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CHAPTER ONE: Charitable Giving

PART A: History and Development

The act of charitable giving has a long history not only in Japan, but also in other
Asian countries. Perhaps the most well-known and earliest story of someone receiving
gifts of charity in Asia is of the Japanese priest Ennin (794-864) who traveled to China
and stayed for ten years (838-847). In his record he offers a firsthand account of the
frequency of the custom of charitable giving. For example, he states that along all the
major roads of China there were private homes and stores catering to travelers, or at least
prepared to take them in or feed them on demand; and that along the route leading to the
holy center of Mt.Wu-tei, there was a well-organized system of religious hostels whose
owners welcomed any passersby, offered free lodging and, if there was any food
available, offered it as well. Ennin’s diary also includes the account of a man who had
become a believer and had long been preparing meager meals, which he offered to
traveling monks, regardless of their number.*®

When and how did the custom commence in Japan, what form did the charity take,
what was given, to whom were such gifts given and why did people participate in such a
selfless action? The purpose of this chapter is to present a short history of charitable
giving in Japan, focusing first on early efforts to provide charitable service and good
works, examining the situation along the pilgrimage route to Ise and finally, looking at

the Shikoku pilgrimage route.

'8 Edwin O. Reischauer. Ennin’s Travels in T’ang China. (New York: Ronald Press Co., 1955) 148.
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Kobo Daishi (774-835) before going to China is believed to have participated in
ascetic training in various places in Shikoku. One of these was Mt. Tairyt, which would
make him one of the earliest people to involve himself in mountainous training.

People who did such were called ‘mountain practitioners’ or yamabushi, a group that
eventually banded together to form the ‘religious movement’ called Shugendo. Itis
interesting that this religious group incorporated many of the ideas and practices of

esoteric Buddhism, brought into Japan by Kaba Daishi.*®

Within the early religious
movement of Shugendo, there were various types of ascetics, many of whom roamed the
country, conducted religious training and participated in charitable works for the public.
The members of Shugendd included “unofficial monks (ubasoku f&#£3£), peripatetic
holy men (hijiri £2), pilgrimage guides (sendatsu 5% £), blind musicians, exorcists,
hermits and others.”?

During the Middle Ages various religious figures engaged in charitable actions.
One example is Chogen (1121-1206) who studied Shingon doctrine and made
pilgrimages to sacred mountains throughout Japan. While traveling the country, he
promoted public works and the religious merit of building temples, erecting statutes and
holding services.”* Eizon (1201-1290), a priest who had studied esoteric teachings on

Mount Koya and at Daigo-ji, was well liked amongst the nobility. He also worked

among members of the outcast class and journeyed throughout Japan preaching. It is said

9 Edwin Bernbaum. Sacred Mountains of the World. (San Francisco: Sierra Club Book, 1990.) 70.

2 paul Swanson. “Shugendo and Yoshino-Kumano Pilgrimage.” Monumenta Nipponica. vol.36. no.1
Spring 1981 56.

! yiisen Kashiwahara and Koyi Sonoda. Shapers of Japanese Buddhism (Tokya: Kosei Printing, 1994)
264.
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that in his travels among the common people, he built bridges, established hostels for
travelers and clinics for the ill, as well as distributed food and money to the poor.??  His
disciple Ninsho (1217-1303) also participated in similar activities for public welfare,
working hard at helping the poor and homeless by building two centers to care for the ill
and needy.?® These individuals worked to improve the condition of those less fortunate,
but over time common people as individuals or groups became involved in offering
charitable deeds such as free lodging, food and services.

The best example of the history of charitable giving, outside Shikoku, is the
pilgrimage to Ise Shrine, the shrine dedicated to Amaterasu, the Sun Goddess and
mythological foundress of Japan. This route was popular for most of the Tokugawa
period, so much so that that between one to five million pilgrims crowded the highways
and roads leading to Ise during the peak years. As early as 1585, a Catholic missionary,
Luis Frois, observed the popularity of Ise as a popular travel destination. “As a
pilgrimage destination from among the various countries of Japan, most gather to Ise
Shrine where the extent of the numbers of people are so many that make it impossible to
believe. The people, who do such, are not only low class common people, but they are
also noble men and women.” ?*  He indicates that representatives of all types of common
people were seen along its path. Another foreigner, Franz von Siebold who was in Japan
between 1823 and 1829, mentioned the importance of everyone doing the pilgrimage to

Ise at least once in his or her lifetime. He wrote, “To make this pilgrimage to Isye [sic] at

%2 Taiko Yamazaki. Shingon: Japanese Esoteric Buddhism. (London: Sambhala Publishing) 50.
% Kashiwahara (1994) 269.

# Tsunezo Shinjo. Shomin to Tabi no Rekishi. (Tokya: Nihon Hoso Shuppan) 45.
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least once is imperatively incumbent upon man, woman and child of every rank and it
might almost be said of every religion.”®

Acceptance of charity allowed people to survive while traveling to such sites as
Ise Shrine or a pilgrimage route. One of the earliest examples of charitable giving along
the road to Ise Shrine occurred during the first peak year of 1705 when many storeowners
actively participated in giving because by doing so, they could become involved
vicariously in the pilgrimage and feel the passion and excitement of the pilgrims.”® Some
sixty years later, during the second peak year of 1771, “Almsgivers, outnumbering the

pilgrims in some places by as many as seven to one, stood by the roadside to drop gifts

into the pilgrim’s outstretched hands and that charitable giving (segyo fi17) became both

more generous and more highly organized.”*’

Some of these individuals banded together to form charity groups. For example,
in the mid-eighteenth century, the *Confraternity of the Sacred Dance’group, which
consisted of rich families from Kyato, provided aid along the route to Ise. They donated
a number of items: umbrellas, raincoats, sandals, money, paper, fans and various kinds of
goods to the passerby. The people in this charitable group also provided tobacco, dried
seaweed, fish, tea, beans, rice, bamboo or reed hats, noodles, lanterns, miso soup and

even bags to carry the gifts away in.?® Other groups “also included a wide variety of

2 phillip Franz Siebold. Manners and Customs of the Japanese in the nineteenth century. (New York:
Harper, 1973 reprint 1841) 240.

% Michio Aoki. ed. Ikki Seikatsu Bunka Shiso. VVol. 4. “Okagemairi to Ee ja nai ka.” (Tokyo: Tokyd
University Shuppankai, 1981.) 322.

" Winston Davis. “Pilgrimage and World Renewal: A Study of Religion and Social Values in Tokugawa
Japan- Part 1” History of Religion. 23-2 (1984) 104.

% 1bid.
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services: haircuts, hot baths, rides on horseback, in boats or palanquins and lodging for
the night.”?°

During the third peak of 1805, an estimated five million people participated and
the scale of giving intensified with even some local governments becoming involved in
charitable giving. For example, in Awa (Tokushima prefecture) the local daimyo donated
3,000 koku of rice to pilgrims in Osaka and provided 150 palanquins for their use.*
While some governments were providing support, there were indications that some local
authorities were not always pleased with so many people leaving their lands to pursue
such ‘“leisurely’ activities. As a result, some local governments tried to implement travel
restrictions, such as allowing only those of a certain economic wealth to be issued travel
passports, determining when and where one could travel, who was allowed to travel, and
the number of days one could travel.®* However, despite such measures, the numbers of
pilgrims only increased.

There are certain reasons why the government did not take a more forceful stance.
One was out of fear. The authorities may have been fearful of people’s reactions if
prohibited from being able to travel. The seemingly supportive attitude toward
pilgrimage travel in some areas acted as a guard against any possible insurrection,

keeping the people happy and pacified.®* The other reason was also based in fear because

2 Winston Davis. “Pilgrimage and World Renewal: A Study of Religion and Social Values in Tokugawa
Japan- Part 1” History of Religion. 23:2 (1984) 104.

% Winston Davis. “Pilgrimage and World Renewal: A Study of Religion and Social Values in Tokugawa
Japan- Part 2” History of Religion. 23:3 (1984) 207.

*! For detailed ways on how the local governments attempted to control pilgrimage travel, see Vaporis.
Breaking Barriers. p 198-216.

% \aporis. Breaking Barriers. 204.
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the authorities held some degree of belief in the spiritual belief of ‘karmic retribution.’
Therefore, if one prohibited so-called religious figures from making a spiritual journey,
one would be subject to a punishment. The Shikoku pilgrimage and its strong ties with

the legends of Kobo Daishi demonstrate the official acceptance of prevalent beliefs.

Shikoku History

The word “charitable giving’ has been identified using a variety of different words,
including segyo  (fa1T) ,fuse (Aiifii) , kanjin () . kisha (E4&) or hosha (¥#1).
However, in Shikoku, the concept is most commonly known by the word settai

(#4%) .3 According to one Japanese language dictionary (H A<[EFEAFE#) | settai

has three principle meanings: 1) to entertain guests; 2) to give to monks or to give meals
to pilgrims and the poor at a temple, and 3) in general, to give meals or tea. In Shikoku,
settai is best described by the second definition. Shimazaki (Tanaka) Hiroshi, for
example, adds that settai “refers to the practice of giving goods, money and
accommodation to pilgrims in the belief that such actions will gain merit for the donor.”**
In Japan this custom seems to have originated earlier in other pilgrimage routes, such as

the Saikoku route, or Ise Shrine before appearing in Shikoku. The question that needs to

be addressed is, did this custom transfer from the other pilgrimage routes such as the Ise

% Maeda Takashi argues that the difference between 4% and 4% (both of which are read as settai) is
that the former means to entertain a guest, while the latter is one kind of gift (fuse) namely moncha (gate-
tea). Alfred Bohner argues that the word ‘settai’ is actually made up of the words ‘se’ meaning “gift” and
‘tai’ meaning ‘to wait’.

* Hiroshi Tanaka. Pilgrim Places- a study of the eighty-eight sacred precincts of the Shikoku pilgrimage of
Japan. (unpublished Phd dissertation. Simon Fraser University, 1975) 49.
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Shrine or thirty-three temple Saikoku route, or did it begin in Shikoku in some other
form?

Although Buddhism teaches the importance of giving alms to monks, Takeda
Akira, the author of several books on the Shikoku pilgrimage route, has proposed one
theory on the origins of settai in Shikoku. He suggests that the original form of settai
began at shrines far away from any roads or pilgrims paths. These shrines were known

by different names such as: yotsuashida (P4-> /& %), yotsuds (MU %), daishida (JEfi%),
ujido (FX4) orjizods (1) and they were small structures having a grass-

thatched or tiled roof supported by four pillars. Inside each shrine was a figure that
determined the different names. For example, a Jizodo had a jizo statue, an Ujido had a
clan’s guardian god and a Daishido was where a statue of Kobo Daishi would be
enshrined. It is unclear which deity was enshrined within a yotsudé or yotsuashido;
however, it is most likely they contained a guardian god as those shrines were sometimes
called ujido.

As the number of legends about Kobo Daishi increased some of the non-daishido
shrines, despite predating Kabo Daishi, began to forgo their original names.* One
reason for this change may have been because of efforts by Shingon priests from Mt.
Koya in the Tokugawa era to expand their sect in Shikoku. In any case, the original or
newly named daishido (also called odo) fulfilled two different roles, one for the benefit
of a deity, and the second for the needs of the people. The first role is apparent in that

these shrines were a place where gifts were laid out for the enshrined Kobo Daishi. For

¥ Sachiko Misawa Kanai. “Development of the Kobo Daishi Cult and beliefs in Japan and their connection
with the Shikoku pilgrimage.” Young East. VVol. 6. Issue 2 (Spring 1980): 25.
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example, a reference in the Shikoku Henro Meisho Zue (1800) states: “At the hut there is
also settai (gifts) where Kobo Daishi is enshrined” (&5 8455 v . KAliZ{&).>° The
second role was that “the Odo or Daishido acted as a gathering places for the villagers to
conduct religious rites such as funeral and memorial rites.”®’ However it appears that,
for example in Tosa (Kaochi prefecture), there were many odo which were called chado
(tea building) whose main function was to provide tea, but also red bean rice (sekihan),
and other foods.® At an odg, it is apparent that food and tea were not being presented to
a statue of a deity, but to humans. This change implies a shift over time in the recipient

of settai, yet does not prove that people stopped offering gifts to deities.

PART B: WHY GIVE?
Faith in Kobo Daishi (5475 KE{E10)

Kabo Daishi (774-835), the “founder’ of the Shikoku pilgrimage route and of
Shingon Buddhism in Japan, is one of the most respected and popular Buddhist masters
of Japan. Consequently during his life, but more especially after his ‘death’, Kobo
Daishi’s fame grew with thousand of folktales emerging about his life. Within these tales

there is a frequent recurring theme of rewards and punishments (kanzen choaku %) 1
). The message of such tales emphasized that if one did a good deed, one would be

rewarded and protected or, vice versa, that if one did an evil deed, one would suffer some
kind of punishment. This theme is closely connected to the belief in karma — that result is

determined by one’s action and that an evil action is susceptible to ‘karmic retribution.’

% |yoshi Dankai. ed. Shikoku Henroki shu. “Shikoku Henro Meisho Zue.” (Matsuyama: Aoba Tosho,
1994) 261.

¥ Kanai (1980) 23.
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These beliefs proved effective in encouraging the people to show kindness and provide
charity to pilgrims.®

In Shinnen’s book, Shikoku Henro Kudokuki (/U [E 3 i Zh{#E0 1690), there are
twenty-seven tales based on the themes of kanzen choaku and karmic retribution. Two
examples of ‘good’ results because of a person’s belief or good action are Tale Six and
Twenty-three. Tale Six states “There was a fire in the village, but only one house was
left unscathed. Everyone was suspicious, but the couple had been strong believers who
lent lodging to pilgrims and fed them. For this reason, people say that they were
protected by Koba Daishi.”*® Tale Twenty-Three tells of a man who was sick and who
wanted, but was unable, to do the pilgrimage. Instead, he persistently performed deeds
such as providing lodging and showing hospitality to pilgrims. As a result, one day, he
was suddenly cured of his sickness and could finally achieve his long awaited goal of
participating as a pilgrim.*

On the other hand, there are also many stories focusing on uncharitable people
and the punishment they received. In regards to the Shikoku pilgrimage, the best known

of these stories is that of Emon Saburd (47 —EB dates unknown), whose story is

recorded in three books on the pilgrimage: Chozen’s Henro Nikki (1653), Jakuhon’s
Reijoki (1689) and Shinnen’s Kudokuki (1690). Chozen’s account is the longest of the

three, but Shinnen notes that Emon walked the route twenty-one times in search of Kobo

% Similar tales are found in the Nihon Ryaiki of Kydkai compiled in the ninth century. The English
translation is Miraculous Stories from the Japanese Buddhist Tradition. Kyoyo Nakamura. trans.
(Cambridge: Harvard University Press, 1973)

%0 lyoshi Dankai. ed.. Shikoku Henroki shu. “Shikoku Henro Kudokuki.” (Matsuyama: Aoba Tosho, 1994)
218.

1 1bid. 229.
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Daishi, and Jakuhon states that Emon’s eight children were all sons. It is, however, the
moral message that should be noted.
Emon is not thought of highly by the authors of the early books. Chozen

described Emon by stating, “that there was no one as wicked as he was under the heavens,
someone who was so acrimonious and unkind” (K 83X/ H A THRE it/ &
#1).* Jakuhon says that Emon was greedy, had no morals and had no respect for the
gods (BAKEEE 12 LT, MAICEE 1T 9).* In the story, one day a priest approached
Emon (actually, the priest was Kobo Daishi in disguise) and begged for alms. Emon
refused to give him anything and sent him away. The next day, the priest returned and
did the same, but Emon acted in the same way. On the third day, Emon lost his temper,
struck the monk with a broom and smashed the monk’s begging bowl into eight pieces.
Surprisingly, even Emon was shocked at the severity of his own actions and he ran home
where he found that his children were acting as if they were crazy. Then he realized that
the priest must have been Kobo Daishi and that he had treated him very wickedly (&%
A ZEgE72 v . IS BRI LT As a result of his selfish behaviour, his
‘*karmic retribution’ was that his eight children died over the next eight days. Feeling
remorseful and wanting to seek forgiveness from Kobo Daishi, Emon embarked on the

pilgrimage to find him. After twenty-one treks around Shikoku, he fell with exhaustion

near Temple 12, Shosanji. Kobo Daishi appeared, forgave Emon and allowed him to be

*2 |yoshi Dankai. ed. “Shikoku Henro Nikki.” 45,
*® lyoshi Dankai. ed. “Shikoku Henro Reijoji.” 195.

* Iyoshi Dankai. ed. “Shikoku Henro Nikki.” 45.
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reborn as a human again, thus nullifying any negative karma that Emon had incurred.*
The punishment in the Emon Saburd and other stories of those who do not give willingly
to a monk may seem overly severe. However, as seen in the case of Emon’s fate, one can
nullify one’s bad karma, and by giving to pilgrims, not only achieve happier rebirths, but
obtain good health, luck and wealth while in this world.*®
There is also a folktale involving Kobo Daishi directly that has specific
connection to the Shikoku pilgrimage route and the concept of offering free lodging. It
recounts a day when Kobo Daishi was traveling the route, arriving in a village in the
evening and looking for a place to stay. No one offered him accommodation so, as an
unfortunate consequence, he had to spend the night under a bridge (known as the
Ten-night Bridge today). The account of this incident, documented around 1638,
describes how long that night felt to him as he suffered in the bitter cold.
If you go a little further, you will reach Tokuno temple where there is a bridge
that has had its name changed from Miyano Bridge to the Ten Night’s bridge. In
the days when Kobo Daishi was walking the route, he came to this place
requesting a place to stay, however, there was no one who would lend him such.
At that bridge, he stayed throughout the darkness of night. When the people
heard the story that Kobo Daishi had suffered through the night with the cold
winds penetrating his skin and where it had felt like ten nights, they shortly
thereafter changed the name, placed an altar there and placed incense that would

never die out throughout night or day. This became a place well known amongst
all people.*’

B UAT < HAERESE. EMOBERETOME, RO L Z4 A~ LIL, KAIAT
WO &8, i~k Y TIEZSIZ, R LG~AANZER L, M&ENH
THEO L, REAEEI 2% < KO E, HRICHEY D5 O,

*® |yoshi Dankai. ed. “Shikoku Henro Nikki.” 45.

% Winston Davis. “Pilgrimage and World Renewal: A Study of religion and social values in Tokugawa
Japan- Part 1”. History of Religion. 23-2. (1984) 97-116.

*" lyoshi Dankai. ed. Shikoku Henroki shu. “Kiiseihshing Shikoku Reijo Ojungydki.” (Matsuyama: Aoba
Tosho, 1994) 20.
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The reaction of the villagers when they became aware of what had happened
demonstrates their feelings of guilt for allowing him to suffer so much because of the
lack of accommodation.*® As a result, it seems that progressively more people offered
their homes to pilgrims because the ‘unknown pilgrim’ could be Kobo Daishi himself,
and to refuse him accommodation would make one liable to a karmic punishment.

The giving of settai became more and more an integral part of the religious beliefs
of the people related to the Shikoku pilgrimage route. Even in the twentieth century,
when Oliver Statler, author of Japanese Pilgrimage, asked the charity groups (settaiko)
why they provided such benefits to total strangers without any fee, they replied with a
variety of responses, the most frequent being that the pilgrim might, in fact, be the still-
living great saint Kiikai traveling incognito - an ancient belief associated with this
particular pilgrimage. To provide for the great saint would be an unusual opportunity to
perform an act of piety.*

People also gave to obtain merit for themselves and the accumulation of merit
would determine the degree to which one would be spared any misfortune. People
sought to obtain such an intangible gift after they provided some form of charity to a

pilgrim traveling through Shikoku. The emphasis on karma, the obtaining of merit and

*8 see Appendix 2.

NOTE: Even today while the bridge has changed to a concrete form, | found in my visit to this place on a
very windy February afternoon that I could easily imagine what it might have been like to stay under that
bridge for a whole night. Honestly, | just wanted to get back to the car! Interestingly, | found under the
bridge, an altar with different carvings and statues of Kobo Daishi. One particular statue even lies in a bed
covered with quilts that obviously modern-day villagers have placed over him for warmth!

* William LaFleur. “Points of Departure: Comments on Religious Pilgrimage in Sri Lanka and Japan.”
Journal of Asian Studies. Vol. XXXVIII no.2 (February 1979): 274.
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the theme of rewards and punishments changed people’s attitude toward pilgrims and as a
result, they participated more in charitable giving. Sachiko Kanai suggests that, “People
in the old days were not really very charitable, but as the Daishi legends grew and
wishing to accumulate merit for oneself, one’s family and relatives or even one’s

community, the custom of settai grew and became important in the Daishi belief.” *°

Osamefuda
People gave goods and services to pilgrims to obtain intangible rewards such as
merit and to receive a tangible reward of a name-slip from a pilgrim. These name-slips

called ‘osamefuda’ (#%+L) have a long history throughout Japan. According to the
Japanese Buddhism Dictionary, they became popular between the fourteenth and
fifteenth centuries with the oldest physical examples coming from the Bando 33-temple

route (J<3E) dating from 1340 and another from the Saikoku (74 [E]) route from 1479.>

From the Shikoku pilgrimage route, the earliest known osamefuda are a wooden one from
1640 and a copper one from 1650.%> However, the earliest reference to osamefuda being
used by a pilgrim is recorded in the Chozen’s Henro Nikki (1653). Chozen describes the
actions of Emon Saburd when he went in search of Kobo Daishi around the Shikoku

route. He says that Emon at Temple 12, Shosanji: “At that time, | hung a fuda at the

mountain of Shasan of Awa province” (FER R 2 EBEL / FLA#1T).>3

%0 Kanai (1980) 25.
%! Yoshio Imaizumi ed. Nihon Bukkyashi Jiten. (Tokya: Yoshikawa Kobunkan) 733.

%2 Bohner (1927) 32. The 1650 fuda was on a shrine at Temple no. 53 Emmyoji in the village of Wake in
Matsuyama.

>3 |yoshi Dankai. ed. Shikoku Henroki shu. “Shikoku Henro Nikki.” (Matsuyama: Aoba Tosho, 1994) 46.
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Pilgrims usually carried with them many name-slips (osamefuda) to give away to
donors of charity and to place at each temple. In 1687, Shinnen gave instructions on how
to prepare both the name-slip and the container used to carry them. First of all, the
osamefuda case should be 6x18 cm in size and one should write on one side the date and
the saying, ‘Dedication of two walking together in Shikoku’ (Hono Shikoku naka Henro
Dagyo ninin Ze#4 DU [E o B 74T — A).>* Then on the other side of the box should be
written, ‘I put my faith in Daishi’ (Namu Daishi Hensho Kongo R 25 A Fifi i B 4l )
along with your name and the place where you are from.>® A guidebook dated from 1908
gives instructions on how to prepare osamefuda by stating: “The osamefuda is to be
divided into six and the date, your name and address written on it. It is good to carry a lot
with you because when you receive lodging at a person’s home (zenkonyado) or other
kinds of settai, you must give one name-slip away” (FFLIZHE S8 LT (fal4g,
A frR) EH, gr. 4 &E KOS SFFET AL, SR, BEA
SR ZT T DRHIL T —BBE T R&E LDk y) P

These name-slips served not only as a tangible receipt of the giving and receiving

relationship between donor and pilgrim, but they also had a more significant meaning for

the pilgrims themselves. On a name slip, along with the name of the pilgrim, prayers

> NOTE: the word ‘dagya ninin” is another key concept seen in many pilgrimage routes in Japan. For
example, along the Kannon routes, if one is traveling as a pair, one writes “Two walking together’ (dogyo
ninin), if one is traveling in a group of three, one writes, ‘“Three walking together’ (dogyo sannin). However,
in Shikoku, it is always ‘dagyo ninin’ which means that ‘one is walking with Kobo Daishi.’

% |yoshi Dankai. ed. Shikoku Henroki shu. “Shikoku Henro Michishirube.” (Matsuyama: Aoba Tosho,
1994) 71.

%8 Yasumori Chiku. Shikoku Hachijuhakkasho Reijo Annaiki. (Kyoto: Rokudai Shinposha, 1908) 11.
NOTE: Fuda were made from hanshi (one type of Japanese paper) measuring 35cm in width X 25cm in
length that was folded and cut into six (5-5 cm W X 25cm L) slips. (Bohner p.78)



33

were also inscribed and at each religious site, a pilgrim would offer one at the main
shrine and Daishido. lan Reader adds that osamefuda are “perhaps more commonly
[used] still, as a means of communicating the pilgrim’s presence to the various entities
enshrined at the sites. As such they are deposited in the special boxes set out for this
purpose at each pilgrimage site, as a gesture of veneration and as a means of transmitting
the pilgrim’s requests to Koba Daishi and the Buddhas.””  Thus the name-slips were a
part of the belief system in Kobo Daishi.  Pilgrims believed that by writing prayers and
other requests on a name-slip and offering it at a temple, their wish or prayer might come
true due to the benevolence and power of Kobo Daishi.

Not only might prayers come true, but also osamefuda were thought to have
special powers. Oliver Statler offers some examples of these beliefs from the twentieth
century. He found that a common use for the name-slips was as a protective amulet. In
1971, he noticed people from a charity group collecting osamefuda while they operated at
Temple One, Ryozenji. “The name-slips they receive from pilgrims are carried home and
distributed to the households who gave charity. Families treasure them as powerful
talismans against misfortune.”™® Statler continues with another account in which a
family was protected by the osamefuda. “Later in our pilgrimage we hear of a family
who have traditionally offered settai at a ferry crossing. About fifty years ago a terrible

fire swept the town. That family’s house was in the middle of it but on a straw rope they

*" lan Reader “Pilgrimage as a Cult: The Shikoku Pilgrimage as a Window on Japanese Religion.” Religion
in Japan- Arrows to Heaven and Earth. (England: Cambridge University Press, 1996) 273.

%8 QOliver Statler. Japanese Pilgrimage. (New York: William Morrow and Co., 1983) 184.
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tied the hundreds of name-slips they had received that year from henro and strung them
around their house; it was saved.”*®

The belief in the power of the osamefuda received from a Shikoku pilgrim is
strong and it seems that the more charitable one was, the more name slips one would
collect, and thus the greater possibility of being spared from sickness or disaster. For
example, some families strove to collect numerous name-slips and store them in a straw
bag, which would be hung from the ceiling and act as a protective amulet. However, if a
family could not gather a lot, a few were hung in the entranceway of the house for
protection from fire and evil spirits.”® People throughout Japan, including Shikoku,
believed in the protective power of the osamefuda and attempted to collect as many as
possible. The collecting of osamefuda and the belief in its power has continued until the
present today, yet more than quantity, people seem more interested in collecting a gold-

colored nameslip, which a pilgrim uses after fifty completions of the route around

Shikoku.

PART C: When to give charity?

The day of Kobo Daishi’s demise influenced when most people gave settai. He
is said to have died on the twenty-first day of the third month in 835. As a result, the
twenty-first has become a “special day’ (ennichi #x H) or ‘memorial day” (kijitsu = H)

of commemoration of his ‘death’ during which people participate in fairs and markets

% Oliver Statler. Japanese Pilgrimage. (New York: William Morrow and Co., 1983) 184.

% Eiki Hoshino, “Shikoku henro in okeru settai no imi.” Shukys Kenkyiz. 47:2 (Jan. 1974): 85.
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and in giving charity.®* The records of Shikoku pilgrims record that most of their settai
were received around this date, which in the modern era has been set as March 21%, One
example from Shikoku Jumpai Nikki is found on March 21, 1819 where the author writes

near Temple 84, Yashimaji (=5 =F): “Today, there was settai at twelve places of such
things as sandals, head shaves and money for food” (4 H ~MERF+ —FTA ® LEEA X
B H5%5).%2 Four days later, he records receiving even more gifts and writes: “On
March 25", there were a number of people who came out to give settai, and there were
twenty-eight places that | received settai in one day” (= H -+ H “E#f /L
ANz L, —H )\ FrEfE 2 H1).%2 Another reference comes from a different

travel diary from 1833. Here the pilgrim is said to have received settai a total of seventy-
one times during the entire journey, yet received it mostly on March 21% when it was
eleven times.** Another reference, while not specifically identifying the amount of settai
received, does further demonstrate the abundance of settai given around March 21. “We

received settai at many places for example settai of head shaves that were very good” (£

B bR LS AT H 2 84— CHREBEO AT FEH).% [emphasis mine] 1t would appear

81 Note: Thus the twenty-first of each month is Koba Daishi’s ennichi (special day) when fairs and markets
such as the one at Kyoto’s Toji temple are held. From Prof. lan Reader: The twenty-first of the third month
of the old calendar is when lyo Oshima in the Inland Sea has its henro ichi (pilgrimage market) a 3-day
even when the little huts on the island’s 88 stage route are manned, when locals give out settai and when
thousand of people come from all over to participate. Because the old calendar differs from the current one,
the dates vary each year. (Email: November 2000)

82 Kiyoshi Hiroe. Kinsei Tosa Henro Shirys. “Shikoku Jumpai Nikki.” (Kachi: Tosa Minzoku Gakkai,
1966) 96.

* Ibid. 98.
% Eitoku Kiyoyoshi, Henrobito Reiden. ( Niihama: Okada Kobunto, 1999) 216.

® Kiyoshi Hiroe. “Shikoku Jumpai Nikki.” 102.
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that most settai was received during the spring season and giving was most prevalent
around the twenty-first of March, the ‘memorial day’ of Kobo Daishi. As a result, it is
during the spring season that most people participated as pilgrims along the Shikoku

route.

PART D: WHO GAVE

Spontaneous Activities by Individuals

As previously seen, in the case of the pilgrimage to Ise, people first acted by
themselves in giving charity. The same is true for Shikoku. One can find frequent
references in the travel diaries and other documents identifying by name those who freely
provided food, lodging or other services. One of the earliest examples of an individual’s
name being mentioned for offering food and lodging as settai is found in the Shikoku
Henro Nakagata Oboe Nikki (1747) where it states: “On the same day [the eighth] it
rained, and we stayed [at the house of] Yoheiemon, were fed and were indebted for
staying two nights and for being given such things as cooked food.” (—[F/\ H K50 |
X, GEM A, D BB R E AR, RS  TE, ).5
The various types of lodging facilities that were made available will be examined in
greater detail in Chapter two.

Other individuals would not provide lodging, but only food that they would give
to the pilgrims from a fixed spot near a temple, or give to the pilgrims as they walked
along the route. One example comes from fieldwork research during the early 1970s of

Maeda Takashi who found an eighty-five-year old lady providing rice to pilgrims. She

% Kagawa Kenshi 9. “Shikoku Henro Nakagata Oboe Nikki.” (Kagawa: Shikoku Shimbunsha, 1987)
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began this charitable service in 1921 in front Temple 18, Onzanji, apparently felt that it
was her duty to do so, and that if she did not she might suffer from some misfortune or
retribution. For that reason, if she was unable to carry out this daily activity, she made
sure that another family member would do it on her behalf.” Other families who did not
have the time to give hand-to-hand would provide settai from a box placed in front of

their house. This container was called a ‘donation box’ or kanjinbako (#)1#£%5) and

inside was an amount of rice, beans or barley that a pilgrim could take. Some houses had
a fixed amount that they would put in it each day, so it was up to the pilgrim to wake up
early and walk around to the various houses and collect these goods, to ensure an

adequate supply of food for that day.®®

Semi-institutionalized activities by Confraternities/ Groups
As more individuals and families started to participate in charitable giving, they
joined together to make village charity groups or confraternities. Some early references
of pilgrims in Shikoku receiving settai from a village charity group come from the
nineteenth century. For example, in the Shikoku Henro Meisho Zue (1800), “At the

entrance of the village of Oka, there was settai of hattaiko [ground barley]. Also, at the

village of Yamada, there was settai of hattaiko” (5 ¥ [+f A T2 \EOEFFF D . 1L
A AT & 8045 H 0 ...).%° Furthermore, the author of the Shikoku Junrei Tochi

kiroku (1833) wrote: “On the way to the village of Bekku, we received settai of rice from

%" Takashi Maeda. Junrei no Shakaigaku. (Osaka: Naniwa Printing, 1972) 226.

% bid.

% The village of Oka became part of Yamaminami district, which in 1871 had 440 houses and 1,689
people. The village of Yamada in 1801 had 247 homes with 1,011 people.
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Tadanoumi in the Toyoda of Aki. From Otomyo of Imabari [we received] settai of fried

rice and in the same area from the village to Tokushige settai of fried rice” (BI'= 121,
ZN S ARSI L 0 sREESRE . STE KNI X 0 BEKIERE, RISEMEEAT X 0 BEKE
#%#).” Some villages choose to give objects of charity other than food. For example, in

one area of Tokushima, it was common for locals to give money; another gave a small
amount of rice. In Kachi, a lot of homes gave tissue paper (chirigami) or paper for shgji
doors while yet another area gave potatoes.”

There were two types of ‘charity groups’ or settaiko (#%4%:#) operating in
Shikoku. One came from across the Inland Sea from such places, as Wakayama, Osaka,
Okayama, Hiroshima and Kyasha. The other consisted of people within Shikoku. Both
of these groups shared the same base of operation for distributing their goods that is from
a temple with which they had arranged a reciprocal agreement. The group provided

charity to pilgrims from a “charity building’ (settaisho #2477) located on the temple

grounds, which, in many cases, had been built by the charity group themselves. The
temple then allowed the members of these groups to stay, at no cost, at the temple for the
duration of their charitable-giving activities. Oliver Statler, in 1971, writes of the
activities of one charity group that had traveled from the Wakayama Prefecture.
...At Number One [Temple] we were greeted with an outpouring of settai.
Within minutes we were clutching tissues and handkerchiefs and caramels. As
soon as we entered the gate, we were saluted by a beaming group of white-haired

men and women; they were giving each pilgrim an orange, a coin, and wishes for
a “‘good pilgrimage.’

"0 Bekku is part of Ochigun (Imabari han) and in 1871 had 96 homes and a population of 420.
The village of Toyoda (now Mishima city in Ehime) in 1868 had 45 houses and a population of 229.
The village of Tokushige (part of Imabari city), in 1871 had 52 homes and a population of 190.

™ Maeda (1972) 225.
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... They crossed the same strait | had from the Kii Peninsula. (Wakayama)

The priest’s wife told me that they come every year on the same date, as the

traditional season for pilgrimage begins, and take up residence in their own

building, which years ago they constructed just inside the temple gate.”

About one hundred and fifty years before Statler, there were charity groups that
carried out the same sort of activities. For example, in 1821, Jippensha Ikku, in his book

Kanenowaraji (4 %), describes the actions of a charity group that involved people

from within Shikoku (see Appendix #5). Another charity group similar in function to
that observed by Jippensha and Statler is the “The Tatsueji Temple Charity Group’
(Tatsueji Zenkonkai 37.7L.5F#4R4) that operated out of Temple 19, Tatsueji. The
document, “The Spiritual Tales of Tatsueji’ (Tatsueji Reigenki 32.7L=5722545C) from
1925 identifies the aims and purposes of this group. This charity group provided such
goods as free postage handling, free temple stamps, food and other necessary items for
daily life. The author of this document provides the motive for this group’s activities in
that “the act of giving charity is something taught to us by Kobo Daishi over one
thousand years ago and those that do so should give to the pilgrims as if intending to give

to Kobo Daishi” (see Appendix 6)."

Institutionalized Activities and Reaction of the Local Authorities
The groups most organized and formalized, more so than those observed by
Jippensha and Statler, were the local and national authorities. Their actions, however,
were mostly geared toward regulating and controlling pilgrims although, in some cases,

assistance was provided. These opposing actions have puzzled scholars and it is easy to

"2 Statler (1983) 183.

"8 Rinsui Hashizume. Tatsueji Reigenki. (Tokushima: Matsuo Printing, 1925) 24.
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focus on the former. For example, during the Tokugawa period, it became increasingly
easier for anyone to embark on a journey. A nation-wide highway system was created,
the economy continued to grow, people prospered, farmers were allowed to travel during
the non-busy times, the numbers of confraternity groups offering help increased, and the
practice of alms-giving played a role in the popularity of travel. However, travelers were
still forced by the government to carry a ‘travel passport’ or orai tegata (133 F7#) on
which was stamped such things as their name, destination and length of trip. When a

person arrived at a border crossing (sekisho E&7T) their documents were checked and, if

things were not in order, that person would not be allowed to pass through. In fact,
authorities in some domains strove to control the number of pilgrims entering their lands
because they believed that “those desirous of becoming pilgrims were threatening the

stable order of human society.””

In Shikoku, the strictest domain was Tosa (Kochi
prefecture) where, by 1663, the local authorities were forbidding pilgrims to enter or
leave the domain except at two authorized places. Then in the eighteenth century, the
local authorities made pilgrims follow a set route, allowed them to stay only one night in
any one place, and prescribed the number of days allowed to cross the domain.” By the
nineteenth century, an article appeared in the Tosa Newspaper (1876) calling for the

entire abolition of pilgrims (henro 3&@%). The reasons given were: 1) it was believed

pilgrims would transmit disease, 2) the outbreak of thefts, 3) not knowing what to do with
sick pilgrims, 4) the belief that something bad will happen unless you give food or other

things to someone when they come begging, and 5) pilgrims are standing in front of

™ Carmen Blacker. “The Religious Traveller in the Edo Period.” Modern Asian Studies 18,4 (1984) 605.

"> Blacker (1984) 604.
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stores and thus, disturbing businesses.”® Such behaviour seen in Tosa could have arisen
from the anti-Buddhist movement that began after the Meiji Restoration (1868).

Despite such restrictive and prohibitive measures, the local authorities were not
entirely without compassion. Nathalie Kouame in her 1997 article argues that while there
were various restrictions placed upon the pilgrims such as the numbers of days they could
spend in each domain, or what roads they could travel on, if the aims and activities of the
pilgrim were of a religious nature they were tolerated and supported by the authorities.”’
Constantine Vaporis provides a possible reason as to why pilgrims were tolerated by
stating “sekisho or bansho guards were reluctant to prevent legitimate pilgrims without
permits from completing their ritual act because of its sacred nature and the fear of

bringing harm unto themselves.”"®

It seems that, to some degree, the authorities believed
in karmic retribution and “tolerated and supported’ pilgrims. In Chapter four, part two,
the ways in which the local authorities assisted pilgrims who were sick or who had died

will be examined in detail.

"® Kiyoshi Hiroe. Kinsei Tosa Henro Shirys. (Kochi: Tosa Minzoku Gakkai, 1966) 14-15.

" Nathalie Kouame. “Shikoku’s Local Authorities and Henro during the Golden Age of the Pilgrimage.”
Japanese Journal of Religious Studies. Fall 1997.

Nathalie Kouame’s unpublished PhD dissertation “Le Pelerinage de Shikoku Pendant L’Epoque D’Edo.”
Institut National Des Langues Ed Civilization Orientales (1997) discusses extensively the laws relating to
pilgrims and demonstrates that there was a lot of emphasis in them on caring for pilgrims.

"8 \Vaporis 177.
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PART E: WHO RECEIVED CHARITY?

People who embarked as pilgrims to Shikoku came from all classes of society.
There were people of nobility, religious figures, samurai and common people who
traveled, perhaps to escape the pressures of their everyday lives, to explore new places, or
for some religious purpose. However, pilgrims can be divided into two basic groups:
those with religious or honest intentions and those without. The former category includes
those, many of them women, who walked the Shikoku route in hope that a prayer would
come true, that one would be healed, or for some other personal reason. In fact, one
reason why so many women participated in the Shikoku pilgrimage was that, for Shikoku
women, it was a requirement before getting married.” People in Shikoku believed that,
if a woman completed the pilgrimage, Kobo Daishi would act as a “‘Connecting God’

(musubi no kami #% U@ F#) to ensure that she would be ‘connected’ to a good partner in

marriage. This belief and custom seems to have been most popular in Awa and continued
as late as the early twentieth century.®

The latter category of ‘non-religious’ or “non-desirable’ pilgrims who also
benefited from receiving settai included those such as, “runaways, low ranking samurai,
people pretending to be Koya “holy men’ (hijiri) and trying to sell things, those with
leprosy, those who had been expelled from home to lessen the numbers of mouths to feed,

and thieves and beggars.”®" Even as early as 1690, such “fake’ pilgrims (nise henro %@

%) or “professional’ pilgrims or ‘working pilgrims’ (shokugyso henro 243 ) began to

™ Shimazaki (1975) quoting from Akira Takeda ‘Shikokuji’ 89.
8 Bohner 116.

8 Ninsho Miyazaki. Shikoku Henro. (Osaka: Toki Shobd, 1985) 175.
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appear more predominantly on the roads. In 1690, Kaempfer noticed this phenomenon
when traveling to the Ise Shrine:

There are also a number of slippery customers who pretend that they are on this

pilgrimage (Ise Mairi), and for as long as they are doing well spend most of the

year on the road begging. Others manage to perform this pilgrimage in a rather

theatrical and amusing fashion, to more successfully attract people’s attention and

money. %
He also adds a description of the situation along the Saikoku thirty-three-pilgrimage route.
“Some [pilgrims] like this pious vagabond life so much that they have no desire to earn
their living by any other occupation but spend their time traveling the country in a never-
ending pilgrimage.”®

This latter group caused trouble not only for the local people, but also for the
authorities. However, in Shikoku, any type of pilgrim could receive charity without bias,
mostly from the local people and to some degree from the local governments. The
authorities appeared to be more concerned with applying pressure to ‘non-desirable’
pilgrims through restrictions and control measures. For example, the Tosa provincial
government during the Meiji (1868-1912) and Taisho (1912-1926) periods used the

police to round up (henro gari 1@ #55F ¥ ) all the sick, professional and begging pilgrims

and banish them from the domain.?* Such restrictive actions do not prove, however, that

the authorities did not provide any form of charity, assistance or support to the pilgrims.

8 Bodart-Bailey Beatrice M. ed. Kaempfer’s Japan: Tokugawa Culture Observed. (Honolulu: University
of Hawaii Press, 1999) 275.

8 Ibid.

8 Details of such actions are recorded in the Kiyoshi Hiroe. Kinsei Tosa Henro Shirys. (Kachi: Tosa
Minzoku Gakkai, 1966)



In fact, the local authorities did help by providing lodging and foods, escorting such

people back to their villages or giving them a proper burial if they died.®

8 This topic of how the pilgrims were sandwiched between the populace who treated them with hospitality
and cordiality and the government who treated them through exclusion and regulations is discussed in Eiki

Hoshino. “Kihi to Kogii- Shikoku henrosha no tachiba.” Bukkyo Minzoku no Ryeiki. (Tokyo: Kokusho
Kankokai, 1978) 167-183.

44
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CHAPTER 2- ACCOMMODATIONS

Pilgrims in Shikoku have had a wide range of places available for accommodation
with many of them provided as settai. Some facilities cost money, but in many cases
something was provided for free. Some local people acted out of compassion or
sympathy while others acted out their belief in the importance of charitable giving and
the concept of rewards and punishments. This chapter will discuss the various types of
accommodations that were provided, the degree to which they were offered for free, and
the reasons for the charitable actions of some of the owners. To do so, the topic of

accommodation will be divided into three main categories: Temples, Houses and Lodges.

PART 1: TEMPLES

Ekiroji BRE&<F
The earliest available example of free accommodation for travelers is found in the
concept of ‘road-side temples’ (Ekiroji). In the year 1598, Hachisuka lemasa

(W8 52 B 1558- 1638)%° the lord of Awa province instituted a plan to ensure that eight

temples were available for travelers to lodge at on the major roads leading out of Awa
domain (Tokushima prefecture).®” This system existed only in Awa and does not seem

to be found elsewhere in Japan. The first article of the edict reads as follows:

8 NOTE: Eldest son of Hachisuka Masakatsu (1526-1586) and born in Hachisuka village in Owari (Aichi
prefecture. He served with Oda Nobunaga and fought under Hideyoshi Toyotomi. In 1582, he defeated
Mitsuhide Azechi in the Honngji Incident (1582) during which Nobunaga was assassinated. In 1585, he
was made Lord of Awa with a fief of 173,000 koku and lived in Tokushima Castle. In the Battle of
Sekigahara (1600) , he refused the invitation of Mistunari Ishida, a warlord of the Toyotomi camp and
sided with leyasu Tokugawa.

8 These temples were Nagataniji (JE435F) . Suiunji (5#1%=F) (which later became Anrakuji Z2455F. This
was Temple no. 6 on the Shikoku route), Fukuoji (#&2£=F). Nagarakuji (F£3F). Aoshokuji (& 5F).
Umetaniji (##5F). Tokoshiji (#Ti%=F) and Entonji (F11H5F),
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The matter of these temples: The article to cause the construction of lodgings for
travelers coming and leaving is something very important as a form of charity.
Not just, namely for pilgrims, but namely for those who have left home, samurai
and farmers, but all those wanting a place to stay with the setting of the sun, you
should feed them with a meal.®

E

—. YFOFE, FRIKA—IEDLOETE LOKEDS, H6EEFE
L, BUTILE O, BUIHE, ff. B TITEENL—E2HE
iz WA DED D & F,

Having ordered that such temples be constructed for the benefit of all travelers and that

lodging and a meal should be provided, the lord ensured that his people fulfill this

mandate by providing them with financial support ( kanjinbun #7243 ) to the amount
of ten koku each.®
This edict also demonstrates that the Hachisuka family wished to put into action a

protection policy (hogo seisaku £ E3%) for the pilgrims. During that time it appeared

that at some facilities owners were taking advantage of poor pilgrims by stealing their
property. These new designated temples would allow travelers to go about their journey
knowing that they had a safe and secure place to stay, and consequently making it much
easier to travel through Awa during the seventeenth century.

However, while the original intentions might have been for the benefit of travelers,
there were another possible reasons for their creation and operation. These temples
designated as “ekiroji’ were close to the eight castles in Awa, which guarded and watched

the nearby border crossings that led to the other provinces. It is possible that “Ekiroji

8 Ninsho Miyazaki, Henro- Sono kokoro to rekishi. ( Tokyd: Shogakkan, 1974) 145.

8 Yoshihiro Kondo, Shikoku Henro. (Tokya: Ofusha ,1971) 203.
and http://www.toku-moc.qo.jp/douro/isizue/isisue.html
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were built to maintain strict control over the public peace and military affairs. From
these temples it was possible for paid spies to watch the activities of both travelers and
nearby residents.”®

Some fifty years after their creation, Chozen records an unfortunate experience at

Entonji (MME=F) , an Ekiroji near Temple 23 at the border of Awa and Tosa. He

wrote: “Here is a temple called henroyado which the lord had helped erect and when |
went for accommaodation, the priest treated me unkindly, said it was impossible to stay
and kicked me out” (Z ZIZK5F R VIBHKE L TFEH Y, ETHAMEIUX, UiE
BB — 12 Tho< 2 TIEW ). One possible explanation for the temple
priest’s non-compliance with the original intent of Ekiroji and for his inhospitality could
be due to the increase of ‘fake’ pilgrims. Not only were priests being unreceptive to
pilgrims, but also government officials were delivering stricter regulations against
pilgrims. For example, after the Genroku period (1688-1704), it was declared by officials
that no lodging should be provided for just one pilgrim or traveler and this could be why
Chozen was refused. In fact, one official determined that lodging should only be given
to those traveling pilgrims with a travel passport (orai tegata 11: >k F-7%)% which meant

those without such a document would most likely have to spend the night outside.

% Mayumi Banzai. A pilgrimage to the 88 Temples in Shikoku Island. (Tokyo: Kodansha, 1973) 165.

The Japanese authors told Susan Tennant, co-author of the book Awa Henro, that the eight temples that
became Ekiroji were mainly for the purposes of spying. However such information was not allowed to be
published in the book. (Email: Oct 12, 2000)

*! |yoshi Dankai. ed. Shikoku Henroki shu. “Shikoku Henro Nikki.” (Matsuyama: Aoba Tosho, 1994) 27.

%2 Wakako Yamamoto. Shikoku Henro no Minshushi (Tokyo: Kyodo Printing, 1995) 125.
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Other Temple Facilities

The experience of Chozen is an unfortunate one, but there were numerous other
temples that were willingly provided as free accommodation. In fact, Chozen later
records several instances of spending the night at a temple in his journey. For example,
close to the Ekiroji that refused lodging, he writes at Temple 20, Kakurinji (£54£55),
“That evening, we stayed one night at the Buddhist hall of a family of the temple” (4%
IR ) Y~ —15 2).2 Much later at Temple 60, Yokomineji (l#i47), he says,
“That night, we stayed at that temple” (3%~ =712 75 2).**  These references
demonstrate that there were other buildings within a temple’s grounds in which a pilgrim
might have stayed. These have been identified by names as the “overnight building”
(otsuyada 3@ 4% %) or “sitting in retreatment building” (okomorida 35%E ¥ 4%).% The
otsuyado is said to be, “the building in which traditionally, pilgrims spent the night free
of charge, though food and bath were not provided. It is perhaps the building of simplest
construction within the compound.”® In fact, there seems to be little difference between
otsuyado and okomorids. At other places food as well as accommodation was provided.
For example at Temple 41 Ryukaji (FEJ:5F) there is a small hut with tatami mats,

bedding and a place to make meals. Sometimes neighboring people would leave food in

the hut as a form of charity.

% |yoshi Dankai ed. “Shikoku Henro Nikki.” 25.

% 1bid. 50.

% sachiko Kanai. “Development of the Kobo Daishi Cult and beliefs in Japan and their connection with
the Shikoku pilgrimage.” Young East. Vol. 6. Issue 2 (Spring 1980) 12-37.

11 Hiroshi Tanaka, “Geographic Expression of Buddhist Pilgrim Places on Shikoku Island.” The
Canadian Geographer.no.21. (Toronto: University of Toronto Press, 1977) 110-130.
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By the twentieth century, the number of temples offering free lodging greatly
decreased. The evolution of many, from charitable hospitality to a money charging
business can be seen in the operation of the temple 19, Tatsueji. One document from

1925 called the “The Spiritual Tales of the Temple Tatsueji” (Tatsueji Reigenki 37.71.5F
S2BRTL) explains about the “Charity Group” (zenkonkai #4R 2=) that operated out of the

temple providing many charitable services for travelers. One of their activities was the
provision of accommodation to a limited number of people at the temple as a free place
of lodging. As part of the explanation they provide concerning their goals, they state that
their activities are charitable and that they expect no money as payment. However, in a
contradiction of their charitable statements, a chart is presented with the prices of services
available. It notes that the guest is not obliged to pay such, but if the guest were to give a
donation of gratitude for a charitable service bestowed, a monetary gift of around the
price on the chart would be most appreciated.’” This document demonstrates that the
temple grounds or the temples themselves were originally established as a free place for
travelers to stay, the temples began to ask for donations in the early twentieth century.
This in turn has evolved into a compulsory payment at all temples today (see Appendix
6).
Henroya (B ¥ E)

Another form of lodging facility provided willingly for pilgrims was a “pilgrim
hut” or henroya. While exact details of these structures are not clear, it is apparent that
they have a religious connection. Chozen makes four references to this type of

accommodation and in two cases, it seems that a henroya was a temple or shrine. When

" Rinsui Hashizume. Tatsueji Reigenki. (Tokushima: Matsuo Printing, 1925) 25-26.
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Chozen was near Temple 23, Yakuoji (3£ 5F) he recorded: “Here is a temple called
henroya which the lord had helped erect” (Z = K573 ViBKE 7 (£ )% He
also added later on while still in the vicinity of Temple 23: “Crossing from here, at the

Daishido (Kobo Daishi sanctuary) of None there is a henroya” (J& 7 I V) 7 2748 / KHifi
T B ELE Y ). Other references to henroya made by Chazen, however, seem to
place them near the mountains. He recorded near Temple 65 Sankakuji (=4 =F): “And
to the mountains of the north, there is a henroya” (XAt / (LI U =@ K EED ).2P He
later added this reference near Temple 69, Kannonji (813 =F): “Leaving the temple and
going north for three ri (12km), we stayed the night at a henroya at the edge of the
valley” (I ST db=iTH=H, i/ BEKE= 17 2).1% These examples

offer a possible explanation as to where or what henroya were but do not present any
detailed evidence to their structure or history. However, it appears that they have existed
since the beginning of the Tokugawa period and could have been connected with a
temple in some way.

Approximately forty years after Chozen’s travel diary, in the postscript to
Shinnen’s Shikoku Kudokuki, Jakuhon explains that it was Shinnen who first began
constructing henroya and told of his reasons for constructing them. It is recorded that,
“within Shikoku there were many difficult places with nowhere for the henro to lodge,

Shinnen realized this and built a henroya to relieve some of the hardships [felt by the

% |yoshi Dankai ed. “Shikoku Henro Nikki.” 27.
* Ibid. 28.
' |bid. 51.

101 1hid. 53.
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pilgrims]” (WE D 9 HIZ T, MMILAEZRSEEE LBV, (EEEE )L~ Wil
B A, HE59 203 Lie)."% The most famous of these henroya is called the
‘Shinnen hermitage’ (Shinnen-an 15/& %) and is found between Temple 37, lwamotoji
(& A=F) and Temple 38, Kongofukuji (<&ffl#5=F) in Kochi prefecture. Although it is
not known exactly when Shinnen built this particular hermitage one clue comes from the
1638 book on the Shikoku pilgrimage route where the author Kiisho Hoshing states:

“The road splits at Shinnen-an, running to the left and right of the hermitage” (13 ‘& & D

Eh. BNDEDOFH V). About one hundred years after his death, pilgrims were

still using this hermitage as a place to stay as seen in the Shikoku Henro Meisho Zue
(1800). A pilgrim records on the seventeenth day of his journey staying at one of these
places. “We stayed the night at that place called Ichinose village, where there was a
‘Shinnen hermitage” (— / WiAT. FAT —C—15. AT {E&MA1). 1% In1991,
lan Reader states that when he visited this place, it was deserted and although local
people clearly did just enough to make sure it did not fall down, it was not in good shape.
Some years later, he learned that a young man (maybe a priest) was living in it, taking

care of the facility and inviting pilgrims to stay the night.'%®

192 |yoshi Dankai ed. “Shikoku Henro Kudokuki.” 230.
1% |bid. 19.

104 According to the Kanpd Kyacho (1741-1744), the village of Ichinose has 26 houses and a population of
111 people. ( Nihon Rekishi Chimei Taikei: Kochiken no Chimei. (Tokyo: Heibonsha 1979) 564.)

195 Email: Professor lan Reader (Oct 12, 2000) For a picture of the Shinnen hermitage, see Kiyoyoshi
(1999) 72.
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PART 2: People’s homes

The local people of Shikoku also took an active role in offering their homes as

free accommodation. Whether they did so out of sympathy to pilgrims making such a
difficulty journey or out of fear of a possible punishment is not clear. However, their
actions formed most of the charitable support system that has been present throughout the
history of the Shikoku pilgrimage. The earliest references are found in Chozen’s record
where he describes people’s homes using the words, ‘minka’ (%) or ‘minya’ (&
&) . For example, near Temple 22, Byodoji (*F-%%:=F) he records: “Crossing this, we
stayed at a person’s house near the water” (/& 7 & 0 53] 31/ e ——15 2).2%® On
another occasion, he states: “From here, we went over the hill and stayed the night at the
house of a person called Takekazu” (3 VU X7 2 =7 ®HH =/ RE=—1
=) 1 Another word ‘yado’ is also used to describe people’s homes. In the Shikoku
Henro Michishirube (PU[E& #1554 1687), the word ‘yado’ is used on five occasions
with one reference occurring near Temple 40, Kanjizaiji (%1 H 7£ ) where Shinnen
mentions,“The man called Shobei who dyed kimonos of that village lent out his home”

(b = AR AT 2>3) 1% In Shinnen’s Shikoku Kudokuki of 1690, there are also

references to homes (yado) being offered. For example, “There were many people of all

ages who wanted to do good. It could be seen that they were doing such things as

lending out their homes (yado) and giving settai” (T4#-35] L CEEET L ABIEL,

1% 1yoshi Dankai. Shikoku Henroki shu. “Shikoku Henro Nikki.” (Matsuyama: Aoba Tosho, 1994) 27.
"7 Ibid. 36.

198 |yoshi Dankai. ed. “Shikoku Henro Michishirube.” 95.
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PRE L, B LRl A LI T R2ITS, MU THHoOEEZ T %
AT, FEEODEANCZ L b3 L & X h).1% The different words for

people’s homes used by Chozen and Shinnen demonstrate that people were offering their
homes as a form of settai to pilgrims as early as the seventeenth century. Unfortunately,
little is known as to what actual services besides lodging were provided within these
homes. Chozen does provide some evidence that such places were being provided free of
charge:

That night we stayed at the place of Imanishi Densuke of Uwajima

Honcho 3-chome. The benevolence was from a man of about sixty, who

in prayer for life after death, lent out his place at no cost for those on the

pilgrimage.**°

HBANFIMEAIT =T BRI P N/ =16 A, Hlo

At i, = RARE (=) 7. BRET /& b

A A VAN (= = o 1 W N

The homes of the people who purposefully and gratuitously lent out their homes

were also identified by another term. These homes were called ‘zenkonyado’ (Z+R15)

where the term ‘good deeds’ (zenkon 4R ) is a Buddhist term, according to the

Dictionary of Buddhism, and means ‘good action which should invite ease of fortune.’
Thus a ‘house of good deeds’ (zenkonyado) would be a place where, through the owner’s

good action to a traveler, one would obtain good fortune and merit. On “special days’

199 lyoshi Dankai. ed. “Shikoku Henro Kudokuki.” 229.

19 |yoshi Dankai. ed. “Shikoku Henro Nikki.” 40.
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(ennichi #x H) or on the ‘memorial day’ (kijitsu = H) of a family member, the owner of

a home would go out to the pilgrim path and invite a pilgrim to stay the night.*"*

Even as late as the twentieth century, there are references to pilgrims being
invited to stay at a zenkonyado. Takamure Itsue (1894 —1964) at the age of twenty-six in
1918 embarked on the pilgrimage to escape the ostracism that she had suffered from
people at school and her workplace. In her memoirs, she recounts several experiences of
her early life in Kumamoto prefecture. She tells of the times of when she was blamed for
seeking notoriety despite giving to an orphanage anonymously, being deemed an
undesirable student because she spent a lot of time in the library reading philosophy, or
that her thoughts regarding Japan’s annexation of Korea in 1910 differed from the
‘norm.” So she decided to go to Shikoku and on June 4, 1918, she left Kumamoto and
began her trip by crossing the island of Kyasha. It was during this time that she met an
elderly man who gave her lodging and who dreamed that she was an incarnation of the
Kannon and decided to accompany her. They traveled together throughout Shikoku and
in her books Takamure records the many places they stayed at, including zenkonyado.
For example, in one entry, she states that from “Ryakoji to the next temple Kanjisaiji
(no.40), there is thirteen ri (52km) after [the temple not consisting of one of the eighty-

eight (bangai)] Rytkoin. That day, we received charity (settai) in the form of

zenkonyado at Uwajima” (FETF0> H IR OALFTEL AT £ Tk, FBIMELPE AR T

1 Ennichi is a day held to have a special connection with certain Shinto or Buddhist deities. It was
believed that those who participated in religious services on such a day, they would receive special divine
favors or acquire merit. (Japan- An lllustrated Encyclopedia. Tokyo: Kodansha, 1993. 563)
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+ZH Z o BIXTRBICERE O 2% 72) M In many cases, Takamure
explains in explicit detail the deplorable conditions of the lodging facilities they stayed at,
but she never apparently complained about a zenkonyado.

Despite the apparent abundance of the zenkonyado and other free lodging places
between the seventeenth and twentieth century when the pilgrimage became more and
more popular and easier to participate in, the number of homes being offered slowly
decreased. They were replaced by facilities that charged money or were reluctant to
lodge visitors. Takamure relates another experience in 1918 in which she was coming

down the mountain from the temple 20, Kakurinji (#5#K=F) and since it was getting dark,

she asked someone in the village if there was a place to stay. She was told there was a
zenkonyado and after finishing her chants, she visited the farmer’s house. The friendly
looking elderly man said, “Lately the police have been getting picky about those who
stay at zenkonyado and will give a penalty of detainment for those that do, so | am very
sorry, but do you mind sleeping in the storage hut?*** Some thirty years later, another
pilgrim, Araki Tetsunobu also experienced the disappearance of this type of
accommodation. Nowhere in his journal does he mention the word, zenkonyado, nor
does he speak of people inviting him in to stay the night. However, he does refer to one
experience when he missed the last bus and someone asked around the village and he was
able to stay at someone’s house for the night. He notes that the willingness of people to

offer charitable accommodation is slowly decreasing in Shikoku.

12)tsue Takamure. Ohenro. (Tokyo: Chuokoronsha, 1987) 51. Bangai is a temple not officially part of the
eighty-eight, but can be included as part of the Shikoku pilgrimage route. At present, there are twenty
temples that claim bangai status.

113 Takamure (1979) 181.
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Before the twentieth century, it can be assumed that those homes, which were
offered to pilgrims on a “special day’ or on someone’s memorial day, can be considered a
zenkonyado. The owner of such a home, by providing this service would guarantee that
the guest received a comfortable and free place to stay, but more importantly, the owner
could be assured of receiving merit by being charitable to an unknown traveler, who

“might be, in fact, the still-living great Saint Kikai (Kobo Daishi) traveling incognito.”***

PART 3: OTHER HOUSING FACILITIES

Kichinyado
If a pilgrim could not find free accommodation at a temple, henroya or at a
person’s home, there were other facilities available that cost money, but gave some part
of the stay as settai. Notable among these were the “‘Wooden Money Lodges’

(kichinyado A& 15) whose origins are described as being derived, “from the fact that in

older times the guest of such a hostel brought his own rice or cereal along, which he gave
to the landlord or landlady; as payment for the used fire wood he had to pay a certain
amount and for this he also got some tea with/on his rice and some vegetables to go with

it; the overnight stay itself however was free.”**®

It seems that a kichinyado offered free
food along with free accommaodation, yet Alfred Bohner in 1927 describes these places as
not being a very luxurious place to stay despite the extras. He comments, “extras are

mostly only some slices of pickled radish or eggplant, onion or salted prunes, cucumber

slices with onions in vinegar are already considered as a delicacy and at best we are given

4 william LaFleur, “Points of Departure: Comments on Religious Pilgrimage in Sri Lanka and Japan.”
Journal of Asian Studies. vol. XXXVIII no.2 (February 1979) 271-281.

115 Bohner 106.
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a soup with a few pieces of tofu in it, some onions and some beans.”*'® Bohner also
criticized the bedding, noting, “the futons are those that are called sembeifuton (rice
cracker futon), namely futons which [have] became thin and hard, like the Japanese
biscuits, from all the generations of guests who have slept on it.”**" He adds that the
futons are too short for even a Japanese and full of ticks. He regrets that “the Japanese
who love hygiene must consider it an insult to the body to have to stay for weeks in such
dirty hostels, as an humiliation they suffer willingly for the Daishi’s sake.”**® Bohner
seems to complain more than compliment these facilities, yet he does not discredit the
worth of their existence. The bedding and food provided at a kichinyado might not have
been of the greatest quality, but these places provided a traveler a sheltered place to stay
with food where as Bohner says, “one can enjoy the peace of night.”**°

Other similar paid accommodation facilities were “pilgrim inns’ or henroyado in
which Takamure Itsue stayed. Takamure offers some idea of the costs involved and food
provided, when she wrote: “To stay at a henroyado costs at least eight sen, but for a good
one it costs twenty-five sen and they will cook any amount of rice. The food (okazu) to
go with the rice is free, along with soup with a picked plum. We always got the master to
cook us six cups of rice each” (B TE 1%, 10D DAK/\EE T, Ko =+ Fk,
HEFITME &V o TRWTE S, BT T, BIHIHETRS>EHTH

Do o o FAEEIE, WOBLARAETOMNTE 72X 95 TH5).M Itis apparent from

118 1hid.
117 Bohner 106.
118 1hid.

119 1bid.
120 Takamure (1987) 83.
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the experiences of Bohner and Takamure in the early twentieth century that such paid
accommodations as kichinyado and henroyado provided some of their services as charity.
If the pilgrim had neither a zenkonyado or other free place to stay, nor money to
afford a kichinyado or otherwise, there were still other options. Such “facilities’
consisted of barns, huts or other buildings that might be in a cemetery, or other remote
place. However, these facilities do not demonstrate the charity of the local people, but of
the creativity and ingenuity of the pilgrims in their search for a sheltered location to
spend the night. Sometimes huts or other buildings, however, were used to house sick

pilgrims who were taken care and fed by the villagers.
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CHAPTER 3: WHAT TO FOLLOW

PART 1: Permanent fixtures — lanterns and path markers

For assistance to pilgrims traveling throughout Shikoku, aids such as lanterns and
path markers were erected. The common people constructed lanterns, which are called

“all night light stand” (joyato % #Z41") in which a torch was set up. Usually these ‘light

stands’ were situated along the roadside to illuminate the path leading to a temple or
shrine, or placed at the entrance of the village for protection, allowing any strangers to be
scrutinized.*?* Path markers also helped in guiding pilgrims with the earliest existence of
one in Shikoku said to be on a natural rock located in Matsuyama city in Ehime
Prefecture dated 1685. However, these markers were not limited to Shikoku. One
foreigner, Charles Thunberg, in 1776 observed while traveling from Dejima to Edo,
“mile posts are set up everywhere, which not only indicate the distance, but also by
means of inscription, point out the road. Similar posts are also found on the crossroads
that the traveler in this country cannot easily lose his way.”*?* This section will focus on
the lives and selfless efforts of men who worked to erect path markers during different
periods as a form of settai for the pilgrims in Shikoku.

Along the Shikoku pilgrimage route, there were four such men who erected
markers between the seventeenth and twentieth century. Their names are Shinnen Yuben
(1E /4 7 d. June 1691), Takeda Tokuemon (il £ d.1814), . Shoren (F&iH), and
Nakatsuka Mohei  (H 5]/ feffr 1845-1922) . (An example of a Shinnen and

Nakatsuka marker’s can be seen in Appendix 3). These men realized the importance of

121 \/aporis. (1994) 45 and Kanai (1980) 27.

122 Thunberg 108.
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such a physical form of support to aid travelers and worked voluntarily, willingly and
diligently to provide such.

The earliest contribution was provided by Yuben Shinnen, best known as the
author or co-author of the first three books on the Shikoku pilgrimage: Shikoku Henro
Michishirube, Kudokuki and Reijoki. Although most of his personal life is unknown, it is
known that he lived in an area of present day Osaka, walked the route more than ten
times, but less than twenty times, erected henroya and placed more than two hundred
path markers ({5 /&I%... BfLE A F _+REICAD, XWUEPEZIERBIZS L
T AEFR D NS T 12 Lo A A AL 5 H AR A72 D)% In the Shikoku
Henrei Dashinan Zoho Dasei (VY[ & #LiE 5 FE # 4 ) ak) of 1767 it notes that
Shinnen’s sponsor (for the Shikoku Henro Michishirube) was a man named Noguchi from
Osaka and that Shinnen’s motive for placing such path markers was to prevent people
from getting lost. Shinnen raised these path markers with indicators on both the east and
west sides and when, through time, the markings became hard to see, the nearest village

would rewrite the letters as a favor to the pilgrim. (—. (LD E T CITKRBIZE H
P, FHOFERHREZITTE LIEAZYTE R HEELD LD, Wi+
DALFILANETE D, FHZR TR SR HITEE ORI KDY O 4
iR MEELFTR D).

In the early 1800s, Takeda Tokuemon and Shaoren created many path markers.

Takeda was from lyo province (Ehime) and focused his efforts between 1794 and 1807.

123 lyoshi Dankai ed. “Shikoku Henro Kudokuki.” 230.

124 |yoshi Dankai. ed. “Shikoku Henro Michishirube.” 71.
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Between 1781 and 1792, he lost one son and four daughters and, in his grief, devoted
himself to Buddhism and began to participate in the Shikoku pilgrimage three times a
year. His first stone marker is from 1794 and on all of them is etched a statue of Kobo
Daishi, showing that one was walking the route with the beloved founder (part of the

‘Two walking together’ (dogyo ninin [F]47 - \) belief), and the distance to the next

temple.'®

Some years later, between 1804 and 1818, Shoren created and placed markers
mainly in the province of Awa (Tokushima). His intent for such a service is inscribed in
his stones, which state: ‘Shinen saiken ganshu Shoren’ (E./&xF- 28 = HEH). This
means that his plan was to reconstruct those path markers made by Shinnen, which had
deteriorated over the past two hundred years. Not only had Shinnen’s markers faded but
in many cases, the route had changed and new markers were necessary to direct the
pilgrims. Shoren’s goal was to have one thousand markers around Shikoku, each
inscribed with a statue of Kobo Daishi, but this was never to be achieved. Sharen’s
markers differed from Takeda’s in that they did not indicate any distances and that they
contained the pointing finger of a hand indicating the direction in which to proceed.

Nakatsuka Mohei (1845- 1893) could be considered the most famous person of
the Shikoku route because he completed the journey an incredible 280 times. His life
changed forever when his father died in 1858 and his eldest brother, who was twelve

years his senior, took over the family estate, took care of Mohei and acted as the senior

125 1t is believed that a pilgrim travels with Kobo Daishi. The stick that one use is believed to be Koba
Daishi and must be treated with the utmost respect and upon arrival at a lodging facility, before one washes
one’s feet, the stick must washed first.
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member of the family in all matters including marriage. As a result, Oliver Statler claims

that:
It was over marriage for Mohei that a bitter quarrel developed between the
brothers. Mobhei fell in love with a village girl, a match his brother would not
permit; perhaps the girl’s family was not considered worthy. Mohei turned to
energetic dissipation, spending night and day in the town’s red light district. Just
as suddenly — as we do not know who or what prompted him — he forsook these
pleasures and headed for Shikoku to become a henro. He vowed that he would
never return home alive. *%°

However, there is one conjecture as to who prompted him to become a pilgrim. Itis

probable that during his visits to the red light district (yikaku #£%[), he met a woman
there called Yanagii (HI) who told him about Kobo Daishi and Shikoku pilgrims.*?’

And so, in 1866 at the age of 22, Mohei left home, never to return again and began his
life as a Shikoku pilgrim.
Each year, he made numerous trips around Shikoku and in 1882 traveled around

the Saikoku route three times during which he acted as “ascetic’ (gysja 174 and ‘guide’
(sendatsu 53%).2®  In the same year, he also published a guidebook called Shikoku
Reijo Ryaku Engi Dochiki Taisei (VU [E 52 3506 ikl 0 KAL), But it was not until
1886, after twenty years of doing the pilgrimage route and after his eighty-eighth
completed trip, he “resolved to erect stone guideposts to help henro find their way.”**

Nakatsuka was fortunate to have received support from all ranks of society - large

amounts from rich patrons and small amounts from poor commoners. These monetary

126 Statler (1983) 285.
127 Toshiyuki Shiraki. Junrei- Sanpai Yago Jiten. (Osaka: Toki Shobo, 1994) 93.
128 Shinno Toshikazu and Tatsuo Hagiwara ed. Hijiri to Minshu. ( Tokyo: Meisho Publishing, 1986) 102.

129 NOTE: A chart of the location and time of the post markers erected by Nakatsuka is contained in
Henrobito Reiden (241). According to Kiyoyoshi Eitoku, Mohei erected 237 such guideposts.
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contributions were used to help pay for his large guideposts which measured over a meter
high. On each of these stones were inscribed the sponsor, distances and directions
signified by the character for left or right. For thirty-six years until his death in 1922,
Mohei carried out this selfless service and as a result of his continuous efforts he was

welcomed all along the pilgrim path and people called him a living Buddha.**°

PART 2: People — sendatsu
Present day pilgrims can travel with ease along the modern roads with a
guidebook and map in hand and work themselves around the route without a lot of
worries. In the Tokugawa period, however, this was not the case and pilgrims relied not
only on path markers but also on the charitable actions of ‘tour guides.” These guides are

called sendatsu / sendachi  (53z) and this can have three meanings: 1) “someone who

has gone ahead and progressed further along the path of knowledge.”*** 2) a leader, or 3)
a guide. These definitions correspond exactly to the role of sendatsu as seen on Kumano
Mountain, an important part in the Shugendo religion. In the book, Kumano Shugen,
three roles are given for sendatsu: one, they provided information on lodging, ferries,
border checkpoints and road directions for travelers; two, they worked as teachers in such
things as prayer and worship at sacred places; and three, they were in charge of teaching
manners for being on the road.*** Sendatsu also delivered gifts to the poor who were able

to visit a temple, and gathered rice to give to the priests at Kumano Mountain, but mainly

130 gtatler. 286.

1 |an Reader, “Sendatsu and the Development of Contemporary Japanese Pilgrimage.” Nissan
Occasional Series /7. (1993) 8

132 Hitoshi Miyake. Kumano Shugen. (Tokya: Yoshikawa Kobunkan, 1992) 120.
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were involved in works of charity."*® In the nineteenth century, Franz von Siebold
observed sendatsu on his trip to Ise Shrine. He states: “Upon reaching the hallowed
shrine, every pilgrim applies to a priest to guide him through the course of devotional
exercises that he has come so far to perform.”*** This concurs with roles of the Kumano
sendatsu whom Toshikazu Shinno describes, “...[they] took on a practical and
organizational mediating role between the site and pilgrim, providing lodgings and means
of getting services there.”*®

Shikoku presents an interesting case for sendatsu because, unlike the Ise or
Kumano pilgrimage routes, it was mainly individuals or small groups that visited the
Shikoku route. One of earliest references to sendatsu is found in the Shikoku Henro Nikki
(1653) where the Chozen records near Temple 12, Shosanji: “From the group of ten of

us who traveled together, two monme of white silver were given to the guiding priest,
who acted as a sendatsu and led us on our pilgrimage to the top of the mountain” ([711 7%
A IV GEE AR TR S M T e b T Il R AL %)

At a later time, near Temple 21, Tairyaji he adds the following two references: 1) “This
from olden times, we gave two momme of white silver to the guiding priest. He came
out with a torch prepared and acted as a sendatsu, guiding us to a secret place” (& &
ka VghE /AW TEAEY. ST, shE/EBRATHESTHZ U, HHE

e 7T KEKALR); 2) “The sendatsu with twenty-nine priests, put pine

138 hid., 127.

134 Franz von Siebold. Manners and Customs of the Japanese in the nineteenth century. (New York: Harper,
1841)

135 Reader (1983) 10.

138 |yoshi Dankai. ed. “Shikoku Henro Nikki.” 24.



into the fire, sang with loud voices the song of benevolent salvation and went in to the
depths of the cave” (JLEEH S AMEILF TR TR TR T 28R WL T & R RE T X
2 SNE

These above examples not only provide evidence for the existence of sendatsu in
the seventeenth century along the Shikoku route, but also indicate some of the roles that
they filled. In the first two examples above, the sendatsu seem to be acting as a guide,
while in the third example, they provide an example to the faithful of religious practice in
action. While it does seem that the sendatsu from these examples were paid a nominal
fee for their services, without their assistance the pilgrims clearly would not have been
able to find their way up the mountain nor into the secret place.

Today, in Shikoku, the role of sendatsu has become institutionalized. This
occurred in 1965 with the creation of the Reijokai or *Association of Sacred Places’
whose purpose was to do such things as: coordinate the activities between the temples,
attempt to regulate and promote the pilgrimage and work on increasing the number of
pilgrims. They also established a formal sendatsu system with rank, rules, duties and a
handbook for sendatsu. Today there is a seven rank hierarchy with requirements laid out
for necessary advancement and the role of sendatsu continues strongly.**® The most
recent data (December, 1998) show that there are about 7,000 sendatsu divided amongst

the seven ranks in Shikoku.

37 lyoshi Dankai ed. “Shikoku Henro Nikki.” 26.

138 NOTE: for a detailed explanation of the sendatsu system in Shikoku today, see lan Reader (1993)
“Sendatsu and the Development of Contemporary Japanese Pilgrimage.” Nissan Occasional Papers, 1993;
http://www.kushima.com/henro/index.html.
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PART 3: Books — guidebooks

As travel became increasingly popular during the Tokugawa period, more and
more books were published describing famous places or trips that other people had taken.
“As people traveled further and further away from the security of home, wayfarers were
in need of information to assist them on their journey and travel diaries and guidebooks
filled this need.”** A traveler who had a guidebook could learn of the history and
description of famous places, or receive advice on how to prepare for a trip, what to take,
what to expect or how to act while on the journey. One of the best examples of such a

book from the Tokugawa period is the ‘Precautions for Travelers’ (Ryoko Yajinshiz &1 T
FLE), written by Yasumi Roan in 1810. It is considered to be “the first and only work

as far as is known whose explicit purpose was to provide travelers with extensive counsel.
It offers advice on practically all aspects of travel.”**°

In Shikoku, there are references to guidebooks being handed out as settai, with
some of the earliest references coming from the twentieth century. In 1903, Kan
Kikutaro states in Shikoku Jumpaiki, “one unique manner of settai [in Shikoku] which
stands alone in the whole world is the promise of one of the new pilgrim guidebooks to

everybody who wants it....”*** Another example from 1911 is recorded in the Preface of

the ‘Guidebook to the Sacred Sites of Shikoku’ (Shikoku Reijo Annaiki VU [E 52 522N

F0):

139 Constatine Nomikos Vaporis. “Caveat Viator: Advice to Travelers in the Edo Period” trans. of Yasumi
Roan’s 1810 Ryoko Yojinshu (Precautions for Travelers). Monumenta Nipponica 44:4 (1989) 463.

140 constantine Nomikos Vaporis. Breaking Barriers- Travel and the State in Early Modern Japan.
(Cambridge: Havard University Press, 1994) 235.

141 Bohner. 157.
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Every year more than 50,000 copies of this book are published and are given away as
charity to those people who conduct a pilgrimage on Shikoku. Those who receive
numerous copies from various places send them home in packages, and as a memorial
of the Shikoku pilgrimage and send them to their friends and relatives to recommend
the Shikoku pilgrimage.**?

Z OARGTAEFTLTERLA LR U T ERREES 2 NCHF L £ hidfr< dox
TRIVEOZ SidEdh & 0 /e TR ~% ) WELKEOFLS & LTRSS
FCEDFFA~MELEE LT MEKEZBO T ZE0,

There are no references to free guidebooks being given out earlier than the twentieth
century. However, those books that could be purchased also contained valuable
information that enabled pilgrims to prepare for and to complete the Shikoku pilgrimage
route.

One of earliest examples of advice provided comes from the Michishirube (1689)
in which Shinnen highlights what a pilgrim should bring on the trip. He includes such
items as: a sack, bowl, hat, walking stick, mat, cloth for protecting one’s feet, half
sandals, and anything else one would like to take. The book also contains instructions
regarding what to do upon arriving at a temple and how to prepare name slips. He also
provides practical information in the form of explicit directions. For example, he
explains that when coming from Settsu Osaka to Tokushima by ship, one should ask for
guidance from Kanzaemon of the Naniwaya in Edobori. The distance to Tokushima is 38

ri (150km) and the cost of the boat is two white silver monme. (—. &M KB HHEE
~EEOREL, (LI B AR G CEY FOENZM <, s E L=
+NH, & AR ) Once arriving in Shikoku, the traveler can also read

instructions in order to successfully reach some of the more difficult places.

2 Hirota Miyoshi. Shikoku Reijé Annaiki. (Tokushima: Suzue Gentard, 1911) Preface.
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Likewise, advice is given in much later books such as the 1819 book *Shikoku

Pilgrimage Diary” (Shikoku Jumpai Nikki PU[E &+ H 7)) written by Arai Raisuke. On

the last page, he has listed six recommendations to ensure a safe and successful journey:

1)

2)

3)

4)

5)

6)

Don’t pay the boat fare or unnecessary guidance at a river crossing until you have
crossed the river (JI17% 0 12 CTHRFESE Z FITAAREEN) 0 51 D REE).
You shouldn’t get even a bit mad if some unfavorable comment is made, for

example with those you are traveling with at a road side inn
CETEEATA AR, AR 22 BT L v L b IR THEE).
Don’t use the roads after dark (the setting of the sun) (H & & HEH) .
Eat and drink, in other words, make sure you get enough meals

(BB TRET HH) .

Be wary of those you must share the room with while you are sleeping

(15 IC TR DHF, 175K LR o5)

Count and check your important possessions, such as walking stick, hat, baggage,

sandals, and money, at resting stations and when you set out in the morning
R OFIBUIIR RPN THA o & U4 TR 4 52 CR.2 -HE O

Fs5nd) 19

The first and fifth points warn a pilgrim of others who try to deceive or steal. To prevent

theft or loss of goods, one should follow item six. Item two emphasizes the importance

of remaining calm and not letting anger control one’s emotions. This ideal is based on a

Buddhist belief that anger is a great fault and could lead to bad karma. Number three is a

%3 Kiyoshi Hiroe. Kinsei Tosa Henro Shirya. “Shikoku Jumpai Nikki.” (Kachi: Tosa Minzoku Gakkai,
1966) 111.
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recommendation for safety so that pilgrims can avoid becoming lost in the dark, to sleep
outside where they could become prey to thieves. Number four stresses the importance
of eating properly while journeying around Shikoku, most likely to prevent a pilgrim
from being becoming weak or sick.

In the twentieth century, the number of guidebooks increased. While the degree
to which authors were being charitable by publishing and distributing such books can be
questioned, they continued to provide much needed advice. For example, the
‘Guidebook to the 88 Sacred Sites of Shikoku’ (Shikoku hachijuhakkasho Reijé Annaiki

PUEDJ\ 1)\ » FrESE A EE) from 1908 includes a section called, ‘How to Prepare for
Traveling” (i HE @ Z &) where costs and equipment needed are described. It

explains that the expense of lodging, food, sandals, boats, stamp book, etc. might be less
during the busy spring season when one can receive as gifts such things as sandals, food,

lodging and money. The pilgrims were advised: to have a box (which is hung around
one’s neck) to put the name-slips in (#41& fL5); to prepare name-slips; and to carry
many of these slips and to give them to someone when you receive a gift of charity (5% %
NSEESFTRT L, ERIE, BEBELZT OIS BT <& b
M7 V). The author adds that a pilgrim should have a walking stick of good yet light

wood that will become something holding the power of Kobo Daishi, which should be

washed (first) upon arrival at the place of lodging (BLiF#EE X A X L, Bhidds KAfkk

(CIHE Y AT, 1ETRICHE & T2 D RFIIEICTEONE O IRIZSL TiE < 7]
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L) .1 Thereis also a list of such things as tea bowls, chopsticks, gloves, sandals and a

pack that one is recommended to take.

Other words of advice pertain to actions more than equipment. For example, the
author suggests not to hurry along the path or else you will get lost; to walk slowly up
mountain roads; to pray when one wakes up; to make use of boats and trains to assist in
one’s journey; to arrive at a place of lodging early and to leave early in the morning. He
adds that if one waits until dark to look for a place to stay, it will be very difficult to find
one and that, if one is traveling in a large group, each person should pay any cost
separately as to avoid any hard feelings. Pilgrims should also not eat meat and not get

mad if someone is unkind at the stamp building (#5973 < A). The author later

describes appropriate behaviour at a temple. He states that while it is only natural to
speed up one’s pace when the next temple can be seen, it is not good to do so for one
should visit a site with a calmed heart, and that after washing the hands, go and pray in
front of the Buddha.

Advice provided during the last thirty years is similar to that noted above. For
example, when Oliver Statler embarked on the pilgrimage in 1971, he received a
pamphlet from Temple 1, entitled Exhortations for Pilgrims to the Sacred Places of
Shikoku, in which pilgrims are advised of certain things, which are very similar to those
seen in previous guidebooks:

* He [the pilgrim] should let no thought of anger rise in him.

» Do not get too far from one’s baggage if there is a crowd

» Pocketbook, money and the like should under no circumstances be put down or
shown to others.

* Those who set out together should assist one another lovingly and obligingly.

144 yasumori Chiku. Shikoku Hachijuhakkasho Reijo Annaiki (Kyato: Rokudai Shinpasha Insatsubu, 1908)
8-10.
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* Be wary of bad people who want to cheat you
» Don’t write your name and address clearly on the name slip because numerous
people fall victim to swindling through the mail.
» Don’t push yourself. Find an inn while it is still light.
» A hasty journey with a heart full of business does not lead to piety.
«  Get the help of the temple priest if you are having some troubles.'*®
(* The entire text can be seen in Appendix 8)
The most recent example of a book full of practical advice for pilgrims is due to
the efforts of Miyazaki Tateki who developed a 2-volume guidebook called the Shikoku

Henro Hitori Aruki Dogyo Ninin (U[EE R O 0 22X [F47 . \). These books have
now become the standard texts to read, take and follow if one is preparing to walk the
Shikoku pilgrimage route. VVolume 1 outlines ways on how to prepare for the trip with
the latter part containing information about each temple, and Volume 2 is an extremely
detailed map of the entire route with a list of places to stay and the contact information
for each in the Appendix. Miyazaki has included information regarding such things as:
how to prevent theft; how to reserve rooms; how to properly prepare for the trip; how to
wrap sore feet; etiquette at the temples. He also includes a section on the do’s and don’ts
of the pilgrimage and presents commandments that should be obeyed while being a

pilgrim.

5 Qliver Statler. Japanese Pilgrimage. (New York: William Morrow and Co., 1983) 182.
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CHAPTER FOUR: Other charitable services

People from inside and outside Shikoku provided many other charitable services
to pilgrims. These services included presenting food and drink, giving haircuts and
medicine and numerous other charitable acts. The first section in this chapter will
examine seven miscellaneous services and the second section will examine the ways in

which the sick and dying were assisted by the local people and the authorities.

PART 1: Miscellaneous Charitable Services

Part A: Sandals

The outfit worn by pilgrims was unique in that it set pilgrims apart from the
common person. Kaempfer in 1690 offers a description as to their attire. “They
[Pilgrims] carry a rolled-up straw mat on their backs as a cover at night, have a walking
stick in their hand, and a water ladle tucked into their belt, with which they collect alms,
baring their heads in European fashion. They wear a wide-brimmed traveling hat made
of plaited split reed....”*** However, he makes no reference to what the pilgrims wore on
their feet. In 1775, Charles Peter Thunberg, who was a surgeon for the Dutch East Indies
Company and stayed at Dejima for one year, provided such details. During his stay, he
recorded his observations of many matters regarding the Japanese and their way of life
including footwear.

There is nothing that a traveler wears out so fast as shoes. They are made of rice

straw and platted and by no means strong...on the roads, it is not unusual to see

travelers who carry with them one or more pairs of shoes, to put on when those

that are in use fall to pieces.... Old worn-out shoes are found lying
everywhere...and they last one or two days of routine wear.**’

146 Bodart-Bailey. 118.

Y47 Charles Peter Thunberg. Travels in Europe, Africa and Asia. (London, 1795) Vol. 3. 152.
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In 1879, a Christian missionary made similar observations. On a trip to Mt. Fuji, Julie
Carrother writes, “the way was strewn with cast off sandals - the waraji, a very cheap
style of shoe worn by coolies, describes one. They wear out quickly on Fuji.”**® From
these descriptions, one might assume that the pilgrims in Shikoku would wear the same
type of footwear. This is not the case.

Oliver Statler learned about the footwear used by Shikoku pilgrims used when he
visited Shikoku in 1971. He was told that “[Shikoku] henro did not wear regular sandals;
they wore half sandals that barely covered the foot. They were cheaper, which was
important, but also one slipped into them; so there were no strings to be tied and untied,
dirtying the hands and making one unclean when one wanted to enter a temple hall.
Henro usually carried extra pairs, for they were of course fragile.”*** These ‘half-

sandals’ orashinaka (/& *-), were on average 15-19 cm in length and have a long history

in Japan, with the first pictorial proof of their existence from 1293 or 1309 and the first
reference in a document about them occurring between 1394-1427. Ashinaka also
seemed to be convenient when running and were used between the Kamakura and
Sengoku periods in times of battle.™®® Even Oda Nobunaga (1534-1582) is known for
possessing such a pair, not worn but fastened to his waist. He gave this pair away as a

reward to Kanematsu Masayoshi (also known as Masayoshi Shiro 2 PURE 1542-1627)

who returned with the head of the enemy to show Nobunaga, but whose feet had been

18 Julie D. Carrothers. The Sunrise Kingdom or Life and Scenes in Japan and Woman’s Work for Women
There. (Philadelphia, Presbyterian Board of Education, 1879) 150.

199 Statler (1983) 212.

%0 Kingo Imai. Edo no Tabi Fiizoku- Dachizgi o chashin ni. (Tokya: Ozorasha, 1997) 140.
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dirtied from the blood.™* By the Edd period, the popularity of ashinaka had spread to
the common people, such as farmers, who were also now wearing them.

There were many other qualities, which made ashinaka so appealing for such a
long period of time. They were easy to make (took approximately thirty minutes); easy
to put on and take off; light for walking and running; did not splash up mud; did not come
off in rivers and did not hurt one’s feet. *** However, for Shikoku pilgrims these
ashinaka had a meaning more significant than any practical use they provided for the
pilgrims. An early reference to ‘half-sandals’ being given as charity is found near the
beginning of Shinnen’s Shikoku Henro Michishirube (PU[E:&E &5 & 5/ 1687): “In the
village of Noi, there was a Kannon shrine. In this village, lemon, during the period of
Enpo (1673-81), [a man] gave out ‘half sandals’ (ashinaka) and lent out lodging” (&F
Fro 2B, WAFEGEM, EEFPEEEoR], BRI EEZIEEZ L,
ESNENENT)

These ashinaka were also given the name of *Sandals that could ward off snakes’
(Mamushi yoke zori #8517 #2J&) and were believed to have been invented by Kobo
Daishi. Such sandals would protect one’s feet from being bitten by poisonous snakes
(mamushi) or insects when traveling through the mountains. There were other beliefs

that ashinaka would ward off bad spirits and protect one from fever and sicknesses such

as whooping cough.*®* Many people wore ashinaka because they believed that Kobd

I Tsuneichi Miyamoto ed. Tabi no Minzoku to Rekishi. Vol 6. Hakimono to Norimono. (Tokya:Yasaka
Shobo, 1987) 43. / Mitsutoshi Takayanagi. Sengoku Jinmei Jiten. (Tokyo: Yoshikawa Kobunkan, 1962) 76.

152 Miyamoto (Vol. 1) 47.
153 |lyoshi Dankai ed. “Shikoku Henro Michishirube.” 96.

>4 Miyamoto (vol. 1) 48.



75

Daishi had worn them when he walked the pilgrimage. However, in other instances,
instead of wearing them, people would make a miniature pair and carry them it seems
when going on pilgrimages as a remembrance of Kobo Daishi. Thus not only did these
sandals have numerous practical advantages, they were closely connected to the belief in
legendary figure of Kobo Daishi.

Over time, people stopped wearing ashinaka and began to wear full-length
sandals. It is difficult to determine exactly when the switch occurred, but pictures of
pilgrims from different eras offer some clue and it is clear that by the Bunsei period
(1804-1830) ashinaka were no longer used. This is further evidenced by an example in a
travel record from 1819 which states that there were people who came from Bingo to
gave money and sandals (waraji) (fits & 0 BRIk D AL L, BEH L WITD B U
%22).2° From the twentieth century, further evidence of the disuse of ‘half-sandals’ and

the need for new sandals is contained in Alfred Bohner’s book on the pilgrimage. Here
he includes a picture of two pilgrims from Hokkaido buying full-length sandals at an
unmanned vendor along the route. The picture shows the store where, next to a row of
hanging sandals stands a bamboo pipe, on which the price of five sen is written. The
pilgrims would take a pair of sandals, put the money into the pipe, discard the old sandals,

put on the new ones and continue on their journey.**®

155 Kiyoshi Hiroe. Kinsei Tosa Henro Shirya. “Shikoku Jumpai Nikki.” (Kachi: Tosa Minzoku Gakkali,
1966) 101.

156 Bohner, 1928. p. 160 (Diagram 62)
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Part B: Foot care

People wearing sandals, whether full-length or half-size and with or without the
supposed protection of Kobo Daishi, still suffered from foot sores and blisters. It is
obvious that with the fragility of straw sandals and the distance that one must walk to
complete the Shikoku pilgrimage, daily foot care was a necessity for all travelers. Even
with the best of footwear, the 1400-kilometer journey will make one’s feet sore. One
early example is from a 1747 travel diary of a pilgrim who walked with three others
around Shikoku. After about three weeks, the entry reads: “On the eighteenth day of the
same month, because Kosan said that his foot hurt, we stayed at that place until seven.
But because of the difficulty of continuing with the severe pain, we split up and he said
he would stay where he is” ([Fl+/\H K#.5 0 EMUEE bR B I, Frict
OFEISERF TR, =B IR EE R AT RAT o2 ) RERICAZ B AT (e

) 157

The people of Shikoku took pity upon such pilgrims and not only offered sandals,
but also provided free foot care. In a document from 1928, there is an example of
medicine being prepared and administered to a pilgrim who had blisters. Giving food
and a bath to a pilgrim was considered usual, but for those pilgrims who were troubled by
such things as boils (or blisters) on their journey, home-made medicines (nostrum) were

made, put on for them to help it heal.**®

In fact, the grandmother of the Miyamoto
family who ran a zenkonyado explains how she prepared such medicine. First, if was

necessary to knead soba flour and kiwaza flour with vinegar. Then one had to rub

157 Kagawa Kenshi 9. “Shikoku Henro Nakagata Oboe Nikki.” (Kagawa: Rokudai Shinpasha Insatsubu,
1987) 869.

158 Hitsuoka Goshi Kenkyukai ed. Settai to Zenkonyado. (Hitsuoka Gashi Kenkyiikai, 1987) 28.
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together a Japanese cedar tree bud and a wild plant (6bako) and then knead them together
using vinegar. These two mixtures were combined to make the medicine. But before the
medicine was put on, oil was first rubbed on the infected area.**® It is apparent that a
charitable service for the benefit of the pilgrims’ feet was provided so that their journey

would more enjoyable and less painful.

Part C: Haircuts

The head of a pilgrim was another part of the body that was taken care of by
people as a form of settai in Shikoku. In this case, haircuts were the most common way
and have a long history. A pilgrim in 1747 writes in one entry: “We arrived at lunchtime
at the house of Hideemon of the village Takakan, who let us stay the night and gave us, a
head shave and paper” (BT 5 AT PBGZ B 7y — 55 — 18tk A, IR0
& A1) 2 In the Shikoku Jumpai Nikki (1819), there are numerous references to head
shaving, including one that states: “We went to the village of Nue (near Temple 19,

Tatsueji) and there was settai, and when asked we received a head shave” (¥a~Ff 17
BARAETHREZELD S Ta2 B 510).2 Fourteen years later, a similar reference is

found in Shikoku Junrei Tacha kiroku (1833), where a pilgrim indicates: “From the

village of Yamachi of Nokan district of Matsuyama domain, we received charity of a

meal and a head shave” (2 [LIGEEF BIAR L AT 1 0 B, H AFERR)."% Even in the early

9 Ibid.
180 Fyjihei. 868.
181 Raisuke. 106. The village of Nue (#371) in 1877 had 366 houses and 1,633 people.

162 Ejtoku Kiyoyoshi. Shikoku Henro Kenkyi. No. 3. (1993) 69.
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twentieth century there are similar examples, but now the ‘head shaves’ of olden times
have changed to haircuts and hair care for both men and women. The 1903 travel diary
entitled “The Record of the Pilgrimage of Shikoku’ (Shikoku Junpaiki) describes a
situation with men and women receiving some form of hair care.
On the porches of farmer houses one can see female pilgrims with their hair
undone, while a girl or woman is kneeling down behind them to oil their hair and
bind it together. On the other side there is provisional barber’s room, where the
men are having their hair cut and their beards shaved. '*3
What would be the motives of the people to offer such a service? First of all, the

‘head shave’ called sakayaki (7 1%) or hitaitsuki (H %H) of the Tokugawa period was

considered among the common people to be a sign of adulthood and consisted of a male’s
front hair being shaved off up to the center of the head in a half moon shape (See
Appendix 4). However, a head shave could also have been important for two reasons: 1)
as a form of tonsure (indicating separation from this world, non-attachment - as with a
Buddhist’s priest’s tonsure, or 2) because of lice and other infestations picked up in
pilgrims’ lodges and the like. Bohner discusses this later reason in his book. In one
section, he complains about the deplorable conditions at a kichinyado and adds the
commentary of a student from around the early twentieth century. This student who
stayed the night at such a place said, “There comes the louse, the flea and the tick to
bite.” Such a reality could make anyone unwilling to stay at such a place and clearly

Bohner felt the same way because the advice that he received from one pilgrim said,

163 Bohner 107.
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seemingly to reassure him, that “No one has ever died from a louse.”*** In other words,

while conditions at kichinyado were not the best, it is possible to put up with such pests.

Part D: Tea

The provision of tea to travelers has been a custom in Japan for over seven
hundred years. Although the origins of giving tea are unclear, there is as early as 1296 a
reference of people giving tea to priests. However, it is not until the Muromachi period
(1372-1573) that the serving of tea was provided to the common people. Towards the
latter half of the sixteenth century, this custom was first seen in Kyoto where pilgrims,
who came to visit a temple, were given tea. As time passed, increasingly more tea
buildings (chaya) were observed around temples or shrines and the drinking of tea
became popular.'®® Shinjo Tsunezo proposes that along the Saikoku pilgrimage route
during the Muromachi period, eighty to ninety percent of the ‘tea business stores’ (chaten

%5 )) were not asking pilgrims to pay.*®® The popularity of drinking tea increased over

time and by the late seventeenth century, it seems that, “a traveler rarely drinks anything
else, tea is served in all inns, taverns, roadside food stalls, in many huts set up in the
fields and mountains.”*®’

In Shikoku this custom was also popular. There are frequent references

throughout the documents used in this study to tea being served and given to pilgrims

1%4 Bohner 107.
1% yasunari Maruyama. Kinsei Shukueki no Kisoteki Kenkyz. (Tokyo: Yoshikawa Kobunkan, 1975) 1107.
1% Shinjo (1971) 178.

167 Beatrice M. Bodart-Bailey, Kaempfer’s Japan: Tokugawa Japan Observed. (Honolulu: University of
Hawaii Press, 1999) 269.
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who, for the most part, drank it at teahouses. An early example is in the Shikoku Henro
Michishirube (1687), records of eight examples of ‘tea places’ that provided tea to
pilgrims. That record adds that between Temple 59 and 60, there were six ‘tea houses’

GE TR R & WESHTFR, )28 Much later in the Meisho Zue (1800), there are
eighteen references to ‘tea houses’ that used the Japanese words of chaya (7% /=) and
chado (Z%%) to describe them. Some of these ‘tea places’, however, seemed to be

more of a business than a charitable service as seen in an example from Shikoku Jumpai

Nikki (1819): “I went to the “tea store’ in the city below the castle, asked for a snack to
go with the tea and ate it there” (% 17 TG ICTED T 28I L7z < Wiz
L ).169

It is apparent that these ‘tea houses’ were common throughout Shikoku and, at
times, were concentrated in a certain area. One hundred years later in 1909, Alfred
Bohner also noticed the frequency of receiving tea and other goods as settai. He states:

Settai in Shikoku as it happens does not only consist of giving tea. There are
temples where every pilgrim gets treated with tea. In Awa, between Temple 21
and 22 where a lot of tea is being planted, one can be treated with tea in every
house in the village of Asabi, which stretches out during a half an hour walk.
People take pilgrims in for a tea break. But this is only a small amount of the
offerings a pilgrim can receive.'”® [emphasis mine]

Once again it is evident that this area had a high number of ‘tea houses’; however, these
buildings had other uses such as a place to stay, a place to eat a meal and a place of rest.

Examples for each of these functions are found in the Meisho Zue. The pilgrim writes

1%8 The village of Shin is derived from the name of Shinichi (¥7f7), which in 1825 had 37 houses, and a
population of 158.

189 Kiyoshi Hiroe. Shikoku Henro Tosa Shirys. “Shikoku Jumpai Nikki.” 105.

170 Bohner 95.
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that near Temples 20 and 22, “At the tea shrine there is always settai, and when the sun
sent, we stayed at this shrine” (A=K RE A, HBEDORF~EIZ LD %),and
“we spent the night at the teahouse in front of the gate” (FIRIASEIZ T —15). Later,
near Temples 23 and 24, he states: “At Hamanaka there is a tea store and at this place,
we had a meal” (Ee=I2HZRIEAR . JLATIC T3 % #3). Then between Temples 38
and 39, “At the teahouse of the village of Ikugawa, we rested” (8% 114728 =12 TR
)1 Thus pilgrims benefited from receiving tea along their journey, but also had tea

buildings available where they could rest or have a meal.

Part E: FOOD

Not only was tea provided in many instances, food as well was offered as settai.
Evidence of this can be seen as early as 1690 where, in the Shikoku Henro Kudokuki,
Shinnen admonishes the people to give lodging and food to the poor and the pilgrims.
“At this place is a pilgrim inn, where one should feed those who are poor” (&%, FFT
CTELNER &Y LIC, &A72eD oI THIET & H72 L &) One type of
food provided was called mugikogashi (ground barley). During the Bunka period (1804-
1818), it seems that there were people selling this food in Edo. During the summer, it
was mixed with cold water and drunk, or sugar was added and it was eaten. However,
unlike Edo, where such food was sold, people in Shikoku in certain villages in 1800 gave

it away for free to pilgrims.

"1 lyoshi Dankai ed. “Shikoku Henro Meisho Zue.” 237,241, 256.

172 |yoshi Dankai ed. “Shikoku Henro Kudokuki.” 225.
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The traveler Jippensha Ikku who traveled around Shikoku in 1821 provides
further detail as to the types of food given. He offers one of the earliest and most explicit
account of the kinds of food given as settai. On numerous occasions he states that he
received such foods as chameshi (tea rice), mugikogashi/hattaiko (ground barley),
kowameshi (boiled pounded rice with red beans), mochikome (pounded rice), miso,
umeboshi (pickled plum), tofu soup, red bean rice, seaweed, and fried vegetables with

meat. One of his examples occurred near Temple 12, Shosanji (5E(LI=F) where he

various forms of charity available:
From Shosanji on the way to Ichinomiya, there is charity and places where you
can receive such things as grounded barley, meat and vegetables boiled in soya
sauce, pickled plums and miso. You can also get a head shave. At the village of

Hirono and Nydta, there is a teahouse with two trees and at the place called Kawai,
you can stay the night at a “free lodge’ called lheida.'"

BEWSFL D, —DEAMTISHED D, 1 To7T0D ., ([, HET L,
RIEES D EZAA Y, AERRLH 0, 058, AN ZAKRSE
HY . )IPFEV PN, REREWVSEBENCEZ T D,

This example demonstrates the extent of charitable giving during the early nineteenth
century. People could receive free food, a “haircut’ or a free place to stay. In 1883,
another example of food charity is recorded in the Shikoku Jumpai Dachaki. The Kishu
Charity Group at Temple 23 is said to have given pilgrims a meal that consisted of rice,
hijiki, chilled tofu, umeboshi and tea.'”* An example of a meal being provided can be
seen in a menu of a zenkonyado from the early twentieth century, which highlights the

foods provided to pilgrims who stayed at the inn. However, at the bottom of the menu

13 The village of Ichinomiya in 1822 had 285 homes with a population of 1,328. Hirono village in 1813
had 548 homes and 2,400 people and Nyata village in 1891 had 491 homes and a population of 2,175.

7% Kiyoyoshi. (1999) 216.
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there is a note that states that many of the prepared goods were given away as settai (see
Appendix 7).

Part F: Transportation

For most of the pilgrimage route, walking was the main form of transportation.
However, in some places it was necessary to use boats to cross rivers or if one became
sick, to use rickshaws or palanquins. Once again the local people had an opportunity to
offer such services for free or at some discount.

One of the earliest references to rickshaws is from the book, Shikoku Naka
Tomoni Kaya Dachiki (P9 [E H 312 &5 #7315 H 5E) where the unknown author states in
1884 near Temple 83: “On March 3", after worshipping at Ichinomiya temple of Narigo
village, from Sakata village to Takamatsu there was a free service given of a [ride in a]
rickshaw made of pine tree” (4>, 3 H 4 HEF —EFZ2H 4 L 0 M L0 &k
NS oz (4% 1) Even fifty years later, in 1927, Bohner adds that there
are still some rickshaw people in Awa province who carry old or weak pilgrims.

Boats were also made available and an early example is recorded in the Shikoku
Henro Michishirube (1687), where it states: “At the village of Kawaru, there is marker
stone and when you go over the mountain a little bit, there is a pull boat. This was made

and left for the pilgrims to use by those of Nenezaki village” (> 5k, LA LAH Y,
AW, 5> LA BlEH Y, ZhnihnS EREREROZDO DB
< ). In the twentieth century, there is another reference to boats in the Shikoku Reijo

Annaiki (1911) where the author informs pilgrims that they can get a boat ride to avoid

175 Kiyoshi Hiroe. Kinsei Tosa Henro Shirys. “Shikoku Naka Tomoni Koya Dachiiki.” 79

178 |yoshi Dankai ed. “Shikoku Henro Michishirube.” 92.



84

walking a lengthy steep path when they travel from Temple 40, Kanjizaiji to the next
temple. He includes the boat fees, but adds that sometime in the past, the price was half
price for pilgrims. “To the next temple is twelve ri [48km], but on the way there, there
are two difficult places on a steep path. (From Kaizuka, the steamboat is sixty sen, and
from Fukaura, the boat is about forty sen, but at one time, Shikoku henro could ride for
half price...)” (R~+ "B CTT 2, BHICRAEOTGEDOEEFTN 2 n i (H
BE OV, BRI L D VORI HERIZ & TN BRI IR Y EK R 1R

TERELZELH ET) M

Part G: Post Office Services

In the twentieth century, the temples took on yet another role in assisting pilgrims.
With the development of the postal system, temples were now taking on the
responsibility similar to a mini-post office where letters and packages could be picked up.
One of the earliest references to this is found in a 1908 guidebook on the Shikoku
pilgrimage where the author writes about the temples and their role in receiving and
distributing post office materials to pilgrims as they passed through. “Temples would
accept money orders sent by families for pilgrims, plus keep letters and other forms of
correspondence until the pilgrim arrived at that temple.”"®
A similar example is found in the book The Spiritual Tales of Tatsueji where it

indicates that the charity group provided such services as: sending out notices to family

and friends to each hometown about the safety of each pilgrim who comes to worship;

Y7 Hirota. (1911) 106.

178 Chiku.14-15.
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providing stamps for postcards and the temple stamp for free, holding packages, letters or

telegrams to be picked up by the pilgrim at a later date (see Appendix 6).}"

Part 2: Taking Care of the Sick and Dying.
The unexpected perils of travel throughout the Tokugawa period did not help the
pilgrims in Shikoku who were sick or became sick while on their journey. In some cases,
they died. Pilgrims, who collapsed from sickness part way through their trek around the

island of Shikoku, were called “fall on their way’ pilgrims or yukidaore henro (17 & f#i1
1 %), This section will examine the treatment that these sick and dying pilgrims

received from the local people. However, more important to study is the reaction of the
domain and local authorities who seemed to have, in many cases, little regard for pilgrims
and no interest in assisting them by providing settai.

The Shikoku pilgrimage route has never been an easy journey for anyone to
accomplish. Today almost all pilgrims can enjoy nutritious food, air-conditioned and
comfortable modes of transportation and an abundance of available medical facilities if
they became ill. However, pilgrims during the Tokugawa period did not have such
luxuries available to them. Most walked the route alone, in fragile straw sandals,
exposed to the elements and in constant need of food to eat and a place to stay for the
night. Such conditions resulted in them suffering from such illnesses as rheumatism,
dysentery, malaria, typhoid fever, beriberi, palsy, lumbago and sunstroke, forcing many

to stop part way and wait — for recovery or death.*®

179 Hashizume. 24.

180 \Wakako Yamamoto. Shikoku Henro Minshushi. (Tokys: Kyodo Printing, 1995) 174.
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In Shikoku, there were also many pilgrims with leprosy. Such people seemed to
have been attracted for many reasons: they had been ostracized from ‘normal’ society
and were trying to find a place to escape; they could receive and live off of contributions
of settai; they believed that perhaps they would be cured of their disease. In fact, in the
Shikoku Henro Kudokuki from 1690, one of the tales tell of a leper being cured by
becoming a pilgrim:

Tale 13: In the place called Itsumi in Izumi Province [modern-day Osaka area],

there was a man suffering from leprosy that he was unable to keep company with

other people. This caused him grave distress, and so he set out traveling for a

year with a priest called Unkai and went on the Shikoku pilgrimage. After

fourteen or fifteen days of pilgrimaging, a miraculous omen occurred, and from
that time on his condition got better until, when he returned [to his home] all the

signs of leprosy had disappeared, and everyone marveled at the divine power of
the Daishi.

RIMNDNS I ENSFTIC, BRICEDIADHD T, ADEUDLY 225
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As the pilgrimage increased in popularity, it seemed that the numbers of sick pilgrims
also increased and the local people and authorities were unsure of what to do, especially
in the case of those who were living off the charity of others. However, the national
government had instituted certain measures that needed to be fulfilled before one
embarked on a journey. This informed the local governments, in some cases, of what to
do with a ‘yukidaore’ traveler.

The information on the required travel passport written by the household temple

or village official contained a lot of vital data. For example, it included the traveler’s

181 English translation from lan Reader. “Legends, Miracles and Faith in Kobo Daishi and the Shikoku
Pilgrimage.” Religions of Japan in Practice. (New Jersey: Princeton University Press, 1999) 368.
Japanese version from lyoshi Dankai ed. Shikoku Henroki shu. “Shikoku Henro Kudokuki.” 223.
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name, destination, the issuing authority, and most importantly, instructions and requests
to the local people or government if that person were to become sick or die. These
requests asked the border, city and village official for benevolent care should the
bearer(s) fall ill or die on the road. Officials were to do such things as notify the
traveler’s next of kin, administer adequate medical care, and in the case of death, give the
bearer a proper burial.*® An example of the contents of a travel passport of someone
who applied to become a Shikoku pilgrim is dated 1776 from Niihama city, Ehime
Prefecture.
June 25, 1776 — To the various domain officials at border crossings and to the
various lodging facility owners.
From the village official, Shosuke, of Miyoshi Junichi city of Aki Province
1. The person called Katsuzo is recognized as a citizen of Junichi city of Aki
province. | tell you that this person will depart as a Shikoku henro and | ask
you that you let him pass with no difference amongst all border crossings. If
by any chance, you are asked to provide lodging, please kindly allow that
lodging be given. And also, if he were to die of sickness while in some
country, that you take care of and bury him appropriate to the place. And that

from this person, you will not ask for documents, but that this one passport
(# Tk sute-orai) will be sufficient.*®® [emphasis mine]

The document asks for passage through border crossings, to provide lodging if requested
and to bury this person if he were to die while participating as a Shikoku henro.

In Shikoku, all pilgrims were given the same treatment, with or without a travel
passport, perhaps because of the willingness to be charitable to a ‘religious figure’ that
might affect one’s life. This has been evident from tales as early as the seventeenth

century in the Shikoku Henro Kudokuki. Other examples from during the Tokugawa

182 Constantine Nomikos Vaporis, Breaking Barriers - Travel and the State in Early Modern Japan.
(Cambridge: Harvard University Press, 1994) 144.

183 provided to me by Eitoku Kiyoyoshi (Feb. 2000).
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period are evident in the Kinsei Tosa Henro Shiryo where yukidaore pilgrims were given
rice, allowed to stay in a henroya or escorted back to their village. To be more precise, if
a “fallen’ pilgrim was spotted along the route, that person was taken to the village official,

allowed to rest and sleep in a ‘person’s house’ (5% minka) or hut, and provided with
food with all of the costs covered by the village.*®* Huts used for sick pilgrims were
situated away from the village in order not to disturb the everyday life of the villagers.
People would then take turns in providing care and meals with this system of rotating
support called mawari yashinai ([2] Y 2 ). If recovery was apparent, that pilgrim could
continue the journey. However, if the situation worsened, the pilgrim could be

repatriated (mura okuri #/2% ¥ ) to their home province with the assistance of local

authorities. Or if a pilgrim died, that pilgrim was provided with a proper burial. In
Shikoku Henro Minshushi, Yamamoto highlights many specific examples of pilgrims
who were provided with help if they were sick or with burials when they died. In one

case, in 1831, the cost of burying the pilgrim was forty-one hachi bun silver monme (£R
4 14 J\4%3) , agreat cost for just one village, so the district official (/J)=) ordered

that the cost be split amongst twenty-one villages.*®

In most cases, the authorities obeyed the requests written on a travel passport or
provided some form of assistance for a sick or dead pilgrim who didn’t have a passport.
However, Nathalie Kouame argues that:

...they [the authorities] were just following the rules for common travelers that

had been established by the Tokugawa Bakufu since the end of the seventeenth
century...and although the authorities did seek to regulate the pilgrims closely

184 \Wakako Yamamoto. Shikoku Henro no Minshushi. (Tokya: Kyodo Printing, 1995) 175.

18 yvamamoto. 177.
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and to prescribe unruly elements, they also provided a system of support for those
in need who followed the regulations.'*®

It is evident from the actions of the authorities that they, along with the local people, did
provide various forms of assistance as part of a support system to pilgrims who were sick,
or who became sick or who died while traveling along the Shikoku pilgrimage route

during the Tokugawa period.

186 K ouame (1997) 423.





