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Abstract

This study will examine the developmaesita pilgrimage in ShikokuJapancommonly
known as Shikokinenra Anyone familiar with tis pilgrimage would know that this is a
topic that has drawn much acaderaitd non-academicattention in therecent yearsWe
have come to know more about this pilgrimage than ever before, thanks to the meticulous
studies that have been conducted by scholars in and out of Jatbeme is a general trend
in the recent studies, it is toward the anthropolofgoalological interpretation of the
pilgrimage, andhe interactionsof the pilgrimagewith the society invhich it exists.These
studies also tend to focus on the modern 8mwaubtless such focues are immensely
valuable when seeking to shed light tasttmmplexphenomenonHowever, it may be time
that we can reconsider the historipabcessesround thigpilgrimage, by incorporating the
recent findings of this and other pilgrimages, and bgx@mining the historical materials
pertaining to tk subject

Thus, | will focus on the prenodern developments the pilgrimage ofShikoku.
Specifically,thereligiousthemes and the activities of the religious specialists in relation to
the pilgrimage will be thoroughly analyzed in the context ofrposlern Japa (before
1868) In doingsa | will deal with issues that have yet to be addressed, such as the
relationship between the pilgrimage and the pilgrimage temPlesmight be inclined to
assumehat the two came hand in hafitdm the staé that he templesnd their affiliates
as the prime beneficiariex the pilgrimage must haveadkenvarious measures to lure the
pilgrims. Suchanassumption, howevewould drape the dynamics behind floemationof

this pilgrimage, as will be demonstrated in this thesi
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Introduction

Pilgrimage isimanifested in one form or another in virtually all the wéglceligionso
the anthropologist James Preston SaysJapan, it occupied an important place in the lives
of the common people since predern times. One scholar has edescribedt asfione of
the great pillasof Japanese religiohAmong the countless pilgrimages that boomed and
waned in the historgf Japan, there was Shikokenra

Shikokuhenrois a pilgrimage of eightgight sacred places on the island of Shikdke
fourth largest island of the Japanese archipeltigmas one of the thriving pilgrimages of
the early modern Japan (16Q867). Inthe present day this is arguably the best known
pilgrimage in Japan, attracting over emendredandfifty-thousand pilgrims annually
according to one calculatidnThis pilgrimage is featured frequently in various mass media,
most notably in the NHK national television programs. In 2008, NHK broadcasted a TV
series titedGai d@ t ekiWwthé kw kwuathiachi j 1 ltactiskasho wo

4 5). In this programa celebrity pingpong player Naomi Yotsumoto

walked the entire pilgrimage route of nearl¢d0 kilometers, and introduced to viewers:

(1) the eightyeight temples in the pilgrimage, (2) the people and the landscape of Shikoku,

and (3) the pilgrims who weron the pilgrimage route. Although the program covered all

the temples and the basic |iturgies of the
dimensions of the pilgrimage. This is indeed suggested in it mle ani ng @At rudg

along the eightyeights i t es of Shi koku. o0 I nstead, t he h

% Preston (1992), 31.
% lan Reader and Paul Swanson cite Shinno Toshikazu. See Reader and Swanson (1997), 225.
4 NHK Matsuyama (2009).



interaction with the peoplef the local communities appetar have been thmain concerns
of the program, which also portrayed the pilgrimage as an exemplar of the traditional

Japar?

This indicates, as recent studies have noted, that Shikkekto is a diverse cultural
phenomenon with many facets and meanings, which cannot be simply understood solely
from Areligiouso perspectives. Nevtethe hel e s s
underpinnings of Shikokihenrq because, as Mori Masato notes, the pilgrimage is a
Acul tur al phenomenon de Ve asmia noteplanrReadee | i gi ¢
who has produced a number laindmark studies of this pilgrimage, comments that

pilgrimage is a fAreligion in its own right.

Thus, this thesis will focus on the history of the religious dimensions of the pilgrimage.
In particular, the key issues to be dealt with are: (1) the developments of religious ideas
associated with the gitimage, (2) the activities of the religious speciahgto facilitated
the development of the pilgrimage, and (3) the process by which Shilevkobecame a

booming pilgrimage in the early modern period.

Definitions

There are several terms that will recur throughout the following th&sis. nost
common ones will be defined here before proceeding. Others will be defined as they appear

in the discussion.

® For example, the main host Yotsumoto composed a haiku poem per episode based on her experience.
® Mori (2005), 10.
"Reader (1996).



Henro ( n ) is a multisite religious pilgrimage consisting @ighty-eight
designated stops on the island of Shi koku,
Daishi ( alsoknownasK 1 kai:774835), the founder of t
complex and the Shingon esoteric Buddhism in Jaii&@ Daishi is also the legendary
founder of Shikokthenra® Although there ardenro pilgrimages in other parts of Japan,
namely those that have been transplanted or copied from SHilk@kthehenropilgrimage
in Shloshima mentioned aboven this study henro will refer to the pilgrimage in
Shikoku unless otherwise noteHenro also refers to the pilgrims who are doing this

pilgrimage; hence this term in the thesis will refer to either the pilgrimage or to the pilgrims.

The designated stops in this gsimage are commonly callefdidasho( ) literally
meaning a place to off ej(j Pimeaning amsacied ptacel Il i n g
will use fudashothroughout this work for the sake of consistency. | will not refer to them
collectively as tempke or shrines, because historically, thelasho consisted of both
Buddhi st temples and Shint@ shrines, and u
affiliative connotations to either Buddhism

discussing tb phenomenon in praodern times.

Fudashgas mentioned above, is a place for pilgrims to leave their calling card, which is
called osamefudaor simplyfuda ( N ). This is a slip of paper or, in some cases,

fabric of a specific colour that is inscribed with the name of the pilgrim among other

® However, it should be noted thaPk @ Dai shi 6s founding of tistery pil gri ma
t han a 0 rleradlty it i unlkelyahatyhe founded the pilgrimageor di scussi on on the
hi story versus f henmlsed Rdades(2005), $07.@y no Bbanskdo Ikntend to ditimiss

il egenda roras Readsr nabes, it is in many ways more important than the hard historical facts for

the pilgrimage culture. However, inthstudy | wi I I focus on the fAreal o0 histc
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standardized inscriptionBudais a ritual implement afienrqg to be offered to the deities of

thefudashoas a means of symbolically communicating with them.

Lastly, K @b @ [manids hkii kai technically refer to th
differences. K@b@ Daishi is the posthumous
former is also closely associated with the popular worship that developed after his death, in
which he is considered one of the deities in the common Japanese pantheon. | will use
KT k ai when referring to the historical mo n |

refer to him posthumously or as the deified monk.

Thesis Outline

Shikokuhenrodid notsuddenly emerge in the early modern period. There were extant
pilgrimage traditions in Shikoku that influenced d@®ation and developmenhdeed, the
emergence of Shikokhenrowas a MAcumul ative process, 0 wh
from exsting pilgrimage practices, as noted by Reddéthat has not been sufficiently
addressed in the studies to date, however, is hmse tblder pilgrimages influenced
Shikokuhenra For instance, were there themes that were carried over from the ancient and
medieval pigrimages to the one we see today? What developments were there in Shikoku
in medieval times, that helped usher the thriving popular pilgrimage in the early modern
period? In the first chapter, | will deal with these questions, by surveying the ancient and
medieval pilgrimage traditions in Shikoku, and by analyzing them dialectically with the
characteristics of the pilgrimage in the early modern and modern periods.ilTtaow us
to assess holistically the relevance of the extant practices in the andergt of this

pilgrimage.

° Reader (2005), 111.



Shikokuhenrois known to have received substantial external influences faritgation
Among such influences, Kond®@ Yoshihiro, Yor
argued thakKumanoshugenjaor ascetics affiliated with the three shrine&amanoin the
Kii Peninsua, were seminal in providing the impetus to the development of the pilgrimage.
However, it has not been convincingly demonstrated in concrete terms as to how they may
have contribted to this pilgrimage. Reader comments that althougKtineanoinfluences
were important, to argue that the pilgrimage was formed solely by the influence from
Kumanois problematic? Hence, in the second chapter, | willeramine the relevance of
the Kumano traditions in the pilgrimage, by focusing on ofuglashoinstitution that is
known to havebeen strongly influenced bigumana This is Ishiteji in lyo province, the
fifty -first fudashoof Shikokuhenra A famed pilgrimage legend that has been asstiat
with the activities of the Kumanshugenja t he story of Emon Sab
examined. In doing so, | wilbok atthe historical context around the Kumastagenjan

Shikoku, to argue that they did not, in fact, contribute to the developmtns gilgrimage.

In the second half of the chapter, | will consider other actors that madesigoifecant
contributions to the formulation of the Shikokenroin the early seventeenth centutiye
ascetics from K@yasan. finmagei will be exammédvheooghnt s w
careful analysis of seventeenth century texts. In this section, attention will be paid to the
physical route of the pilgrimage, and the religious themes that had become enmeshed in the

pil gri mage, s uc h aishisandtthgp®miseiofsalvagion ifhe ateflifed D

In the third chapter, | will examine how the eiglgightsite pilgrimagé established in

the early seventeenth centurydWwagtrandioemedasc et i

2 Reader (2005), 109.



into a thriving popular iflgrimage, which attracted a large number of 1specialist pilgrims,

in the late seventeenth century. In this section, | will build on the analytical model used by
Asakawa Yasuhiro in his 2008 babkhe most comprehensive study on the practice of
almsgiving in the pilgrimage to date. Asakawa describes the structure of the pilgrimage in
terms of the Ahardware, 0 or the physical ro
Asoftware, o or the religious them8hkokgand i d
which served to attract a large number of pilgrithdhese two elements combined,
Asakawa argues, constituted the structure that sustained the pilgrimage. Unlike Asakawa,
however, whose main concern was the implications of the pilgrimage on o$te h
communities, | will delventot he fAsoft wareo of the pilgri ma
this section will be the sacred attraction of Shikdkat lured the people to conduct the

pil grimage, similar to what JHdToebs suRrrtleest on
sacredness of Shikoku is a topic that has already been discussed by many scholars. But
there hadeenno attempt to locate the sadness of Shikokhenroin the early modern

pilgrimage culture at large. There are numerous recent studies on early modern pilgrimages

in Japan that provide useful points of comparison with Shikoku. Therefore, in this section, |

will draw from: (1) previas studies on Shikoku, (2) recent studies on other pilgrimages,

and (3) the primary documents from the early modern period that propagate the sacredness

of Shikoku. This approach will not only allow us to enhance our understandings of the
sacredness of Stoku, but also enable us to observe a broader pattern in the sanctity of

pilgrimage sites in early modern Japan.

! Asakawa (2008), 82.
2 preston (1992)



Hoshino Eiki is consideredamong the foremost scholars on Shikokanra His
comparative approach and theoretical analysis have contribmtetensely to our
understandings of the pilgrimagdéoshinoemphasizes thahe Shikokuhenrowas, and still
is to a degree, relatively tinstitutionalized"® By unvinstitutionalized,he means that the
pilgrimage developed without the coordinated effortsheffudashoinstitutions. In more
general terms, there was a relative lack in the involvement of organized religions, such as
the Buddhist sects and the temples that they administered, in the formative phase of the
popular pilgrimage. Hoshino provides reas for this when he argues that the dispersal of
the fudash@ both over the wide geographical area of Shikoku, and across the sectarian
organizationd served to resist coordinatiday thefudasho Also, the belief and liturgies of

the pilgrimage were basedore on the folk religion than on the organized relidibn.

Shinno Toshikazu, anothenfluential scholar in the study of pmmodern Japanese
pilgrimages, has grappled with this issue, though with different interests from Hoshino.
Shinno argues that the ddgpment of the Shikokunenro saw an interactive process
between organized religion on one hand, and the wayfaring proselytizers on the iother.
particul ar, the activities of an itinerant
seventeenth century has been demonstrated as havingéegral toShikokuhenra This
fits Shi nnods t heory t hat t he act i voctupieds of
Aperi pheral 06 positi onscritical in the bistonyi of daganesee | i g i

religions.

3 However, Hoshino foreseehanges to thistructureof the pilgrimage Whenhe wrote his 2001 book, he
felt that there was a shift toward the institutionalization of the pilgrimeigshino(2001), 383386, 416.
“Hoshino (2001), 9®3.

'3 Shinno (1991).



Nevertheless, there are several issues that are yet to be refolvetstance, what was
the relationship between thladashoand the pilgrimage And if, as Hoshino argues, the
pilgrimage resistedhe institutionalization marshaled by the organized religions, why was
this the case? How did this pilgrimage succeed? Who contributed to the development of the
pilgrimage as it began to attract a largenber of the common people in the early modern
period? The final chapter will examine these issues, with particular attention paid to the
activities of Shinnen, who made various contributions to the pilgrimage, and to the people

around him who supportedshactivities.

Based on my examination of the early modern primary materials and the wealth of
secondary materials, both in Japanese and English, | argue that Shiwmkuwas an
organic cultural phenomenon based on religious values, as Mori noted,sbuiviaich
reflected political, economical, and social developments of given historical periods. It began
as a pilgrimage primarily of religions specialists, and later began to attract a large number
of the common peoplea process similar to what Hayami Tkathas demonstrated for the
Saigoku (Saikoku) Kannon pilgrimad®&Nevertheless, there were uniqueness of Shikoku,
because there were different actors, historical circumstances, and objects of worship in
Shikoku. Notable continuities in the religious thenme® evident as the pilgrimage
developed, such as that of theotheo r | d and the piety of K@bg
novel ideas as well, such as the symbolic presence of Daishi in the pilgrimage space, which
was crucial for its success as a popularrprigge. Shikokuhenro had some common
religious ideas with other early modern pilgrimages, such as the leitmotif of the healing of

illnesses, and the localization of an efficacious deity in the pilgrimage space.

1 Hayami (1980).



Notwithstanding, there were pronounced diéfeces as well, most notably the sacredness
dispersed to the entire pilgrimage sgadke island of Shikokd than that localized to the
precinct of a specific religious institution. This was the result of a distinct belief system of
Shikoku henrg which inded developed outside the interests of the organized religion. In
the following pages, | will deliberate on these points in greater detail. It woulgl foe the
greatesfoy if this study contribigd in any wayo our understandings of this fascinating

saced journey.
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In Shikoku, there have been pilgrimage practices of the ascetics and the religious
specialists since ancient tingesong before an eightgightsite pilgrimage that we now call
Shikokuhenroemerged. These traditions appear to have been different from Shi&oku
in many respects. Some differences were the scale and route of the pilgrimage, and the
object of worship. However, they were important factors in the development of the
pilgrimage,shaping the sacred geography of Shikoku. Since then symbols and themes have
become ingrained in tHandscapef Shikokuhenra Thus, they provided a rich repertoire
of traditions for the evolving pilgrimage culture in Shikoku to draw from, which reaghed

milestone in the early modern period with the establishment of the aigjitysite

pilgrimage.

Surviving records indicate that there were three categories of devotees in-tenqpre
pilgrimage tradition in Shikoku: (Ieligiousascetics, (2) devotes of K@b@ Dai s hi

Pure Land believers.

1.1. Ascetics (shugenja I CUe EA)
By religiousascetics, it is meashugenja Yorgy @] a), religious specialists
who conducted rigorous exercises such as climbing boulders, performing nexgicases,
sitting under waterfalls and so on to cultivate supernatural powbtgy€n ).Y The
austerity training, combining indigenous nature worship with tm@orted Daoist,
Shamanistic, and Esoteric Buddhist elements, developed in the mountain frikugeanq
&mi ne and Yoshino in aKiiil oPesreilyswlrgaand etdornrnr

s h u g ethd Igte Heian period (794185)

7 Miyake (1999); Swanson (1981), 56.

10



The earliest known examples of austerity in Shikoku were conductedibly & i |, as
evidenced in his own writings®a n g @ (S h i i )kan autobiography written in 797.
Here he writes about practicingo k Tgzu@mo n( i h @ ), which involves

reciting a mantra dedicated to Bodhisattva
Awa (site of pré&apdtiMmaMi kUfad@noavedlpht Cap
of presentfudasho24 to 26). He also left a record of his austerities at Mount Ishizuchi in
l yo province. For young Klkai, these acti v
capacities. Althoughhere is no means to verify that he fountietiroas legends claim, he
did travel to some parts of Shikoku and conducted austerity exercises, and such places have
been incorporated into theenro circuit. They have become renowned landmarks in the
sacred gegraphy of Shikoku.
1.11.( AEE 3(EOCUp

By the late Heian periqdt is thought that there was a distinguished form of ascetic

pilgrimage in ShikokuRy @ jHii is(h @ ) from the late twelfth century says:

we train (shuggy ),

with ninniku kesd thrown over our shoulders
and oi( )? pack on our backs

our clothes always drenched with saltwater,

as we tread incessantlyh e i h ¢ j i )f Shikoki*

)19

8 Numbers in parenthesis following temples or shrines indicate their numerical designation on the current
pilgrimage circuit, starting with Ry@zenji (no.1) an
Y Robe worn by Buddhist practitioners.

%0 Backpack of itinerant religious practitioners.

L Gorai (1989), 106Gorai, and Yoritomi and Shiraki reads #wmbinationof characters asfiheji.o But

in other versions, it is written as , which is also readshenchior henji. For example, see Terauchi (2007),

29. Nishi suggesthat and were used interchangeably. See Nishi (2007%}8&.7See below for the

definition of this term.

11



On the other hand, the excerptfromke nj aku Moo gat aframshel

same periodsuggests that there was a pilgrimage tradition of religious adherents which
involved walking around the island of Shikoku:

In the time of antiquity,

monks following the way of the Buddha,

in a group of three,

journeyed through the hec¢henchi( ) of Shiloku,
which is the coastline of Iyo, Sanuki, Awa and Tosa
When by mistake they step into the mountains,

and become lost in the deep forests,

they wished direly to get back to the shorefihe.

Such pilgrimage from the ancient period has been describkdiish u ¢y @ )
by folk scholar Gorai Shigeru and othétghe termheji is thought to be a derivative tife
word henjihenchi( ), which, according taNihon Kokugo Daijitenmeans: (1) a realm

where those who doubted the salvific powers of Amida Buddbaebornafter deathor

the peripheries of the Buddhist Pure Land, and (2) a place far away from the*tErnra.
the linguistic standpoint, Nishi &sei definesthe anciert word hechi (—|— L) as rigorous
terrains by the water, such agwecipitous shorelines or similar topographies in the
mountains by bodies of water. When it was used in combination with Shikoku, fzexctiie
of Shikoku Shikoku no hechi ——|— L), it referred tothe rigorous shoreline along

Shikoku which became a renowned site of religiausterities Nishi suggest$> According

?2 |pid., 107.

8 For discussions oneji / hechi see Goraf1989) 106107;K o n (1982)6-1 5 ;  J1982)4B1A85;

Yoritomi and Shirag{2001) 1-11; Terauch{2007) 28-41; Nishi(2007) 42-59. Note Gorai, Yoritomi and

Shiragi, and Terauchi use the tehme j i ¢hdji trainipgPto emphasis it as aetivity, while others refer to
itasaplaceor path where the acti vi thejiimpes apaceircHeiancperidd, Shi nj
but | ater, ar oui288)itkinthhed actvieyrAll agrke thal tBefe 8vas a distinctive ascetic

training atheji/ hechi

*Nihon Kokugo Daijiterin Japan Knowledge Plus online, http://www.jkn21.com/body/display/ (accessed

May 16, 2009).

%5 Nishi (2007), 53, 56

12



to Goraih e j i wass lyy @eofrthe Gea ( — ) associated with the indigenous
sea worship ( ).28 This worship is thought to be based on the ancient belief in the
spiritual realm of abundant wealth and longevity caltédayo,located across the sea {

— ),?" which was conflated with the Buddhist conceptfudaraky the realm of

Bodhisattva Kannonlocated on an island across the sea. In Shikoku, Cape Muroto and
Ashizuri were centres dtidarakuworship and were considered, along wiihmanoin Kii

Peninsula, as the gateway to thedaraku Pure Land® In this practiceshugenjapracticed
austerity y t he seasi de, such as #Acircumambul at.

advancing slowly as he hung on#tAccotdihgeto shel |

Gor ai , this practi céenmmwheioh anheged latel, ikis mot based , un
on the worship of K@b@ Daishi. In fact, K
austerities in Shikoku because he was a practitionereof i L hugy @

Gorai argues that this form of ascetical pilgrimage expanded to create a pilgrimage
circuit that we now calhenra Thus he emphasizes that it [
pilgrimage. First, he says that there were many local austerity sites along téknshof
Shikoku wherehejis hugy @ training was conducted sinc
were typically in close proximity to the sea and had caves or other topographic features
suitable forshugenjaausterities. Some of tHadashothat fit this description include Cape
Muroto (site of Hot sumi sakiji [no. 24] , Shir

Kong@fukuji (no. 38) on Cape Ashizuri. The

®Shugendd of the sea, according &hudGeitha@ountaimas | at er cons
2" Gorai (1989), 131. Otokoyq see Origuchi vol.2, 11.

% Terauchi (2007), 387.

?This is an example taken from @&y i n Gbras(10@), 11A.11; Yoritomi and Shiragi, 7.

%0 Gorai (1989), 119, 135.
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connectingafeh e j i  sitésdogeghg€r, whichhecatt h T g ¥ @d @. And finally
there was a larger path around the entire island of Shikbkuy @ d @ ), which formed

a route similar to the presehenro route and thus considered as the bedrock of the
pilgrimage.

This developmental theory has been influential in the studiieofa For instance,
Yoritomi Motohiro and Shiraki Toshiyuki follow this analysis in theiraathored booR?
Indeed, it is valuable in that it sheds lights on thelmerotraditions in Shik&u, and in

particular it explains why there are many austesitys(g y @b a) in the precinct of the

fudashadby the shore. However, it does not explain how nfadgsh@ without the links to

s hugend@dd wene sncogorated ynto theenro circuit. For instance, the first ten
fudashoin Awa do not appear to have rootsgoh u g ewst@riles, similar to the four
Kokubunji temples and Ichinomiya shrines of each province that were designated as
fudasho This suggests other logic was in play in formulating henro circuit. Moreover,

the ancient worship of the sea that is no longer a significant part of the belief system in the
henro pilgrimage in the later period. This is also the case with liturgies such as
circumambulating boulder§.H e j i sppeacs ya®though it was a radically different
form of pilgrimage fromhenrg therefore, overemphasis of it will result in a synchronic
interpretation of a phenomenon built on a rich, diachronic process. Thus, in the discussion
to follow, more attention W be paid to the historical factors that led to the formation of the

henropilgrimage.

3L Yoritomi and Shiraki (2001).

%2 Note that there areome ascetics today who conduct austerity exercise as part dfetheir For example,
inSHAd o s Imenny there is a group of lay asceticsy @ a) from Nara, who, in their annual pilgrimage,
performs austeritieat certainffudasho For the majorityof the henrohowever austerity exercise is npart of
their pilgrimage.
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1.1.2. Other Ascetics
Shikoku had become a renowned site for ascetical training in the ancient to medieval

periods. Shunj-2b6g knéWwn@ay bisi magagidgelin the renovation
project of T@daiji, conduct ed a)ircléld7 ascaa | tra
aspiring monk, at the tender age of seventdéte also conducted austerity practices at

&mi mé&oshing Kumanoin Kii and Ontaken Kiso, which suggests that his exercise in

Shikoku was a part of his lortgrm training program to cultivate religious competéncy

based on austerity. Another record is a late thirteeettiury document from Daigoji in

Kyoto, which lists Shikokuneji ( ), along with &mine, Kat s ul
Kannon circuit, as places to condwstiugentraining Ghugen no narai )30t

shows that Shikokiheji was indeed considered a place to conduct austerities, and it

attractedasceticgrom the centres gdhuge d idtheKinai area in central Japan.

1.2.&T 11T xAOO T £ +ehAe $AEOEE

Another strand of pilgrims to Shikoku in the medieval period was those who made
homage to places in Shikokus soci at ed with K@b@ Daishi. Ze
(no. 72), were believed to be places where Daishi had spent his childhood; these were
among the most common places for pilgrims t
to visit 0KObstanaiusalriy, a Ieor@pidrirasrin tdeeesrtyi nat i
modern period, there is no record to suggest that there was any kind of organized

pilgrimage route around places associated w

3 Yoritomi and Shiraki (2001), 734.

3 Shinjo (1982), 483; Nishi (2007), 48+. Note Shinjo states that Shikolkeii in this document implies the
activity of doing theheji, wherea Nishi argues that it implied the physical place or route called Shhajku
where austerity was conducted.
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Shinj@ Tsunez@ ar ¢were particolarly inflSentialringshapingrhe n k
henroculture in the medieval period because they tended to be devoted to their ptriarch.
But it should not be assumed that piety to Daishi was limited to affiliates of the Shingon
sect. For example, lpperh®ni n-12B®39 the founder of the
Japanese Pure Land Buddhism, also made a pilgrimage to Shikoku, and his impact on the
henro circuit can be readily observed. He was a Shikoku native, born in Iyo, but took
tonsure and left homéppen later came back to Shikoku and visited many places associated
with K@b@ Dai sfudashoth@itican bestraced te hinm ingluding Iwayaji (no.
45), Hantaji (no. 50), Zentslj i*Hjstracesaré5) , a
left only in Ilyo and Sanuki; nonetheless, he is thought to have influenced the pilgrimage
culture with his eclectic wor sKumagioworshegpt c on |
but alsonenbutswchanting.Kumang which we will examine later, left a notalimprint on

the sacred places of Shikoku.

In the fourteenth century, there appears to have been a steady inflow of pilgrims devoted
to the Daishi. This is when a Zentslji mo n k

this temple.od

1.3. Pure Land Believers
Some pilgrims also went to Shikoku in search for a Buddhist Pure Land. The spread of
Amidaworship in the late Heian period also rendered the image of Shikoku as the gateway

toAmi dWeést er n Pur e Land, similar rceived®Foow Shi t

®shin (1982), 483.
% Yoritomi and Shiraki (2001)71-72.
7Y oritomi and Shiraki (2001), 75.

% Terauchi (2007), 37.
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exampl e, Enryaku)isreported to haGehsgbntéheo(sly left his temple.
He went to Iyo in order to go to the Pure Lagdo(k ur a k u @ Abcording to

Terauchi Hiroshi, Shikoku, by virtue of being located southwest of theachpjt Ky @t o,
well as being an island isolated by the sea, was recognized by some as the Pure Land, which
was believed to be located to the wést.
1.4.4EA Y1 £ OATAA 1T £ OEA 0211 0606

As seen above, Shikoku was indeed considered a sacred place where sreligiou
practitioners of various strands made pilgrimage in the ancient and medieval periods. These
pilgrimages ar e, i n a $enng sseelementd feom thenoweetes 0 o f
carried over. However, it would be an overstatement to say that thesetheeoriginal
forms of henrobecause (1) there is no indication that there was an organized pilgrimage
route consisting of designatéadasho In other words, the route and the destinations were
different, and (2) the belief system associated with the pilgrimage changed laantbe
pilgrimage was transformed into an organized popular pilgrimage in the late seventeenth

century. The pilgrimageutture in Shikoku saw drastic changes as time passed.

With this in mind, how are these forebears of Shikb&nrorelevant to the study of the
pilgrimage? How could they be related, and how could they enhance our understandings of

Shikokuhenrd?

First, a0 the conceptual plane, the notion of the pilgrimage as an ascetical training to
cultivate oneds spiritual or physical capac

the pilgrimage to the present day. In an influential-tsteenteenth century bk onhenrq

% |pid., 39.
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the pilgrims were encouraged finot to grudg:¢
behind the impurities of t hhenraf Tonbe surestieci et y
ascetical aspects of the nempeci al i st s6 pi | gnt fromatgaeof thewo ul d |
shugenja for the former typically would not
circumambulating boulders. But to the extent that rigorous exercise associated with the

pil grimage was consi der ed ,theyaraindees aaomparable el e

A good example of Shikokhenroas ascetical training can be found in the unique social
practice in many village communities in Shikoku. They send off young adults at a certain
age on the pilgrimage as an initiation ritualpdd return from the pilgrimage, they are
recognized within the village community as grownups, and, in some cases, imbued with
marriageable status. This practice is thought to have begun in the early modern period and
continued to the postar era as partfahe communal life of villagers. It was thought that
that the hardships associated with the pilgrimage prepared the youths well for the challenges

that came with adulthoot.

More recentlyShi kok u ( Rei j @ kha association of tHedashatemplesin

Shikoku, has advanced an explanation of the pilgrimage in terms of the four stages
associated with reaching Buddhaod, overlapping with the four prefectures that the
pilgrimage route passes through. | nmageh at i s
space 0 that is, morphing the religious cosmology onto the physical landdcape

Tokushi ma prefecture is r ehodshin e dthaBuddhahe pl a

hood, K@chi as sihawsgye@, chHi me ad o Godadl ight e n m

9 Shinnen (160) (trans), 6.
“Maeda (1971), 18184.
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and Kagawa gaekanin)i.r vhthenraed, (fAasceti cal trainin

component of the pilgrimage, and this model has been hugely influential in the pilgrimage

guidebook of the present efa.

Indeed, asceticism has persevered in Shikalgrimage from the ancient times to the
early modern period, as Shinj@ argues. It s
degree in Shikoku compared to other pilgrimages, due in part to the relative lack of the

leisurely elements in ShikoKd.

Seca d , on the theol ogical pl ane, the noti or
has been also carried over from the ascetical pilgrimages discussed above. According to
Miyake Hitoshis hugeamna@er ity was performed in what

wo r |taka (), where supernatural capabilities could be cultivated, which in turn,

could be used in Athis worldo to deliver pr
people who deséd such service' Following this analysis, theshugenjaperforming
austerities in Shikoku were in a fAliminaloo
Gennep. | do not use this word to imply the social process it potentially insinuates, which

has ben deliberated by Victor Turner with his conceptcofnmunitasfor that is outside

the scope of the current work. Instead, here it simply refers to the cosmic notion of the

boundary between this and other worlds. As we have seefudi@kuworship assoated

with shoreline austerities also had similar otverldly connotations.

42 See for example, Miyazaki (2007).

“Shi (1987.
4 Miyake (1999), iii.

19



In Shikoku, the perceived liminality of the pilgrimage space is manifest at least in two
ways: (1) Shikoku as the sanctuary with KO@Obg
death and afterlife. The notion that K@b@g D
l ink to Asacrednesso attributed to this pil
early modern period through textual and oral transmission, whitthbe examined in
greater detail later. This was the premise of the distinct sanctifying theme of Shikaiqu

ddgy@d(nini)n the idea that K@b®@ Daishi trav:

of fer his protection. |eseha éndShikok @asdhe Epeeiofs hi 6 s
the sacred appeal of this pilgrimage. The association with death, on the other hand, was not

as obvious as the theme of Daishi. Nevertheless, it was embedded in the symbolic
dimension of the pilgrimage. When the pilgrinrmedertook the pilgrimage or made offerings

to memorialize deceased family members, thegame a common practice in Shikoku.
Moreover, the standard regalia of the pilgrimage is imbued with the theme of death, with

t he pi | gugegasa 6 ) bearing a(Bddhist poem on the ephemeral nature of life,
usually also inscribed on hakeehdkui/byakue The whi

resembled the dress for deat h, partiocul arl vy
typically reserved for death rituals h e p i Istaffrsignifiedd the tombstone, the

stamping of the pilgrimage noteboak @k y @ c h Pat eachfudashowas equivalent to

the passport to the other world, and sé%n.

Shi koku was both a sacred domain deathoci at e
where pilgrims consciously or subconsciously weaved through the symbolic boundary

between this and the other world through the act of pilgrimage. The liminality of Shikoku

5 Reader (2005), 684.
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was strengthened by its inevitable geographical feature; as an island daddynthe sea;
it evoked the sense of a different realm and in particular, as Reader notes, the Buddhist

notion of the fiother ¥horeo associated with

These are some of the factors that contribute to defining the landscape of Shikoku as
Aotwenr!|l dl yo and sacred, which has been kept
in the minds of those engaged in Shikoku pilgrima@en t hi s not e, t he |
Kurahashi Yumiko comments of her 1990 pilgrimalgear Cape Muroto on one rainy day,
the mist in the air blended with the colours of the cherry blossom on the roadside, farming
fantastic sceery that evoked the boundary of this and other wotdge idea of Shikoku

as an exceptionally sacred domain is encapsulated in the common refar&mikoku with

an honorary prefix o, Shikoku asshikoku (%5 ).

Third, on a soteriological plane, the idea of going to Shikoku to in search of the Pure

Landd and, by extension, to secure pdsiath salvatiod has been inherited from the early

pilgrims that | called Pure Lan8elievers The motif of the Pure Land is evident in the
pilgrimage songdoeika ) of each of the eightgight fudasho which first made its
appearance in a 168&nroguidebook,ShikokuhenroMichishirube.These are still recited

by some pilgrims today. Of the eightyght songs, twentjwo have the theme of Pure Land

or afterlife’® For instance, thgoeikao f Gokur ak uj i (no. 2) reads;
Pure Land of Amida Buddha, make it a habit of recitiaghuamidabutsu dokgraku no,

mi da no | @do mamidabutsu kuehlgusd rd seyon-a mu— - 98

Vo r >3 b

4°Reader (2005), 47.
4" Kurahashi (2002), 75.
“8They are goeika dfidasho2,3,5,6,8,10,12,13,14,16,19,26,38,44,45,46,48,52,56,57,61,and 64.
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Fourth, the chief object of worship in ShikokenrgK @b @ Dai shi, was sha
medi eval pilgrims who made homage to Dai shi
there were various strands of religious practitioners engaged in the ancient and medieval
pilgrimage in Shikoku, those most influentialanganizing what has come to be known as

Shikokuhenrower e t he devotees of K@b@ Dai shi

Many elements of the ascetical training have morphed into traditions adopted by later
pilgrims. They affect both the theoretical underpinning of the pilgrimage anithein
perseverance required. This is, after all, a gruelling walk that requires one to forsake the
comforts of home and trudge for a mosatida-half. In a sense, all walking pilgrims are the

new ascetics.

1.5. Emerging Multi -site Pilgrimage in the Medieval Period

In the late medieval period (f6century), there was a pilgrimage in Shikoku that
incorporated multiple sites. Some pilgrims from this period left graffiti at the temples and
shrines that they visited, usuallyncl udi ng such i nformation as
their origin, date, and the number of people in the pilgrimage ghmgbsince there were

invocations oafamk@@i Bai sthien{ @ k o msched

around them, the pilgrimage was likgel conducted in association v
Daishi*®
Such graffiti from the sixteenth century is evident @dlo j i (no. 49) I n

Kokubuniji (no. 80), and Tosa Ichinomiya shrine (Zenrakuiji: no. 30). Also, Ishiteji (no. 51)
in lyo, was degjnated as fudashoaccording to the templeds ge

|l egend from this temple also has Sh@sanj.i

“9Yoritomi and Shiraki (2001), 78.
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henra® These sites are scattered around Shikoku and were likely designated as stops in the
Shikoku pilgrimage. Hence, we can assume that by the sixteenth century, there was a multi
site pilgrimage inspired by the piety of K
later designated da@sidashoof the pilgrimage. However, there is no record togasy that

the pilgrimage was organized into eigteight stops.

The surviving graffiti is limited, since most of them were cleaned up in Meiji'era.
However, there are two noteworthy words that are common in the surviving graffiti. First,

the combination of Chinese characters henand ro/ji () (or ), which appear along

with the names of the pil ghearans b gtmetinktead ght t
ofhejii o it was used as an identity marker of
their activity and called themselvémnra®® This was also hovwhenro was commonly

written in the early modern period. Second, the word gy @) meani ng fddoi ng
pil grimage together, o is written to indicat
term was later developed into the distinctive sanctifying notion of Shikekug d @g y @

ninin. But when it is found in this graffiti, this wasot what it implied. The numbers

following this word are random, thus seems to simply indicate the number of people
physically present in the pilgrimage group. The word was likely adopted from the Saigoku

Kannon pilgrimages, which, by the fourteenth ceptthad developed the practice of

*This legend is the legend of Emon Sab wor@Bhitejihi ch will
being designated dsdashan 1567, se&awaoka(2007), 68.

1 Maeda (1971), 34.

*2Yoritomi and Shiraki (2001), 77.
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offering osamefudaat fudasho typically inscribed with the name of a pilgrim and the

number of people in the group marked by the wbid gor @3 d & ).>

There was a mix of religious specialists and laypeople who digditrimage during this

peri od. For instance, at J@doji, there is g
) during the Taiei era (1521052 8 ) . The word, Aresidento

layperson. At the same temple, there are two instancesaffitigleft by monks from
Kong@buji at K@yasan and one by afudashoofk fr om
the Saigoku pilgrimage. Both are dated Taiei 8 (1528)n k y @j i monk al so |
from the same period at Sanuki Kokubunji (no. 80} is noteworthy that of the few
surviving instances of graffiti), sever al w
Enky@ji. Because K@yasan was a monastic co
housed many devotees who made the pilgrimage to Shikokpay homage to their
patriarch. And from Enky@dji, we can di sce
pilgrimage, which had been burgeoning from the fifteenth century with people from every
strata of society flooding the pilgrimage rodtelso, as seeby the transposing of the term
d @ g fyofd the Kannon pilgrimage, Saigoku is thought to have provided stimulation to the
development of a mulsite pilgrimage in Shikoku.

Thus, by the sixteenth century, there was a rsitl pilgrimage in Shikoku called
Shikoku henra This pilgrimage resembles Shikokenroas seen today because it was a
pilgrimage circuit consisting of multiple temples and shrines, and was associated with the

worship of K@b@ Daishi . Bu teightdesignadetsps,mat s e e

“sap (2006), 57.

> Maeda (1971), 34.

%5 Yoritomi and Shiragi (2001), 79.
®shin (1982), 443.
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enjoyed participation by a large number of the common people, which became the

characteristic of Shikokbenroin the early modern period.
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Chapter 2: Formulation of the Eighty -Eight-Site Pilgrimage
As discussed above, muftite pilgrimage in Shikoku was practiced in the medieval

period. It begs the question: when and how did it develop into an organized pilgrimage
circuit with eightyeightfudashe which attracted a large number of commoners? Taere
two separate elements to investigate when approaching this issue. First, how were the

eighty-eightfudashoorganized, and second, how did this pilgrimage spread to the common

people?
2.1. TheInfluence £O0T I +O1 AT T AT A OEA |, ACAT A T £ %l
The thee shrines oKkumanoi n Ki i Peninsul a, Nachi, Hongl

the most important religious institutions in medieval Japan. They dispahbgédnjao the
regions throughout Japan including Shikoku to: (1) spread the worship dfutin@no
shrines, (2) transplanidumanoshrines to regions, and (3) cultivate and maintain parishes

(kasumi ). In these parishes, they monopolized certain prayer rituals and took the role of

the sendatsuor pilgrimage guide, who facilitated the journey of laypihage taKumana
They were also instrumental in funneling income for Kwnanoshrines. Theshugenja

comprised ofyamabushi ) andbikuni or nuns ( ), traveled around the country,

staying at local temples and shrines to proselytize and manageegatis Shikoku, they
left their marks by buildingkumanoshrines throughouthe island and by their physical
presence at many of tHadasho For instance, according to one stutlyere were one

hundred and thirtgeven Kumano halls or shrines in Tosa alor&. Another study

" Miyake (1992), 303.
®Kond@ (1971), 261.
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demonstrates that twentyne of eightyeightfudashohave accommodatd§umanodeities
at one point or anothé.

The influence oKumanoon Shikokuhenrohas been advocated part
Yoshihiro, who argues that Shikokbenro was formulated by the stimulation from the
extant pilgrimage tradition in Kii Peninsula. According to him, in Kii, there were: (1)
eighty-eightsites within the pilgrimage, (d)echi / heji( ) pilgrimage routes, (3) the
worship offudaraky and (4) the practice offettad almsgiving by the host society for the
incoming pilgrims, which were all reproduced in ShikéRThe pilgrimage in Shikoku
incorporated these elements frafamang butwaso gani zed around the f
Dai shi, a c ¢ 0°t Ad iextiing ds diis teony $,%s Reader notes, there are no
substantive records to prove thfdt is possible, however, to examine the influence of
Kumano by focusing on a specifitudashoinstitution whereKumano shugenjaexerted
influence, and by analyzing developments at that institution dialectically within the
historical circumstances. With such an approach, the following section will reconsider the
role of theKumanoshugenjan the fornulation of Shikokuhenra
2.11. Kumano Through Ishiteji

According to Yoritomi and Shiraki, who also stress the influendeunhang there were
distinguished austerity sites in Shikoku, such as capes Muroto and Ashizuri, and Shido, that
drew Kumano shugenja® However, since they were in Shikoku not merely to perform

austerities but, more importantly, to spread the worship ofKilm@ano deities and to

*9Yoritomi and Shiraki (2001), 63.

OKondd (1982): on shejtrau,ip.150s5ele; pandl 508n; @jni and the numb
160-169.

®®Kond@ (1982), 176.

%2 Reader (2005).

83 yoritomi and Shiraki (2001), 563.
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establish economic bases for tkemano shrines by cultivating parishes, these remote
austerity sitesvere unsuitable for their operational bases. Thus, they sought to establish
other strategic bases for their proselytizing activities. They found such bases in lyo, at

Ishiteji (n0.51) and at Yasakaji (no. 47). Both were entilachan@an( ) signifying

their connection toKkumana They became the regional strongholds of #emano

shugenjafrom whereKumanoinfluence dispersed.

Ishitejij ( )y was formerl y c lbut mairred a myedihange (

when Kumano shugenjabegan to exert a greater degree of influence with the temple.
Specifically, the name change is recorded to have taken placeheftenvelve deities of
Kumanower e At r anspl arntthedidth cemurytAhheugiptheadate givent

here, as seem a 1567 temple genealogy, may not be historically accurate, it is indicative

that behind the name change, there was a shift in the power structure within the temple in
favour of thekumanoshugenj#®We do know that by the ti me ¢
from Chishakui n, i n Ky @t o, ma d e hi's pil grir
monastery in lyo. Its prominent features were the worship halls fa€uh&nodeities and

a largenagatoko( ), a typical residential building afhugenjafrom Kumanoh o nf§ 1

Ishiteji indeed appears to have been a stronghdtdinfanoshugenja

® This is according to the temple genealogy of 1567. See Kawaoka (2007), 65. Kawaoka also demonstrates

that the earlier name, A@yi n (), was related to the worship of Yakushi associated with the healing hot
spring of D@go. Dur ihngAntyh nmeadiide viaslh ipteerjiiodverbeotus ed ¢
temple, but after Gennaera(161%25) , the name Any@in ceased to be wus
the result of a process in whigtumanoworship gradually gained currency throughout tiedieval period,

and eventually overtook the previous Yakushi tradition.

% Kawaoka (2007).

% According to D. Moermarshugenjawith affiliation to Kumanohond were callech a g a t odiedastiie |
type of building they lived inMoerman (2005), 21. For@ ends descri ption of this te
Ch @z e n, 3B8LF6r%a 3689 illustration of the precinct frdreijd k see Figure 5 at the end of this thesis
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212.Emon3 AAOOe , ACAT A
How could haveKumano shugenjabeen related ttvenrd? The link can be observed,

according to Yoritomi and Shiraki, in the s
tale to the founding legends bénra®’ The first known appearance of the legend is in the

1567 genealogy of Ishiteji, cited below. Notsgwever, that this legend did not credit
Sabur @ with founding the pilgri mampmgbutHe wen
there is no reference to suggest he was considered the founder. Nor is there any indication
that the pilgrimage referred to &hikoku henroin this story was organized into eighty

eight sites. It only mentions | shifadasho ( no.

In the later versions of the legend, he is represented as the patriarch of Steikoku

I n Ten83hl) ,8 t(here was a greedy man named Emon
kami, and as a result (as divine punishment) his eight children died. Hence he took tonsure and

went on Shikokhhenra AtS h @s a n j ,ias hie was Aliexdausted and on his lagtdth, he

wi shed to be reborn to the householKd koafi t(heh ol
at his side at Sh@sanji) heard this wish, eng
placed it in Sabur @6s | ef trsdma yedrs, alfoAwad bo@ab ur &
Okitoshi, the lord of lyo ( or K@no OKki t).dds inherited the headship of

the household, and the stone (which the boy clasped in his hand at birth) is now stored at the

main hall of Ishiteji°®

A hint of Kumanoinfluence is in the places where the climax scenes take place, namely
his death at Sh@sanji (no. 12) in Awa and |
where Kumanoworship had taken roots, indicated by the existence Klrmanohall in

1653 Yoritomi and Shiraki suggest that it was a centré&woimanoshugenjaactivities in

According to one version of this legend, which has
patriarch oHHenroas he is the first person to do the pilgri ma
in his legendary pilgrimage in 815.

% yoritomi and Shiraki (2001), 39.

% n ShikokuHenroNikki, — @emsfates that there wakamanohall in the precinct of this temple, which

indicates thaKumanoaffiliates had been active her&he hall still exists today.
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Awa.®’Al so, | ater versions of the s-templeyof say S
Yasakaji (no. 47), another stronghold Kdimanq not far from Ishiteji. Therefore, irhis
legend,henroandKumanoseemingly converge, as all major events in the story take place

at centres oKumana Hence, it is thought that the story was shaped and spred&anbgno

shugenja. who advocated bot h t Kwenanedeites, hnd poughtf K @b |

to promote places where their colleagues were active.

There were no apparent contradictions in Kwemano shugenjaaccommodating the
worship of K@b@ Daishi. In fact, as already
One indicationo f this syncretism is the presence o

Dai s hi d @ at(atemple that also had a worship hallkamanodeities’* In 1653,

according to Kawaoka Tsutomu, there were tlivglashoi n | yo t hajtDah enddj bai
(no. 49, Iwayaji (no. 45), and Ishiteji, all of which were places wh€wmmanoshugenja
were active’?
2.1.3.Ishiteji Historicized

However, there are other historical factors that need to be considered in analyzing the
relationship betweesKumanoshugenja t he Sabur @ | bBegreindhis | s hi t

particular period.

First, i n the medieval peri od, | shiteji pr
), the ruling clan in lyo at the time. The relationship between the temple and the clan

canbedaed to 1279, when tMhe hK@adeiyyodshikeiand ant e d

OYoritomi and Shiraki (2001)60.

" Note these were sthmlls withina precinctaside from thenain hall that enshrined the chief deity (honzon).
SeeFigure 5 at the end of the thesis for tihestrationof the Ishiteji precinct fronReiid k 1t shows that

among numerous enshrinents in the precinckumanohalls (twelve deities dkumang werethe largest.

2 Kawaoka (2007), 75.
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sponsored the construction of worship halls in the preéithis relationship evidently

endured throughout the medieval period; in 1481, the renovation of the temple date an

mai n hall was also sponsored by the K@no. T
conferred on the monks of Ishiteji the privilege of bathing at a nearby hot spring, suggesting

an amicable relationshifj.It was the economical and political supporf t he K@no t
enabled Ishiteji to thrive in the medieval period, even after it lost the official support of the

state it had enjoyed in the Heian and early Kamakura periods.

I n this context, the Sabur @ | egtenodf rlesvheiatles
rel ationship with the K@no. Sabur @d6s sacred

it was designed to sanctify the authority of the ruling household, which reminds us of Allan

Grapardbés comment t hat pahwas ofter legitingizedptlroughr i n
sanctity>"Thus, Sabur@ | egend should be understooc
patron relationship with t he K@no cl an, a

surrounding this temple.

Second, the period betwedate medieval and early Tokugawa era was a time of
dramatic change for th€umanoshrines and their affiliateshugenjaKumang which was
arguablythe most important pilgrimage centre in Japan in the medieval period, began to
decline and lost the spir@liappeal to lure pilgrims. The downturnkKidimanq according to
Shinj @, wa s Kucmanoasfefdi Ibiya ttehse fir e s i gendatsighiis f r om

cutting their ties to th&umanoshrines, and settling in thariousregions of Japan. This

3 Kawaoka (2007), 66.
" Heibonsha (1980), 391.
S Grapard (1992), 138.
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was a pattern reinforced by the Tokugdwa k ug awlbiscy t o fistati ono th

practitioners in the early seventeenth cenffiry.

More specifically, according to Miyake Hitoshi, the organizatioKwmanoshugenjas

known to have gone throughajor transformation in the late sixteenth centdfhis was

the time when) Sh@g&iy®@t 6, as tHoneanhasehaudg et nedn¥p | ¢
order, consolidated its control ovEumano shugenjaby creating the post of a regional
administratorif e n gy @] ), who exercised authority oveshugenjain the assigned

territory. In this organizational frameworkhugenjawho had been previously affiliated
with the Kumano shrines, rescinded the direct ties wkKlumang and instead became
organized under the dudrity of then e n g §nd,jby extension, thelonzanhaorder.
Although Kumano was still, in theory, the centre donzanhas h u g ethedsgstem
brought different dynamics to theumanoshugenjan the regions, as they were no longer
liable to generate incomes for th@mano shrines. Instead, they would remit fees to

n e n g who chianneled the money$oh @g o i n

Considering Ishiteji was a regional centrekafmanoshugenjaone wonders how such
change played out at this temple. How did the change affeshtigenjaat Ishiteji? Did
they diversify their activities as they lost their official ties Kmmano and became
stationaryshugenj& For example, did they begin performing different functiéos the

temple? Can they be correctly call&@imano shugenj@ It is not unlikely, one could

®shin@ (198That854., they were fimobiled in ghigenamedi eval
in the early modern periodexception to this would be théumanonuns (bikuni) who maintained mobility

and proselytized, and other claskafmanoagents called oshi ( ), who traveled and distributed talismans.
However,Kumanoas a pilgrimage centre declined in Tokugawa period, and sendatsu who had been the key

agents in linking the lay people Kkumanohad for the most part became sedensdwygenja

" Miyake (1992), 29-298.
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assume, that they would have had interests other than acting as agent¥Komtme
shrines, as they sought new ways to subsist and prosper in the changingneewirdrhere

are many questions that need to be answered.

Third, the sixteenth century was also a time of change in the power structure of lyo
province. The K@no hou s-sixtednth gentury, with inalarc | i n e
power struggles and inceant war fare with Ch@sokabe of T
finally surrendering to the Toyotomi force in 1585. This political development inevitably
affected the administration of Ishiteji because, as its primary patron weakened, so did its
economic baseThe temple needed to expand its base of support to maintain economic
viability; its affiliates |likely |l ooked to

source of income.

And fourth, amidst these changes surrounding Ishiteji, there was a fitB6 that
destroyed many halls in the precinct, including the main hall of Yakushi. The year after the
fire was when the temple document was compiled, containing a detailed genealogy and the
earliest known version of ttlieenotiatidn behighthee ge nd
production of this document was to list the treasures that were lost in tH&Afrether
pragmatic concern would have been to reconstruct the lost buildings. The reconstruction, of
course, would require a large sum of money,clwlhmay have been more difficult to source

than before because of the K@nods waning pa

In this context, it is likely that those affiliated with Ishiteji were mobilized in a

fundraising campaign to raise money for the reconstruction project bitieglialms from

8 Kawaoka (2007), 63.

33



the public, okanjin ( ), and to this endhugenjamay have been involved. In my view,
the Sabur@ legend was ash®@p@ dn @adossheddy@t i z i
bungei ), closely related to thkeanjin activity to finance the reconstruction. As the

temple went through a series of renovations throughout the Tokugawa period, with the main
hall being rebuil-16i6)than&ebeb@mieng (Hh&98(
1653, the reconstruction waeventually successfully complet&dThe legend may have

been an effective pitch when soliciting alms from the public. The success in raising money
through this legend may have yielded more power to those within the temple who

undertook the fundraisingnd who also advocated the name, Ishiteji.

The Sabur @ Il egend emer ged at a ti me o f
circumstances, it was disseminated more out of the institutional needs of the temple than as
a promotion ohenra To reiterate, it wasot a founding legend dfenroin its 1567 version.
And it may have also been the key to the t
late sixteenth to the early seventeenth century. It is curious, then, that this legend included
Sh@s anj iitwasPtieeshhgergaat Ishiteji who first spread the legend. They could
have, with the network that they had with otekbugenja n Shi koku, c¢chosen S
climatic location, rather than selecting another random place. It is possible tehttjega
at Ishiteji were heavily involved in the fundraising campaign, and in disseminating the
Sabur @ |l egend. |t woul d be beneficial to p

documents.

" Ehimeken no chimei, 391; Kawaoka (2007), 72.
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In Shikoku henrg the symbolic dimensions of legends have been eistussed. For
exampl e, Reader notes that | egends were cen
and physical | and&whleHoshiod delibenages theisymipalsiofdeathe , o
and rebirth embedd¥Mdoubtlesshésd are cBtigab pointthak shepe n d .
light on the religious ideas and sacred appeal in this pilgrimage. But we could also draw
from legends the historical circumstances that triggered the circulation of these tales, to
answer such questions as which insiiu$ actively promoted legends and why? The
analysis above has shown that I n the <case
disseminated it. | have suggested that it was likely prompted by the need to undertake the
reconstruction of the temple. Moreay in the background of this development was a shift
in the support base of the temple, from the powerful ruling class in the medieval period to
the masses in the early modern period.

2.1.4. Evolving Legend

Legends can transform over time to maintain Nigbin the changing environment. In
Shikoku, one example of such a transformation can be observed in the legend of Saba
Dai shi (mackerel Daishi) that S%fimathiesoryml ace 1
fisherman, carrying a load of dried mackdres aba) t o t he mar ket , was
Daishi in the disguise of a mendicant, who asked him to spare one fish. The fisherman, not
knowing who the mendicant was, refused to give him any fish. Then Daishi, to teach him a
lesson, worked a miracle andblbight a dead fish to life, which swam away in the water to

the astonishment of the fisherman. As a result, the fisherman became a betievegend

8 Reader (2005), 61.
8. Hoshino (2001), 12122,
82 Reader (2005), 44, 110.
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was originally att668H97% efdred to asBay Wk i Gyadk i

seventeenth century 8% Ho we v e r | i n the eighteenth centu
became predominant in the pilgrimage cultul
K@b@ Daishi |l egend. This shows that | egends

response to thehanges that take place in its surrounding environment. They are reflective
of the broader pilgrimage culture that evolves over time. Hence, by observing the changes
in the legends, we can come to better understand the development in the pilgrimage cultur

itself.

The Sabur@ |l egend incurred changes as wel
appeared in the 1567 Ishiteji document. As Kawaoka notes, this was the simplest known
version of the legentf As time passed, it evolved, absorbing different elements of the

pilgrimage that became eminent as time passed. Hence, the updated version of this legend,

which Ch@zen recorded in 1653, included the

1. Sabur @ wa s nagatokpat ¥asakagi (no. 47);

2. Sabur @ incurred the divine punishment wt
beg for alms, shattering his begging bowl into eight pieces. The mendicant was
K@b@ Daishi in disguise, who himththpur pos
right way;

3. Sabur @ did the pilgrimage repeatedly, w
di fferent di sgui ses. (i .e., wi t hout Sabt
become a compassionate soul;

4, Sabur @6s final mome nentyfissthenfoh @sanj i was on

8 G y Whalso contributed to the sacred landscapeeriro, considered responsibleforh e ff oundi ngo o f
fudashoand the curving of the Buddha iconSf the eightyeightfudashg thirty-seven claim legendary roots

t o Kb)S€e Yoritomi and Shiraki (2001), 415.

8 Shinnen (1687)

8 Kawaoka (2007), 76.
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First, Yasakaji was now involved. I n fact
legend produced by Yasakaji, not Ishiteji, as this temple also disseminated this legend.
Second, K@b@ Daishi was r epragpsesenttineSHikokusn a po
the disguise of a mendicant monk, proactively punishing the wicked with the intent to guide
them to the correct path, while rewarding the pilgrims by granting absolution (or happy
rebirth in this case). Moreover, Daishi is sailht@a ve wat ched over Sabur
pilgrimage in various dihengtwentyee timdsbdforahisi r d ,
encounter with K@b@ Daishi, indicathenimmog t hat

multiple times, and (2) the nurabtwentyone was considered valuable, associated with the

day when Kikai i s s aennchit o). have entered niryv
What Ch@zen does not say, however, i's that
was not said to have gone on the pilgrimag

versions have it. Instead, he went on the pilgrimage to repent the sin and to rizgriusa

children. Itis inEmon Sabur(@ Shik@kithat Sabur@ is t
founder ofhenra According to this versiohhenrowas actwually first est
Dai shi, but the ori gi nalhenpondtanlyionepnvhassinsSa b ur @
but to look for K@b@ D%¥insondbingthe stracksemefudar hi s
bearing his name onto a column at efallashg s o t hat Dai s hi woul d
had been there. This was the beginning of the practice of gffesmmefudaat fudasho it

says. ItisalsoiEmon Sabut@athiSk@kr @ i s Bkearotdenty o hav

ti mes t he Auneadpiul ar) orwnacloekwisé direction without success in

finding Daishi. On his twentfirst time, however, hel i d it 1 n fgyaksuchir se or

8 Yoritomi and Shiraki (2001),839.
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L), which is sometimes regarded as a way of bettering the chance of the encounter

with K@b@ Dai shi

The legend clearly accumulated changes over time and eventually became a founding
legend ofhenra Revisions were madto accommodate the developments around the
pilgrimage, to effectively locate it in to the context of the evolving pilgrimage culture.
Ch@zends ver si on -sevanteenth centbry the pregende bf ®aismiiard his
purported interaction with ghpeople in Shikoku had become an important theme in the
pilgrimage. Attributing the founding dienrot o0 S a Euro@ iSra b u suggestsh i k JK i
that henro had become distinguished enough, attracting a large number of pilgrims and

being so renowned as acsad pilgrimage, that someone would claim its founding.

Infact,E mo n S a b u wad cirSutaiedn@tloy Ishiteji but by Monjuin, a sieimple
of Yasakaj.i (no. 47) , whi ch clkodagpns t be t |
Thus, attributing the fanding ofhenrot o Sabur @ was | i kely close

interests of Monjuin and Yasakaiji.

Wh a't had began as a simple story of Sabur
fully incorporated into thehenro culture that showed remarkable transfations
throughout the seventeenth century. The legend grew alongside the developments around
henra
2158 2AAT 1T OEAAOET C Hedd ATT 60 21T 1 A EI

How then, should the role gfumanoin the development of Shikokwenrobe assessed?
Surely,Kumanoshugenjawvere active in the medieval period and contributed immensely to

the developments of sacred places in Shikoku. However, sufficient evidence is lacking to
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show that they were involved in any way in organizing the eiglgltsite henrocircuit.

As demonstited aboveKumano shugenjain the medieval times were in Shikoku to
advance the interests of tikeimanoshrines, to proselytize and cultivate parishes, not to
organize or promote a pilgrimage in Shikokt
has als been shown, through historical analysis, that a legend that appears to have
evidenced Kumano shugenj@ sinvolvement in developing the pilgrimage does not
adequately show that they were indeed involved in that fashion. Moreover, considering the
reorganizéion of Kumanoshugenjaunder theHonzanhaorder in the late sixteenth century,

it is questionable if theshugenjaat Ishiteji could be correctly calledumanoshugenja

when Shikokthenrowas transforming into a thriving popular pilgrimage in the sevettee
century. It may be more appropriate to refer to them as statioshngenjawithout

affiliation with Kumana

A truly meaningful addition to the historical study of Shikokanro would be to
systematically examine Ishiteji in the medieval and early anogberiods, with particular
attention paid to thehugaja and how they may have related to the temple and to the
pilgrimage. Ishiteji offers a fascinating prospect for future studies because it was a place
whereKumanoshugenjadomanial ruler, local pgde, and the emerging pilgrimage culture
converged in a temple complex as it went through a shift from the medieval to the early
modern period. For now, it can be said that there is nothing to suggdstithanoor their
affiliates ever provided institwinal support to the development lbénra The Sabur
legend, which seemingly suggests thahrowas linked to th&kumanoshugenja through
t he | shiteji/ Sh@sanjil/ Yasakaj. connecti on,

organization of the pilgrimage. Rather, it is more likely that the legend was spread in
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connection to the independent interests offtltashoinstitutions, andevolved over time
alongside the developing culturelaénra I n other words, the Sabu

of henrq but the wave was created elsewhere by other actors.

2.2. Organizing the Eighty -Eight

The question of whehenrowas organized intan eightyeightsite pilgrimage has been
a subject of debate. | n ?f169l) akeypetsennn tt®hi nne

popularization othenrq wrote in his 169®hikokuhenro Kudokuki(hereafter Kudokuk)

that it was not certain when or by whom thember was establishé&d.

The first appearance of the number had been thought to have been in the late fifteenth
century. There 1is a temple bell I neighfosa wh

pl aceso (), with adate thatould beread as Bunei 3 (1471). This has

been suggested as ehenrddie this éllage &t thia time.rThus,lthe c at e c
fi r e kehr@must have had eightgight sites before this tinf8 Recently, however, this

inscription was put under digital scrutiny by Uchidasuo who concludes that the hardly

legible inscription does not say Bunmei, and thus it does not serve as an evidence of the
eighty-eightsite pilgrimage in this perio?. The earliest verifiable reference to the number,

according to Uchida, is a 16310ni play,Se k ky @ K@h agkt g a (So=n%3K Jy a

87 Shinnen (1690) (trans), 5.

% ShikokuHenrg, like the Kannon pilgrimage, has been replicated and reproduced in many flaegs.

range in size from being small enough to fit within a single temple hall, to a larger circuit that takes about a

week ly foot, but all have eightgight stops ofudashg and the chief object of worship ikb @ D ®©nes h i

of the most well known, replicatddenrois on the island of S8fd o s hi ma on the I nland Sea,
other replicatedHenroon islands, issomei mes ref erred to as #fAl sl.&gard Shi kok
studies on these replicated pilgrimages, see Shinno (1996).

8 For example, see Ko@ll ( 1 9 7-133., 132

%0 Uchida (2007), 94.
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e Yo Y4 — %), a drama in which threerhalidcs a m

eighty-eight places*

By the midseventeenth century, eightyght fudasho were clearly built into the
pilgrimage, as seen in a 1653 pilgrimage di&fyikokuhenroNikkib,by t he monk, Ch
In this diary, Ch@zen notes that K@b@ Dai s|
pil gri mage fuddshowithirt tbnei infi tneonr t h €sm aAwang with R
(no. 1), and proceeding in the order of Awa, Tosa, lyo, and Sanuki, which is what is now

called the fAregularo tordier of "the pi'l gri mac

Ao we n n n J ).%% Further, as he travels

through ®ikoku, he records having completed twetitgee fudashoin Awa,” sixteen in
Tosa,” twentysix in lyo,%® and twentythree in Sanuk?’ totaling eightyeight and
corresponding to the distribution fafdashain the four prefectures as seen today. Evidently,
he did thehenrowith the aim of completing the designatiedashg because, at the end of
each province, he proclaimed the completion ofumlashan the province. For example, as

he entered Iyo from Tosa, he fudadhiod fe Tdhsdo h(

-

i 8 ®). Therefore, by this timéyenrohad clearly marked eighty

eightfudasho

%I Note itrefers to the pilgrimage d®ntq notashenro. Uchida(2007), 102.

2Riis a unit of distance used in pneodern Japan, of about 3.6 to 4.2 km.

BCh@Pzen (16eETWzedlB8o0es not start at Ry@zenji himself
“Ch@zen (1653), 319,362.

®Ch@zen (1653), 331.
®Ch@zen) 345 653
“Ch@zen (1653), 360.
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Ch@zen purchased what whesronesasre ntaikau@djyi a( ngot
Awa.”® According to him, all pilgrims bought this book, which said themrohad eighty
eightfudasho The total distance of travel was said to be foundredandeighty-eightri,
and the rivers and hills along the way numbered-faurdredand eighty-eight eah.*
Ch@zen records that his actual pilgrimage m
over two hundred and ninety nine The number fouhundredandeighty-eight may have
been more symbolic than actual. It is curious, nevertheless, thauthker eightyeight
was attributed to four aspects of the pilgrimage. Clearly, the number was deliberately

chosen.

Unfortunately, we do not know with certainty the rationale behind the selection of this
number, however, there is no shortage of explamati®hOne theory that has been

influential is that eightyeight represents the number of evil passidn® (h n @), in

Buddhist terms, which must be eradicated before one can attain salvation. This theory was
offered in Kudokukias a possible explanatiof.Realer suggests that this theory, along
with the explanation based on Buddhist cosmology, which will be discussed below, were

the most probable reasons for the selection, and that it likely emerged with the impetus from

®Ch@zen (165BHhe t3ilt9], e 3®f2 .t h eHenrefudashava(s fta d),ary of t h
which was circulated to the public ( ). Although the text has not been found, it can be surmised that

it functioned as a guebookasCz en peri odi cal | y r fdashocsfudasbo Onbneas he t

occasion, he criticizes what he perceives to be an error of the guidedaok.or di ng to him, Slto

(Tenn@jil/ K@sh@ji: no. 7 Judashodls states that thekaetfatiagho thatis i gnat e d
the place where K@b@ Daishi (traitnedst was™ Jlaz & empl e of
} t s ySee Ch@zen (1653), 352.

“Ch@zen 362653) ,
10 5ee Reader (2005), 2278.
191 See Shinnen (1690) &ns), 6.
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K@yasan and e s'%Whateie the lBasahdthei nember was an important
theme in the pilgrimage by the rsgventeenth century.
2.2.1. Texts, Numbering System, and Argument s

The pilgrimage circuit became more tightly organized under the number -eigjhity
with the publication ofShikdku Henro Michishirube (hereafterMichishirubg in 1687, the
first known massproduced text on the pilgrimage; it became the most authoritative
guidebook throughout the Tokugawa pertdtlt was a concise guidebook listing all the

fudashowith their chief deities Honzon ), pilgrimage songsgpeika ), and

directions on getting around the pilgrimage routes. Moreover, it instituted the numbering
system offudashg as it listed the eightgightfudashoi n numer i c al order ,
no. 1) to &kuboji (no. 88) , t H4avithothisdgeidebopkr e s c r i
the pilgrimage circuit became more clearly defined and associated with the number eighty
eight. This number had become, henmdltRwddd er s a
be noted, however, that despite the guidebook instituting the numbering system, it did not
suggest that the numerical order must be followed when actually doing the pilgrimage.
Instead, it left it up to the pilgrims to begin the pilgrimage at teder fudashowas

convenient to them. They could also venture out in whichever direction that they wished,

192 Reader (2005), 278.

193 Shinno Toshikazu considers the publishing of this book as a major milestone in the hisemgop§ince

it was the first time that Shikokwenroas an organized pilgrimage was represented to the public through a
massproduced mediumPrevioushenrot e x t s s u c ShikolkuHeGrb Nikki veredpersonal accounts,

not intended to reach the mass readers8ige Shinno (1991)This book was evidently vastly popular, going

through as many as three reprintsinayaéwni@d 198 2) .

1% Eor example, the firdudashoRy @zenj i, is | isted as HfA)ntesdcend one Ry D
fudashoGokur akuji, is shown as fin)adsoron.t wo Gokurakuji o
195 Reader (2005), 112.
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regular, clockwise jgnuchi L), or counterclockwise @yaku uchi( L ). 108

Therefore, the numbering system had more to do with the organizatioe pflghmage

route than with the actual practice of the pilgrimage. Nevertheless, it has made a lasting
impact on the pilgrimage culture, since, even in the present era, it is common for the
pilgrims to refer to théudashosimply by their designated numb&ther than by the actual

name of thdudashanstitution®’

There are other arguments pertaining to the establishment of the -eightgite
pilgrimage in Shikoku. Matsuo Keniji argues that Shikdlanro as an eighteightsite
pilgrimage was fAestablishedakimg 1méB8k whfenK
Afaut henticatedo the pil gr ShikekgHenroleyy the firstt | ng &
map of henra It is in this commentary that the number, eigleight, was signified in

esoteric terms ( 1 )1%®KFhan e x hénmiepresentecharmndala and

that there were eight lotus petals in each of the ten Buddhist cosmos, totaling eighty. To this,
eight was added, because whée Buddha would make aadvend by the merits of

henra@ he would manifest in the eight petals. Thinenro had eightyeight fudasho

Mat suoo0s thénmsvhils develmped i @artt through effort by wayfaring religious
practitioners such as Shinnen, it required the authority t he HAof fi ci al 06 mor

to become firmly established.

1% 11 Michishirube Shinnen suggests to pilgrims entering Shikoku at Tokushima that althéigh® Da i s h i
began his pilgrimage at Ry@zenji, it was up to the p
Shikoku at Marugame in Sanuki, they could start the pilgrenaga t G @s h @j i (no. 78).

197 Hoshino (1997).

198 Matsuo (2002), 124.30.
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Like Matsuo, Maeda Takashi suggests tieroestablished in the eighteenth century,
but he contends it was earlier, in the 1718#le bases this argument on the fact that the
pilgrimage t&¢ t s ci rcul at ed af t1216) all aee th@&udagholstedu e r a

with the numbering system practiced today.

Both Matsuo and Maeda stress thahrowas not established in the seventeenth century
becauseS h i k o k u (heReafiefR@k ), & kit ai | ed gui de to the
Shikoku henro published in 1689, features more than eigiight places (Maeda says
ninety-four, while Matsuo says ninetyiree), and because it did not follow the numbering
system seen iMichishirube'® Indeed R e ikijdi@ not represent Shikokbenro as an
eighty-eightsite pilgrimage adMichishirube had done two years prior. Nevertheless, as
Uchida demonstrates, a careful analysiRaf i jsh@wsithat it did indeed list eighgight
fudashoas designatetudasho and other sacred places such as Konpira shrine were listed
as fAextr ao fudasho't lhakso notedfttie aumarical orderfatiasho beginning
with Ry@zenji, but instead of following tha
thiswast he pl ace associated with the Dbirth of
devoted. Clearly, Jakuhon was aware of the number eaphy and of the numbering

system starting with Ry@zenji. Then why did

The reason fothis is the difference the background of the writerdlathishirubeand
Re i jMthishiubewas written by Shinnen, a mendican

in Terashima, Osaka. Shinnen dedicated much of his life to Shikektg doing the

199 Maeda (1971), 39.

119 Note Shikoku Refj kis also calledShikokuHenroR e i j THecover of the book has the former title
whereas in the text, the latter title is us€ar the sake of consistency, | will refer to this boolShikoku
Re i jh@kghout this thesis.

11 ychida (2007).
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pilgrimage himself about twenty times and making tremendous contributions to the
popularization of the pilgrimage before passing away on his fiearo in 169112

Al t hough his for mal religious affiliation i
he spentmuch of his time on the field in Shikoku, doing the pilgrimage and soliciting alms

for the development of the pilgrimage infrastructures, as will be discussed later, resembling

the wayfaring proselytizers of the medieval period suctk & yhéjiri .'**He hasbeen
dubbed as t henrqg farfdad thoaeightoto lafe been the instigator in the
organization of the pilgrimage route as seehlichishirube’'*He also initiated the writing

of Re i jb@tkhe actual writing of this book was done by a scholar mohk K@y asan b
the name of Jakuhon, who agreed to write up
the propensities of the two figures, Shinnen and Jakuhon, has been deliberated in length by
Shinno'*® For the current analysis however, suffice it to &t Shinnen was a wayfaring
proselytizer who interacted with the laypeople on the field. He was actively engaged in the
pilgrimage in Shikoku, while Jakuhon was a

isolated from the lay communities, as he fem®n academic Buddhism, and never once

stepped on the soil of Shikoku.

When Shinnen approached Jakuhon, he was seekinguthority to sanction the
pilgrimage He was involved in shapints raw beginningsbuthe recognized that Hacked
the recogniton from a reputable religious institution. Jakuhon agreed to write the book,

because, like Shinnen, he had a strdegotiontoK @b @ Dai shi . Jakuhon, h

1210 Kudokukj he was selfitled as Mendicant Shinnen of Terashima, Osaka( ). See
Shinnen (1690)508.

13 Shinno (1991).

114 Reader (2005), 116; Ehindesn (2001), 223.

15 Shinno (1991), 12842.
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interested in the number eightyght or in the numerical ordehe was not involved in
devel oping the pilgrimage practice. To him
andassuchivas appropriate to begin at Zentsliji,
For these reasondie disregarded th#hencurrert practice of starting the pilgrimage at
Ry@zenji. Indeed, he was quite critical of
instance, he dismissed the miracle stories that he perceived to be irradmhal
superstitious®He was also critical of thgoeikaof eachfudasho He thought these were
mindless words composed byoftsh people, andas such, should ndte recited bygood

people(lit. should not come in contact with the mouths of good pedple)

I do agree with Mat stulodrsi tnyai of p@yas arh awa
factor in the shaping ofienroin premodern times. Certainly, the sanctification of the
number eightye i g ht b yShikokiHemrmo Eziwas a major event in the history of the
pilgrimage, particularly when Jakuhon haghored the numbering system about seventy
years prior. It shows that, by this time, the number had been firmly set into the pilgrimage

landscape and was widely accepted.

However, as we have seen, it should be recognized that a pilgrimage ofesgiiity
fudashowas indeed formed arptacticedb e f or e K@yasan authorities:
view, there were a number of developments around the pilgrimage during the seventeenth
century, but the most important was in the late seventeenth century when Hanisiacof
a popular pilgrimage was set in place. That Jakuhon did not follow the numbering system of

thefudashonRe i j G&mnd t hat Heddinaesotescitegns wdrd tleen ways of

“This was one of JakuhReaiojsiaphon (1689 194hen wr i ting the
17 Jakukhon (1689), 288.
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appropriating the pilgrimage, which was developing outside the grasp of the mainstream
Shingon order. Nonet hel ess, they had intere
Daishi, the founder of the Shingon order. The developmenhesfro as a process
i ncorporated these stimulations from K@yaseé
fully appropriated or institutionalized by the Shingon sect or any other oeghrgligion*
C 8¢ 838 Afgidied OAT

Since 1690, it has never been satisfactorilylared just who it was who was the
driving force behind the development of the eighiyhtsite pilgrimage route. But there is
one group of religious specialists who have not received sufficient att@rdgretics from
K@y a Jahe sure, their influencen the pilgrimage has been noted by many scholars.
For instance, SKhdyna hinbiereistthaetantheprosel yl
pl ayed i mportant roles in the diff thenroon of
to the regioins of Japdn® Takeda Akira, a local folk scholar of Shikoku, argues kh&ly a
hijiri initiated the practice of Shikokhenra®® However, neither provides evidence of
these argumentg.herefore, in this section, | will investigate the activities of the ascetics

f r o nyas&ndo elucidate how they contributed to the development of the pilgrimage.

Evidentl vy, in the early Tokugawa pwhoi od, t
conducted ascetical training and cultivated parishioners for the temple that they affiliated
with at K@yasan. Ch@zen, in his 1653 pilagr
ascetics from K@y a bearn Firstnahtbe omset dfis pilgrimage, on t h e

the ferry from Wakayama to Tokushima in Shikoku, there were several ascetics of

*®Hoshino (2005).
195 hi (1982, 489.
120 Takeda (1969), 17.
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Odawarai n K @yasaavar @ gy @ni)n? He then encountered another

group ofOdawaragy dat nSh@sanji (no. 12), with whom
And about halfway through his pilgrimage, n
he runs into the sam@®dawarag y @ mrioup that were on the boat with him in the
beginning. Although hi s group arrived to Tokushima wit
doing the pil gri mamglko{ ) Fwhienseggestethabthey wered  (
fairly accustomed with the pilgrimage. Then, near Butsumokuiji (no. 42), in lyo, he meets a

p at r on yasah teraple Ka@illage heasl b @y a) named Seiuemon, who offers him
a nigh'Ascetadaiyng to Ch@zen, he gwassh @ ndeegvaoiu t
™) who had done the pilgrimage several tim&sThis Seiuemon highlights two

points. First,ifhavas a patron of K@yasan, there were
this region who had succeeded in proselytidirigat is, cultivating a parish of the temple
that he affiliated with. Second, that he did tenro more than once suggests that the

practce ofhenroand t he worship of K@yasan appear t

Ylch@zen 313653)
2ch@gzen (1653), 330.
®The term fipatronodo i s a t r)avhichlrefets tothase whb had establishedran i d a n
economicrelatiom hi p wi t h a t Inthig telatiorishp, the@eynplesparformed certain religious
servicessuch as memorializing the ancestors, in return of félse temples also sentaganb n ks (s hi s @

) with gifts to the patrons on a regular basis and collected annual fees (hatsuh®Vhen the patrons
made pilgrimage to K@y adban). Sée Murgkano (2008) and Yamanbipi ng ( s hu
(2006). Al t hough the term fidannao is also used in the off
which the danka t€mplistécamti dieeadi tly® @©hmonmnhe danna pa

conducting his/ her death rituals, the Whereasaher el at i on:¢
templepatron relationship in the danka system was implemented universally by the policy of the state, the
relationship withoK@yaaap, tamgl| st wWaest exception, fde

the danka systenmf-or danka system, see Hur (2007).

2Ch@zen ( 1TBeelpyessioMfBedife wishers may sound unnatural in English, as it is the direct
translation of the Japase terngosi® n eliyedfers to those who believe in the afterlife, #matones
afterlife could be enhanced substantially by performing cemairitoriousactivitiesthe current life. In a
sense, these afterlife wishers providing alms t@@h wasa means to prepare themselves for a better
afterlife. It may have alsinplied the betterment of the afterlife of their household members or other
associates.
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through the shared wor shi p -dedth ssv@tlo@Hénei s h i a
as wel | as the worship of K@yasan, coul d h
K@yasan who maintained a parish in Shikoku,
there were others, who may have sought to recruit new souls to the temple, ascetics from
K@y as an, Odsaucahr aa sfpo/ vi#reiinnShikoku to do thieenroas a érm of

ascetical training.

Another sign of the invol veme@rtiextoafeady he K@
mentioned. The story o8 e k ky @ Kar uk ay avasKikgly a@eveloped adaak i
preaching tool by the affiliates of Kayahdfl@y a d @, atanpl e wi t hin K@yas:
J i s hihijirispercatc t i ced t he fhéhis storynthe pilganmabetist saidito O
have begun when Akoya Gozen, t he mot her of
i n B y-ardin $aauki with her infant son besatthe son would not stop crying. Akoya
wandered through Shikoku, stopping at eighityht places along the wa¥.Shinno notes
that this story differs from what had becom
that the backgr otaaaradicaly diff@enf® & bthed wordp & was a
di fferent version of K@b@ Daishidos | egend.

K@b@ Daishi | egend, was aware of this stor

i ke Shikoku, K@yasan was a s altwaskhowp atthdéne asctHeosel y as
iPure Land on this earth,d and people from all/l over
complex to pray for posieath salvation, for themselves and their household memkefsy a s an c omman d e ¢
patrons from all over Japan, to whonoftered various memorializing services, through the parish system
mentioned above. For this reason, it is sormBBeeti mes r e
Gorai (1975), Tamamuro (1994), Murakami (2005).

126 The name Karukaya is from onéthe protagonists of the plaig,ar uk ay a D @s Whon

renounced the world of men and came to K&adi n K See Stinaa(1988), 94; Murakami (2005), 72.

127 Note that in this story, Akoya Gozen was born to the royal family of China, but was &xilagan on a

boat, arriving to B@ b u-graain Sanuki, the present day Tadotsu.

8Shinno (1988).l n t he mainstream view, Dai shi)émsdthe mdtherer was

from Ato clan ( ), but this version has it that the father was named , and a mother Akoya, who
came adrift from ChinaSee also Shinnen (1690) (trans);118. Here, Shinnen offers his critique of this
version.
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corrupt fiction in 1690%° As Shinno argues, this story was likely spread by a group of
prosel ytizers fr omherkoalyisdogt pratdalle thatrtleynwereendt
affiliated with the other proselytizing gr

become the mainstream force spreading the o

What is evident from above is that the affii e s o f K@yasan were wi
henroduring its formative phase. It appears that within the broad category of groups that
contained i K@y asan affiliates, 0 thénemine wer e

different ways, based on the specifictinst ut i on (i . e. , Kayad@) the

2.2.3. Sea Route, Location, andNumbers
The numbering system of tHedashob e gi nni ng with Ry@zenj.i [

hints that the pilgrimage circuit was likely initially designed by those who entered &hikok

from Kii Peninsula, because the port of Muya ( pr es ent day Narut o),

was a convenient entry point to Shikoku frr

Since ancient days, the main sea route that connected Kinai area to Awa wasetfremou

Kada () in Kii to Muya, connecting in between at Yura ( ) in Awaji.**’ There was a

great enough inflow of travelers at Muya around the turn of the seventeenth century, (1598,

to be exact), that Awa daimy@ esacBh@kekuj em
), one of the eiekioj Ar)daldpsimadleto pravidepireee s 0 (

lodging forhenroand othetravelersand to monitor the flow of peopfé?

129 Shinnen (1690) (trans), 18.

130|shiodori (2006), 8.

131 shiodori (2006), 11 For the Hachisukadict on constructing thekiroji, see Maeda (1971), 36or
English translation of this edict, see Moreton (2001), AGother function of thesekiroji was for the security
interest of the domainSee Moreton (@01), 4647.
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If henropilgrims used this route to enter Shikoku, it would be most convefaethem
to begin the pilgrimage someplace near Muya
the pilgrimage was designated far away from Muya, they would need to make an extra trip
to begin their pil gri mage. fhe first fadashortipel e | i f
would have to walk about eighfive kilometers from Muya to get therd? And the
pilgrimage circuit, being a loop, is laid out in such a way that, once completed, a pilgrim
would be back near where he had betiithus a pilgrim corimg from Kii could start the
circuit near their point of entry to Shikoku, and end the pilgrimage near the point of
departure from Shikoku. As such, the numbering system catered to the convenience of the

pilgrims coming from Kii.

However, seventeemt century sources otenro indicate that this logic did not
necessarily apply to t heherpdinl1658,iacmlty enade £€h @z e r
visit to K@yasan before going to Shikoku. H
| and p a tyhsanfto\Wakayakhd] slightly south of Kada, followed by a sea route from
Wakayama to Tokushima in Awa, which again is slightly south of Muya. He did not travel
the traditional Kada¥uraMuya route, and, as a matter of fact, he did not begin his

pilgrimage4a Ry @zenj i, but at Ildoji (no. 17). Why

As | see it, there were two reasons for this. First, the fada-Muya route likely lost
its momentum after 1631. This was when Awa

Awaji since 1615 when the Tokugawa conferred the island to them, moved their base in

132 pistance according to road used today, courtesy of Google Maps website. http://maps.google.co.jp/

Note distances are measured from the city of Naruto and not its port emecavould have disembarked a

ferry from Kii.

13 Fromthe lasfudashg &k uboji, it is about a dayodés walk to Muy
to Kii. Reader (2005), 13.

52



Awaji from Yura to a castle in Sumoto ( ), in an event known a¥urahike(
1 ).2**With this, Yura, which had hitherto been a thriving connection port between Kada

and Muya, soon become deserted. Therefore,
travd, the Wakayamd okushima route had replaced the traditional K#dea-Muya route

as the main sea route to Awa from Kii. And sinceGhé¢ awar af gp @n K@y asan a
took the Wakayamaokushima routé® this route may have been the standard one to
Shikokuf r om K @y a s a.rThisaig notttohsaggestithateYura permanently lost its

function as a port. In fact, it is known that it once again became a thriving port, particularly

after its renovation instigated by the Awa domain in 1*768levertheless, th& urahike

incident likely brought a change tihe pattern of access to Shikoku from Kii the

seventeenth century, which necessarily affected the itinerary of the pilgrims.

Secondly, he did not start at Ry@zénji, be
to start at Idoji than at Ry@zenji. |In fac
Ganj 9j i (), alocal Shingon temple in Tokushima, that although Daishi began

his pilgrimage at Ry@zenji, the r meethe to R
ol den days, it had become the nor nfudasbho st art

withintenrii n nort hern Awaod at * wWhaethizimpllesis fhatthene pi |
circuit beginning with Ry @zpmlgriing whaveasie to ni t i a
Shikoku via Kada¥ura-Muya route. However, as the main sea route between Kii and Awa
shifted to the Wakayam&okushima route, having been triggered by Yheahikeincident,

it became common to disregard the numbering system inqeatd begin the pilgrimage

134y unoki (1979), 281; Ishiodori (2006), 9.

1% They were aboard the same ferry a®CheSiee Ch@zen (1653), 313.
%8 yunoki (1979), 281.

¥ch@gzen (1653), 313.
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at |l doji, as Ch@zen had. Later, in the seve
from Osaka to Shikoku imMichirhirube; to Tokushima and to Marugame in Santii.

From Tokushima Shi nnen says, one could either beg
done, or at Idofi whichever the pilgrim preferred. This clearly indicates that starting at

Idoji had become a fairly common practice.

Also, in the mids event eent h ingther Shingoy templeiimTokushima

mentioned above, i s shermsa Shkokihemrsne megurittegadaf S hi k
} i ), which appears to have been a travel document required to pass
checkpoints along theenror out e . | n 165 3 jspilgrimage, heliradghtean  d i d

l etter from) HOkiiemple in KQJyas@Thissudggestsobt ai

that (1) there was enoudtenro arriving to Shikoku at Tokushima for a local temple to
assume the seroif f i ci al role ofoiasdin@)thdenppasp
issued to just any traveler. It required a kind of a referral letter from reputable religious
institutons such as K@kunadamrt ¢ mplods . KAylmsan was,
henrofrom at least the mideventeelitt century, and Shikokbhenrowasindeedrecognized

as a |legitimate form of religious training

has been evident from the above analysis; there were drokiesraf r om K@y as an.

Thus, | suggest that the etgkeightsite pilgrimage in Shikoku was initially established
by ascetics with affiliationdawiat thgt@WPas an

Ch@zen spotted i n Shi k ogkyudgataasoeticrieatipn) r@up e b e e

***Shinnen (1687), 289.
¥Cch@gzen (1653), 313.
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that formed one of #three major factions of prao d e r n K% hex likelyrhad been

going to Shikoku, via the KadduraMuy a r out e, to make homage
birthplace and to conduct a loosely organized pilgrimage that | referred to as medieval
henrq as a part otheir ascetical trainingWe have seen that there were affiliates of
K@yasan wh o had l eft pil gr i ma@radually,rsadhf i t i
pilgrimages incorporated various sacred places spread throughout Shikoku, eventually
becoming organizethto a route connecting eighgight sacred places. They also claimed

this circuit as having been festablished?o
pilgrimage at Ry@zenji, because this was th

pilgrimage. The timing of this formulation is not certain, but it was likely in the early 1600s.

One hint of the date is Anrakuji (no. 6) ,
Ch@kokuji in Muya, mentioned abd¥®ereforeas bui
at the | east we c fudashalhithindenrin nt matr t héen AAwac

determined after that year.

There are no surviving records to show if or how the institutions of the sacred places
were involved in the formulation of this pilgrimage. However, it may have been formed
without much input from théudashos i d e , since, as Ch@zhmen note

fudashg particularly in Awa, were in a deplorable state; some were even deserted. The

10 There weregyd n -gata (ascetics)gakuryoegata(scholastic), andijiri -gata(J i sneributsyfactions in

premoder n Khfegp ® agatawas particularly powerful at the onset of the Tokugawa period, while

the looser association around thigri-gatae ngr aved t he wor shi pTheTokugagwa e Land
shogunate took measures throughoutoacénge of§Shinmgomsecgent h ¢
and also to reorganize it under the authoritg@furyogata As a result, thgy@hin-gatafaction waned in the

Genroku era (1682704). See Murakami (2005) 780.

141 As a side note, Anrakuji was one of the eigkiroji, or roadside temples, built by the domain to provide

lodging for travelers, includinglenro. See Maeda (1971), 36, for the 1598 domain edittwever,Henroat

that time was likely not organized into eigkaightfudasho
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fudashowere likely passively incorporated into the pilgrimage circuit, which was organized
by those who may have had no affiliations with thdashothemselves, sicas ascetics

from K@yasan.

2.3. Theorizing the Sacred Space

Allan Grapard has deliberated on the successive stages in the process of sacralizing a
space in preanodern Japan, which partly explains the formulation of the sacred space of
Shikokuhenra*?First, thereisawell e f i ned and del imited fsacr ¢
Airesi dence of ,thehsacredhess éxpands i cover & widerrterritory, namely
the entire spacewvolvedi n a pi |l gri mage, or a Asacred ar
according to Grapard, was t he result of a
Buddhism. In particular, the Buddhist concept that the experience of pilgrimage was a
process toward BuddHzood rather than a finite goal in its own right, and the transgosin
of Buddhistmandalaonto the sacred space, were crucial driving fenaghe expansion of

the sacredness from a specific site to a larger area.

There vere somesimilaritiesto Shikoku. First, there were clearly delimited sacred sites
associated with the |ife and |l egends of K@i
and Zentsliji, whi ch at t, tha sancetydexpdreled dot aclagger o f l
area covered inilgrimage, because: (1) as Grapard notes, the act of the pilgrimage itself
sacralized the pilgrimage space, and (2) it was a +sitdti pilgrimage that covered the
entire island of Shikoku. The differeneéth Shi koku from Grapardds m

saced space of the pilgrimage overlapped with extant pilgrimage traditions. As we have

seen, the pilgrimage space (i.e., the island of Shikoku) was already rendered as sacred in

192 Grapard (1982), 196.
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some religious traditiondVhat took place in this period was that thésemg perceptions

and i1 deas that rendered Shikoku sacred fuse
at the core of this pilgrimage on the rise. In Shikoku, formulating a sacred spdaanifor

was not only the resul't of Bardiildo mpn, &x biunt
complicated by the interactions withose currenpilgrimage traditions, which have been
discussed in detail abovéhis resembles what D. Moerman has noted about the Kumano
pilgrimage in the medieval period. According to him, thess fia surplus of religious

meanings (that) rendered Kumano a paradise of both the past and thé'fiiture.

Hence the pilgrimage incorporated places that: (1) py Drpads including heji
tradition such as Hot s umi sssokidted witiKunkanosughdf u k u j
as Ishiteji, and (3) had no links to either tradition, such as the four Kokubunji temples and
Ichinomiya shrines in each provincéhis mix of sacred places suggests that it was not
organized byshugenjaor Kumano affiliates, because it does not appear to be partial to
either one of these traditionsistead, the rationale behind the selection was to assemble a
circuit of fAsacred placesdo in Shikoku appro
Under this rationale, the eightjight religious institutions with diverse backgrounds came

together in a ftumulative process. o

It was also a process that has be&ond@bbed
ichizonka ) by Kond@. Tilkesteérmeffmones quali-f
does not connote the sense of the worth@JudeaeChristian tradition, of the one and only

sacred authority. Instead it merely means that in this pilgrimage, Daishi was designated as

“*Moerman(2005), 178.
144 As Maeda suggests, smaller local pilgrimage circuits, such as theltehaoin Awa, may have been
incorporated to form a greater circuit around the entire island of Shike&e.Maeda (1971), 61.
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the central figure of worshipyho existed Bng with other deities associated with the
pilgrimage space, such as the main deligngon ) of the fudashotemples. The

pilgrimage was organized around the piety of Daishi. This was seminal in hirddsitjen
we consider the popularizatioof the pilgrimage in the subsequent pedidtecause Daishi
was an acclaimed figure of worship among the common people, and the association of the

pilgrimagewith him was the most important sacred appeal of this pilgrimage.

Mandalization one of the keyeancept s i n Grapardds model ,
Shikoku. In the formative phase of the pilgrimage, there isufficient evidence to show
that it played any part. The first clear examplen@ndalizationis ShikokuHenro Ezu
discussed above, wdhi, as Matsuo demonstrates, signified the pilgrimage space in esoteric
terms. Howeverhenrotexts from the seventeenth century do not menti@mdalain the
pilgrimage space. In particular, the leading advocate of the pilgrimage of the time, Shinnen,
doesnot mention themandalaconcept at alin the threehenrobooks that he was involved
with. It is not known either to what extent tinrandalizatiorseen inShikokuHenro Ezuhad
influenced the consciousness of the commoner pilgrims. Such abstruse ideas may not have
been fully appreciated by the commoners who were not trained in esoteric Buddhism. The
mandalizationthat can be said to have lafsignificant impact on the pitgnage space of
Shikoku is the one that we see today, endorsed byRted j. Phe dour stages in the
process toward BuddHaood morphed onto the four prefectures covered in the pilgrimage.
This mandalais commonly seen in recehienro guidebooks, and is potent source of

sanctity of the pilgrimagé® However, it is difficult tosee how mandala may have

15 For example, see Miyazaki Tateki (2007).
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sanctified Shikoku, as the pilgrimage vwaagtuallyorganizedwvithout apparent consideration

of it.
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Chapter 3: Becoming a Popular Pilgrimage 146
The analys above has shown that the pilgrimage of Shikoku was organized into an

eighty-eightsite pilgrimage in the early seventeenth century. We have seen that the
pilgrimage attracted some common people since the medieval period. Nevertheless, the
number of commner pilgrims is known to have increased dramatically after the late
seventeenth century. Maeda, who has made valuable contributions to the understanding of
early moderrhenroby examining death registers kepfadashaemplesk a k o ¢ h 9,
notes that the GentIdkl) awdr HQOteh e e ate@a t1i618 @

( — ) when the commondrenrobegin to appear on the death registers on

consistent basi¥'’ Although there are limitations in assessing the number of pigeEm
from death records alone, since it is biased to the weak and sick pilgrims who expired while
on the pilgrimage, it does reflect a general pattern in the growth of the pilgrimage from the

end of the seventeenth century onwaf8s.

In a larger perspectty Shikokuhenro was one of many popular pilgrimages that
flourished in the early modern period. Pilgrimages in Japan had hitherto been generally
reserved for those in the upper echelon of the society, such as aristocrats and religious
specialists such asonks andshugenja It had now opened up to the commoners,

expanding the base of participants, triggering unprecedented gt&Wth.this period,

““The term fpopul ar o h eolitcal copnetationd the ilkd fmpf e/| it thed swer Lu s
Instead, it simply means that the pilgrimage attracted a large number-specialists from the general public,

who replaced the religious gpalists as the primary participants of the pilgrimage

14" Maeda (1971), 104.

18 Maeda (1971), 9912.

491n his monumental work on the sogoc o n o mi ¢ a | hi story of Japanese pil gl
boom in pilgrimage culture in this period to tedlowing reasons.

1. The general enhancement in the economic welfare of the commoners, both in rural and
urban societies;
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innumerable pilgrimage sites boomed. Some of the mostkweln ones were the Ise,

@&y ama, Zenk @jgoky, Kakgfy ame ShikokberBaa

3.1. Framework of Popular Henro

Asakawa Yasuhiro provides a useful model in analyzing this development. He explains
the popularization ofhenro (mi ns h1 ka ) as a twefold process involving

developments in the hardware and software components which were integral parts of the
Apopul ar pi |l gri ma chenra’s®By hamlwace, he ear® thhe lphysical
pilgrimage route as expressed Michishirube, which was more organized than in the
preceding period. And by software, he refers to the establishment of a sacred appeal that
pulled the pilgrims to Shikoku, which was based on legends and miracle stodegftan

) that propagated the sacredness and tfieaeies of Shikokuhenra These

developments did not occur suddenly, but gradually, drawing from the repertoire of
traditions that had accumulated in Shikoku. Nor did it yield a fixed final product, for the
pilgrimage continuously responded to social, rewoical, and historical forces as it
maintained itself as a thriving pilgrimad®.Nevertheless, the significance of this period
was that this was the time when the framework that sustained the pilgrimage well into the

modern era was firmly set in place.

2. Incorporation of leisurely elements in pilgrimage, such as the rise of entertainment sector at
pilgrimage sitesrionzen machi ) and he idea of sighteeing fnonomi yusan
);
3. Devel opment of travel infrastructure, trigger
(sanki n k @9andexpanding commercial activities;
4. The relative laxity in the authority to restrict pilgrimaggeeShi nj @ (-859.818) , 699
Hoshino (2001), 18483.

150 Asakawa (2008), 82Note hardware/software analogy was first usetenroby Hoshino, who explains
that the attribution of Buddhist conceptsHenroin the modern period was a development insbiéware
element of the pilgrimage. This contrasts with the hardware element, such as the maintenance of the
pilgrimage route.See Hoshino (2001), 385.

31 For case studies tnroresponding to various social, economical, and historical forces, see06)(
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3.2. The Development in Travel Infrastructure

The travel infrastructures in Shikoku saw
argues, a major issue that hindered the travel in Shikoku and, by exéeirsndited the
growth of henra@ was the inabity of travelers to cross rivers, particularly in Awa and
Tosa™The problem is clearly expressed by Chgdz
occasions when he had to beg randomly of passing boats to get a ride across a river, and
numerous other instaas where he was troubled by rivErsThis issue was addressed by
Michishirube,which provides specific directions in river crossing, including eleven places
in Awa and Tosa where boats were readily availableh&nrc crossing the river. Cross
referenciy Ch @z e n 6 Michishirabeipdicaies that there were boats available in
1687 at rivers where Ch@zen struggled to f
rivers such as the Nakagawa between Kakurir
also other helpful river crossing tips found throughout the guidebook. For example, the river
between Dainichiji (no. 28) and Tosa Kokubunji (no. 29) could be crossed by foot when the
water level was low, according to the guidebook, but when it was higlagt best to

backtrack to a town called Noichi and take a boat available fere.

Thus, by following this guidebookenrocould make the pilgrimage without the trouble

t hat Ch@zen had experienced. Mor eover, Shi

Y’ZShinj @ (11028.2), 1023
153

He begged to cross rivers at Nakagawa, between Kakurinji (no. 20) anti JTairy (no. 21), bet we e
(no. 34) and Hotsumisaki]ji (no. 24), Eh@zeeat yd&®3G0 s
317,319,328)Howeverac | oser | ook at Ch@zenbés diary reveals tha

available to him in Tosa, where he records, on at least two occasions, riding a boat stationed at riverside for
the free use of travelers. One oftheswas bui | t b € hid e nT3R4BES Ortvorothed  (
occasions, we find him taking a privateperated ferry that collected fe€slf @z e n , 363575 3 )

> Shinnen (1687), 126.
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causedby rivers. In writingMichishirube he addressed that topic by listing all the river

crossing options he was aware of.

Shinnen also spearheaded the project to station route markers along the pilgrimage
circuit to guide the pilgrims along the right patlaté seventeenth century sources say that
because so manyenro were getting lost, Shinnen stationed over two hundred markers,
which were funded by the donations that he solicited fromfitlle corner&™°It is not
difficult to imagine that without adequate knowledge of the route, it would be a daunting
task to navigate along a pilgrimage circuit of approximate#d0kilometers. This would
take the pilgrim a solid momtanda-half to walk. It was compresd of eightyeight stops
located variously in towns, villages and mountains. Without a doubt, navigation persisted as
a problem fomenrothroughout the early modern and modern periods. Even in the present
era, there are ongoing projects to reduce the adsanf getting lost while walking the
routed by placing more sign§° However, it is noteworthy that the effort to mark the route
indeed began in the late seventeenth century when the pilgrimage was beginning to attract a
large number of commoner pilgrims.e€&ently, Kiyoyoshi Eitoku located thirtyree

markers that are believed to have been stationed by SHitinen.

There were two other aspects of travel tMithishirube dealt with: the access to
Shikoku and available accommodations while in Shikoku. Nearb#gnning of this
guidebook, Shinnnen lists two sea routes to Shikoku from Osaka, to Tokushima and to

Marugame. He also lists the addresses and names of the persons who operated the ferries,

15 Shinnen (1690) (trans), 17; Shinnen (1687)182

136 For individuals involved in the installation of route markers in the Tokugawa and Meiji periods, see Mori
(1986). In the present era, a project to install signs to mark the route for walking was spearheaded by
Miyazaki Tateki, who founded the AssociatitmPreserve thelenroRoute Henrami ¢ hi  taigfs ky @
1 L ), see Reader (2005), 2262.

"Ehimeken (2001), 228.
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and the price and distance of the ferry ride, enablinp¢imeofrom the Kansai area to more

easily find his/her way to ShikoK®

Regarding accommodations, the most prevalent type in the guidebook was not the
commercial lodging where travelers paid fees to stay (although one suttaiago ,
is listed in lyo), buthe homes where local people provided lodgings out of compassion or
in charity toward théhenra This suggests that they were liketgnkonyadd ) or
free lodging forhenra For example, he says that a person named Yazaemon in a village
between Kanonj{(no.16) and Idoji (no. 17) was compassionate towsaroand offered
lodgings**? In total, Shinnen gives the names of twetityee people along tHeenroroute

who provided lodgings fdnenra®®

This information made theenroexperience more accessiblechase it alleviated many
travel concerns. It also demonstrates that Shinnen knew people aldmentbeoute who
supported the crucial travel infrastructure in Shikoku. His mentioning their names suggest
that he knew them personally, which is not surpgsiconsidering that he did theenro

about twenty times himself?

What madéVichishirubestand out as a practical guidebook was that it was not merely a
guide about théudashotemples and shrines, but a guide to travel in Shikoku, which was

enabled byhe network of people cultivated by Shinnen.

138 Note the guidebook says that for routes to Shikoku other than from Osaka, inquiry should be made at the
place of departure to Shikokun other words, there were no other sea routes to Shikoku, other than those
from Osaka.Shinnen (1687)27-29.

159 Shinnen (1687)63.

180 Ehimeken (2001), 230.

181 Shinnen (1690) (trans), 17.
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In sum, the travel infrastructure was notably improved toward the end of the seventeenth
century, which enabledenroto make the pilgrimage with less hardship than in preceding
periods. In particular, Shinnenma his Michishirube were instrumental in alleviating

barriers which, in turn, accelerated the popularizatidmeofa

3.2. The Sacred Appeal of Shikoku

Even if the development in the travel infrastructure made Shikekwomore accessible
to the commones, the pilgrimage would not attract a large number of people without what
James Preston c al .bEhis feferp o thipoweraof a sacaed place to s m
attract devoteed his power wasot intrinsic to the place but derived from human concepts
and values and are developed through historical and social t6fd¢eis well known that
henrowas a pilgrimage associatedw h t he wor shi pinwhatwky®wa® Dai s
Shi koku considered a sacred place anaitpnect ec
developed?Vhat did the pilgrims expect to achieve by doing this pilgrimad¢e® did the

belief system ohenroinfluence the host society of Shikoku?

In Shikoku, there werthree majosanctifying themes: (19hikokuas an abode of
Daishi, (2)the pilgrimageasefficacious in delivering this and other worldly merits, €8y
the pilgrims as sacred and powerflihese themes are interconnected and formed the belief
system ofhenro that not only attracted peopleofn in and out of Shikoku to do the
pilgrimage, but also triggered the development of a unique pilgrimage culture that
integratedlie local people of Shikokand functioned as the driving force of the pilgrimage

from the midTokugawa to the modern era.

182 preston (1992), 33.
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In assessing the development of these ideas, the aforementiinkdku Henro
Kudokuki (Kudokuk) published in 1690, is particularly useful. This book was similar to
promotional texts produced by other pilgrimage centres. It contained a collection of miracle
stories that demonstrated the efficacies of Shike#rg and as such, is an expression of
the belief system associated with this pilgrimage.

3.2.1. Sacralizing a Pilgrimage Spacein Early Modern Japan

We will delve into the above in some detail, busti since Shikokinenrowas one of
the many thriving pilgrimages at the timayill begin byexaminng the general process of
sacralizing a pilgrimage space in early modern Japan. Then we will look at some salient

features of Shikoku.

Many sacred places early modern Japan lured a large number of pilgrims from near
and farby claiming that they were sancties where familiardeities manifested to the
human world By extension, these were deemed access pointseomerits dispensed by
those deitiesln many respects, the success of a pilgrimage centre depended on the ability of
its managing institution(i.e., temples and shrines) to stipublic discourse on the potency
of its deity in delivering practical merits that resonated with the concerie gfetoplé®
To this end, thg would weave legends and miracle stories thighlightedt h e dvaluet y 6 s
in dispensing merits tthe pilgrims at the pilgrimage space. Thisughat anthropologist
Alan Morinisr ef er s to as fi mage nm&4Sich micaclecstoriea pi | ¢
were publicized by the administrators of the pilgrimage places; they were burnished and

circulated textually and orally.

BEor instance, Asakafwadiddi scwrsseds tthaet fAvma e nfaor mul at ed
Kudokuki. Asakawa (2008), 80.
184 Morinis (1992), 22.
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For example, as MiyakaFumiko and Duncan Williams demonstrate, fhigrimage to
Osorezan, in northermagan,wasas soci at ed wi Thiethrided m@he \ate r s hi p
eighteenth cent ur ywideshread® Al Ospréanyte imagasiophells a s
associated with Ji ztik§ appear anl Buddhist scripured, werd t i e s
transposed tdhe physical landscape of this mountainous site to demonstrate that it was
indeed a place wher e Jty. Th@benetity of dsltirg Dsotezams e | f
included thissense of entering the realm of the gods as well as the promiealoig of
illnesses, salvation from hell and safety at. g promises and luregere publicizedn
texts compiled by the managing temple of th

mouthto the pilgrims.

Likewise, as Mark MacWilliams showshe B a n d @norKpilgrimage thrived in the
eighteenth century whenh e fApr omi se of Kambng g (@@anoonsugai ven i
) was accepted *dsmajar megns throughuweich tHisacicctit. o
publicized its sacredness was a compilation of leggnclaonicles of templesfigi ),
which MacWil |l i ams c ad Theselobapzedotipessavimghmlesende iofc  t r 3
Kannon to the temple precinct and fostere

Bodhisattvaand pilgrims It was suggested th#te ldter could expect to receive blessings

from the former.

185 Miyazaki Fumiko (2007); Miyazaki Fumiko and Williams (2001), 407.
186 Macwilliams (1997), 375. Parenthesis by author.

67



Of all theimpressivepractical merits that popular pilgrimage sitdaimed to deliver, the
cure of illnesses was thmost popular one. It was shared among many places, such as at

@&y ama i n seSamdjGsonézdfi’ |

We can conclude that a genei@mulaexistedin order tocreat a sacred appetd draw
pilgrims. First, a welknown deity was localized to the precinct. Second, the benefits that
were conferred by the deities of the pilgrimage sites were widely circulated as fact, through
the printed texts and word of mouth. Third, the healing loéds was the most common
benefit to be bruited about. Indeed, the sacred appeal of Shikoku fits such a generalized
framework, but there were certain peculiarities, as discussed below.
322.3EEEI EO AO ! ATAA T £ +eAe S$AEOEE

The presence bod Dahies hdeiwaisedefkK@cti vely | oc:
powerful sacred appeal to draw pilgrinfdie noton thatDaishi was in Shikoku is thought
to have derived from the belief that he was not really dbad he rad merely entered
nirvana a ththk grgnasse that hewbuld come back to the humanly world with

BodhisattvaMaitreya (Miroku bosatsu ) in some fiftysix-hundredmillion years
mMylj@ densoet®™mased on this belief, innumera
developed, instigated byay f ari ng prosel,guic he mkjirithdgm KJy a

medieval periodThisrendeeda widelyh el d f ol k bel i ef that Dai sl

187 Tamamuro (1987), 2984iyazaki Fumiko and Williams (2001); Davis (1992).

%8 This belief is represented intheeika( pi | gr i maggasangwhfoh K@&ads, #Aoh, h
Daishi is still present todaWe%ive estVe-—dhadier%of the r
S B I L IS
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who traveled around the countrytime guise of a monkdeliveringpractical benefits to the

people'®

't must be noted here that this Shieokulor wor sh
to the followersdffiliates of the Shingon sect Rather it extended beyond sectarian
boundaries, and by the tinftenrobecame a popul ar pi &sgar i mage
almostuniversal figure of worship prevalent throughout much of JAf4for the majority
of the early modern Japanese, Daishi was much more than the historical monk who founded
the Shingon seaif Buddhism in the ninth centuride was one of theost highly regarded

and powerfuleities in the Japanese pantheon of gods.

Kudokukiindeed speaks of Daishsa living messiah, saying that physically he was
under t he san(i.e, dnsmeditationKndtydead)ut spiritually he was inTosotsu
paradise above the clouds N ), the realm ofBodhisattvaMaitreya, making

advents at numinous places associated with hisHiiether,in this book,the presence of

Daishi was localized to Shikoku as it stressed that the eegbhy places of Shikokwere

among the places where he made daily advghté' It also gve concrete examples of his
sightings in Shikoku to reinforceéhat he could actually be found in Shikokuh&nrofrom

Edo, Kudokukisays, who had heard that one was sure to meet Daishi in Shikdked

saw him on the twentfirst day, dressed imb | ack monkds rnerlbsuand ¢

along thehenroroute!"?

189 Miyata (1975)
"’K@b@ Daishi is among the most popular divinities ir
known | egends attributed to him. See Sait@g (1988),

"L Shinnen (1690jtrans), 56.
2 The twentyfirst day is significant in Daishi lore as it was the day when he is said to have entered nirvana;
thought of as an especially efficacious day to receive his bleqgngghi ).
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Shikoku, then, was a sacred place where Daishi was present and wheoeldr®pe to
encounter himThis ismanifesedin the concept ofl @ gnini ( ), an idea that

in Shikokkdba pi |l grim was i n symb,whaot@veledraiorighe wi t h
routeand provided his protection to pilgréthroughout the pilgrimagés Shinno argues,
this conceptwas the organizing principle that brought the disparate eigigitt fudasho

together to form a sacred pilgrimage circut

To this day, this concept is one of the most importard sacredleitmotifs of this
pilgrimage A standard inscription on tresaméuda t h e p iwhigg-robethakée )

and hanging bagz(dabukuro ), symbolizs that all pilgrims, even if physically

alone,areaccompanied spiritually by Daistiimself’

These ideas were the key to the sacred appeal of Shikoku that lured many commoner
pilgrims. We learned earlier that the pilgrimage was first formed by ascetics who had come
to Shikoku, since that | ocation was assoc
pilgrimage to attract a large number of the common people, such an association was not
enough. It required the tangible presence of the deity in the pilgrimage space, and the
presence of a living deity was very effective in formulating a powerful spititual
3.2.3. Dispersed Sanctity

The concept ofd &g pigh also alludesto another sacred feature that was more
pronounced in Shikokthan atother pilgrimage in the early modern period. This refers to a
sacredness that was dispersed throughout theegpitgrimage route rather than being

confined to thdudasho This was because, in Shikoku, Daishi was thought to be present at

173 Shinno (198).
174 See recerttienroguidebooks, for example, iyazaki Tateki (2007).

70



undisclosed locations rather than at the specified places such as the precintuddghe

He was (and still is, to many bevers) a dynamic deity who traveled on tienroroute

and interacted with the lucky pilgrims and the local people. As seen in the previous chapter,
the Sabur Bmd e g8 albu clérly®xpiessédkhis idea. Here, Daishi first
interacted with Sabur@ at Yasakaji, t hen wa
histwentyone pi |l gri mages, then presented hi mself
henro route was indeed csidered the haunt of Daishi, where pilgrims could hope to
encounter him and receive his grace. This is why Taniguchi Hiroyuki notes that in Shikoku
henrqg the most significant space is the pilgrimage route that linkduth@sho not the
fudashothemselves According to Reader, Miyazaki Tateki, a leading advocate of the

walking pilgrimage in the present day, also embraces this View.

To be sure, Shikokhenrowas not the only pilgrimage with a widespread sacred area.
The Kannon pilgrimages of Saigoku anglit r e pl i cati ons, such as Ba
sanctity by virtue of being a muisite pilgrimage spread over a wide geographical area. Yet,
the Kannon pilgrimages focused the sanctity onftikd@shoprecinct, not on the pilgrimage
route. For instanceyla c Wi | | i ams cites two mir afedasko st or i
on t he Band®@ Kannon pilgri mage, whi ch exe
Bodhisattvain its precinct'’® To be sure, there were marked differences between the

Kannon pilgrimagesral Shikokuhenrg which has to do with the nature of the main objects

of the pilgrimages, and their relationships tofim#asho

75 Reader (2005), 261.
16 Macwilliams (1997), 398400.
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First, both Kannon -aestariankd@tiessind grecsldmitimes.er e p &
However, as Hoshino notes, Kannon ldygemained a transcendental figure who dwelled
in the #r eal m' onfy maniiestingBn thel tuman,pkne at select sacred
places such as tifadashoof the Kannon pilgrimages. The worship of Kannon was even
more universal than that of Daishiaisohad a longer lineage. It had arrived during ancient
times when Buddhism was first imported to Japan. Indeed, Kannon was one of the most

influential imported Buddhas.

Daishi, on the other hand, was born in Japan as a human child and was thought to ha
achieved Buddh&ood as a human being. He was thus perceived as a figure existing on the
iboundaries of humY®ThisdsrprkecisByhbwl Daishi i eprésehted 0O
in Kudokukiwhen it says that after entering nirvana, he was spirituallyodotsuparadise,
but made sorties into the humanly world on daily basis. Daishi was not entirely a divinity;

he was part human and thus more accessible to the people.

Second, Kannon was the main deity of the temples that were on the pilgrimage circuit,
enshrined at the main hall of the templed n d @). It is for this reason that these
pilgrimages have been classified as msilii t € pi | gr i mages, organi ze
main figure of worship Honzon junrei ). As a corollary, the focus of the

sacedness was on thedasho

On the other hand, Shikokuwenrois categorized as a mulite pilgrimage of places
associated with a sacred figuseiseki junrei ), which is not necessarily the main

object of worship at the aforementioned pilgrimageessi In Shikoku, although the

" Hoshino (1997).
18 Hoshino (1997), 296.
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pilgrimage is centered upon the belief that
is not the main figure of worship &idasho At eachfudasho there is a main hall for the
prime deity of the temple or shrine, whicdnges from Kannon, Yakushi, Amida, Dainichi
and others; there is a sepa@ashihall Dai shi dW@ for K@b@ DH% shi o
Thus, K@b@ Daishi is ndudasholleis dn@dditidnal filgaré nt o f

who coexists with the main deity of tliedasho and who is especially important for the

1]
-

pilgrimage tradition, i f | e sfadaskodrurthesnmore,t h e
although there iD a i s lati edegfudashoin the present day, in the seventeenth and
eighteenth centuries, this was not the case. Records show that thé@eawas at itwe e

of the eightyeight fudashoin 1653. This increased to thirfive in 1689. In fact, the
proliferation of D a s h at dh@fudasho in the Tokugawa period corresponds with the
increase in the number of pilgrims. This suggests that they were built in response to the
growing demands from the pilgrim&1 t appears that the positi:

fudashoduring this period waambiguous®*

KO@b@ Dai shi was an i mpudashebecauseftneygbelonged foor ma
the Shingon sect, in which Daishi was venerated as the founder and a figure of Worship.
However, the belief system of Shikokenrqg and particularly its pec e pt i on of K
Daishi, was not fully institutionalized by théudashoin the formative phase of this
pilgrimage. The belief system bEnroemanated more from an unorganized folkloric belief

that Daishi was a @Al i vi ng seces suchyas Shingon, withf r o m

" The standard procedure for pilgrims is to conduct rituals such as reciting an invocation for the deity three

times and then offerfadaat t he main hall first. They would then p
course with an invocation for Daishi.

180y oritomi and Shiraki (2001), 135.

181 Note that many scholars describe features of Shikekmoi n a si mi | ar tone, with th
See for example, Asakawa (2008), Hoshino (2001) and Reader (2005).

'821n the present day, eighty of the eigteightfudashoare of Shingon sect. See Hoshino (1997).
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which mostfudashoa f f i | i at ed. It Sshould not be thou
belief was incompatible with the religious institutions of thdasho for they did fuse

together to buttress the practices and the bgjisiem of this pilgrimage. But it is important

to note, as Hoshino stresses, that the practices and the belief systemrotargely

developed outside the grasp of fadasha'®* Hence the sacredness of Shikdienrowas

not focused on thieidashaas it was in the Kannon pilgrimage.

With these factors in the backdrop, it is not surprising that majority of the miracle stories
listedin Kudokukioccurredoutsidethe fudashocompound, irthefi s e ¢ unhagr sduoc h  a s
in thehomes of the localesidentsand roadside rivers and strearRer example, there is a
famous story otheSakase i ver i n Awa, bet ween By@dgdji (
whichwas crossed by fooRilgrims were much troubled, however, because on the river bed
there were snails Wi a hone on their baskhat punctured their feé¥* One daya monk
came andvorked amiraclée o Ar oundo t he hone se€tiontohtree snai l
river wherethe pilgrimscrossedFrom then onwards, the pilgrims were no longer troubled
by the snails, andthemonk accor di ng t o t h eDaishitherpyotectowas ac
of henra®®In this story the focus was not on thielashabut the route betweedndashg'®®
and, as such, it was not a promotional tract disseminatéadagho It was likely folklore

of the area, transmitted in the pilgrimage community and the local laypeople.

183 Hoshino (2001), 93.

¥ Henrq, in the early modern times, typically wore what is calistinakastraw sandals that only covered a
part of the sole of a foot, thus making their feet susceptible to puncture by the hone. For a history of the
footwear ofHenro, see Moreton (2001), 725.

185 Shinnen (1690) (trans), 1For an illustration fromKudokukiof this story see Figure 6 at the end of this
thesis.

18 Asakawa (2008), 999.
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Another story is of a family in Aizu in northern Japan. One day a mendicant came to
their house and asked for a wmateghimdd bsngay. T
poor, they did not have much food to offer. Thus, they resorted to using a tiny amount of
salt that they had kept in the attic, but when they opened the container of salt, they found
that it was empty. The mendicant, seeing the sitycef the family, performed a miracle
and made a well of salt in their yard. (Salt was a precious commodity at the time. This
meant that the mendicant gave them a source of wealth.) Astonished, the family asked the
mendicant for his identity. He simplypked that he was from ShikoKkoen (i.e., on the
periphery of Shikoku and the route loénrg. Realizing that they were in the presence of
K@b@ Daishi, the f ami | yeniote expresethed gratinde.erads an d
upon return from the pilgmage, their well of salt gushed out even more salt than ever
before!®” Here, too, there is nfudashothat will benefit from the association in the story.

Rather than having a specific sacred place in Shikoku, the entire Shikoku is treated as a
sanctuary oDaishi, and an object of pilgrimage.

As these two stories demonstrate, the sacredness of Shikadunotlimited to the
fudasho Whereas most other pilgrimages have the deity localized to the precinct of a
pilgrimage place, in Shikokuhe entire islandvas considerethe abode of Daishi. Even in
multi-site Kannon pilgrimages, as MacWilliams has shown, the exemplary meetings with
Kannon took place at the precinct of thelasha® In Kudokukj to be sure, three of the

twenty-four stories hadlirect linkage to fudashoinstitutions*®® These stories were likely

187 Shinnen (1690), 7.

18 Macwilliams (1997), 400.

¥0ne was the Sabur@ | egendrypfofl shiweman ndmedoMh@ni m
Sanuki, who experienced a miraculous cure of her strange illness that caused her belly to swell to the size of a
rice barrel. I n this story she was cur edaocwhb,amd s he ma
vowed to go orhenroonce the wish was granted. Another was of a young monk from Bigo province who

was saved by the miraculous grace of Daishi at Shiromineji (no. 81).
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circulated by the respectiisdashoto propagateheir sacred appedb attract pilgrims
solicit almsand encourage devotioNeverthelessthey constituted anerefraction of the
stories in théook; most miracles occurred outsidelasho This is a further indication that
fudashowere not actively involved in producing or circulating miracle stories to promote
the pilgrimage. One reason that this book did not list many tales relatadashowas
because theengi genre stories of thédudashohad al ready been recor
published a year prior. However, it does not mean Fhati jhad Keiatured stories about
fudashowhich directly promoted the pilgrimage. The storiesRre i jfo@usdédon the
sacred founding of thdéudasho but not on the pilgrimage, and it was the lack of
propagation of the merits of the pilgrimage that was the main motivation behind the writing
of theKudokuki*®°

It appears that there were not many storidagdshothat promoted the pilgrimage at the
time; the Sabur@ | egend wa sfudashowas xat @irpctlyi on . T
involved in promoting the pilgrimage, and that it had minimal interests in the emerging
culture of the popular pilgrimage and iretactivities of Shinnen to promote the pilgrimage.

In the modern era, as David Moretashows, soméudashoactively circulated theiown
miracle stories to showcase its efficacies in relatiohanra’®! For example, at Tastueji
(no. 19), many miraclstories were publicized through texts by the early twentieth century

The most famouswast he story of Oky@, a ©pilgrim wit

190 The forward was written by Jakuhon, who authdReel i ju @l n S firequaste Ibs@ys that Shinnen

had grieved thaR e i jdi@riot mention the miracle stories associated with the pilgrimage. The reason why

they were excluded was, as Jakuhon clearly stated, because he did not list stories that he perceived to be
irration a | . I n fact, even in Kudokuki, his commentaries
punishment to those who mistreated him. For Shinnen though, these miracle stories that highlighted the

tangible merits of the pilgrimage were the most intgat propagation of the pilgrimage (Shinno 1991), thus

he pushed to publish this book. See also Yoritomi and Shiraki (2001), 127.

%1 Moreton (2008).
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punishment at the temple when the rope hanging from the temple bell entangled her hair
and pulled her ab@vthe ground, releasirieronly after she repented her sifis.

Such miracle tales may have been circulated dineelTokugawa periqdout with the
exception of t he S a bevderg@eofl trem deaing dissammataddy i s s
fudashanstitutions leforethe Meiji period
3.2.4. The Pilgrimage as Meritorious

Similar to other pilgrimageshé popularnotion that Daishi was present in Shikoku was
consistent withthe idea that in Shikoku, one could contact his grace and receive practical
benefits hat he wasbelieved capable of dispensing. That is, peoptaild go on the
pilgrimage in parto havetheir pragmatic concerns addressed by the popefddaishi.Here
the concept obkage ( N %% - ), meaning divine help or protection, is fitting to
explain the phenomenon. According to Yasumaru Yostkagewas a universal religious
concept in what has wusually been®Makimgns!| at e
pilgrimages was considered an esiplly efficacious way to receive tloakageof certain
divinities, which would manifest in various practical benefits to better the lives or afterlives
of the pilgrims or their associaté¥. The pilgrimage sites were considered to be what
Hoshino calls eftacious or wondrous placar{gatai bashd**>where theokageof a deity

was channeled to the pilgrims.

192 Moreton (2008), 552.

®¥yasumaru (2007), 12. T h emi tnesrirl kiiyp@b p u Mheneare el i gi ono r
problems with this translation, however, which have prompted lan Reader and George Tanabe to use the term
ficommon religionsod instead. See Reader and Tanabe (

1% For instance, their ancestors, household members, or in the caseasfsisvey pilgrimagedaisan ),
those who have requested the pilgrimage be done on their behalf.
1% Hoshino (1997), 291.
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The types ofokage that could berealized by making the pilgrimage are listed in
Kudokuki As we have mentioned earlier and as Tamamuro Fumio notedawita ma t he
most prevalent miracle that recurs throughout the book was the healing ofe#iié3®n
of the twentyfour talesfollow this patternemphasizinghat any illness could be cured by

having a deep faithiK @b @ Dai s hi theapilgdmageoi ng on

One such story is th&tory of a daughter of a man named Hichiuemon in Tosa, who was
born with a wart on her neckhe wart enlarged as time passed, reactiiagize of a peach
by the time she was five or six years ditie parents tried variodgeatments but to no avail.
Desperatethey realized that it was curse of badkarmain the previous lifeand that the
only hope for cure was the grace of Daiskhen one day a monkhenro came to their
houset o whom t hey of fTegeteedthen disnussgchthebsguatisiiea y .
parents made a vow that once the girl reached the age fifteen, dhédtake her orhenrg
but until then,they asked the monk to do the pilgrimageeryyear on their behalfThe
monk agreed, and reiteeat that they must devotehemselves unquestionably Daishi
Then heleft to do the pilgrimageFrom that time o, the wart began to subsjdeventually
disappearing within the yeat In this particular story, in addition to the healing motif,
there is the idethatthe merit ofhenrowas thought to be transferrable from one person to

another

Another story of a young woman from Sanuki not only highlights the healing motif but
also the prevalent discourse at the time ¢t}

menstruation cycle. This discourse was related to the idea that females, because of their

1% Tamamuro (1987), 295.
197 Shinnen (1690) (trans), 1For apicture of this family see Figure 7 at the end of the thesis.
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biological function, were considered hapless sinners condemned to an especially gruesome
hell, called the Blood Pool He(chi no ike jigoku — ). The Buddhist apocryphal

explained that the menstrual bl ood or dred
indignation of the deities of the earth, and the blood that entered the river water when they
washed their gar ment w o u foltbwels eof the Baudsharmaedd by

Kamid an unforgivable sin?®

Women were also restricted from entering some sacred places, as doing s@fewdald
the precinct. There were even cases in which a Buddhist sutra, ¢aketl subonky @
considered effective in candel out the female sins, was carried by females as a protective
amulet against menstrual pollutibii.With this background, we can begin to understand the
dilemma that this girl from Sanuki faced when she fell seriously ill. When it appeared that
she had nehance of recovery, she prayed to Daishi and made a vow that if she did recover,
she would do the pilgrimage to thank him. Of course, she was cured. When she considered
going on the thankpilgrimage, however, she worried of the pollution and of the long
journey. Because of this, she needed to find a person to do the pilgrimage on her behalf. But
she could not find a suitable surrogate. Finally, she had no choice but to go on her own.
Miraculously, however, during her pilgrimage, the menstruation cycleswsgended so
that there was no longer a concern of polluting the precinct. In addition, she managed a

good pace (i.e., had divine assistance which made her legs strong!), all of which enabled her

198 villiams (2005), 125.
199 Glassman (2008), 185.
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to complete the pilgrimage. It concludes that even youngevowere free of pollution

while on their pilgrimagé®

This story shows that both the veneration of Daishi and doing the pilgrimage went hand
in-hand to yield tremendous benefits for beliepgggrims. Moreover, the story was
essentially an encouragement young females to do the pilgrimage, assuring them that
they need not worry about the feared nAfemal
henrowas indeed open to females and is thought to have attracted a large number of female
pilgrims, as we lso find in the present day. This contrasts from some pilgrimage sites,

namel y K @preckimed taestribt the participation of woméf:

Another miracle story that was especially relevant for Shikeurowas the cure of the
leprosy. A leper from Waizumi, presetidy Osaka, lamented that he/she could not mingle
with others in public due to their iliness. But he was miraculously cured when he went on
Shikoku henrowith a Buddhist monk®? Shikoku henrois knavn to have attracted many
lepers up to the modern era, because, for one thing, it was believed that their unfortunate
illness would be cured by the power of Daishi, as demonstrated in this miracle story. And,
second, for social reasons peculiar to-meden Japan, where leprosy disease was feared
as dangerous and contagious, sufferers were stigmatized in communities to the extent that

families could not keep a leper in their household. Otherwise, they risked being ostracized.

2% shinnen (1690), 145.
21 However, it has been demonstrated by Tamamuro that this restriction was not always enforced in practice.
For instance, a document from Jiganin ( ),asubt e mp|l e i n K@y a silgrims whoétayeh | i st s
at its templdodging, includes the names of many women. Among them, was a girl named Iku, from the
present Atsugi city in Kanagawa pfegliteercin 1850eThe who had
document, written by a temple staff, notes that she was the most beautiful woman under the heatén.

8 A See Tamamuro (1996), 15.
22 Shinnen (1690), 12.
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The stories irKudokukiwere concrete examples of tlukagethat was delivered to the
people who either made the pilgrimage or had a third party do a pilgrimage for them. Most
stories specified the name and the place of origin of the pilgrim, and the year when the
miracle occurred; ik detail made them seem like real stories. In effect, these stories were a
crucial promotion of the pilgrimage, giving the people concrete incentives to go to Shikoku.
And as Asakawa notes, the publication kafdokukiwas important for this pilgrimage,
because it meant that these stories were exposed to the mass population through a medium
of text, stirring an fAarena of discourseo o

a large number of pilgrim&?

Thus, Shikokithenrowas effectively sanctified by a combination of ideas that localized
the sacred attributes to the pilgrimage space in Shikoku. In many respects, there was a
pattern shared with other pilgrimage places in the process of sacralizing the pilgrimage,
such as localizing the mence of a powerful deity in the precinct. By extension, this
propagated the pilgrimage place as an access point to the merits dispensed by that deity. As
in other pilgrimages, Shikokhenro began to attract a large number of the commoner
pilgrims in the arly modern period as its reputation as an efficacious pilgrimage had
circulated to the greater public through miracle stories that publicized its wondrous effects.
But there were gualities unique to Shikoku as well, most notably the dispersed sarictity tha
came from the ambiguous position fuddBim@ Dai :
institutions. This ambiguity has created an interesting dynamic to the pilgrimage culture, as

will be examined next.

203 Asakawa (2008), 80.
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3.3. The Sacralizing of the Pilgrims and the Practice of Alms-Giving
As Yanagita Kuni o oasbeappesstinéotk jegerdgtonded @ai s hi

be easily irritéed but also equallyasily appeasable. This reflected tolix perception that

kami (divinities) will bestow blessings to those who treat them with deference, but will
punish those whehow no respedf” In Shikoku, this characteristic of Daishi was conflated
with the image ohenroto form a distinctive Daishi lor&8ecause Daishi wasdhght to be

in Shikoku incognito, dispensing merits to the pious and administering punishments to the

selfish and evil{ a n z e n ¢ h @z X iuwas also thought that atmgnrq in turn, could

be Daishi Thus all ought to be graciously treated, or else fpotentialpunishmentThis

notion was reinforced irkKudokuki, which listed anecdotes of Shikoku residents who
mistreaéd a henro not knowing that he was actually Daishi in disgui$éey receivel
suitablepuni shment s, t he c| awhese eightechidrenpliedeaftebheei n g ¢

struck a mendicant who turned out to be Daishi.

On the contrarythere are also stories tfiose who treahenro graciously with pure
intentions and receive practical rewardaidokukj as Shinno argues, was not only a
collection of miracle stories that spoke of the benefits of doinghiero but also

propaganddhat highlighted the sacredness of the pilgrims emcburagd the practice of

4 yanagita (1988), 18imilar idea is manést in the Japanese ididithe kamithatyou do nottouctdwill
nothauntyow( k[ ~ 4 o =) Thisidiom is typically considered the equivalent to the English

sleeping dogs lié.The two idioms may have similar connotations. However, a striking diféer ighat

whereas the subject in the English version is an animal, in the Japanese version it is aldinmitif Qis is

an interesting testimony to the Japanese perception that divinities are considered as potential hazards who, by
virtue of their avesome powers, can deliver fearsome punishments to those who interact with them in a wrong
way.
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almsgiving tohenra This is all clearly expressed the following passage net#re end of

the book?®®

As seen above (referring to twetibur miracle stories in the book), those who mistreat
henroare immediately punished, while those who venerate them are rewarded with fortune.
Such cases are often seen and heard in Shikoku, thus those with heart have been kind to
henra Especially in the recent years there are many who perform the good deeds of offering
settai including lodging fohenre@t he mer i t s dénroand gving ciféringe g t h e
to them are beyond word¥,

The identification of the pilgrims to Daishi is thougto be the most important
motivations of settai ( ), the practice ofalmsgiving to thehenra?®’ Even in the
twentieth century, according to Oliver St a
providing settaiwas the idea that Daishi was still present in Shikoku in the disguise of a
henra®® As Reader noteglenfower e per cei ved aacus candiisogheci al |
sacredo who dwelled on the margin of the h
association with Daishi; they were venerably treated by the people of Shikoku. The pilgrims

themselves were effectively sacralized.

To the present dayhe notion thahenrowere able to dispense merits through sacred

association is preserved. In a 2083hroguidebook, there is a manual for doing the alms
solicitingtraining ¢ akuhat su shuagy®nouchi —shugyd

mendicant exercise that iomsidered by some as a mandatory part of the walking

pilgrimage?®® In this exercise, the pilgrims would wafkom doorto-d o or at peopl

2% Shinno (1991), 14041.

®Cch@gzen (1653), 16.

27 g5ee for example, Reader (2005), 125.

28 Statler (1983).

29 For the manual diakuhatsiexercise, see Miyazaki Tateki (2007A), 36. Some consider mendicancy a
mandatory exercise, see Reader (2005), 125.
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homes and businesses in Shikoku, to offer a recitationsoftrato them, commonly the
Heart Sutralf anny a s hi n)gThe& did this with the idea that it would yield

religious benefdithatss, ta tbosetwhceagréerteehave plearepertoron

this exercise with them. The recipient would then be expected to provide alms to the pilgrim

at the end of th ritual. Before commencing with this ritual, the guidebook says, a pilgrim

should state to the recipient that his/her act was in wishing for the happiness, traffic safety

or other practical benefits of their family members, and to memorialize their arscest

Then, at the completion of the ritual, an earnest wish should be stated that the merits from
the Buddha and Dai shi woul d be bestowed upo
idea of practical benefits, both thigorldly benefits such as traffisafety and the other

worldly benefits such as offering services to the ancestors, are still integral parts of the
practice ofsettaii n Shi koku. 't al so e xstaphsinbtiordys Ma e 0
an act of selflesgiving on the part of theprvi der |, but a fAgive and t

on the idea that giving alms to thenroyielded religious merits in retui’

Settaiwas widespread throughout much of Shikoku, and involved making charitable
donations such as food, money, lodging, tfgrevisions such as footwear, and in some
amusing case®ven haircug and foot careln effect this suppored the henrotravel and

contribuedimmensely to the growth of the pilgrimage.

To demonstrate the pervasiveness of t his
Musashi province in Kant @ r setabimr 1836dAlsb,a fty o

family of four with no travel funds spent eleven month onhéeroroute, relying orsettai

20 Maeda (1971), 224, 238.
2 Moreton (2001), 769.
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for provisions®*? As this practice became embedded in the communities in Shikoku, it not
only enabled the pilgrims to make the pilgrimage with less expense, but also attracted
pilgrims who made a living by doing the pilgrimage, permanemlgny sut pilgrims

were those who could not live in the mainstream society, such as fugitivethitaw, the
impoverished or homeless, aad mentioned abovdepers.They came to Shikoku and

| i ved as rfhenrogsubsistingph thenakmis provided by thecal peoplé™

To be sure, the sacralizing of the pilgrims and providing alms for them were not entirely
unique to Shikoku. In prenodern Japan, similar almsgiving practices were seen at other
pilgrimages. In particular, as Winston Davis shows, it waaquaced in the Ise pilgrimage,
in which the wealthy merchants and peasants, and the local authorities along the pilgrimage
route provided alms for the rush of pilgrims who flooded the roads during the four peaks of

the pilgrimage typically known askage rairi ( 4 ).***Here, as inKudokuki of

Shikoku, theoshi, priestagents affiliated with the Ise shrine, spread stories emphasizing the
merits of giving to the pilgrims and the what one could expect if they were treated poorly.
Fujitani Toshioand Davis point out, however, that the real incentive behind the practice of
giving to those in the Ise pilgrimage was not so much out of the fear of sacred retribution,
but a fear of social unrest that neglecting the herd of popular pilgrims might engéhdy
suggest that there was a sepulitical factor working behind the practice of giving in the

Ise pilgrimage. In the Saigoku pilgrimagssttaiis thought to have been prevalent from

medieval times, but in the early modern period it declined, dutheé increase in the

22ghing (1982), 1080, 1héndodvas proldnget &s orietiekill én eouté. | y 6 s

23 Thesehenrohave received much attention by scholars. See for example, Yoritomi and Shiraki (2001),
173175;183184; Maeda (1971).

24| aura Nenzi has produced a chart outlining the four peaks. See Nenzi (2006), 7
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leisurely elements in the pilgrimage, which rendered the pilgrims more secular than sacred,

and the commercialization in the communities along the pilgrimage T6ute.

In Shikoku too, the practice afettaiand theh o s t S jpepEpt®nt of lesro were
complicated by social factors. As Reader shows, because the pilgrimage attracted those
purged from mainstream sociétyuch as fugitives from the law, sufferers of diseases, and
the impoverished they were seen to dwell on the marginsof only this and other realms,
but also of society; many pilgrims were potentially disruptive and dangéfd8sme
manipulated their sacred associations to extract as much as they could from the residents
through settai They also resorted to theft andfrcedselling of sketchy medicines or
other unwanted items, stressing that not buying them would result in a divine curse. For
t hese fcor rhenpwas a mpaans gfrlivinma hetter life than would otherwise be
the case, withouhenra®*’ These negative characteristics of unsavory pilgrims caused the
people of Shikoku to perceive them as fAsacr

brilliantly by Readef*®

Recent studies have shed much light to the practiceettaj highlighting important
social factors that contributed to the perseverance of this pradSe&kawa argues that
settaj as a daily practice of the Shikoku peqphMas not only motivated by the idea that
henromight be Daishi in disguiséie reminds ughat it was don@eriodicallyd morewith
the intent to drive away undesirable pilgrims than in expectation of MErithus, he

shows that Maedads analogy of Agive and ta

Maeda (1971), 219; Shinj@ (1982), 1094.
21 Reader (2005), 132.

217 Asakawa (2008), i.

218 Reader (2005), 134.

219 Asakawa (2008), 37875.
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practice.According to him,settaif i t s Pi er r ecepBadflbabitdsag itvlas a ¢ o n
durable and malleable practice based on accumulated experience of the people of Shikoku,
who internalized it and carried it ougerfunctorily Moreover, he deliberates on the
epistemological distinction made by the people okShik u b et we enhertrche A s

who are typically referred with an honoritobenrcsan (34 ! =|=) , and Aundesir.
i b e g lgearowdo were labeled in many communities in ShikOklh]alSdO(-I- =|= > ). The

di stinction, Asakawa tells us, was based on
host communities of the pilgrimageikewise, Kouamé argues thsgttaiwas embedded in

the social structure of Shikokoften conducted as planned and orgediactivity in the

village communities. As such, it was not necessarily premisdtieobelief in the merit of

giving and thefear of retribution that may otherwise befdlut was a practice integrated

into the communal life of the Shikoku residefffsAs these scholars showettaiwas not

only based on the belief system that was propagated by ShindedaRuki

Nonetheless, | would maintain that sacralizing the pilgrims was a vital driving force in
the prevalence and perseveranceseftai in Shikoku. This is most apparent in the
standardized practice, evident to this day, in which the pilgrims dgiwdaan return for the
al ms received, which is emph a4 Thefulaniould Mae d a
be kept by those who providellet alms as a protective amulet, and in some cases, even
ground up and consumed as medicine. The ided#&mabchanneled merits from the sacred
realm had indeed taken root in Shikoku. It was also closely related, as Moreton shows, to

the widespread piety f K@b @ Dai shi in Shi kokuodaBhai shi i

220 Reader (2005) 125.
Inccording to Asakawa, t hniosderle soef mhtlireasn sMacrts hoanlsl oS a hilbi
recik 0 c i Asakawa (2008), 212.
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sanor its abbreviated forngdaissann Shikoku, and is the most accessible and familiar of
the deities, which was doubtless not unrelated to the image of Daishi wandering on the
pilgrimage route in the disguise ofh@nra Even in the present period, people of Shikoku
are heard to say thatlaissantests them, referring to the undesirabémrowho beg at their

doorstep, one of whom migHt just be K@b@ Da

Although settaiwas practiced in other praodern pilgrimages as well, what stood out in
Shikoku was the extent to which it was buttressed by the communities of Shikoku, and its
persistence to the modern period. As we have seen, this practice was sustained by the folk
perception that renderetienro sacred, which had been firmly set in place by the late
seventeenth century when the pilgrimage began to attract a large number of’people.
Sacralizing of the pilgrims was indeed a crucial part of the pilgrimage mechanism of
Shikoku henrg as it was inseparable from the widespread practicettdithat supported
the pilgrimage. Moreover, the practice had become interwoven into the daily lives of the

Shikoku residents.

222 nsakawa (2008), 435.

22 Thjs was not the only factor in the longevityseftai Misamitulists other factors as follows: (1) the
relative underdevelopment of the travel infrastructure made the pilgrimage physaratiyding, which
prompted people to give alms to assisthbierg (2) manyhenrowere poor and ill, who were prone to

icol | aps eukidaore r% u4,|t )eiromaify cases even dying en route. This would be a great
inconvenience to the host communities as they would be obliged to provide care for them or assist their
repatriation to their place of origin (see Koua§t€97}). To minimize this, the people ga them alms to

assist their travel; (3ettaiwas a vicarious means to receive benefits from the pilgrimage. When one could
not go on the pilgrimage himself/herself, he/she could give alms twetireand expect similar benefits. See
Sat@ (2006), 78.
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Chapter 4: The Actors in the Popularization Process
We have seen above that the sanctity in Shikedkwrowas dispersed to the entire island

ratherthan being focusedolely onthe fudashg and that this wasn part,the result of the
relativelack ofinvovementof thefudashain the pilgrimageThen this begs theuestio®

who wasit who facilitated the popularization of the pilgrimayé have touched on the

i nvol vement of Shinnen in the pilgrimage an
of henra d@n this section, | will further examine the iolvement or lack thereadf the

fudashoin the pilgrimage, and iscussthe activities of Shinnenas it reléed to the

pilgrimage with the aimof highlighting the people involved in its popularization process.

It seems inescapable that Shinnen was the leader in the movement to popelanize
He commanded various projects that promoted the pilgrimage, and, in effect, he triggered
its tremendous growth from the late seventeenth century onwards. To recapyehere
three parts in his involvement with the pilgrimage, which in the following discussion | will
refer to as hienro project. First, through his own extensive time spent in Shikoku, he
consolidated the physical pilgrimage route and contributed to bgiltlie infrastructure of
the pilgrimage. These efforts were manifest in the guidebbb&hishirube and in the
route markers he erected along the pilgrimage route. Second, he was the driver behind the
publication of three seminal texts drenrq Michishirube (1687), Re i j(18%9), and
Kudokuki( 1 6 90) , together dubbed the @AShinnen
publicize the pilgrimage to the public at large, catalyzing its unprecedented boom. Third, he
solicited support fohenrofrom the public. Onevay that he did this was by encouraging
the practice obettaito assist the pilgrims. Another method was rallying support from the

public to carry out hidenro projects. He also showed the way personally by doing the
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pilgrimage about twenty times himsalhd actually dying on the pilgrimage; it is clear that
henrohad become his lifework. He also provided a wealth of data in his three books, from
which we can discern the people who supported his projects and, by extension, those who

contributed to the delopment of the pilgrimage.

4.1.TheMakingof 3SEEET EO 2AEEeEE

Re i jafrkentioned aboveasa collection ofdetailedengiof eachfudasho Thus,
the book was essentially a promotion of thdashoinstitutions, although it generally did
not list the miracle stories associated with the pilgrimage. And, as such, it appears as though
it reflected the interests of tHadasho But evenhere the involvementsof the fudasho

appear to haveadbeen limied.

Consider, for example, the process by which this book came into Gédirsgwas a
book not written by the representatives of ildashobut by a third party group organized
by Shinnen. In thafterword to the bogkan affiliate ofthe Gomal Bermitaye at Koyasan

Okunoin( L,by t he namsaidthdt hekaBhirménconducted

fieldwork in Shikoku to collect datéao write the book. Then this data wpesesented to

Jakuhona t K ¢ ylaosagreed to write the bod¥ The book was the result of a joint
effort by Shinnen, K@taku, and Jakuhon, no
fudasho To the extent that thengiof thefudashowas provided, théudashaodid contribute

to the book, but the actual planning ahé production of the book came from elsewhere.
Hence,R e i jdd@@& mot represent an effort by theelashoto promote themselves or the

pilgrimage.

224 Jakuhon (1689), 407; Yoritomi and Shiraki (2001), 123.
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4.2. Selling Pilgrimage Book s

It is alsointeresting to learn ere Michishirubg R e i j addkKiudokuki were sold.
Unlike the guidebooks and books on miracle stories of other pilgrimsggs as the
Kannon pilgrimages they were not sold at any of thedashob u t at mer cha
establishment in Osaka and ShikdkuWhenMichishirubewas first published, it was sold
at two merchant houses in Osaka, one merchant house each in Awa and Sanuki, and at a
temple in Uwajima of lyo called Mangarifi® The involvement oManganiji is particularly
curious, as it was notfadasho but evidently Smnen was well acquainted with In fact,
Shinnen sought thelp thetemple by sellingVlichishirubeandR e i jhefik allocating the
revenuetoward the necessary repairs of the tenfpleThen three years later, when
Kudokukiwas published, there wererd additional sales outlets of the booksmerchant
house at K@yasan Odawar a,?®With this, the boeks weieant h
avail able at all four provi ncbatxnotatany8ftthe k o k u,
fudasho That K @y a &as beenincluded herewas indicative of the factthat henro
developed in close connection with theorship andpi | gr i mage, whith K@y a s

flourished in the Tokugawa periGef

Why were these books not soldfatiash@ One reason for this is that Shinnen, despite
his extensive time spent in Shikoku amd thorough knowledge of eadbhdasho doesnot

appear to have developed a formal relationship witHutiasho For instance, even though

% For example, according to MacWilliams, thegithat propagated the efficacies of the B@ndK a n n o n

pilgrimage were sold dudasho MacWilliams (1997), 381.

2 Shinnen (1687), 21.

2 Shinnen (1687)182.

8 ghinnen (1690) (trans), 9. There were slight changes in where the books were sold at this time. For

example, Manganiji no longer sold them, as a merchant house in Uwajima replaced it as a sales outlet in lyo,

and in Osaka, one of the two salefl@ts changed.

“Reader notes that Shi nmetnwehen pkedy ais art Hemis@®bader O ehies Hii ,n
(2005), 119.
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he mentions the names oinnumeable individuals who spported thehenro in

Michishirube, he does not mentioeven one persoaffiliated with a fudasho And not one
fudashowas listed as a possible accommodatiorhimrg when he listedtherhermitages
and somenonfudashotemples asavailable accommodatisrin Shikoku?*° It appears that

there was some distance between Shinneriugtassho

4.3. Fudasho and the Pilgrimage

Then abigger questions why werefudashon ot i nv ol v ehdnradpmjectsahd nnen o
by extensiod the novement topopularize the pilgrimage®ne possible reason is that
Shinnen was not interested in an association withfutlasho It is possible that he, like
Miyazaki who is among the leading advocates of the pilgrimage in the present day,
emphasi ze t hpeatahcot oandt htehepidl gri mage more th
since there are eighight fudashg it would have been a challenge to form associations
with all fudasho Nevertheless, the lack of influence of dagtlashoaffiliates in his projects
is striking, particularly in comparison with other pilgrimages of the period. For instance,
while he approached monks at K@yasan to wri
of henrobooks, none of the affiliates of tifiedashowere involved in producing amart of
the three book&'Coul d no't a monk at Zentsiji, for
Shinnen to contribute to the book? We may never know if Shinnen ever sought support
from thefudashg but we can see from surviving records that the activithefudashoin

Shinnends projects was quite | imited.

20 Hermitages here are to what Shinnen refers to as Daishid whi ¢ h pr oMenrd éHdalssliss| t er f o
anonfudashat e mpl e near Yaku@ijekirojjwhi ¢th Wgs Awaedaf myWeto pro
accommodation foHenro. Shinnen (1687).

#1The foreword tMichishirubewa s wr i tt en by K@taku, a monk at K@yas.
Jakuhon as described aboveddts afterwordvas wr i tten by K@taku; and the fo
written by Jakuhon.
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In this section, | will attempt to solve this riddle, which, in my view, is related to the
fambi val entodo characteristics of *“Phersarepi | gr i
three factorshat can benalyzed to discover the lack of involvement offin#asho (1) the
ambiguity of the pilgrimage, (2) the religious policy of the state, and (3) economic

implications

First, as discussed above, the pilgrimage was centered upon the wokhpmid Dai s hi |,
who was not the main figure of worship at fadasho This worship was integral to many
fudashoainstitutions, particularly to those that belonged to the Shingon sect. Just the same,
the worship of Daishi as seen in the pilgrimage cuturamé v t hat Dai s hi wa
dei t yo pr esdwas basesh mo&lton folk kelief than on the doctrines of the
organized Shingon sect. By extension, the popular pilgrimage culture spearheaded by
Shinnen was an expression of popular beliefs that incatgbithe religious institutions of
fudashg but was not limited to them. Henbenrowas an ambiguous phenomenon from

the perspective of tHesdasho which is related to the next point.

Second, the religious policy implemented by the Tokugdw&ufy the central
government of early modern Japaad tightly organized Budhist institutions based on the

hierarchical heatbranch systemhpnmatsu seido ), and subjected them to the
codes issuedn sectarian basihatto ), which enabledhe bakufy thoughwith some

limitations, to subjugate religious organizations under its authdfishe pilgrimage, then,
was comprised of eightgight independent religious institutions, which overstepped

boundaries in both the sectarian and He@thch affiliations. It alo was located over a

%2 For instance, Asakawa, Hoshino, and Reader use this term. See Asakawa (2008), Hoshino (2001), and
Reader (2005).
23 Tamamuro (1987).
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wide geographical areaxtendng beyond the framework of religious organizations as set
forth by thebakufu®** Further, thefudashg which were for the most part, branch temples,
could not freelyassociatavith other temples, for thesubmitted to the authority of the head
temples, which reserved the right to appoint and dismiss monks at the branch f&nples.
Under this circumstance, tliedashomay have been disinclined to officially engage in the

pilgrimage.

Moreover, religious pressionals (e., monksand nungfit into bakufués religious policy
within the framework othe headbranch systemandperformed the quasifficial function
of certifying the norChristian identity of thalannapatrons Theywere fully recognized,
while those outside athe framework namely mobile religious professionals wivayfared
to proselytizeand solici alms,were generally bannéd® Thus the policymakers made a
di stinction between Aofficial 06 alekufutbakar gi na
measures to containthe latt8rh i nnen was a fAmar gi n afldashegr el i gi
asaniof ficial 6 r el i gi obeen constraned poliddaliramnopenly ou |l d

supporting his activities.

And third, it waslikely relevanttha the designation as fadashobrought litte or no
economic benefit to thiidashoNe i t hers ChiGareyn 6n or iBlicateramye n 6 s L
economic transaction in whidhenro paid fees tofudasha®’ One source of income that

henro brought tofudashowast he f ees <col |l ected f orboolst ampi |

%34 Hoshino emphasizes that the disparity of the sectarian affiliations ffdhshcand the wide geographical

area that separated thelashowas the key reason why Shikok@nronever developed an effective central

organization. See Hoshino (2001);92.

2% Tamamuro (1987), 46.

236 Tamamuro (1987), 10001.

%" The exceptionto thiswouldbe @tz en6s hi ri ng odendatsypialt grSih@asgej g uiadcea (T
who took him on an ascetic tour of hidden places of worship and austerity sites aroundittee. prowever,

the fee was paid to the guide, not to the temple. S
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(n Bk y Dc h ¢ Maeda notes that the oldest survivingd k y ¢hcShikdku is dated

from the Genroku era (168B704).%® It appears, however, that Jk y ¢becarie
widespread later, from arounthe H Zeki era (17541764), when the standardized
inscriptions in then @k y Oxete Gimplified and the number of surviving books
increasd. > Shinnen emphasized the offering fifda but notthe stamping of the
n @k y &tSimdd offering of thdudadoes not involvaneconomic transaction, it is likely

that the pilgrims did not spemduchmoney afudashaountil the later Tokugawa period.

Another historically contingent factor is the relative economic stability of the Buddhist
temples in this periodesulting from the proliferation of thdankasystem. In this system,
the draconian antChristian policy of theébakufy Ain alliance with Buc
entire population of Japan into loyal Buddhistho not only had their annual ai@hristian
inspection run by their affiliated Buddhist temples but also had the death rituals
monopolized by that templ&! This meant that the temples generally had a sound
foundation of income and did not need to proselytize to cultivate new foll&fferse
fudashoin Shikoku, for the most part, wemanka temples that had stabilized their
operations by the late seventeenth century, when Shinnen was fervent in promoting the

pilgrimage.

It is no wonder that théudashowere not excessively thrilled about the pilgrimage,

which brought them only minor economic benefits.

2% Maeda (1971), 556.

239 ghikokuHenrokenkyl -kai (2004), 7.

240 ghikokuHenrokenkyl k ai b & 0 0 4
241 Hur (2007), 103.

242 Tamamuro (1987), 62.
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In sum, the pilgrimage was far from being central to the operation ofuthesho
institutions. The practice wasitiger formulated nor endorsed by thehs. we have seen, it
was the ascetics from outside Shikoku who initiated the pilgrimage prégtiea. when it
beame ahighly popular pilgrimage, it wastill of minor interestfor them.In fact, Mori
Masato points out that tfedashotended to be indiffrent to the pilgrimage even in the
modern erd** For instance, onkenrobook from the postvar period criticized théudasho
as being inconsiderate to thenra According to Mori, only in the late 1980s, after the
pilgrimage has beRen jiddecassocamtibn ¢f thiddshgbegih itod
devel op a fihost consciousnesso and undertak

of Shikokuhenra

The movement to popularize the pilgrimage was initiated and carried out outside the
main officesof the fudashoinstitutions. A similar pattern has been noted for the Saigoku
pilgrimage by Yoshii Toshiyuki, who demonstratédtht in Saigoku only low-ranking
monastic personnel actively promoted the pilgrimage in the late medieval péflduby

are calledkanijin hijiri ( ), consisting mosthof bikuni and yamabushiwho raised

funds from the public to finance various temple projects such as renovaticording to
Yoshii, whensoliciting for funds, it wa®ffective to stress the templedesignation as the
fudashoof the Kannon pilgrimageThese kanjin hijiri also acted asendatsy taking
laypeople along the Saigoku pilgrimage, which of course, contributed to the spread of the
pilgrimage. On the other hand, however, the main offices & Saigokufudashowere
generally indifferent to beingfadasho and had little or no part in spreading the pilgrimage.

Yoshii argues that it was the lemanking kanjin hijiri who advocated the Kannon

243 Mori (2005), 18.
244y oshii (1996).
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pilgrimage andacilitated its popularization. He further stressed that it was only later in the
early modern periadl after thekanijin hijiri had been eliminatédthat the main offices of
fudashobecame engaged in promoting the pilgrimage, largely for financial reasons. A
notable difference with Shikoku is that whereas khajin hijiri in Saigoku were directly
affiliated with thefudashoinstitutions, Shinnen in Shikokithad no suctaffiliations. He
appears to have been relatively independent from religious orders adchizaaetivities on
mendicancy and itinerant proselytizing. Hence, his involvement in the pilgrimage was

voluntary.

Why then did he go so far as to dedicate so much time and energy in the development of
the pilgrimage? For one thing, he was a mendicamt ndsed his life on itinerant religious
practices, proselytizing and soliciting alms from the people in the communities that he
visited. Second, he was a devotee of K@b@ TC
common ground between his activiiesd t hose of the K@yasan mo
who contributed to producing momentosnrot e x t s . This coll aborati
the pilgrimage with K&YAnd mastofascinatingly,mhe had f anp|

dedicated his life to the pilgrimage.

As Reader not es, there is an faddictiveo
people: (1) to keep coming back to do the pilgrimage, in what is sometimes labeled

i Shi k ok u Sshiickkorkeus shogr @) to make the gilimage a way of lifeThat

is, as opposedo the pilgrimage being an ephemeral experience away from daily life, it

Reader (2005), 119. To be sure, Jakuhon was fisel e
He did not, for example, recognize the numbering system, as mentioned above. He also dismissed as

nonsense thgoeika(pilgrimage songs) that were an important aspect of the popular pilgrimage. However, he

did acknowledge the validity of the pilgrimage itself and acclaimed it as an efficacious means to practice

Buddhism.
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becomes the central part of their liV8&Shinnen would fit into (2) here, since, for him,
henrowa s nraifoedefiec of hi s i fe. Hi s ¢ o mmanttome nt
the pilgrimage, rallying support from the public to build infrastructure such as route

markers, encouraging the practiceseftaj and producing texts to publicize the pilgrimage.

As Reader shows, historically, Shinnen was not the only personhattomade the
pilgrimage the centre of his/her life. Most notable of otiemrodevotees was Nakatsuka
M@hei, who did the pilgrimage 282 times in
markers, and produced a guidebddidn the present day, theig Miyazaki, the founder of
theHenroMi ¢ h i Ho z o n (Aségcidtiory ob Helpikgatd Preserve tHenro Route)
who placed 2,000 route markers and published a seminal guidebook for the modern walking
henroin 1990, which has been popular and meticulouspdated; it was reprinted in a

seventh edition in 20078

These individuals have made tremendous contributions to the pilgrimage culture through
their devotion to the pilgrimage. In the present era, we do see more direct engagements of
the fudashowith the ShikokuR e i j @s$saciation of the Sacred Places of Shikoku)
formed by the representatives of thedasho Historically, among the most significant
stimulations to the pilgrimage came from the devotees who were not directly affiliated with

thefudasho

4.4. Networking for Sponsors

Shinnen was doubtless a seminal figure in the popularization of the pilgrimage. However,

his varioushenro projects could not have been achieved on his own. They were made

24 Reader (2005), 24962.
247 Reader (2005), 12122.
248 Miyazaki (2007A) and (2007B).
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possible by the network of supporters thathad cultivated in and out of Shikoku who
provided the economic and other support for his activitieso Warehis supportersard
why did they aid him so faithfulB One group of supporters wake local people of
Shikoku who provided lodging and othemnsees forhenrg as listed inMichishirube But
there were othersFortunately,he left uslists of sponsors who provided the funding to
publish the three booksThese offer a glimpse of the people who were involved in

Shi nnends pr the@lgrimage.o spr ead

Shinnen gathe@da diverse array of sponsors in his book projabiy are credited at the
end of the each volume, which allows us to analyze who they were and how they may have
related tohenrqg and to Shinnerf-or example, the printingf Michishirubewas funded by
Noguchi Hanoéemon of Terashima in “®Whie&ka, wh
Michishirube only lists one sponsor, the other twookslist multiple sponsorsShinno
examines the sponsors of the twalume Kudokukj and poits out thatof the twentyfive
donors, seventeen were female, again witltable portion from Terashima, but also many
from Awaji Island, Awa, Tosa and Iyg° The gender distribution of the sponsors is a
striking indication thathenrohad a strong followig amongwvomen and that, as Nathalie
Kouamé notes, the idea that female pilgrims were somehow impoverished should be
altogether reconsideréd: As a matter ofdct, it was predominantly womewho provided

the funds to publish this influential book.

29 ghinnen (1687), 327.
20 Shinno (1991), 127.
%1 Reader (2003), 124.
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R e i ijhad the most expansive list of sponsdisere are names of sixfive individuals

or groups thatontributedtoward this seven volumeork.?*2

Many of the sponsors of
Re i jweédkailso from Osaka, Awaji Island and Shikoku, and all ewawerelaypeople.
A closer look reveals that there were three major categoriespafisors merchants
seafarers, anthe peoplewho providedsponsorshigs a means tmemorialize theleceased

members of their household

4.4.1. Merchants and Seafarers
Re i jw&knipart funded by merchants involved in the thriving commercial activities

of the late seventeenth centuhy.the list of sponsors, the status as a merchant is marked by

the suffixya (), which follows the name of the business that tveyeengagedn. Most

mer chant sponsors were based in Osaka, not e
them, many were from Awa, or were affiliated with aaercial activity involving Awa.

This isindicated by their title Awaya ( ) or Komatsuya ( ).2220Of the fouteen

sponsors in volume two, five had either one of these two fitfeand they appear

consistently in other volumes as well.

What were these merchants doing in Osakafording to Yasuoka Shigeakhe late
seventeenth century was when specialty comtiszdifrom the regions were being

distributed into Osaka, the hub of the early modern economic system, by certain merchant

#2gponsors are listed in all but volume six of the seven volume series.

%53 Komatsu is presestay Komatsushima in Tokhsna, where Oraniji (no. 18) and Tatsueji (nd9) are

located.

%54 Jakuhon (1689), 150. Of the four, two were definitely based in Osaka, as they are listed as Awaya

DenkichiofDdt onbor i, and Awaya Moh® of the same) fleace (

two others appear to be from Osaka as well. Thegirme s, Awaya J@k@ and Awaya Kyl |
) appear without the indicator of their location. However, since they follow the listing of'sponsors

from DGtonbori, they too were I|ikely from DYJtonbor.i
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households that handled commodities from a particagion®° In Awa, indigo, salt, sugar
and lumber were been shipped out of Muyat o the early modern peridd® andindigo,
specifically, was known to have been distributed in Osaka by thetmldte seventeenth
century”>’ These merchargponsoravere likelyinvolved in this growing commercial link
between Awa and Osaka and Shinnerwas successful in tapping into this commercial

network to seek patrons who supported his publishing projects.

Another prominent group of sponsors were from the Shiwaku Islands, a group of islands
in theInland Sea betweeBanuki and BizenThe people oShiwaku were known for their
exceptional skills in maritime navigation and in shipbuildhenR e i jw&s kviitten, it
was the nAgol den age oTheykervedhihe offRialifuvcido dor teee a f ar
bakufuin transporting rice, the key commaodity in the early modern econding ships
wentfrom Dewa in northern Honshu to the capital in Edo, by a shipping route known as the

western shipping routen(i s hi mawa r=|i k).&%This route involved navigating

down along the western coastobth s h1 from the northern domai
turning into the Inland Sea toward Osaka, and then to ¥olome one oR e i jappdais

to have been funded primarily by the people involakxhgthis shipping routeln fad, five

of the ten sponsors were from Ushijima in Shiwaku, which was one of the bases of their

seafaring operatioff’ Two moresponsors to this volumeere from Dewa, one of whom,

**Yyasuoka (1975), 277.

2% |shiodori (2006), 18.

" Miyoshi (1975), 140.

8 Hoshino notes this also. Hoshino (2001).

29y ykino (1979), 255.

%0 Maruya Gozaemon, of Ushijima, who is said to have been a warrior of Bizen and who fought in

Hi deyoshi s invasion of Korea, was a |l eading figure
For the development of wahke, Aiohfai ci albakifffkarsdna Mhi s edD
see Seto (1982), 11u15.
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ltoya S@hichi, tuckukifiAso Ko nsd@o Wwoasrhit gfriveaso me n't
that the worship of Shikokinenro had diffused as far north as Dewi.But more
specifically, the worship had diffused along the sea lane, which was a pattern also shared

with other notable pilgrimage sites such as Konpira and Osof&zan.

The sposors that Shinnen acquired fét e i jw@rk inaturally contingenbn the
economic developments of his timéhe sacred pilgrimage of Shikoku spread partially

through the channels provided by the magkétearly modern period.

4.4.2.In Commemoration of the Deceased
Another notable category of sponsors were thagé® sought the sponsorshije

memorialize he deceasednembers of the household@his type of sponsor is easily
distinguishable, because in the list of sponsors, their names are followed by thelw fif or 0
(tame ) and the posthuous Buddhist title of the deceasdd4 i my @ For example,

Awaya Mohei of D@tonbori in Osaka dedicat ed
J@un, Ky@u, Eiho, ,and K&Nn®ei [telofithe sixtfive

sponsordell into this category

In fact, Shinnen successfully rallied sponsoritohenro projectsby emphasizing the
merits it would bring for the family members in the afterléea | vat i on of t he i
ki n o )yas akeyword that he used to obtain financial support, not only in the printing
of books but also in erectirgutemarkers along theenroroute.The names of twentfive

sponsors oKudokukiare listedfollowing thephrasei f or s al v a ted forsevemf al |

261 Jakuhon (1689), 79, Shinnen (1690), 518.

?Kondd (1982), 266.

23 For the analysis of Konpira worship in relation to the developments in maritime navigation, see Thal
(2009. For Osorezan, see Miyazaki and Williams (2001).

264 Jakuhon (1689), 150.
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generationso ( ), indicating thathe donationhad beergiven in

the name of posleath salvatiorior all family members$®®In addition, thirtythree of his
path markers have beédentified by Kiyoyoshi Eitoku Eachhave a standarshscription
above the name and address of the sponsor thatfsdye r f at her |, mot her ,

kino ( )%

There are differentonclusionghat can be drawn from thiBirst, sincethe deceased Ha
ak ai mwe@an determine that a Buddhist death rited alreadybeenperformed for

them by abodaiji ( ), a funerary temple that came hand in hand withdéeka

system?®’

and as such, the memorializing here was done in additiothe standard

Buddhist deathituals conducted in what has been dubifederary Buddhisni®®® Second,

making offerings to the deceased household members indicate that the sponsors had a
Ahousehold consciousnesso characteristic o
household washought to be dependent on tbare provided for the deadembers of the
household by itéiving members®® Third, sponsoringienrowas believed to be efficacious

for postdeath salvationThis notion provided a wain which people could relate teenrq

ard by the same tokeit enabled Shinnen to solicit charity from them to financehkeisro

projects.It alsoshows that the concern for the afterlife was paramount for the people in the

late seventeenth century.

Death had become one of the sources of meaning for this pilgrimage. It was nothing new.

We have seen that when Ch@zen did his pilgl

% Shinnen (1690), 518.

2% Ehimeken (2001), 229.

27 Hur (2007).

%The term coined SegHuT(206V3,BQlr o Tai | @.
259 Hur (2007), 201205.
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wi sherso who provided him gener al theroesnpi t al i
the pilgrimage. For Shinnerhé notion of salvation in the afterlife not only allowad to
raise funds to promoteenrobut also served to create a wider appeal of the pilgrimage by
catering to the universal concern that peopdel or death.In soliciting for funds, he
tailored this associati on the prdctite ofaficesoal s e h o |
veneration tht became prominent at the timewas by suchan interactive process that
death became firmly incorporated into the belietem ofhenra
4.4.3. Other Sponsors

Of the sixtyfive sponsors, only two were religious institutiomsis includel one temple

in Awa called Amidaji, and one hermitage ¢ uj i d # Iyo, both of which were

represented by a mork°® There was also one nurmlthough her whereabouts and
institutional affiliation were not specified?’* Moreover, fudasho institutions or their

affiliates do not appear as sponsorpemefactors n any of Shinnends und

In sum,the majority of the sponsors of Shinnen were laypeople, astzable portion
were merchants.Shinnen likely targeted this group when he stditisponsorship, and
emphasizedhat sponsorshipvould bemeritorious to the afterlifeThe popularization of
henrowas facilitated by Shinnen and his sponsors who provided the necessary resource to
commence his projectinstead of thdudashg it was the network that Shinnen cultivated

that assembled the framework of popuianra

270 3akuhon (1689) , 201, 408.
211 Jakihon (1689), 408.
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4.5. Un-Systematized Pilgrimage

Another characteristic of Shikokinenro that contrasted from many other popular
pilgrimages was that it never developed a system of facilitating and managing pilgrims. The
isystem of pilgrimage management“?heretefers bor r o
to the system in which the institutions of a pilgrimage site, such as temples and shrines,
dispatch agents to various areas in the country to promote the pilgrimage to the laypeople.
These agents, usually called tocshi s h iossé€nhdatsudepending on thpilgrimage site,
were usually assigned a particular territory for their proselytizing activity, where they
preached the merits of the pilgrimage, brought gifts and established relationship with the
laypeople, to patronize them and drive them to perforenpilgrimage. This system was
closely connected to the economic interests of the pilgrimage site as pilgrims were an
important source of income. The agents were typically affiliated with a particular
establishment within the pilgrimage site, such as atsoiple. They sought to patronize
potential pilgrims to monopolize services offered to them at the pilgrimage site. These
services included accommodations and religious services. As such, this system was
managed by the institution of the pilgrimage sitechlsought to expand its economic base
by attracting more pilgrims. It was a systematic management of the pilgrimage that formed
the link between the potential pilgrims and the sacred place, and a critical component of

many thriving pilgrimages in prmoden J apan s uc h Kemangl saen d Ks&yyaansaa.

The lack of such systematized pilgrimage management in Shikoku meant that the

pilgrimage did not have the direct link with the potential pilgrims that many other

"2 Ambros (2001), 369.
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pilgrimages had”® On a related note, there was also no pilgrimage gsigledatsu ) in

premodern Shikoku that took the pilgrims on trenroroute?’*who were seen in Kumano

and Saigoku in medieval times, and at some mountain pilgrimage sites in the early modern
times. There are records that show that individiiadashodid take measures to attract
pil gri ms. This included staging venues to o

the public k ai ¢ h @ However, such efforts did not include developing a system of

dispatching agents to attract pilgrims.

That the pilgrimage did not develop these systems showutashoinstitutions were
limited in diversifying the scope of economic activity in response to the growing pilgrimage,
and that the degree of commerciation inhenroremained modest in comparison to other
pilgrimage sites. F o rfudashoia Stakoke generallyndidinbt t h e
provide commercial lodging for the pilgriM&and, as Reader and Constantine Vaporis
note, there cwkasofa birroetlhaetlisvoe anad ot her payin

the henroroute?’®

To be sure, there are two tiers when analyzing the commercialization of a pilgrimage site.
One is the diversification of the activities of the actual temples and shrinesastichir

directing a pilgrimage management system and temple lodging. Second is the development

23 Hoshino (2001), 91.

"4 There are records of localizegndatstpilgrimage guides within fudashain the midseventeenth century.
Forinstance, iz e n wa s shugenjikelseridatsiaa Sh @sanj i (no. 12) and Ta
took him to various hidden places in the precinct and led ascetical liturgies. sEmelsgsuhowever, do not

appear to have drawn potential pilgrims to the pilgrimage sites. Rather, they providedeguimkefer the

pilgrims who were already at the pilgrimage site. S
’>Mori (2005), 167. From surviving pilgrimage diaries from the Tokugawa period, there were indeed cases

where the pilgrims stayed a night at a temple. For instance,&ang& f r om T o Bemroiw1805 di d t he
stayed at lyadaniji (naZ1). However, this temple appears to have offered-ineaiodging for thédenro.

Whereas he often plkchid t)htenosficther aceommoddtiorfs,ehers was 1o such

feeshere and he only paid the fHerradke nfke{#008m368).r cost for
However, these instances are quite rare.

2’® Reader (2005), 130.
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of a temple townrhonzenmachi ) where commercial establishments offered various

forms of entertainment for the pilgrims; this became an important featunglgoimage
culture in the early modern periéd.By and large, the boom in pilgrimage had fewer
economic implications in Shikoku in comparison to other pilgrimage sites. This is partly

why Shikokuhenronever developed a system to manage and deal with the pilgrims.

4.6. Information

The key in understanding the spread of Shikdlanro to a mass population is
information. By information, we refer to the dissemination of the sacred image of Shikoku,
which drculated to the public through texts, word of mouth, and entertainment. This was
particularly important for Shikoku, because unlike other major pilgrimage sites, it lacked
the direct contacts between the pilgrimage site and the potential pilgrims; tagraow
pilgrimage management system. We have seen that the sacred image of Shikoku was first
publicized on a mass scale by the publicatioMihishirube R e i j agkudokuk in the
late seventeenth century. This was a major event in the developmdre pilgrimage,
facilitating the flow of information to the undisclosed readership in early modern Japan.
The commercial publishing industry was just beginning to boom, and, in particular, the
traveloriented literaturé’® During the eighteenth and ninetdermtenturies, more material
on henrowas produced, including§hikokuHenro Ezy the first map ohenroproduced in
1763, andShikokuHenro Meishozueof 1800. Like the three books above, these texts were
detailed guides for the pilgrim. Again, these wereprotiuced byudashaoor their affiliates.

They boosted the awarenesshehroin the public and likely contributed to the boom in the

"" For instance, according to Foard, the 1848 guide of the Saigoku pilgrimageSziteiuS anj I sankasho
Meisho Zugorovides a detailedccount of the pleasure elements available at the temple town of Hasedera, the
eighth temple on the circuit; it was so thorough that it required ten heavily illustrated voli®eesForward

(1982), 238.

"8 Berry (2006).
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pilgrimage population in the mid to late eighteenth and early nineteenth century. These texts
were a major factor in pulsizing and exposing the pilgrimage to the public and thereby

encouraging them to do the pilgrimage.

The sacred image of Shikoku was also spread informally, based on oral communication
through commercial, personal and other relationships in the early mbaiggnese society.
The commercial network between Awa and Osaka and the shipping route between Dewa
and Osaka, for example, provided an arena where people could exchange not only trade
commodities but also information such as the wondrous cure of illressised at an
efficacious pilgrimage place. Also, as more pilgrims came to Shikoku, they, too, would be
important source of information about the Shikdkenro upon their return home. They
would tell others about their experiences and the stories thahddegyeard in Shikoku, thus
reproducing the sacred images of Shikoku in their home communities. Some of these
experiences were recorded in the form of travelogues that survive to the present day, but
naturally, there would have been many more pilgrims wlitb not write about their

experience in Shikoku but shared their pilgrimage experience orally with others.

Entertainment also helped to spread the sacredness of Shikoku to the greater public. One
of the theatrical representations of Shikdi@enrowas a Kahbki play in 1691 titledShikoku
henra In this play, the merits of the pilgrimage are announced in the introduction. Although
the main storyline of the play is the vengeance exacted by a widow for a murdered husband,
there are incidents in the play thaghlight the miraculous powers of the pilgrimage, such
as the pilgrimage robe, which provides miraculous protection for one of the protag@hists.

And in the early nineteenth century, a prolific, popular writer, Jippensha Ikku, covered

219 Kawai (2007), 105,110.
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Shikokuhenroin the fourteenth volume of his vastly populéaneno Warajiseries, which
mentioned, among other things, the practicesettai that was prevalent in ShikoKf’

These representations in various mediums not only forged the image of Shikoku as a very
special pilgimage place, but also spread that image to the urban and rural societies in early
modern Japan. The image of Shikdkenrqg circulated as information, created a powerful

attraction for Shikoku, even without any systematic effort by the pilgrimage sites.

20 Maeda (1971), 22021.
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Concluding Remarks

This thesis has focused on how the pilgrimage that we now know as Shi&oku
had evolved. In doing so, particular attention was paid to the activities of the people
involved in the pilgrimage, the religious ideas associated witin #oéivities, and, where
relevant, the historical circumstances during a particular period. It has demonstrated that the
development of the pilgrimage culture in Shikoku was indeed a complicated process that
incorporated the practices and ideas emanafingh diverse categories of religious

traditions.

In the first chapter, | have shown that the pilgrimage practices of the religious specialists
in the ancient to medieval period were relevant for the development of the popular
pilgrimage that emerged muédter. Themes such as death and afterlife, asceticism, and the

pietyof KOb @ Dai shi have been carried over to th

The second chapter dealt with the transformation of the loosely organized medieval
pilgrimage into an organized pilgrimage of leigeight sites. The involvement of the
Kumano shugenjawas discussed, since they have been considered one of the major
contributors to the pilgrimage in the medieval period. Their possible involvement in
Shikoku was analyzed in relation to the larger gesnthat were taking place around the
affiliates of the Kumano shrines at the tin
show that it was not necessarily an endorsement of the pilgrimage, but a story that emanated
from the need of a religious insttubn t o overcome a time of cri
regarded as the founding legend of the pilgrimage and as evidence of Kemagenja

involvement in the pilgrimage.
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Following this analysis, | concluded that the Kumathwugenjawere not, in factthe
major contributors of the formation of the pilgrimage as had been previously believed. By
taking into account the historical records, the pilgrimage route, and the sea navigation to
Shikoku, | have suggested that the pilgrimage was most extensiveljcpdaamong the
ascetics of K@yasan, wh o-eightsit pilgrimage & theeange d i t

seventeenth centu ry.

The third chapter investigated how the pilgrimage attracted a large number of the
common people, and became a thriving, ap pilgrimage in the early modern period.
Here, | focused on the developments in the late seventeenth century, particularly on the
activities of a devotee of the pilgrimage, Shinnen, and analyzed how the mechanism of
popular pilgrimage was set in plaag®and this time. Two key factors in this transformation
were the development of the travel infrastructure, and the formulation of a powerful sacred
appeal of Shikoku that effectively lured people to do the pilgrimage. The sacred appeal of
Shikoku was examied in comparison to that of other contemporaneous pilgrimages; we
observed a common pattern of sacred images in early modern pilgrimages. A commonality
shared with other pilgrimages was the localization of a deity to the pilgrimage space, which
was considred an access point to the practical benefits dispensed by that deity. There were
unique qualities to the Shikokinbenro also. For instance, the dispersed sanctity and the
sacralization of pilgrimd the latter being the impetus to the development of andiste
and enduring culture of alms gividdgooth of which were related to the ambiguous sanctity

associated with the folk worship of K@b®@ Da

The final chapter explored another peculiarity of Shikoku: the lack of involvement of the

fudashoin the pilgrmage during its formative phase. In so doing, | have outlined the
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reasons why organized religion was curiously absent from the organization and promotion
of the pilgrimage: (1) the fact that the pilgrimage was based more on folk belief and
practice than ornhe organized religions that thedashoofficially affiliated with, (2) the
religious policy of thebakufudiscouragedudashoinvolvement in the pilgrimage, and (3)

the pilgrims in the late seventeenth century brought only miniscule economic bengfés to

fudasho

| have also demonstrated that even without the direct efforts ofuttesho the
pilgrimage succeeded because the sacred image of Shikoku was disseminated effectively to
attract pilgrims. Major factors inthe pdpar i zat i on hegopwecShndthe e n 6 s

support he gathered from the laypeople in and out of Shikoku.

Most strikingly, the pilgrimageds attracti
nevertheless it incorporated the established religious institutions represgtiedudasho
and also had input from K@yasan. 't was a |
itinerant proselytizers, religious authorities, the common people of Shikoku as the hosting

society, and the countless pilgrims who walked the sadigrihpage route in Shikoku.

The pilgrims were wunified in the pilgri me
historically-determined social, economic, and political factors. In sum, Shikekmwwas a
crossroad where various traditions converged, botichdonically through historical
processes, and synchronically through the dynamic interaction between actors from

different places on the social spectrum of a given period.
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Prospects for Future Studies
There are a vast number of studies on Shikb&oro conducted from a diverse

range of academic discipleln particular, there have been numerous studieseomoin
recent years that have made tremendous contributions to our understaatmgy of this
culturally-rich phenomenonbut also of the broadr phenomenon of pilgrimagehich is
sharedby cultures and religious traditioris many parts of the world® However, there
might be room left to pursue historical inquiries furthEnis could be donby conducting
research audashathatmay yethave ecords to be unearthed, ahtough thenvestigation
of local histories of the regions of Japan, where people who had done the Steko&in

premodern times may have leftdiscoveredecords.
There are three specific areas that await further irysgstn.

First, Ishiteji incurred drastic changefom the mid-sixteenth to seventeenth
centures. It was the time when thghugenjaaffiliated with the Kumano shrines, who had
settled at this temple, dissolved their ties to Kumax®well, the patronagef the ruling
K@no cl an dhift;hg thet e gnp dasedab supporto the common peopldn
addition, a fire destroyed many halls in the precinct in 156G@sMimportantly, it was the
time when the pilgrimage was beginningattract moreattention A closer examination of
the temple records would enable a more detailed analysis of how this religious institution
responded to the changing dynamics to maintain viapdi$ya period shiftedrom what
hi storians gener ad Iwhatis labkledr e a rol ya smofidhseitdp ce vpad r i

is particularly interesting in the early modern period also because it was one of the few

1 5ee for example, Asakawa (2008), Hoshino (2001), and Reader (2005).
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fudashoin Shikoku that developed a large commercialized temple tovamZenmachi

), whichmay have beerelae d t o t he DBi@gase progirity.s pr i ng

Second, it has been thought that Shikdienro was largely conducted oan
individual basis and not on confraternitiesvath many other popular pilgrimages early
modern Japaff? However, Kiyoyoshi Eitokthasdiscovereda pilgrimage travelogue that
appears to have been based on a group pilgriffd#ore accountsnay be foundof
pilgrimages that were conducted on a confraternity isasthis could open up a new

perspective ohenra

Third, there appears tbhave been a close connection of the people of Tajima
province to the pilgrimageCh @z en noted in 1653 that ,in Byf¢
whichisclaimedtobet he birthpl ace of K@b@® Daishi, th
from Tajimawho was adevotee of DaishiThen the first map of the pilgrimag8hikoku
HenroEzuo f 1763 was produced b yheleplisabechenroiBh i e f
Sh@doshima on the |Inland Sea, presently p:
historically drawn pilgims from Tajima areaCould it have been that the people of Tajima
were fervent devotees of DaishWas their coming to Shikoku related to the western

shippingroutet hat have connected the regions in th

Exploring thesepoints further will surely benefit our understandings of the historical

aspects of this pilgrimage tradition.

®2Eor instance, hImijnd & 1no8t2e)s, t7h2i4s. . S
283 Shikoku Junpai Hizuke h @, from 1828, indicated that it was a r

(Suehirek @ ) from Harima province. See Kiyoyoshi (2007), 3.
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Appendices

Figurel Kllbll Daishi fromShikoku Henro Michishirube
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Figure2. Seventeenth Centurylenro

From Shikoku Henro Michishirube
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Figure3. The Map of ShikokiHenro

From Muro and Moreton (2008)
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