造形妖怪  that are given shape and a visual form 

through pictures and the like.9 This definition will become easier to understand if we 

use an example. Say that when you are walking on the street at night, there is the sound 

of footsteps as if someone is approaching from behind you. When you turn around, no 

one is there. You then become frightened, and the next day you relate your experience 

to someone from the area, to which they reply that that was "The Footsteps" (beto beto 

san). At this point, we have the aforementioned meanings (1) and (2). In other words, 

the phenomenon of hearing "the sound of footsteps as if someone is approaching from 

behind you" when "walking on the street at night" is given the name "The Footsteps," 

8 KOMATSU Kazuhiko小松和彦.『妖怪文化入門』[Introduction to yōkai culture] (せりか書房, 2006), 10.
9 KOMATSU小松.『妖怪文化入門』(see note 8), 10–17.
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thereby becoming a "being-yōkai." Until recently, "The Footsteps" had been passed 

down as folklore in the Uda District 宇陀区 of Nara Prefecture 奈良県 without ever being 

given a definite shape or form. However, MIZUKI Shigeru 水木しげる created a picture of 

"Footsteps," thus giving birth to (3), a represented yōkai.10 It should be noted that at its 

beginning a yōkai is a "phenomenon" 現象 . To only think of yōkai as those that have 

been represented is too narrow.

How is this related to Enryō's Yōkai Studies? As I discussed up until this section, 

Enryō thought of philosophy as the study of fundamental principles. This shaped his 

approach to Yōkai Studies. In the "Introduction" 緒論 of his Lectures on Yōkai Studies, 

Enryō says the following:

What are Yōkai Studies? To give an answer to this question is part of Yōkai 
Studies. To put it briefly: it is to inquire into the fundamental principle [原理] of 
yōkai and explain the phenomena that arise from it. (16:20)

Enryō declares that Yōkai Studies must be conceived of as a field of study that inquires 

into the fundamental principle of yōkai. It can be surmised that the inquiry into prin-

ciples that Enryō speaks of here is the philosophical enterprise of investigating the 

nature of phenomena. When studying yōkai, Enryō first focuses on them as "phenom-

ena," attempting to provide an explanation and interpretation of them. What are yōkai? 

Let us say that you encounter a phenomenon that you normally do not—a fox or a rac-

coon dog bewitches you, or you see a ghost. However, if you meet a person from a for-

eign country on the street, although you may not normally meet such a person in your 

daily life, they are not called a yōkai. Yōkai are not simply phenomena that do not arise 

in daily life—they must go beyond the categories of normal understanding. Thus, 

Enryō defines yōkai as "unusual [異常 ] and abnormal [変態 ] things that do not make 

sense; they are mysterious [不思議]. To put it simply, they are things that are both mys-

terious and unusual" (16:58).

Let us think about the definition of yōkai a little more closely. Enryō states that the 

words "unusual" and "abnormal" mean "altered" 変化  and "novel" 新奇 . People in 

ancient times held shooting stars and snow falling in the summer to be yōkai because 

they were encountering "phenomena that differed from the normal" (16:170). Further-

more, the experience of seeing strangely shaped grass or trees as well as coming into 

contact with birds or wild animals that are not commonly seen is called yōkai (16:170). 

10 See MIZUKI Shigeru 水木しげる.『図説  日本妖怪大全』[Illustrated encyclopedia of Japanese yōkai] (講談社, 
1994), 425.
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However, these kind of environmental factors are not the only things that are yōkai. For 

Enryō, one must consider the emotion of a person who has come into contact with a 

phenomenon. "If a yōkai has already reached the extremes of novelty and alteration, 

then upon coming into contact with them there is astonishment" (16:171). Yōkai phe-

nomena arise in connection with the perceiving subject and the environment.

As others have already pointed out, the scope of this definition of yōkai is very 

different than that which is used today.11 However, simply emphasizing the difference 

between this definition and the academic understanding of today will probably lead to 

a mistaken understanding of the scope of Yōkai Studies. Enryō focused on yōkai as 

"phenomena" because he conceived of Yōkai Studies as a field concerned with the fun-

damental principle that is also taken up by philosophy.

5. The Structure of the True Mystery in the "Lectures on Yokai Studies"

5.1 The True Mystery as Category

As we have seen, Enryō's definition of yōkai has a very philosophical flavor. One can 

clarify the structure of the True Mystery in Lectures on Yōkai Studies based on this 

understanding. Enryō discusses the True Mystery first as a category of classification 

for yōkai phenomena:

While I do not know approximately the great number of categories that one can 
divide yōkai into, in general there are two: material mysteries [物怪] and mental 
mysteries [心怪]. Material mysteries refers to material yōkai, and mental mys-
teries refers to psychological yōkai. Furthermore, there is a type of yōkai that 
arises from the mutual relationship between these two. The likes of an ignis 
fatuus [鬼火 onibi] or a sea fire [不知火 shiranui] are simply material yōkai, and 
the likes of strange dreams or dreams where one is visited by a spirit are 
simply psychological yōkai. However, when it comes to the likes of table-turn-
ing [kokkuri], hypnosis, magic, and sorcery, they are yōkai that [arise from] an 
interrelationship of matter and mind. […] Yōkai Studies take the principles of 
philosophy as its basis, and develop with its path being the application of these 
principles in all directions. If each person lights the lamp of their own mind 
with the fire of philosophy, the myriad types of yōkai of the past vanish like 
mist, and one will see the emergence of the spiritual glimmer of one great 
yōkai. This is what I call genuine [真正] yōkai. (16:23–24)

11 See KYŌGOKU 京極.『妖怪の理  妖怪の檻』(see note 4), 78.
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Here as well, Enryō brings to the reader's attention the fact that the basis of Yōkai 

Studies is in philosophy. Then, he points out that yōkai refers to the two interrelated 

phenomena: "material mysteries," which can be explained from a material perspective, 

and "mental mysteries," which can be explained from a psychological perspective. 

Finally, he explains that behind these yōkai phenomena exists the Genuine Yōkai 真正妖

怪 . This should bring to mind the trinary structure of Matter, Mind, and Suchness / 

Ideal. The similar nature between this trinary structure and the framework in the above 

passage is also clear from Enryō's phrase "yōkai that [arise from] an interrelationship 

of matter and mind." Based on this kind of statement, it can be reasoned that Enryō 

saw "material mysteries" and "mental mysteries" as specific viewpoints—in other 

words, for him, "material mysteries" and "mental mysteries" themselves could not exist 

on their own—while the Genuine Yōkai (or True Mystery) is something that, in com-

parison with these provisional yōkai phenomena, actually exists. This is shown through 

Enryō's analogy of a lamp (the Genuine Yōkai) and its shadow (matter, mind, and the 

interrelationship of matter and mind). Thus, Enryō states that the goal of Yōkai Studies 

is to "get rid of provisional mysteries and show the True Mystery" (16:24). However, 

this statement cannot be taken literally, as was the case with the previously considered 

passages in Epitome of Philosophy and the Prolegomena. What does Enryō mean when 

he says, "get rid of"? One cannot simply interpret this as "denial." This is because if 

one does so, this denial will affect the very interpretive framework that establishes the 

existence of yōkai phenomena, thereby making the enterprise of Yōkai Studies lose its 

meaning. Furthermore, it will result in the denial of even the True Mystery. To use the 

lamp analogy: if there is no darkness for light to shine upon, then there is no point in 

having a lamp. However, this fact is not separate from the coming into existence of 

light and darkness as such. Enryō's strategy here is again an attitude that emphasizes 

the interrelationship of viewpoints. In other words, in the case of yōkai, while various 

ways of seeing are valid since there are differences in the viewpoints from which one 

can understand yōkai phenomena, at the same time these viewpoints can be seen as 

interrelated thanks to the existence of one higher level viewpoint. Enryō explains this 

as the structure of the delusional, the provisional, and the true. According to him, "false 

mysteries" 偽怪 and "mistaken mysteries" 誤怪 are the result of human's fabrications and 

errors; they are "delusional" 妄有 . As for "provisional mysteries" 仮怪—psychological 

and material phenomena—even if one holds that they are not yōkai when compared to 

the True Mystery, they are "provisional" 仮有  in that they are provisional yōkai. Only 

the True Mystery "truly exists" 真有  as a Genuine Yōkai. Explaining these three types 
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of relations using the categories of the relative, the absolute, and humans, Enryō says 

the following:

Thinking about this in terms of the world, in the world there are the worlds of 
the infinite absolute and finite relative. Then, there is also the world of humans. 
This human world straddles between these two worlds, connecting them. These 
are called the three great worlds. Corresponding to these three great worlds, 
there are also three types of great yōkai. In other words, the True Mystery is the 
yōkai of the so-called absolute world, provisional mysteries are the yōkai of the 
so-called provisional world, and false mysteries are the yōkai of the so-called 
human world. (16:285)

Here we find Enryō's well-known yōkai categorization of True Mystery, Provisional 

Mysteries, and False Mysteries. While at this point it is a static categorization, at the 

same time it does not get caught up in mere categories; it is based on a philosophical 

world-view comprised of the absolute world, relative world, and the human world that 

mediates the two. If one superimposes these three on the aforementioned framework of 

the true, the provisional, and the delusional, one also comes to see the interrelated per-

spectival structure of the viewpoints of the absolute, the relative, and the human. In 

other words, humans are beings that seek the absolute from the relative, and can also 

see the relative from the perspective of the absolute. The act of "getting rid of provi-

sional mysteries and showing the True Mystery" is a philosophical one that relativizes 

attitudes that become attached to and take as absolute a particular viewpoint while 

completely understanding the meaning behind that particular viewpoint.

5.2 The True Mystery as the Ultimate Point in Emotional Inquiry

In one sense, Enryō's philosophy has a strong knowledge-centric aspect to it. This can 

be seen by analyzing his philosophical writings before Lectures on Yōkai Studies, as 

well as by the fact that in the Lectures on Yōkai Studies he explains yōkai phenomena 

in connection with "error" 迷誤, seeing them as mistaken applications of deduction and 

proof by contradiction (16:102–104). However, he did not think that yōkai phenomena 

could be explained away using the intellect. As I mentioned previously, Enryō said that 

upon coming into contact with yōkai phenomena, humans become astonished. If that is 

the case, yōkai also must be thought about from the perspective of emotions. Enryō 

devotes a considerable amount of pages to a dense discussion of this issue (16:167–

207). Here, I would like to think about its relationship to the True Mystery using his 
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concept of the "emotion of mystery" 怪情  as a guide. Enryō first states the following 

regarding people's emotions when they encounter unknowable phenomena:

Generally, when people come into contact with the unusual or mysterious, it is 
natural for them to find it strange, and seek to find the reason behind it. If they 
already know the reason, then they seek to make clear other unknowable 
things. In this way, people have emotions with regard to yōkai and the unknow-
able, and being unable to be satisfied with the knowledge and insight they 
already have, tend to always proceed towards situations that they do not have 
knowledge of and do not have insight into. For this reason, all people like 
yōkai, enjoy listening to stories about them, and have an emotion that wants to 
defend the facts about them which they have decorated and exaggerated. This 
is the reason I say that people naturally have "an emotion of mystery" in them. 
(16:189)

"Emotion of mystery" is a neologism that refers to the nature of humans to like yōkai. 

Enryō thought that an essential part of people's emotions was finding things mysteri-

ous. Of course, by finding something mysterious, people fall into error. However, in 

one sense, the emotion of finding something mysterious gives humans an inquisitive 

mind that is directed towards the unknowable and questions and thinks about 

everything. Even if that which is unknowable at a certain stage is made clear, the mind 

that finds things mysterious will seek more that is unknowable. In the sphere of the 

finite, this emotion just takes the form of everyday intellectual inquisitiveness. How-

ever, when people turn toward the infinite, it inevitably does so as well. This is the 

driving force that turns towards the True Mystery.

What I call the "emotion of mystery" is an emotion that's object is both the 
True Mystery and provisional mysteries. However, since emotions regarding 
provisional mysteries are always going in a direction that seeks the True Mys-
tery, it is simply the emotion that progresses from the finite to the absolute. In 
this way, if one inquires fully into provisional mysteries, one will surely arrive 
at the True Mystery. (16:190)

"Inquiring fully into provisional mysteries and arriving at the True Mystery" is the 

apex of the emotion of mystery. We now can understand why the emotion of finding 

something mysterious holds an important place for Enryō. In other words, the act of 

finding something mysterious itself is an emotion that, while showing the signs of the 

finite world, can set foot inside the sphere of the infinite in its encounter with phenom-

ena more mysterious than the ones it has already made clear. The apex of this is the 
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True Mystery. It is surely easy to see that this logical structure is parallel to Enryō's 

philosophical viewpoint that I explained earlier. In both the case where a person begins 

their inquiry with materialism and ends up at the theory that mind and matter are of the 

same essence, and the case where one sees this from a Buddhist philosophical per-

spective as being the Middle Way, one continually relativizes one's own slanted posi-

tion amidst incessant questioning regarding the nature of things. Thereby one reaches 

an ultimate point where there is no room for doubt.

This also makes clear the relationship between the relative sphere of the world of 

phenomena and the absolute sphere of the essence. Enryō, focusing on the mind, 

expresses this as the "disclosure and manifestation of the infinite absolute essence of 

the mind [心体] amidst the discriminative and relative phenomena of the mind [心象]" 

(16:238). It goes without saying that this "essence of the mind" is not a metaphysical 

essence that actually exists, but rather something that is neither the same nor different 

than "phenomena of the mind." If one puts this in terms of the True Mystery, Provi-

sional Mysteries, and False Mysteries, the "essence of the mind" is the True Mystery, 

and the phenomena of the mind are provisional and false mysteries. Enryō sees the 

True Mystery as the apex of the process of inquiring into the unknowable. 

5.3 The True Mystery as Direct Knowledge

Incidentally, if it is the case that the infinite True Mystery is revealed in the finite world 

of phenomena, what does it then mean to "get rid of provisional mysteries and show 

the True Mystery"? If the True Mystery and provisional mysteries are neither different 

nor the same, then one can say that the True Mystery is obvious from the beginning of 

one's inquiry. Furthermore, even if the True Mystery is shown, this does not mean that 

the finite world of phenomena is extinguished. If that were the case, then the meaning 

of the True Mystery would also be lost. Thus, the True Mystery must have a two-

layered structure: it is both the beginning point of the inquiry into the mysterious as 

well as its ultimate point. In other words, if one were able to see the world of phenom-

ena just as it is, that would be the True Mystery. Enryō makes this clear in the follow-

ing way:

Looking around, this naturally gives rise to a kind of lofty, deep, and subtle 
sentiment. This is coming into contact with the light of the great mysterious 
Ideal [理想の大怪物]. If one then finally comes to pierce this mind, its true form 
would be finally revealed. One would at last gaze upon the boundlessness of 
the mind-heaven [心天] and the ideal single circle of the harvest moon, and see 
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that all of the one great world is standing in spiritual divine light. Then, for the 
first time, one would understand that this world is the world of the Ideal. If one 
looks upon the myriad phenomena once having known this world of the Ideal, 
one understands everything as the true reflection and the true form of the Ideal, 
from the cry of a bird to a beautiful face that is like a flower. This is the so-
called philosophical awakening to the Way. (16:25)

What Enryō is clearly communicating in this metaphor-filled passage is the "philo-

sophical awakening to the Way." Enryō just says to directly "observe!" If one sees the 

world and is struck with a "lofty, deep, and subtle sentiment," this is coming into con-

tact with the True Mystery that is the "great mysterious Ideal." This world is, as it is, 

the "world of the Ideal." It is not difficult to see that this Ideal is the same as the Prin-

ciple and Suchness; after the above passage Enryō immediately states that all things of 

matter and mind are phenomena, and that the relationship of the essence to phenomena 

is "like shadow and a form—they cannot be separated" (16:25). Furthermore, he 

emphasizes that "yōkai research's goal is showing this Principle to people. This is the 

aforementioned revealing of the True Mystery by doing away with provisional myster-

ies." (16:25) He then states that this is the "philosophical awakening to the Way." If 

people become able to "observe" the world, they have reached the ending point of 

yōkai research. The reason why "observing" the world is important is that the yōkai 

people normally believe in are not true yōkai, and for Enryō "the only thing that can 

reveal [the true form of such] yōkai is the Genuine Yōkai" (16:84). In other words, if 

one observes the world of phenomena based on knowledge of the True Mystery, one 

can say that this world is the True Mystery. If that is the case, what type of method is 

there for "observing"? Enryō points to the possibilities of zazen 座禅 (seated meditation) 

and the meditation of contemplating phenomena (16:84), however, in my research for 

this paper. I have been unable to find any concrete statements besides the one below, 

which instructs the readers to quiet their heart and observe directly:

If one directly wants to see this yōkai, one should dispel false yōkai, wait for 
the middle of the night when everything is calm, and must perceive the moon-
light of truth that arises at the bottom of one's good heart. (16:85)

This approach of Enryō to the True Mystery can appropriately be called "direct know-

ledge" 直接知.12 This is because it is knowing the given reality—things as they are—dir-

12 NISHITANI Keiji 西谷啓治 says the following regarding direct knowledge: "The orientation that directly 
knows a given fact as a fact and instead of progressing to a logical understanding separated from dir-
ect knowledge deepens such deep knowledge itself as it is—can this not be thought of as being the 
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ectly, and deepening one's knowledge itself as this reality.  Up until this point, we have 

focused on the "Introduction" and "Overview" of Lectures on Yōkai Studies and 

examined the structure of the True Mystery discussed therein. The True Mystery is 

simultaneously (1) a category of classification for yōkai, (2) something in the depths of 

provisional mysteries that is the ultimate point of knowledge and emotions which 

inquire into the unknowable, and (3) direct knowledge itself.

6. Conclusion

If it is the case that the True Mystery has the structure I outlined above, the structural 

correspondence between it and that of Enryō's philosophical works (Epitome of Philo-

sophy and Prolegomena) can now be summarized. The structure of Enryō's philosophy 

is extremely simple. He holds the three segmented categories Matter, Mind, and Prin-

ciple / Suchness as well as their interrelationship to be perspectives, and presents them 

within a development structure of knowledge. In Lectures on Yōkai Studies, matter and 

mind fall into the category of "provisional mysteries" and Suchness is reconstructed as 

the True Mystery. On top of this, "false mysteries" and "mistaken mysteries," which are 

connected to the fabrications and errors of humans, are added. Furthermore, the True 

Mystery is explained as being (1) a category for classifying yōkai phenomena, (2) the 

ultimate point of the inquiry into the unknowable, and (3) direct knowledge. The True 

Mystery is both the goal of elucidating yōkai phenomena as well as its starting point. It 

is certainly clear by now that Enryō's Yōkai Studies is a very philosophical enterprise.

The True Mystery is not the mystery of truth that cannot be explained no matter 

how much human knowledge progresses, as other research would have it. Rather, as 

the direct source of knowledge it is the basis of knowing, while it is also the final point 

of knowledge. Furthermore, the development of the emotions and knowledge of 

humankind is that which mediates the True Mystery's nature as a source and as an aim. 

The reason that the True Mystery has been difficult to understand for researchers of 

yōkai culture who engage in studies of Enryō's thought is because it has this kind of 

dual structure. What kind of guidance can an analysis of this True Mystery offer yōkai 

research? I believe it lies in the perspectival nature of knowledge in Enryō's Yōkai 

Studies. In other words, Enryō does not absolutize any kind of perspective that elucid-

ates yōkai, such as material or psychological ones. Rather, he thought that yōkai phe-

path to Truth in its own way?" NISHITANI Keiji.「般若と空」[Wisdom and emptiness], in vol. 1 of『西谷
啓治著作集』[Collected works of Nishitani Keiji] (昭文社, 1987), 86.
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nomena should be made clear in terms of the interrelated nature of these perspectives. 

Furthermore, today's research can also learn from Enryō's consistent use as the basis of 

his research a definition of yōkai that sees them as "phenomena" and does narrowly 

define them as concrete essences or images that exist on the level of representations. 

Today, with yōkai research thriving in ethnology and cultural anthropology while they 

tend toward segmentation, Yōkai Studies, which developed as a philosophy that makes 

clear the basis of other fields of study, should not only consult this research, but also be 

forged into an academic endeavor that can be part of a process of mutual exchange 

between itself and these fields. I believe that this will help to continue Enryō's Yōkai 

Studies.
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