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ABSTRACT

This dissertation examines early modern (seventeenth—mid-nineteenth century)
Japanese religion through a study of a cult devoted to the popular deity Fudo Myoo
AEFAE (“The Immovable King of Illumination”) at Naritasan fif FH LI Temple
(also known as Shinshéji #TES=F Temple) in Shimésa T#& Province (present-day
Chiba Prefecture). It discusses how Naritasan developed a distinctive corpus of
miracle tale literature centered around its sacred statue of Fudd, and how these tales
interwove doctrinal and sectarian traditions with local geography and history to
produce a regionally-specific brand of the deity. This process of individuation
became central to the creation of Naritasan’s identity and religious activities, its
promises of material and spiritual rewards, and to the way stories were used to spread
the cult among the populace through recreational and commercial enterprises. 1
demonstrate how these narratives can thus be read in light of the temple’s evolution
and socio-economic changes affecting early modern Japan as a whole.

By employing a locally-based and trans-sectarian approach to the study of the
Fudo cult at Naritasan, this dissertation seeks to illuminate a number of issues: how
the temple used miracle tales to domesticate and transform Fudd into a trademark
“Narita Fudo” f{HRE}, a process central to the religious and commercial identities
of temples; how the Narita Fudd was not static but evolved over time to became an
object of worship shared across a variety of religious and popular traditions; and
finally, how the deity therefore resists convenient categorizations afforded him by
modern scholarship, thus challenging the ways we understand one of Japan’s oldest
and most important deities.
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NOTE ON THE USAGE AND FORMATTING OF CHINESE AND JAPANESE TEXT

Chinese and Japanese characters are initially provided for all major texts, names, and
places. Following standard practice, Japanese family names are given first in order,
followed by given names. When citing primary sources, I have remained faithful to
the original texts (or reprinted originals) by preserving in full any furigana #R{R4
(pronunciation glosses) and kunten §l 53 (markers inserted into Chinese and Kanbun
text indicating Japanese grammatical syntax and readings). Due to the necessary
reformating of the vertical Japanese writing style to a horizontal one, I follow
standard modern practice by placing kaeriten IR ¥ s (markers indiciating
grammatical order such as —, ., 1), in subscript positions, and soegana w4
(inflectional endings), onkun & §ll (Chinese or Japanese readings), and particles (e.g.,
/N, =, 7) in superscript positions. Interlinear characters are indicated in translation
by parantheses. For example, SEZZ="is translated as “Shoka (of Mii).” For the
purposes of consistency and readability, and following a trend in modern Japanese
Buddhist scholarship, I have written all Japanese characters using modern
orthography (e.g., FBLESHFLE, B> ER), with the exception of those given in

direct quotation. All translations are my own unless otherwise noted.
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INTRODUCTION

With the new economic, political, and religious landscape that marked Japan’s early
modern period (also known as the Edo or Tokugawa Period, 1603-1868), cults of
Buddhist and Shinté deities flourished on an unprecedented scale throughout the
country, especially in the booming urban centre of Edo {LF (modern-day Tokyd),
the nation’s new capital in the east.' Among these popular deities was Fudé Mysd’
RENBAE, “The Immovable King of Illumination,” recognizable by his militant and
wrathful visage. Early modern sources list scores of temples devoted to Fudé worship
dotting Edo’s landscape,’ but it was the Shingon E & temple Shinshoji HTHE<F
(also known as Naritasan® % H [LI) with its statue of the Narita Fudé fHRE) in
Shimésa T#3 Province (modern-day Chiba Prefecture) that often stole the limelight.
Although it lay a four-day journey outside the capital, the temple nonetheless became
one of the most powerful religious centres in eastern Japan, its fame readily visible in

" On the rise of popular deity cults in Edo during the early modern period, see Miyata (1993).

> There is a tendency in modern East Asian Buddhist scholarship to render the deity’s name in
Sanskrit as “Acala Vidyarija” (e.g., Oda 1963: 155; Matsunaga 1969: 248; Okada 1979: 51; Payne
1987: 53; Payne 1988: 6; and Orzech 1998: 188). Nowhere in any extant Sanskrit source of which I
am aware is Acala’s name (also Acalanitha, Candacala, and Mahakrodharijicala) written as such.
That “Fudd My66” was a direct translation of “Acala(nitha) Vidyarija” is both presumptuous and an
anachronistic backwards reading. Though one occasionally encounters “Vidyardja” transcribed in
Siddham in connection to Fudb as in the twelfth-century Mikkyd encyclopedia Besson zakki B\ B
i€ (TZ.3.3007.347c), this is an artificial reconstruction of the name in the service of establishing a
glorified continental past for the deity, as well as a rendering of the deity’s name as a type of mantra.
Charles Orzech’s use of “Acalavajra” (1998: 179ff), seemingly based on the Chinese name “Budong
Jingang” ANE)& M, is a similarly ahistorical rendering.

? A late-Edo-period gazetteer for Musashi #jE Province (the location of Edo) lists approximately
1400 sites where Fudo was enshrined. At the majority of these sites he was treated as the main deity
(see chapter two for details). Popular Fudd sites in Edo were listed in sources such as the Edo saganoko
meisho taizen (L RBE-FAPFTIRE (1690) (ES.3.65a-b) and Edo sunago iLFH¥ (1732)
(ES.3.65a-b). For a detailed list of the most prominent Fudé cults in Edo and its environs, see
Sakamoto (1979: 256).

“The temple’s prefixed “mountain name” (sangs 1Li%) is Naritasan FXH L (“Narita Temple”); its
proper “temple name” (figo F5)is Shinshoji #T#F (“Temple of the New Victory”). According to
temple tradition, the name “Shinshgji” was bestowed by Emperor Suzaku 4% (923-952) in 940.
Alternative official names recorded in early modern temple literature are Naritasan Jingoji Shinshoji
R LA EE S 3T S <F and Naritasan Myo66in Jingo Shinshoji A% H 1LIBA ERE M ERT S =F (where
Mydéin is the “cloister name,” ingo FE%). The meaning behind these various names, and the
temple’s relationship to Jingoji Temple and its My66in, are discussed in chapter three (for a discussion
on temple nomenclature, see Seckel 1985: 359-386). While temples were generally better known by
their jigs, Shinshéji was also commonly known by “Naritasan” and the unofficial popular name
“Narita Fudé.” I use the names “Shinshgji” and “Naritasan” interchangeably to refer to the same
institution.
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the art, literature, and theatre of the day. Shinshéji’s success stemmed from several
sources, including the propitious patronage of a leading kabuki guild in Edo, whose
plays celebrating the Narita Fudo helped spread the cult among the urban populace.
The temple also instituted one of the most successful series of exhibitions for its day
in Edo, in which the statue of Fudé was paraded throughout the streets and put on
display in a host shrine to attract the prayers and patronage of Edoites. As with other
major urban religious centres in Edo such as Sensdji #E SF Temple (Asakusa
Kannon ZE B E) and Kanda # [ Shrine (Kanda Myajin # HBAf#), Shinshoji’s
religious attraction was matched by the recreational allure of its temple-town
(monzenmachi FARITHT) of Narita FH. A grand testament to the temple’s religio-
cultural appeal was the publication of its own five-volume tourist guidebook, which
promoted the religious and leisure activities to be experienced in and on the way to
Narita.

Central to Shinshoji’s fame and the attraction of its Narita Fudé statue was a
distinct corpus of miracle tales. By the early modern period, it had become
commonplace for religious institutions, both Buddhist and Shintd, to produce sacred
histories, punctuated with stories of the miraculous, which served to establish their
sites as numinous places where miracles were accessible through the presence of a
local deity. These tales moreover served to promote religious and commercial
identities for temples and shrines. Various genres of literature such as gazetteers and
guidebooks reproduced miracle tales in order to identify the history and attractions
of religious sites. The desire, then, to visit the Fudd exhibitions in the capital or
make the pilgrimage to Narita, whether for religious or recreational pursuits (or
both), was stimulated by the sacred legends and miraculous stories promoted by the
temple clergy. These narratives intersected many elements central to religious life at
temples like Shinshéji, and are thus valuable sources for understanding how a deity
could function not merely as a sacred icon of ritual worship, but also as an
instrument central to local religious and commercial institutions.

Recent scholarship has shed significant light on Fudd’s continental
background, his scriptural and iconographical dimensions, and his role in important
ritual programs, especially during the Heian (794-1185) and Kamakura (1185-
1333) Periods.” However, although this scholarship has considered the importance
of extra-canonical sources such as miracle tales in understanding Fudo, results have

> Major monograph-length studies on Fudd include Watanabe (1975), Daihérin Henshibu ed.
(1981), and Tanaka (1993). Other notable works that include substantial discussions on the deity are
Yoritomo (1984) and Uchara (1989). Major surveys on Fudé’s iconography are Kyoto Kokuritsu
Hakubutsukan ed. (1981), Sawa (1984), and Nakano (1987). See also Payne (1991) for a discussion
on modern Fudé rites, and Mack’s dissertation (2007) on the context of Fudd’s iconography in the
Heian and Kamakura Periods.



Ph.D. Thesis — Kevin A. Bond ~ McMaster University — Dept. of Religious Studies

been preliminary. At present there remains little substantial work that directly
addresses what these narratives reveal that scripture generally cannot: the great variety
of local cultic adaptations of the deity. Miracle tales help illuminate how deities were
not simply inherited from canonical sources, but “re-branded” as regionally-specific
objects to suit the particular needs of time and place. This process of localization,
whereby Fudé took on new religious and commercial identities at specific sites,
remains, however, an understudied side of the deity.6

The Current State of Fuds Studies

Fudé is most commonly associated with the schools of Shingon E& and Tendai X
A, the two traditional divisions of Mikkyd % (literally, “secret teachings”), the
form of Buddhism through which the deity first became known in Japan.” Due to
the cultural and artistic contributions of its institutions since the Heian Period, and
the key political roles played by its patriarchs, Mikkyd has received considerable
attention from modern scholars.® However, these studies have focused on the
tradition’s initial introduction to, and subsequent development in, Japan during the
Heian and Kamakura Periods. Although negative scholarly views of post-medieval
Buddhism, such as that the early modern Buddhist tradition was “corrupt and
degenerate” (Edo bukkyo darakuron (L LB EEP 5 ),” have been abandoned,

§ Monographs on local Fudé cults are few in number. These primarily include Murakami (1968),
Miura (1977), and Ambros (2002). See also Sakamoto (1979), Ichikawa (1993), and Tamamuro
(1993) for article-length treatments.

7 Variously known as Esoteric Buddhism, Tantric Buddhism, Mantrayina, and Vajrayana. In this
dissertation I use the word “Mikkyd” to refer only to Japanese Esoteric Buddhism unless otherwise
noted.

¥ This scholarship includes lexica on Mikkyd’s ornate doctrinal and ritual systems (e.g., Matsunaga
1931-1933; Toganoo 1935; Takai 1953; and Tanaka 1962), iconographical studies (e.g., Sawa 1983
1984), and the compilation of sectarian collections (e.g., the Shingonshi zensho BE=E534E (1933
1940) and Tendaishii zensho KB REHE [1935-1937]). There also exist serials published by
Mikkyd-affiliated institutions such as the Mikkyo bunka LAY (1947-present) and Mikkysgaku
BB (1965—present). Western interest on Mikkyd has increased in the last few decades with
examinations of important figures (see note ten), iconographies (e.g., Sawa 1971-1972; Snodgrass
1988; Bogel 1995), doctrine and ritual (e.g., Minoru 1978; Yamasaki 1988), as well as English
translations of major scriptures like the eighth-century Daibirushana jobutsu shinpen kaji kyo KERJH&
TEIRALTHZEMEFEE (T.18.848) (e.g., Yamamoto 1990; Wayman 1992; Hodge 2003). There has
been a similar growing Western interest in Indian, Tibetan, and Chinese forms of Esoteric Buddhism
(e.g., Wayman 1995; Strickmann 1996; Davidson 2002).

? A theory popularized by the Japanese historian Tsuji Zennosuke in his Nibon Bukkys shi B A%
S8 (A History of Japanese Buddhism, 1944-1955) (which included a chapter entitled, “The Decline of
Buddhism and Corruption of the Clergy,” Watt 1997: 188). Several scholars, both Japanese and
Western, have shared Tsuji’s view. For example, Anesaki Masaharu suggested in 1930 that, due to the
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scholarship has still tended to favour famous Buddhist masters and the development
of new schools during the Nara (710-784), Heian, and Kamakura Periods as primary
objects of study, often privileging the “great men” and their high philosophical
inquiries and not the “unruly masses” as the major actors of Japanese religion."
With an emphasis on the early tradition, studies on Mikkyd history offer only
cursory glances at the tradition’s development during the early modern period. For
example, Tachikawa Musashi and Yoritomi Motohiro’s Nibon mikkye HAH#
(Japanese Mikkys, 2000), part of a four-volume collection covering the history of
Esoteric Buddhism from India to Japan, offers only six of its 353 pages to Edo-
period Mikkyd in favour of the eatlier periods and its famous patriarchs."

This trend has consequently influenced the current understanding of the
Mikkyé pantheon, including Fudd, arguably its most popular deity. Due to the
emphasis on the early tradition, current scholarship provides us with excellent detail
on the doctrinal, pantheonic, and iconographical dimensions of the deity as

close relationship between Buddhism and the state during the Edo Period, “The majority of Buddhist
clergy were obedient servants to the Government, and in the long period of peace they gradually
became lazy, or else effeminate intriguers” (Anesaki 1930: 260). Later in 1957, Robert Bellah wrote
that there was “a general lethargy and uncreativeness of Buddhism in the Tokugawa Period” (Bellah
1957: 51). Joseph Kitagawa similarly argued in 1966 of “the moral corruption of the clergy,” and of
the “moral and spiritual bankruptcy of established Buddhism” during the Edo Period (Kitagawa 1966:
165-166). Kitagawa also argued that commercial activities such as kaicho BALE (exhibitions of sacred
temple or shrine treasures) were representative of Buddhism’s moral decadence at this time, failing to
note that exhibitions were nothing new to the age. (Kaichd exhibitions are discussed in detail in
chapter four.) Recent studies that have rejected the theory of decadence and taken a fresh look at early
modern Buddhism include Sawada (1993), Baroni (2000), Hur (2000 and 2007), and Williams
(2005).

19 McMullin (1989: 21-22); see also Ambros and Williams (2001: 213-215). In the case of Mikky3,
scholars have produced numerous monographs focusing on the early masters. These include Kikai %2
#8 (Kobo Daishi SATEKE, 774-835; see Hakeda 1972 and Abe 1999), Saicho ## (Dengyd
Daishi /= KET, 767-822; sce Groner 1984 and Saeki 1992), Ennin F{Z (Jikaku Daishi 24 & KHT,
794-864; see Reischauer 1955), and Kakuban F# (Kogyd Daishi BLEKEM, 1095-1143; see van
der Veere 2000).

"'Viz., Tachikawa and Yoritomi eds. (2000: 65-70). Similarly, chapter two of Taiké Yamasaki’s
Shingon: Japanese Esoteric Buddhism (1988) presents a general history of Shingon in Japan (23-55),
with barely two pages given to the Edo Period (46-48). I would argue that the scholarly importance
given to early Japanese Buddhism has also been due to the “Kamakura New Buddhism” theory that
became prominent in the early twentieth-century. This theory proposed that the so-called “clerical”
Mikkyd (and Nara) schools did not hold any significant power following the decline of the Heian
government in the twelfth century, and were displaced by new “democratic” forms of Buddhism like
Zen and Pure Land. While rejected under the impetus of the medieval historian Kuroda Toshio (see
especially Kuroda 1975: 413-547), the theory nonetheless lingers and has helped insulate Mikkyo
studies in the early periods. (On the “Kamakura New Buddhism” model and the scholarship of
Kuroda Toshio, see Dobbins 1996: 217-232.)
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described in the Mikkyd canon, primarily comprised of Chinese and Japanese

2 However, as stated,

materials dating from the eighth to fourteenth centuries.'
canonical texts were not the last word on the deity’s development, as they represented
but one element in his evolution. In particular, canonical scriptures are limited in
what they tell us about Fudd at any one particular time or place.”” This limitation is
exacerbated by the fact that the relative lack of extant Fudé temple records from
these early periods impede our understanding of how, and to what extent, the deity
developed beyond his canonical framework. However, the abundance of extant,
extra-canonical sources such as local records in the early modern period allows us

much greater insight into how the deity developed “on the ground.”
Methodology and Contributions

Recent scholarship on Japanese religion has increasingly argued the importance of
considering locality. Barbara Ambros and Duncan Williams, for example, write that
“Japanese religion as ‘lived religion’ was practiced in local settings, with regions,
villages, towns, and cities as socially significant units to understand religion.”14 Allan
Grapard similarly argues three points:

First, Japanese religiosity is grounded in specific sites at which
beliefs and practices were combined and transmitted exclusively
within specific lineages... .

Second, Japanese religiosity is neither Shinto nor Buddhist
nor sectarian but essentially combinative... .

Third, those combinative systems, which evolved in specific
sites, were indissolubly linked, in their genesis as in their evolution, to
social and economic structures and practices as well as concepts of

legitimacy and power... 1

"2 By “Mikkyd canon,” I refer to the collection of Shingon and Tendai scriptures collected, classified,
and organized in the Meiji BA75 (1868-1912), Taishd KIE (1912-1926), and Shéwa HEFD (1926
1989) Periods, which can be found primarily in volumes eighteen to twenty-one of the Taishé canon
(viz., Mikkys bu FEZER), its twelve-volume zuzo 414 supplement of rituals, commentaries, and
iconographies, as well as biographies and writings of Mikky6 patriarchs published in modern sectarian
collections.

" Tanaka Hisao argues in the conclusion of his Fuds shinks FBYE that Fudé studies remain in
their infancy, and thus calls for more studies that investigate the histories of Fudé temples (Tanaka
1993: 351).

" Ambros and Williams (2001: 210). The authors also identify the work of Tamamuro Fumio of
Meiji University as having been instrumental to the growing attention given to local, trans-sectarian
studies during the Edo Period. See the same article for an overview and bibliography of Tamamuro’s
scholarship.

' Grapard (1992: 4).
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As Grapard suggests, the benefits of the “local approach” allow us to examine religion
across sectarian institutions,'® and to identify social and economic agencies in
addition to doctrinal ones that influenced the evolution of temples and shrines across
“Buddhist” or “Shinto” divisions. In this respect, narrative literature proves an
important source in the study of local deity cults. Its association with specific sites
can reveal dynamic power structures on the ground such as commercial enterprises
that influenced doctrinal and scriptural traditions.

The central thesis of this disseratation is thus concerned with how the genesis,
operation, and evolution of a Fudé cult (or indeed, any deity cult) cannot be
adequately explained in terms of doctrinal and sectarian traditions alone. Using the
case of Shinshéji or Naritasan Temple,"” I employ a locally-based, trans-sectarian
approach to the study of Fudo, and in doing so join the aforementioned growing
trend in Japanese Buddhist scholarship that argues that in order to fully understand
Japanese religion, it must be studied not only from the perspective of doctrinal,
scriptural, and sectarian affiliations, but also in terms of local religious and socio-
economic developments. By investigating the Narita Fudé cult through the lens of
local sources such as miracle stories, I am able to expand our understanding of
canonical sources by repositioning them within the framework of local studies. This
perspective allows us to address important issues such as how symbols supplied by
scriptures took on new meanings within the context of specific religious institutions,
or how local invention co-existed with or even subverted canonical tradition in the
service of promoting regional material culture.”® Applied to Fuds, we can identify
the degree to which canonical representations of the deity (such as his iconic sword,
rope, and flames'”) played new (or even marginal) roles at specific locations, and for

'®In this dissertation I use the terms “sectarian” to refer to the modern categorization of Japanese
Buddhist traditions into “sects” (sh# 57%) (e.g., Rinzaish B #4577, Jodoshi ¥ 15%). Due to the birth
of modern Buddhist studies in Japan in the late 1800s within institutions affiliated with particular
Buddhist schools, a significant body of scholarship has been influenced by sectarian histories.
Japanese Buddhism today is thus often defined according to “shi.” Since Buddhism in Edo Japan was
significantly “trans-sectarian” in nature, only by moving beyond specific schools (in our case, primarily
Shingon) can we observe religious phenomena across traditions.

'7'The primary studies on Shinshaji are Murakami (1968), Ono (1978), and Asahi (1981). Shinshoji
has also published two large temple histories, Naritasan shi FXH LS (A History of Naritasan, 1938)
and Shinshi Naritasan shi FHERLH LS (Newly Edited History of Naritasan, 1968).

'® For example, Ichikawa Hideyuki shows how the worship of the Takitani Fudé &% &) in Osaka
to cure eye disease was more a product of local developments than of classical scriptures and doctrine
(Ichikawa 1993: 275-304).

" Fuds is easily distinguished by his weapons—a sword held vertically in his right hand, and a coiled
noose or rope (kensaku FFR) in his left hand—and tall flames which rise above him from behind. All
three are prominent iconographical features and are central to the deity’s descriptions as given in
Chinese and Japanese canonical texts. For example, the Chiri sanmaya Fudison inud shisha nenji ho
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what reasons.”® This dissertation therefore emphasizes the inherent difficulty in
characterizing a deity according to canonical sources.

In her recent work on a popular Konpira 4 B2#& cult in Edo-period Shikoku,
Sarah Thal argues that the multiplicity of factors in regional transformations of a
deity prove difficult challenges for its definition.” The difficulties posed by
localizations are apparent in local sources such as miracle tales. They show, for
instance, that one did not simply pray to a generic “Fudd,” but to a certain Fudd of a
certain temple. An examination of the ways in which Shinshéji produced regionally-
distinct discourses in the treatment of Fudé undermines any singular, unchanging
form of the deity shared equally by all Fudé temples. I would argue that recent
scholarship has tended to emphasize certain “essential” features of the deity such as
his iconographical trademarks® that can be generally identified across time and place,
rather than exploring the marked differences between local adaptations.

Locally-based studies, moreover, highlight a key aspect of Fudé neglected by
scholarship: his trans-sectarian relationships with deities lying outside the traditional
Mikkyd pantheon. During the early modern period, images of Fudé could be found
not only in Shingon and Tendai temples, but also at Pure Land, Zen, and Nichiren
sites. However, current scholarship has emphasized central Mikkyd canonical and
iconographical sources when defining Fudé’s pantheonic dimensions.”> He is thus
primarily classified as a wrathful manifestation and servant of the Sun Buddha

JEEME = BRER R Eh E R T E A GEYE (T.1201.21, awributed to Amoghavajra [705-774])
describes Fudé’s sword as a weapon which severs defilements and conquers greed, hatred, and delusion
(T.1201.21.15¢c.1-2). The rope subdues heretics such as demons (T.1201.21.15b.9-12) while the
flames similarly conquer heretics, burn away karmic defilements, and represent the “fire-emitting
samddhi” in which Fudo dwells (T.1201.21.15b.17-29).

0T be clear, the distinction I make between the “canonical or scriptural Fudé” and the “local Fudd”
is in many ways (but not always) an artificial one, though one that must be made in response to the
current state of scholarship. Moreover, I do not attempt to understand a “canonical” Fudé versus a
“local” Fudé in terms of a distinct shift from one to the other; rather the deity is more appropriately
understood as a layering or interweaving of the two. How the two co-existed as part of a larger
composite whole specific to a particular area is a central issue of this dissertation.

21 Thal (2005: 9).

2 See note nineteen.

» See note five for key examples of this scholarship. The canonical and iconographical sources this
scholarship has emphasized primarily include the eighth-century Daibirushana jobutsu shinpen kaji kyo
K B R AR RS b AR S IN4F 4% (T.18.848) its most prominent commentary, the Daibirushana jobutsu
kys sho KBBIEAKALERBE (T.39.1796), the associated Taizokai Mandara fRjESR 2 5 7%
(“Womb World Mandala), the ritual and iconographical program of the Nin'n gys 1= F#% (Satra of
Benevolent Kings) tradition (e.g., T.19.994), as well as the eatliest extant scriptures devoted to Fudd
(T.21.1199-1205).
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Dainichi Nyorai** X B 213K, the central deity of the Godai My66” L. AKBAE (The
Five Kings of Great Illumination), and leader of various attendant groups such as
doji’® B (Sk. kumdra) acolytes.”’ As we will see, these canonical families often
played a negligible role in Fudé cults, while the deity instead formed affiliations with
local pantheons. Moreover, Fudd’s role among Shintd shrines and connections to
kami, which are recorded at least as early as the fourteenth century,” have yet to be
fully explored by scholars, despite the fact that the treatment of Buddhism and
Shinté as mutually distinct traditions has been largely abandoned.” A notable

exception is Barbara Ambros’ recent work on the Edo-period Oyamadera K [L=F

# Sk. Mahavairocana Tathagata. Dainichi is venerated as the supreme Buddha in Mikkyo cosmology.
However, even canonical sources are not unanimous on the celestial origins of Fuds. Based on an
analysis of eighth-century Chinese sources (e.g., T.21.1199), the Kakuzenshs F.AHE) (late twelfth to
early thirteenth century, TZ.3022.5.169¢.19-170a.8) and Byakuhokushe E1FE O (thirceenth
century, TZ.3119.7. 20a.25-20b.15) both identify four different types of Fudd, each a manifestation
of a different buddha or bodhisattva: Dainichi Nyorai, Shaka ¥R, Jogaisho BRZ &, and Kongdshu
@MIF. The Byakuhokushi emphasizes, however, via the fundamental Mikkyd argument that the
hosshin Y5 (Sk. dharmakiya) Dainichi is the ultimate source of all phenomena, that it is the
Dainichi Fudé that is the most important of the four.

 Viz., Gozanze B =1, Gundari FEZF, Daiitoku KEH, Kongdyasha &M X, and Fuds.
The celestial status of the Godai My66 were largely defined in Japan by the sanrinjin Z#@ & (“Three
Wheel-Bodies”) schema of deities derived from Chinese sources—lesser, wrathful manifestations
(known as kydryorinjin B #E) of five Buddhas (Gochi Nyorai FLE AI%K) and five bodhisattvas
(Godai Bosatsu TLKERE). The Myd6 are thus commonly understood as third-tier deities in the
Mikkyd pantheon. There also exists the lesser-known Hachidai My66 /\ XBHE (Eight Great Kings
of Illumination) which also contains Fudé. The family, however, never gained popularity in Japan,
and few iconographies are extant (e.g., TZ.6.157 and TZ.6.169).

% Despite the great variety of Fudé’s attendant families (for example, see TZ.7.3119.7c-9b) which
can be categorized into three general groups (shisha 3 [“servants,” “messengers”], dgji, and ten K
[Sk. deva]), the most commonly encountered grouping by far are the two dgji Kongara 410 (Sk.
Kimkara) and Seitaka |20 (Sk. Cetaka).

* Many of the major academic works on Fudd (see note five) have almost exclusively defined Fudd’s
family in this manner: Watanabe (1975); Daihorin Henshibu ed. (1981); Sawa (1984); Yoritomi
(1984); Nakano (1987); Uehara (1989); and Mack (2006). The standard definition of the deity as
found in the major Buddhist reference works mentions only these canonical relationships to the
exclusion of others. See, for example, Mochizuki (1971: volume 5, 4486a-4489b), Sawa (1975: 608—
610), and Nakamura (1981: 1170c-1171a).

% Viz., the fourteenth-century Shinté shi #H1E%E (Kondd 1959: 103). Fudd’s connections to kami
are discussed in greater detail in chapter two.

® A major impetus for the academic appreciation of the blending of “Buddhism” and “Shint6”
(shinbutsu shago ##{LFE) is the work of Kuroda Toshio (see especially Kuroda 1993). For a recent
treatment of the subject, see Tweewen and Rambelli (2003).
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Temple, which illustrates how the C)yama Fudo KIUAE) in Sagami Province was
worshipped in tandem with the resident kami Sekison Daigongen 1 BERHETR .

Beyond the study of Fudo, this dissertation also contributes to our
understanding of miracle tales themselves. With the general lack of tale literature in
the Mikkyo canon, and the scholarly focus of Buddhist studies on philosophy and
doctrine, miracle stories have found little place in the appreciation of Esoteric
Buddhism. Moreover, major examinations of the genre have focused on examples
from carlier eras, with many having been translated into English.® This dissertation
adds to the study of the genre during the Edo Period, and to the few systematic
treatments of Fudd miracle tales at all. While scholarship has included discussions
on the more famous Fudé tales,* including those of the Narita Fuds,” they have not
fully addressed the issues raised here: localization, trans-sectarianism, and
commodification.

Finally, my treatment of the Narita cult contributes to Edo-period studies.
Edo culture is becoming an increasingly popular topic in scholarship, due to its rich
artistic and literary worlds, and to the fact that many elements of modern Japanese
culture trace their roots to the Edo Period. Since large religious sites like Shinshoji
contributed to the commercial, artistic, and recreational culture of the age, a study of
the Narita Fudo adds to the appreciation of early modern Japanese society.

Sources of Investigation

As stated above, this dissertation examines the processes by which local narratives
such as miracle tales played a central role in the creation of regionally-distinct Fudo
cults. Due to the amorphous nature of the miracle tale genre, a variety of additional
primary sources will come into play. These include the engi i€, a document
central to the creation of a religious site’s distinctive local character. Closely
associated with miracle tales and engi are biographies of famous Buddhist masters.
Of particular importance to this study are the biographies of the Shingon patriarch
Kanchs E&] (916-998) and the Pure Land monks Déyo & (1515-1574) and
Yiiten $6K (1636-1718), all of whom became central figures in the miraculous

3 Ambros (2002).

' For example, Mills (1970), Nakamura (1973), Ury (1979), Dykstra (1983), Morell (1985),
McCullough (1988), and Tyler (1990).

*? For example, Imazawa (1941), Ishida (1981), Muraoka (1981), Yoritomi (1984: 200-206), Shinbo
(1995), Nakamae (1996).

3 Works that discuss the narrative literature of the Narita Fudé include Watanabe (1975: 104-114),
Yoritomi (1984: 209-213), and Murakami (1993a: 253-255). Asahi’s (1981) monograph represents
one of the best to date, though it focuses mostly on the Ichikawa line of actors.
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history of Shinshgji. I also make frequent use of gazetteers34 (chishi HUEE, Sfudoki &\
+:5C) and travel and guidebook literature written for commoners. These records
contain detailed information such as precinct descriptions, legends surrounding the
history of temples and shrines, popular local attractions, and consumer products.
Since gazetteers and guidebooks also reproduced the miracle tales, engi, and
biographies that are relevant to our study, they represent valuable sources for
understanding Fudé’s localization at specific sites.

As noted, Shinshdji’s popularity was such that the Narita Fudé became as
much a commercial product as it was a sacred object of religious worship. By the
turn of the eighteenth century, the deity prominently figured in the urban
entertainment and material culture of the capital. Therefore, popular fiction, art and
theatre will also prove key sources of investigation. For example, the famous
Ichikawa Danjtrd ™iJI[[H+ER guild of actors produced kabuki plays adapting the
lore of the Narita Fudé to the stage. I will also consider ukiyoe AR prints,” a
popular genre of woodblock paintings that depicted scenes from these plays and
promoted both the kabuki theatre and the Narita Fudé in and around Edo.

Finally, this study also makes use of Shinshéji’s recently published temple
documents, Naritasan Shinshiji shirye sha F% B \LETRESF SLEIE (Collection of the
Historical Documents of Naritasan Shinshaji Temple, 1992-2002). These documents,
which contain the official diaries of Shinshoji’s chief priests, records of temple
finances, activities, exhibitions, and daily life in Narita, offer important insights into

how the Narita Fudé developed on the ground.
Chapter Organization

This dissertation is organized into five chapters. Chapter one examines the miracle
tale genre and the development of story literature devoted to Fudo prior to the Edo
Period. This chapter identifies the basic features and varieties of the genre, and its
relationships with other key literary forms relevant to this study. It then examines
the emergence of the earliest extant Fudé narratives in Japan, and how they set the
stage for the production of new tales, and the retelling of old ones in the early
modern period. This will establish the central importance of narratives to the
examination of local Fudé cults.

Chapter two discusses the formation of the new urban Buddhism that
characterized the Edo Period and its role in the development of Fudé cults. In
addition to institutional changes came new technological and cultural advances in

3 On the use of gazetteers in the study of local religion during the Edo Period, see Hardacre (2001
and 2002).
% For a descriptive list of Naritasan-related u#iyoe, see Ono and Yuasa (1960: 5-9).
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transportation, communication, and printing, key ingredients in the tourism and
pilgrimage culture surrounding many shrines and temples. These developments
helped set the stage for a “golden age” of Fudd cults, and are crucial to understanding
how such cults developed and flourished during this time. Here I devote
considerable detail to the case of the Meguro Fudd B B H), arguably the most
famous Fudo site located in Edo proper. An investigation of this cult establishes
several issues central to our discussion, such as how sectarian elements merged with
local history to produce creative new forms of the deity, and that Fudé was not an
exclusively Mikkyé deity.

Chapter three contains an analysis of Shinshéji’s engi that appeared at the
turn of the eighteenth century. Drawing on the discussion of the Meguro Fuds, this
chapter explores the elaborate process by which the engi established the distinctive
character of Shinshgji and its Narita Fudd by interweaving doctrinal elements with
local history. Central to this localization process was the engi’s identification of the
main protagonists in Shinshdji’s sacred history, their particular connections to the
Narita area, and how their stories demonstrated the deity’s miraculous nature.

Chapter four situates Shinshdji’s engi and its miracle tales in their larger
religious and commercial environments. This contextualization will shed light on
how such a localized deity could be used to effectively function as a foundation not
only for religious, but also cultural and commercial activities such as theatre,
exhibitions of sacred temple treasures, and pilgrimage.  Understanding the
commercialization of the Narita Fudo will also reveal the larger network of sites
participating in Shinshdji’s engi tradition, and therefore how the Narita Fudo was
not exclusive to Shinshaji but a shared, trans-sectarian commodity.

Chapter five concludes the investigation of Naritasan’s miracle tales as they
continued to flourish in the Meiji (1868-1912), Taisho (1912-25), and pre-war
Showa (1925-1945) Periods. The religio-cultural popularity of Shinshéji did not
decline with the Meiji government’s anti-Buddhism (baibursu kishaku BE{LERIR)
policy. Through its support of the government’s war effort in the late 1800s and
early 1900s and the establishment of several subtemples it was able to perpetuate
much of its former prosperity. In fact, extant sources suggest that Meiji-era Shinshoji
saw an increase in the publication of miracle tales and a continued production of the
kabuki plays celebrating the Narita Fudd. This chapter identifies how the Narita
Fudo quickly evolved to accommodate cultural and political changes affecting
Japanese society as a whole. One of the most notable adaptations was the recasting
of the Narita Fudo as a war deity who could protect Japanese soldiers off to the
Chinese and Russian fronts. Later, with a new national system of modern roads and
railways, the Narita Fudé evolved yet again into a god of traffic safety, a guise in
which he is commonly worshipped today.

11
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CHAPTER ONE
FUDO AND THE MIRACLE TALE GENRE

As discussed in the introduction, miracle tales, in their variety of forms, represent a
central source of information for our study. The purpose of this chapter is thus
twofold. First, I will briefly identify the basic features of this diverse genre of
narrative texts. Second, I will explore how these sources played a pivotal role in the
formation and operation of local religious sites by investigating the emergence of the
Fudé miracle tale in Japan. Both examinations will provide us with the necessary
framework with which to approach our study of the miracle tale culture of the Narita
Fudb cult in the early modern period.

The Miracle Tale Genre

Despite their diversity, miracle tales in pre-modern Japan were largely inherited from
Chinese models. The Chinese Buddhist miracle story,” well-established by the Tang
dynasty (618-907),” had developed from a combination of tales devoted to
supernatural “accounts of the strange” (zhiguai F51%)* with Chinese translations of
Indian Buddhist avadina® and jataka tales,” narratives describing the former lives of
prominent Buddhist figures such as the Buddha Sakyamuni.*

A common term found in the titles of such works and often used today to
denote the miracle tale genre in general is “reigenki” EHRFC. The keyword reigen &
BR, though often rendered simply as “miracle,”® is more precisely translated as
“miraculous or numinous efficacy,” or more liberally, as Verellen writes, an
“evidential miracle in response to an act of devotion,” or a “marvelous efficacy of an

act of devotion or sacred object.”43 Watari Kéichi similarly identifies reigen as the

3 For an introduction to the Chinese Buddhist miracle tale, see Gjertson (1981).

77 Gjertson (1981: 287).

3% Campany (1991: 29).

¥ Gjertson (1981: 288).

© Verellen (1992: 229).

' The miracle tale genre was not, however, exclusive to the Buddhist tradition. We find such Daoist
collections as the Dagjiao lingyan ji \EBEREC (Evidential Miracles in Support of Daoism, tenth
century) (here I use Verellen’s translation of the title [Verellen 1992: 217]). Shint6 collections in
Japan were also produced for kami such as the Hikosan gongen reigenki EE\IMESZEBRET (A Record of
the Miraculous Efficacy of Hikosan Gongen, 1719) and Kasuga gongen genki % B MEBABREL (A Record of
the Miraculous Efficacy of Kasuga Gongen, late Kamakura Period). See Tyler (1990) for a translation of
the latter.

2 For example, Tyler (1990) and Ambros (2002: 279).

3 Verellen (1992: 228).

12



Ph.D. Thesis — Kevin A. Bond ~ McMaster University — Dept. of Religious Studies

miraculous effect of a deity evoked through prayer and faith.* Thus, reigenki is a
“record” (ki C) or collection of such events. As the latter translations show,
devotion to an object of worship (most often a deity) is central to these narratives,
and involves the concepts of reikan TR or reic Tt (terms closely associated with
reigen), meaning “miraculous sympathy or response.” Both terms presume the
presence of the Chinese concept of ganying FXF& (Jp. kan's), “stimulus-response” or
“sympathetic resonance,”® the mechanism by which the needs of a worshipper
stimulates (gan /) a response (ying &) from an object of worship. The response is
strictly mechanical, having no human or divine agency, a “function of a commutative
interaction between aspirant and the sacred order and not purely the work of either
thaumaturgy on the part of the subject or numinal intrusion on the part of the cult
object.”* Or, more simply, as Robert Sharf puts it: “The notion of sympathetic
resonance is deceptively simply: objects belonging to the same class resonate with
each other just as do two identically tuned strings on a pair of zithers.””” In his
introduction (jijo B FF) to the Fudi Myio reioki NENBAEEISFE (A Record of the
Miraculous Efficacy of Fudé Myéo, 1737), the Shingon monk Santd =% explains this

mechanism and its consequences by means of an example:*

RZER ) e W e H N A~ 8 %
FTH0 ~ o AW s 5 Bl @ 2k B ) A BRBE

E@%ﬂ‘/ ;E-EZ? LN Z?X%V(:T L Exﬁjz @ig% k
TR A M LIRS B R R E R ’“5.57/
%éi\ B I Rb= /;%_7;‘3 #%T*gt‘/ﬁ/;% £ 2 F~
76y &y EXRRy v o n < EFRE 7 =5

N

“ Watari (1993: 339).

% Sharf (2001: 83); Benn (2007: 6).

% Stevenson (1995: 429).

7 Sharf (2001: 83).

“ Kyoto Fuzoku Toshokan (Kyto University Library) MS (folio 4 recto—5 verso).

“ This character appears without the top stroke (“t5”). I take it as “mo” E (thus making the phase
“kokoro naki mo” {7 % ), based on grammatical context and the subsequent parallel construction
of “koe naki mo” BT X .

% This character (koto %) appears abbreviated in the original with its single vertical stroke.
5! See above note.
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Now, although an empty valley is lifeless, if there were an echo surely
there would be a response. Although bells and drums are silent, they
would surely sound when struck. Such are the subtle and mysterious
laws of nature. Although the kami of heaven and earth® and
buddhas are hidden away, if there is stimulus [kan BX] [they will]
surely respond [6 . If one has faith [they will] surely appear. It is
only a matter of whether the response is invisible or manifest, or
whether it be prolonged or immediate. It simply depends on how
deep or shallow the faith, how strong or weak the fervor. Therefore,
no sooner had Shogi™ (of Mii) prayed than the My56 immediately
undertook [his] suffering in his stead. When Mongaku (of Takao)
displayed deep reverence, the acolyte (Kongara) instantly saved him
from death.

As Santd’s introduction suggests, stimulus-response most often takes the form of a
deity’s appearance and favour to a devotee (the terms risho Fl|AE, “benefit to the
living,” and riyaku FlZE, “benefits [bestowed by a deity],” are therefore occasionally
used in place of reigen). We will revisit the tale of Shoki FEZE (1177-1247) in more
detail below, and see how it illustrates the important mechanism of stimulus-
response.

Regarding the contents and types of miracle tales, Donald E. Gjertson
proposes three general categories based on Chinese examples:

1) accounts of divine intervention in times of need, usually initiated
by appeals to Avalokites$vara;

2) illustrations of the efficacy of Buddhist piety, often through
descriptions of the inexorable workings of the law of karmic
retribution;

3) miracles prodigies [sic] associated with famous monks or laymen,
serving to demonstrate their high spiritual attainments.>

All three categories proposed by Gjertson were central to pre-modern Japanese
miracle tales. With their accounts extolling the divine power of a deity (type one),
didactic demonstrations of the efficacy of Buddhist faith (type two), and celebrations
of eminent monks (type three), miracle tales naturally formed strong connections to

other literary genres in China and Japan such as Buddhist biographies and the

32 Jinmyo BH (Nakamura 1981: 795¢).
%3 Also pronounced “Shoka.”
* Gijertson (1981: 296).
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setsuwa wnag (literally, “explanation by story”), an umbrella term denoting story
narratives such as parables, myths, legends, and folk tales. Type two tales, for
example, formed the impetus behind the earliest extant Japanese setsuwa collection of
Buddhist tales, the Nibonkoku genpé zen'aku rysiki BEAERBEEFRT U4
Record of Miraculous Present-day Karmic Recompenses of Good and Evil in Japan, carly
ninth century),” whose title illustrates its emphasis on karmic retribution in the
present world. This text marked the beginning of a long collaboration in Japan
between authors of miracle tales and sezsuwa collections who would often turn to one
another for material. The stories of the eminent monks Shokii and Mongaku &
(twelfth century) mentioned above, for example, frequently appeared in both types of
collections.

Beyond the setsuwa, two additional genres of literature demand our attention.
The first is related to the type three miracle tale, accounts of eminent monks.
Biographies of famous monks in China are known to have developed in close
proximity to miracle tales.”® The same remained true in Japan, where the biography
has left a lasting impression on the miracle tale by forming its characteristic shape;
the action, for example, centres around the devotee, not the deity. Even in cases
where the protagonist is a simple commoner, the tale still emulates the classic
biographical paradigm by establishing the person’s name, age, place of birth, lineage,
occupation, and so forth as it would with a distinguished monk. So close were the
two that there was often nothing to distinguish the biography from the miracle tale
other than their packaging or framing. Biographies, or sections from them, often
stood as the miracle tale with little modification necessary. The aforementioned
Fudé miracle tale collection, for example, faithfully reproduced seven of its forty-nine
stories from the Shingon den B E A5 (Shingon Biographies, 1325).”

The second genre central to our discussion is the engi #%#C, a type of
document describing the origins and history of a temple or shrine and its sacred
objects (thus the term is variously translated as “foundation narrative,” “origin tale,”

% Also known as the abbreviated Nibon rysiki A AR ZRFE (A Record of the Miraculous in Japan). See
Nakamura (1973) for an introduction and annotated translation.

% Gjertson (1981: 287, 299); Campany (1991: 28-29); Yu (2001: 156).

*7 For example, the biography of Keiso Bt (955-1019) as recorded in the Shingon den (DBZ.106.
214a) served as the basis for tale fifteen in the Fuds Mydo reicki (“How Keiso Ajari Had a Dream of
Fudé the Day Before His Death” BEFERFAFIEEL / AT FENEEL T B2 I L F), Similarly, the
biography of Josho MR (906-983) (DBZ.106.197a-b) became tale twenty-eight (‘How Dharma
Teacher Joshd Conversed with the My about the Profound Meaning of the Dharma” & FRIERT =
HERR/ERTEY T7H).

* Literally, “arising (ki #2) from karmic connections” (e #%). In this sense the term is also used to
represent the fundamental Buddhist concept of “conditioned arising” (Sk. pratitya samutpada), the
mutually-coexistent, interdependent quality of all phenomena (Nakamura 1981: 118c-d).
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or “temple [or shrine] chronicle”). While there was often little to distinguish the engi
from the biography or setsuwa in terms of style or content, its distinctive character lay
in its ability to locate miraculous events within a particular geographical area. The
engi became a central source in establishing religious sites as sacred spaces where
miracles were readily abundant due to the numinous presence of a local deity,
positing that one may obtain the miraculous benefits of that deity by visiting the site

and offering worship; hence their relationship with miracle tale literature.”

Engi
(like miracle tales) were not merely local, popular folklore or legends, but were
actively produced by clergy to claim ownership over, and impose their own histories
onto, a particular geographical landscape.

Since the founding, subsequent history, and noted features of a temple or
shrine were grounded in the eng/, these documents became central in establishing
unique identities for religious sites. During the Edo Period, engi were important to
how the public, including the Tokugawa government, understood and defined
religious institutions. Both private and governmcnt—sponsored gazetteers, travel
diaries, guidebooks to famous places, and records of annual events, all included engi
(often listed first or in a prominent position) as a primary source of information
when identifying and describing the history, particular merits and attractions of
temples and shrines. Moreover, engi not only established the identity of a temple,
but also that of its central object of worship (honzon A<E£). The miraculous powers
and benefits offered by an image, its connection to the area, and its relationships with
other local deities, were first and foremost defined by the engi. The engi, then, can be
read as a guide that positions a deity in a particular place, and identifies its range of
abilities and connection to its community. If anything, it seeks to answer the most
basic of questions: why did #4at deity appear bere, and why should one worship it?

Engi moreover reveal how the particular identity of a deity was constructed
through a process of “localization,” or “domestication,”® accomplished through a
layering of inherited sectarian tradition with local geography and history. This
layering was generally symbolized in the engi by the meeting of the famous monk
with the local deity, similar to what Bernard Faure describes as “the confrontation of
two irreconcilable (and yet coexisting) worldviews: the unlocalized conceptions of
Buddhism as universal doctrine and the localized beliefs of popular religion as ritual
practicc:.”61 As such, the engi reveals the coexistence or negotiation of divergent
traditions operating in a shared space, whether they be religions (Buddhist or Shintd),

% While miracle tales often acted as a sort of supplement to or collection of engi narratives, the
division between the two was more often than not blurred, with one often incorporating the other and
their designations (eng? versus reigenki) used interchangeably.

% Yu (2001: 151).

6! Faure (1987: 337-338).
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sectarian groups (Shingon, Pure Land, etc.), or local elements such as history,
geography, or popular tradition. The engi therefore illustrates how scriptural
descriptions of the deity co-existed with local traditions on the ground. As we will
see, a key process in a temple’s domestication of a deity was to assign particular
abilities or attributes that were more indebted to local circumstances such as history
or geography than canonical scriptures. As Robert Sharf writes, “multiple icons of
one and the same Buddha or bodhisattva are regarded in some sense as separate
individuals with unique identities... . This individuation extends to the powers
associated with specific icons; each may have its own area of competence.”” Temples
like Naritasan developed their own engi in the attempt to distinguish their Fudo
from the next, usually accomplished by naming the image after its key attribute or
location. In the former case, for example, we have such local Fudo images as the
“Safe Childbirth” (Anzan &) Fudé and the “Self-Sacrificing” (Migawari 51X
Fuds.® '

Finally, engi can reveal the inherent commercial interests of temples and
shrines. Their circulation in a variety of popular media of the day—guidebooks,
travel diaries, art and theatre—provided a prominent voice by which the average
citizen came to know of a deity. The unique name of a local deity was meant not
only to distinguish it from others, but also to promote its particular benefits. Thus,
engi often stood at the centre of religious activities, functioning both as
advertisements central to securing patronage (miracles do not happen to just anyone;
they happen to patrons) as well as guides for religious practice such as prayer,
pilgrimage and austerities, illustrating how a devotee could hope to receive the divine
favour of a deity through the workings of sympathetic-response.

Early Fudo Narratives

With the literary blend of the miracle tale, biography, and engi in mind, let us now
turn to the development of Fudé miracle tales in Japan. In the following section I
wish to give a brief overview of selected Fudd tales that existed prior to the Edo
Period. Rather than offering a comprehensive history of pre-Edo-period Fuda
worship, I am instead interested in highlighting the basic features, contexts and
developments of the earliest extant Fudo tales, their relationship to religious sites,
and how they set the stage for the production of new tales, and the retelling of old
ones.

62 Sharf (1999: 83).
%3 See notes 141, 142, and 144 for additional examples in Edo.
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Although the cult of the deity had been popular during the Tang Period, as it
stands, extant Chinese sources* (of which I am aware) seem only to preserve a single
tale that we can for certain place in China.®® This lack of tales can be attributed to
both the few surviving Chinese texts that offer substantial information on Fudé (Ch.
Budong),66 as well as the esoteric Buddhist emphasis on technical ritual and

% Since 1 am unfamiliar with Sanskrit, Tibetan, and Nepalese sources, and since the Indo-Tibetan
forms of the deity (for example, Acala or Candamahirosana) had little if any influence in Japan and
are thus peripheral to this study, I do not consider them here.

% The only other Chinese passage of which I am aware that can be considered a narrative is found in
T.19.981:

W REE, SREBEER, MEFR T EHEEER, UKREIM
e iRz, e RE B

At that time Budong Mingwang took up his sword of wisdom and thrashed in fury.
He headed straightforth to draw a cloud and ndga, which he then destroyed with
the great wisdom-sword mudra. Its obstacles were at once dispersed.
(T.19.981.411a.17-19)

This short passage acts as the both the s@zra’s opening and cause for explaining the subsequent ritual
for weather control. My thanks to Professor Iyanaga Nobumi for pointing this source out to me.

6 Although volume twenty-one of the Taishé canon records seven Budong texts (T.21.1199-
T.21.1205), I consider the majority apocryphal, likely composed in Japan and drawing heavily from
Chinese sources. Only three of the seven I place for certain in China: Kongdshu kamyo kanjo kys saisho
rytiin shomudoson daiinué nenju giki b hin W F Y BHRETRRR S5 SL N 28 ) B KR F &6
HEE S (T.21.1199), Chiri sanmaya Fuddson inud shisha nenju ho JEEPE = BE A N BH BB FiEE
AEETE (T.21.1200), and Fud shisha darani himitsu hé TEVEE PERR R (T.21.1202). This
is based on the following analysis. First, it is only these three texts that I am able to locate in the ten
Tang-period Chinese catalogues recorded in T.55 (specifically, T.55.2154, T.55.2156, and
T.55.2157). Second, only the same three texts appear in the Korean canon (K.37.1376, K.36.1285,
K.36.1271), again suggesting their continental provenance. Third and final, with two exceptions, I
am able to place only these three texts in the catalogues of imported items of the Heian-period
Mikky® patriarchs (viz., the nitté hakke). The two exceptions are: (1) T.21.1201 appears in Eun’s 7
i (798-8G9) T.55.2168b catalogue; and (2) T.21.1201 and T.21.1203 appear in Shiei’s 7%&X
(809-884) T.55.2174a catalogue. These references, however, are suspect. (1) Following Eun’s
reference to T.21.1201 is the gloss: “composite of the single-fascicle [version]” (£ —%&)
(T.55.2168b.1091a.7-8). This would refer to the single fascicle T.21.1200, which the three fascicle
T.21.1201 largely reproduces (perhaps acknowledged by the similar title). We should also note that
this catalogue does not identify itself as a list of imported items from China, but only as a record of
texts written by Eun. Moreover, when adjudicating T.21.1201, the Kukuzen shi adds the gloss:
“Anjo” (ZHE) (TZ.5.3022.169a.17), likely refering to Eun’s Anjji 1% 5F Temple in Kydto. This
may suggest a Japanese provenance for T.21.1201, perhaps originating with Eun. (2) Shaei’s
references to T.21.1201 and T.21.1203 in T.55.2174a are not corroborated by Annen’s ZZ9& (841-?)
T.55.2176 catalogue (a later composite and study of the nitto hakke's catalogues), which lists
T.21.1201 as having only been imported by Eun. In sum, unless more evidence comes to light, I
would argue that only three of the seven Budong texts listed in T.21 (viz., T.21.1999, T.21.1200, and
T.21.1202) are of certain Chinese origin.
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iconographical prescriptions over the development of narratives more common to
other schools of Buddhism. The traditional narrative satra elements that do exist in
these texts are usually relegated to the introduction, forming the frame for the all-
important rituals subsequently expounded by the narrator as the sermon proper.

Our sole Chinese tale appears in the eighth-century Dapiluzhena chengfo jing
shu (Jp. Daibirushana jobutsu kyi sho)” R EB.EMEIRALIRGE (Commentary on the
Attainment of Buddhahood by Mahivairocana sitra) as a lesser-known variant of the
popular Tantric subjugation of Mahesvara (Siva) tale.®® While better known in the
form which casts Vajrapani, Heruka, or Trailokyavijaya as the conquering hero, and
though far removed from the Buddhist-Saivite power struggle in which it was
originally cast, the tale is essentially the same as its more popular brothers: Mahesvara
boasts himself to be the lord of the Three Realms (sangai =5%), whereupon he and
his consort Uma are first destroyed by the hero (here Budong), then restored to life
(see appendix 1 for a partial translation). While the absorption of this popular tale
may seem a slavish attempt to promote the cult through a retelling of an important
Tantric tale, it was by no means out of place; while still upholding Buddhist ideals
(the power of the dharma to conquer heresy, and the claim that no evil deed
precludes one from the all-embracing Buddhist salvation), the tale also functioned in
this context as an expression of Budong’s character and the benefits of his worship.
Chinese ritual texts attribute to the deity an assortment of powers obtainable through
ritual invocation,® prime among them, in terms of emphasis and frequency, being
the subjugation of evil beings and the conquest of enemy armies. Both attributes are
intimately connected to one another: Budong’s common description as a subduer of
demons and heretics (hence his similarities to Vajrapani and Trailokyavijaya) provide
a doctrinal basis for the several Budong rituals designed to overthrow military
forces.” These rituals not only played on a major theme of the tale, that of the

§7°T.39.1796.678¢.26fF.

 For a discussion of this myth, see Iyanaga (1985), Snellgrove (1987: 134-141), and Davidson
(19915 1995).

% Viz., the three Chinese ritual texts identified in note 66 (T.21.1199, T.21.1200, and T.21.1202).
These texts describe such Budong rituals as controlling wind, rain, and water, obtaining love, wealth,
and high positions of employment, severing hindrances, removing obstacles and disease, repelling
poisonous snakes, extending life, and even animating corpses in cemeteries.

7°T.1199 and T.1200 make frequent reference to such rites for destroying enemies and armies by
making images and conducting the goma #EEE (Sk. homa) ritual. A yellow-coloured Fudd with four
heads and four arms appears in these texts with particularly strong ties to such rites. For instance:

XIERBWEMR SR EE, RABELETHE, NEmuEyEHEa, b
THIFERZEEM IR, BHXEERES, THEUE M ER, EE
REEUBRERIR, B ERBETRER,
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suppression of a malevolent power and preservation of righteous rule, but also the
cult’s role in state protection (chingo kokka SEFEEZR). A disciple of Amoghavajra
(705-774), for example, records how the successful overthrow of Tibetan rebels was
due to his master’s use of a Budong ritual.” The Maheévara-subjugation tale
provided a mythic backdrop for these rituals, and likely played a role in Budong’s rise
in status from a low-ranking servant occupying minor positions in the mandala in
which we first find him, to a prominent militant Chinese deity, providing us with a
key to understanding the significance of our sole extant Chinese tale.

Fudo Narratives in Early Japan

While we might hope that the first Japanese esoteric Buddhist masters”” who
returned from China in the ninth century with the first Budong ritual texts would
have naturally transmitted any additional tales they had picked up during their
travels, they are nonetheless silent on the matter. In particular, Ennin F3{Z (Jikaku
Daishi 28'H KBf, 794-864), whose catalogues and writings reveal an interest in
Fudd,” makes not a single reference to the deity in his diary covering a decade of
travels throughout China,”™ including the capital Chang’an, where esoteric masters
like Amoghavajra (to whom important Budong texts were ascribed) were active. Nor
do we have any written record that confirms that Budong tales beyond the
Mahesvara story were introduced to Japan by others.

Despite, or perhaps due to, its rarity, the Mahesvara tale did not go by
unnoticed in Japan when the first Budong ritual texts were introduced by early

Next ritual: If you wish to conquer military forces employ Budong. On a standard

paint the image of Budong with four heads and four arms. Make his body yellow

in colour, and with teeth protruding up and down. He possesses great wrath and

instills fear. His body is enveloped by the radiance of flames that takes the

appearance of heavenly forces. Practitioners should display this standard before the

enemy and concentrate on the Sacred One binding the forces with his lasso. Thus

shall they be destroyed and made unable to move. (T.21.1200.11b.25-29;

¢f T.21.1201.21c27-22a2)
" Orzech (1998: 161, 201).
72 Commonly grouped as the nittd hakke NFEJ\ZK, the eight masters who traveled to China and
returned with knowledge and materials of the Mikkyo traditions. Viz., Saichd B ¥ (Dengyd Daishi
KR, 766-822), Kikai Z5¥F (Kobo Daishi 341 KA, 774-836), Jogyo & HE (d. 865), Engyd
[E1T (799-852), Ennin 3= (Jikaku Daishi %5 KA, 794-864), Eun #O&E (798-869), Enchin [
B (Chishd Daishi & FEAF, 814-891), and Shiei 754X (809-884).
7 For example, his catalogue of imported items from China, the Nitts shin gushigyo mokuroku NJEHt
REL#L B #% (847) (T.55.2167), lists six Fudé texts that returned with him to Japan.
74 The Nitté guho junrei koki NFEFRIEKILITED (Record of a Pilgrimage to Tang China in Search of
the Dharma, DBZ.113). See Reischauer (1955) for a translation and study.
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masters like Kakai ZE¥E (Kobo Daishi 5475 KHf, 774-836), founder of the
Japanese Shingon tradition. The tale was reproduced in the Chiri sanmaya Fudison
shoja nenji himitsu ho'”® JEME = BRHF R BNELEE S FRILE 15, which is presented in
the Taisho canon as a Chinese translation of an Indian text, but is almost certainly an
apocryphal text composed in Japan.”* Moreover, drawings of Fudé trampling
Maheg¢vara and Uma later appeared in Mikkyd encyclopedias such as the Besson zakki
BUBEHEST (Assorted Notes on Particular Deities, mid-late twelfth century)”” and the
Kakuzensho B S (Explanatory Notes of Kakuzen, late twelfth century),” suggesting
the degree to which the tale had become of some interest to early Fudé worship in
Japan.

One of the earliest extant Fudd tales composed in Japan is possibly found in
the Bussetsu Kurikara dairyi sho gedobuku darani kyo {LERAELRIIN AR B BN E R
FeFEIEAR (Sutra Expounded by the Buddba on the Dharani of Subjugation and the
Great Naga Kurikara's Conquest of Heretics),” a short satra devoted to Fudd’s serpent
companion and samaya =FEHS form,* the niga Kurikara {EF3MFE.* The tale is
about a showdown between Fudo and the leader of a group of heretics, both of
whom present various manifestations as a display of their powers. When a stalemate
is reached by both taking the form of swords, Fudé manifests Kurikara and devours
his opponent (see appendix 2 for a complete translation of the sitra). Beyond
providing both a ritual and iconographical logic to the deity,82 as the satra’s title

7 T.21.1201.13¢21fF.

78 See note 66.

77 TZ.3.3007.420.165 and TZ.3.3007.421.

7#TZ.5.3022.171.284. Two additional images can be found in the Tdjibon Fudo Myso zuze 57
FENBAEBG (lconography of Fuds Myio of the Tdji Temple, TZ.6.3099.219.9) and the Fuds giki 7~
BNEWL (Ritual Instructions [for the Worship] of Fuds, TZ.12.3257.1062.1). However, perhaps due to
the importance of Fudd’s trademark of sitting (or standing) atop a rock platform, and the eventual
relative obscurity of the tale, the wampling of demons never became a dominant iconographical
feature as it did with other deities like Gé6zanze (Sk. Trailokyavijaya).

7 T.21.1206. While this text too has been classified as Chinese in origin, it was likely produced in
Japan (though possibly based on Chinese sources) for the same reasons outlined in note 66. The
thirteenth-century encyclopedia Byakuhikushi clearly states its position on the text’s provenance by
means of an interlinear gloss: *MXEBE (258 ) ffin FB K FEBE L ERFEFEBAE (The Bussetsu
Kurikara dairyii shi gedobuku darani kyé... [This sitra is certainly a forgery”]) (TZ.7.3119.23¢.7).

80 See note 82.

8 On Kurikara and his connection to Fuda, see Nakamura (1993: 319-339).

%2 Many of the visualization procedures used to invoke and worship Fudd, such as the honzon kan A<
B, involve a series of transformations of images. This series usually includes some or all of Fudd’s
bija (“seed” mantra), his sword, Kurikara, and his anthropomorphic form, shifting through a Mikkyé
deity’s three types of physical representations (shusanzon 8 —BL), namely the “bija form” (shuji kei F&
FJ%), a deity’s representation by his dominant éija-mantra; the “samaya form” (sanmaya gyo = VFEHB
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suggests, like the Mahe$vara story, the tale reinforced in Japan Fudd’s function as a
wrathful conqueror of malevolent beings and his ritual use as an object of protection,
personified through his wrathful, militant iconography of weapons, fangs, and flames.

Fudé’s guardianship character as described in canonical sources, and his
increasing popularity in Heian-period rituals designed for state-protection (chingo
kokka BEFEIEIF),® later provided an inspiration for popular legends of the deity
saving king and country from national crises, drawn from such famous historical

incidents as the first rebellions against the Emperor84 and the curse of “Tenjin” KA

), an alternate, non-anthropomorphic form, often using a deity’s trademark symbol (in Fudd’s case,
his sword); and the normative, anthropomorphic form (sonkei BH). In some rituals Kurikara is
treated as an alternate or secondary samaya form, hence his close connection to the sword. Several
iconographies depict him coiled around Fudd’s sword (Koyasan’s Red Fudé is a well-known example),
about to devour it from the tip. Others present Kurikara and the sword in the place of Fudg, flanked
by his acolytes in worship (e.g., TZ.6.3090). The tale may have been partially written to explain these
sequential visualizations, and was either a basis for, or a rationalization of, these images. Since the
Chinese ndga often inhabited rivers and ponds and was thus regularly worshipped as a rain deity,
Fudé’s connection to Kurikara (still not well understood) may also explain his similar connections to
weather control in China and Japan.

8 The spread of Fudé worship in Japan was aided by Kikai’s adoption of an ideological and ritual
program derived from Amoghavajra’s translation of the Satra of Benevolent Kings (Ch. Renwang jing
{=FE#R; Jp. Nin'no kys; T.8.246) during his promotion of the Shingon tradition at the Heian court
{for a study on this text and its role in the development of Tang esoteric Buddhism and its importance
at court, see Orzech 1998). The locus of this program was the famous Nin’né kyé Mandara = E#%
B 755 (also called the Katsuma [Sk. Karma] Mandara 8852 Z5%€), built by Kiikai at the Toji H 5
Temple, designated guardian temple of the nation, where esoteric rituals were regularly conducted for
state protection. The mandala consists of twenty-one wooden statues, in which Fudé occupies one of
the top positions as the central deity of the Godai Mydé FLKBHE (The Five Great Lords of
Hlumination). The success of the program helped cement Fudé’s importance and patronage as a
guardian figure of the state—so much so that by the end of the eleventh century he had become a
central deity in rituals associated with the S#tra of Benevolent Kings (Nakano 1987: 33), evidenced by
the production of original Nin’né kyd Mandara in which Fudo now appeared as the honzon or central
object of worship (see, for example, TZ.3.3007.193.48ff.). Another important, and related, ritual
program at this time was the anchin ho L8, which also placed Fudo as the central deity in its
Anchin hé Mandara ZZ#{5S 5% (Mandala for the Rites of Pacification and Tranquility). These
trends of Fudd worship possibly explain the production of the Muddson anchin kakoku tohs B2 EEE) B
THEFIEE1E (Venerable Mudo Rituals for the Protection of the State; T.21.1203). Though classified
by the Taishé canon as Chinese, it is likely Japanese in origin (see note 66).

# Most notable are the rebellions of Taira no Masakado ¥4%P (d. 940) and Fujiwara no Sumitomo
BERMA (d. 941), later incorporated into several medieval biographies of eminent monks. The
Masakado rebellion became a basis for temple engi during the Edo Period, most notably the engi of
Naritasan, of central importance to this study (discussed in detail in chapters three and four). Chapter
six of the Heike monogatari -F W58 also tells us how, during the Genpei War (1180-1185), images
of Fudd were offered by families to end the revolt of Minamoto Yoshinaka JRZE{H (see McCullough
1988: 208 for an English translation of the passage).
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> These tales would

appear in biographies, and later, temple histories. Notable among them is the legend
of the “Wave-Cutter” (Namikiri ) Fudo enshrined in Kéyasan’s /%7 1L/ Nan’in
2] Temple. Kukai’s carving of the Wave-Cutter Fudé is credited with having

(Sugawara no Michizane BJRIEE) in the tenth century.®

saved his life on the return trip from China (by cutting down the waves that
threatened the ship), and, in other accounts, suppressing the Toi 25 Rebellion of
994, and saving the country from the Mongolian invasions of the late thirteenth
century.®

However, despite the growing popularity of Fudé among the Shingon,
Tendai, and Shugendé traditions during the Heian Period, extant Japanese Mikkyo
texts, like their Chinese predecessors, continued to emphasize ritual and
iconographical prescriptions over tale literature, and thus were not directly concerned
with preserving narratives that would have existed at this time. Nor do the sessuwa
tales of the Nihon rydiki, compiled shortly after Kitkai’s return from China, make any
reference to Fudd, despite the fact that a third of the text’s tales are devoted to
Buddhist deities. Were Fudb tales to develop and survive in any quantity they would
have to do so outside the confines of the ritual texts and szzra.

The Emerging Fudo Tale

It is not until some two centuries following Kikai’s death that we begin to see
passing literary references to the deity emerge in non-canonical material, providing
insight into characterizations of the deity not necessarily revealed through scriptural
materials. These early sources primarily were the great tale collections of the mid-late
Heian Period: the Eiga monogatari87 LIEFE (A Tale of Flowering Fortunes),
Dainihonkoku hokekys genki®® K B AREVEZERERET (A Record of the Miraculous

Efficacy of the Lotus sitra in the Great Country of Japan), Sagoromo monogatari ekt

% Kyoto Fuzoku Toshokan (Kyato University Library) MS (folio 29 recto) (Tale nine, “How Priest
S6i Saved the Princess from a Difficult Childbirth; How He Removed the Curse of Kanjin” K{§1E
BERRE EETRTE FEM R TR E).

% The Mongolian invasions inspired the production of distinct Fudé iconographies such as Shinkai’s
{Z¥8 (1613-1678) Fudd painting (TZ.6.3096), dated by the artist 1282, the year following the
invasion (Sawa 1975: 403). Fudé stands alone atop a rock amidst the waves with an inverted sword,
presumably to ward off the Mongolian armada. The Kii no kuni meisho zue $e{F B4 FriEl &
(Illustrated Guide to Famous Places in Kii Province, mid-nineteenth century) contains an interesting
image, where Fudd teams up with the kami Niu Myéjin FHEB# to destroy the Mongolian fleet.
See Fujisawa (1956: 200) for a reproduction of the image.

% For an English translation, see McCullough (1980).

8 For an English translation, see Dykstra (1983: 35).
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Z& (The Tale of Sagoromo), and Konjaku monogatari shi®5 EWIFEEE (A Collection of
Tales Past and Present). This trend continued during the subsequent Kamakura
Period (1185-1333), where Fudd appeared in such notable works as the Uji shai
monogatars”® FIRYEEWIFE (A Collection of Tales from Uji), Shaseki shi”* 10 FEE (A
Collection of Sand and Stones), Heike monogatari®® SEZW)5E (Tale of the Heike), and
Soga monogatar’” B IMFE (Tale of the Soga) ™

One of the earliest of these extant references is found in the celebrated Genji
monogatari YR EHIEE (Tale of Genji), written by the court lady Murasaki Shikibu %%
2 in the early years of the cleventh century. In chapter thirty—ﬁve:,95 Fudo is
mentioned during the famous possession of Lady Murasaki, Genji’s beloved wife, by
an evil spirit, presumed to be the jealous and vindictive Lady Rokujs. When
Murasaki dies of the possession, Genji in desperation calls for miracle-workers (genza

E# &)’ with the aim of prolonging her life” through the worship of Fudé. The rites

% For selected English translations, see Ury (1979) and Dykstra (1998-2003).

% For an English translation, see Mills (1970).

*! For an English translation, see Morell (1985).

%2 For an English translation, see McCullough (1988).

*? For an English translation, see Cogan (1987).

% On Fudb and setsuwa literature, see Ishida (1981: 1013-1035) and Muraoka (1981: 167-176).

% “Wakana g’ %% T (“Young Greens, Part Two”). See Seidensticker (1976: 587-635) and Tyler
(2001: 627-671) for an English translation.

% The term genza (also genja) refers to practitioners of the Shugendo tradition (Nakamura 1981:
342c—d). Through its institutionalization with the Shingon and Tendai schools, Fudé had become its
prime deity, rivaled only by Zas Gongen B EMEEL. Shugenja (“those who cultivate miracles”)
developed reputations for working magic acquired through ascetic practices usually based in the
mountains. Central to Shugendd practice was, as it still is today, the goma rital (in particular the
sokusai B and saito YRYT gomas) and chobuku FAIR (exorcism) rites in which Fudb is the central
deity. Genji’s request for the ascetics to conduct Fudo rites would have been a natural one.

%7 A fourteenth-century commentary on the Genji monogatari, the Kakai shi FFTHEFD, cites a text called
the Fuds giki 7NENEEEL (Ritual Prescriptions of Fud) that says Fudé could grant an additional six
months of life to the dying (E#R 7 VEHEREY N H T /N R) (Abe 1994: 234, note 4), which
seems to be what Genji is requesting. Seidensticker (1976: 617), Payne (1987: 54), Tyler (2001: 654,
note 94), and Mack (2006: 202) are unable to identify the source, but it is clearly pulled from a
Chinese Budong ritual text: “Moreover, a living being who is soon to die can extend their life by six
months” (X IE# I HFRELES A (£, T.1199.21.6b.21-22). This is achieved through a ritual which
involves visualizing oneself as Fudé and placing bija-mantra on the body. The prime objective of the
ritual, however, is the exorcism of all evil spirits within one hundred yojana. That the ritual frequently
appears in Kamakura-period Mikkyé encyclopedias (TZ.3.3007.346¢27-29; TZ.5.3022.211b26-28;
TZ.5.3022.224b23-24; TZ.9.3190.320c25-26; TZ.7.3119.3c21-4b6) suggests that it would have
been known to court figures like Murasaki at the time. Murasaki’s famous contemporary, Lady Sei
Shénagon JHAE, was likewise familiar with Fuds. In her celebrated Makura no soshi HLHF
(The Pillow Book, ca. 994-1001), Sei Shonagon notes Fudo as one of ten popular Buddhist deities
(Nyoirin Kannon ME#ELE, Senju Kannon FFEHE, all Six Kannons §~TAEE, Yakushi
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are successful; Murasaki returns from the dead, and the spirit of Lady Rokujo leaves
her body through the help of a child medium.”®

However minor, Murasaki Shikibu’s reference to Fudé raises two important
issues: exorcism and resurrection. By the late tenth century, the age of the powerful
Fujiwara FEJR clan, Fudo rituals were being patronized in aristocratic circles. For
example, two Fujiwara court diaries contemporaneous with Murasaki Shikibu,
Fujiwara no Sanesuke’s FEREE Shoyaki /NEEC (978-1032) and Fujiwara no
Yukinari's BRIRITAK Gonki #ERC (991-1011), make repeated references to Fudd
rituals conducted in times of illness and disease.”” Sanesuke records how in the
summer of 1015 Emperor Sanj6 =3k (976-1017) suffered from an eye affliction.
In response, images of Fudd were ordered to be made and the Fuds chobuku ho T8l
FAIRYE (Fudé subjugation ritual) performed.'” As members of Heian society often
understood sickness in terms of spirit possession, the Fudi chobuku ho, as well as the
Godan hé T¥BIE (five altar rite) in which Fudo was also the central deity, had
become two of the most popular healing rituals at court.'” Based on the Chinese
rituals, the term chobuku drew a logical correlation between Fudd’s common
characterization as one who subdues or conquers (chobuku FIR), and the curing of
illness through exorcism (chobuku FIK).'? Chobuku rites were understood as a
“subjugation” and thus an expelling of evil spirits.

As suggested by Murasaki’s recovery and her extended lifespan, the second
point raised by the Tale of Genji is Fudd’s relationship to death and resurrection
(suggestive of the Mahesvara tale).'” Not only did there develop rituals devoted to
extending one’s life (Fudo enmei ho TNENFEMTE), but there is also substantial
evidence in the way of djo ¥4 (Pure Land rebirth) tales, biographies, and diaries,
that Fudo rituals were used as death rites to prepare a person for death so that they
might subsequently obtain a good rebirth in the Pure Land.'"™ The popularity of
these rites must have been such that the ability even to revive the dead became a

Butsu BERfif#, Shaka Butsu FE:bf, Miroku ##), Jizo HijEK, Monju 3CBk, Fudoson A Eh24, and
Fugen ¥ &) (NKBT.19.284).

8 On Fudé’s connection to spirit possession in the Heian court, see Sakd (1993: 109-122).

? These rituals are prescribed in detail in Heian—Kamakura-period Mikkyd encyclopedias. See
especially the Godan ho nikki X815 B 5 (Diary of the Five Altar Rites) in the Asaba sho FTEFEYD
(TZ.9.3190.342b-351¢).

19 Takyd Daigaku shiryd hensanjo ed. (1967: 29).

1! Saks (1993: 110). Another important Fudo ritual that appears in the diaries is the sokusai ho 8.5
{%, used to prevent disasters and calamities.

' Although it literally means “subjugation,” the term still today carries a strong connotation of
exorcism.

193 For a discussion on Fudg, resurrection, and hell, see Isaka (1993: 229-249).

1% For a discussion on worship of Fudb for rebirth in the Pure Land, see Mack (2006: 297-317).
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celebrated skill among Mikkyd clergy as portrayed in medieval biographies. Two of
the earliest—and best known—Fudo rtales, both about the aforementioned
Kamakura-period monks, Mongaku and Shoki, are premised on salvation from
death through the divine grace of the deity. As in the 7ale of Genji, the Shokn
episode in particular draws a tight correlation between Fudd and life-extension,
healing, and salvation from death.'® Since the tale of Shaka is one of the oldest and
most ubiquitous of all Fudo tales,'® and is representative of the literary amalgam of
biography, setsuwa, and engi important to our study of miracle tales, it is worthy of
detailed mention here.

The Tale of Shoki

The story of Shoki begins with Chiko '8, a high ranking Buddhist of the famous
Tendai temple Onjoji R 5 (popularly known as Miidera =HHF) near Kyéto,
who falls ill with an incurable disease. Present is Abe no Seimei ZZfZHERH, the
famed yin-yang master whose powers of divination are well known to Japanese
legend. Seimei determines that Chikd’s only hope for salvation is to ritually transfer
the terminal illness into another person. Only Shékd, the youngest and most
inexperienced of the disciples, is willing to give up his life for the master. With
everyone moved by his selfless sacrifice, Shoki bids farewell to his aged mother.
After a difficult parting, Shoki returns to Onjdji (in some versions this mother
episode is omitted). The story, as recorded in the Soga monogatari B IMIFE (Tale of
the Soga Brothers, late fourteenth century), concludes:

Seimei, who had become impatient, hastened the
preparations. He built a bed seven feet in length, hung multicolored
sacred streamers, and arranged a pile of cakes and offerings of gold
coins which were to be scattered about.... Then, when he read his
written request to the gods, the Demon-deity must have appeared, for
the gold coins and the streamers flew into the sky or danced about on
the altar. In addition, the great god Fudd in the portrait came to life
and brandished his sword. At that moment, Seimei stood up, rubbed
his prayer beads above the head of Shokii, and chanted: “The wisdom
of equality and the teachings of enlightenment.” The High Priest
[Chikd] was immediately released from his pain, which then entered

the body of Shoku.

19 The centrality of resurrection to the Fudé cult is shown in the later Fuds Mydo reioki, which
devotes eight of its forty-nine tales to resurrection.

1% For a comparative discussion on the medieval sources of the Shoki tale, see Shinpo (1995: 139—
142).
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Sweat poured from Shokid’s entire body... . When smoke
poured forth from Shokd’s head and his pain became unbearable, he
gazed at the portrait of Fudd, the god on whom he had relied for
many years, and prayed with all his heart: “T offer to sacrifice my life
for my teacher, and now I shall die on this altar. But I believe in
rebirth in the other world. Welcome me into the Western Paradise.
It is said that if a person knows his own heart he can achieve
Buddhahood even in this life. Do not let me go astray.”

Fudo pitied him, and red tears poured forth from the eyes in
the portrait. “You are a noble person, and you respect your duty to
the Buddhist Law,” he said. “You abandoned your only parent in
order to sacrifice yourself for your teacher. Although it is impossible
to repay such kindness, I shall trade places with you, and thus save
the life of a devoted monk. Bodhisattva Jizd is not the only deity to
take such an oath. I am ready to receive your suffering.”

Thus a miracle manifested itself, and fire flared from Fudd’s
head and soon enveloped his entire body. It was an act that inspired
reverence and gratitude. At that moment Shoka ceased to suffer.
Everyone was grateful that the life of High Priest Chiko had also been
saved.

At Miidera there is still this image called “Weeping Fuds,”
and it is the most valued treasure there. It is said that even today the
red tears he shed can be seen on his chest.

Duty to one’s teacher is a heavy burden.'””

An earlier version of this tale is found in the twelfth-century Konjaku monogatari shi,
where the deity Taizanfukun (Ch. Taishan fujun) /ILUFE (or KILKFE),
“Magistrate of Mount Tai,” appears in Fudd’s place.'” In China, the deity had
developed ties to both Yama (Jp. Emma &) and Ksitigarbha (Jp. Jizd HiEZ), and
by the late Tang, had become one of the Ten Kings of the Dead (Jp. jizé +E).'” In
Heian Japan Taizanfukun was also worshipped as an authority over death and was
believed to grant life-extension (enme; EAR).""° Based on their similarities, it would
have not been an unnatural substitution to insert Fudé into the tale in place of
Taizanfukun. As we see in the Soga monogatari version cited above, the tale identifies
Fudo’s compassionate self-sacrifice with Jiz6: “Bodhisattva Jizd is not the only deity

' Here I use Cogan’s translation (Cogan 1987: 192-193).
"% NKBT.25.111-123.

'% On the Ten Kings in China, see Teiser (1994).

110 Shinbo (1995: 140).
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to take such an oath.”'"! In this case, the oath (to protect devotees) is fulfilled by
substitution, migawari F 0 .12 Fudd’s takeover of the tale and his identification
with these deities and their attributes is only to be expected, as Fudé lacked the rich
narrative background that many deities like Jiz6 and Kannon had enjoyed for
centuries in China. As the Fudd cult grew, and the popularity of the deity crossed
beyond the confines of Mikkyé and its ritual canon, narratives and attributes were
shared across traditions, no doubt encouraged by the prevalence of kenmitsu (exo-
esoteric) Buddhism that characterized the religious landscape of the medieval period.
Fudd developed ties to death and the afterlife through relationships not only with
Taizanfukun, Enma and Jiza, but also Miroku and his Tosotsu #EZ8 (Sk. Tusita)
Heaven, and Amida and the Western Pure Land, reflected by his appearance in raigo
&3 imagery, Miroku and Amida mapdala.'® In some versions of the tale, Shoka
prays to Fudd so that he might “obtain the proper state of mind at the moment of

death and obtain rebirth in the Pure Land” (EEKIE&S1FAME)." Not

" Cogan (1987: 193). The Shasekisha ¥ %E (1283) contains a similar tale where Fudd protects a
monk from evil beings as he lays dying so as to ensure a proper passing and rebirth, and links this
attribute explicitly to Jizé: “there is an old and virtuous oral tradition that says the power of Fudé and
Jizé does not abandon one throughout death and rebirth” (X &/ Q{E= &) g ~ 7 7
BT, AETHAETY RREY, ) (NKBT.85.114).

"2 Fud®’s migawari aspect is also celebrated in the biographies of the famous Ennin and Kakuban. In
the Ennin tale, Ennin is in China during the Buddhist persecution of 845. Fearing capture, he takes
refuge in a temple, hiding among statues and praying to Fudé. Authorities cannot find him, but only
see a Fudo statue in his place. When Ennin changes back from Fudb to his original self, the Emperor
is so impressed that he grants him safe passage home to Japan (Uji shii monogatari 13.10 [Kobayashi
and Masuko eds. 1996: 417-421]). For an English translation of the tale, see Mills (1970: 390-393).
In a similar story, under persecution from Kéya monks, Kakuban takes refuge in the Denboin {8 %P
Temple and prays to Fuds. The monks enter, only to find two statues of Fudé. Figuring one must
be Kakuban, a monk drills (ksrimomi #EHE) a spear into one of the two statues. When blood pours
from the wound, the monks leave, thinking it is Kakuban. Kakuban, however, having magically
transformed into the other Fudd, escapes unharmed, amazed at the blood manifested by the real Fuds.
The tale was often recounted in his biography (see, for example, the Genkad shakusho [DBZ.101.199a-
200b] and Honchi kosoden A8 & (G {8 [DBZ.102.194b-196b]). This so-called Kirimomi
(“Drilling”) Fudd, also known as the Migawari Fudd, is considered to be the image today enshrined in
the Negoriji & =5F Temple and has become central to the temple’s engi. These, and other tales in
which a practitioner assumes the form of Fudd, may have been influenced by the “deity identification”
(nyaga ga’nya ANFEFEA) practiced in Mikkyd ritual.

3 The Kakuzensho preserves an image (Miroku raigizu YRE)FH) of Miroku’s descent to a dying
devotee in which Fudé appears occupying a prominent position (TZ.5.3022.26.196). Fudd’s
appearance at the bottom of the Miroku Mandara PN ZREE (TZ.5.3022.28.197) also suggests the
strong relationship between the two deities and Fudé’s involvement with the afterlife.

1" Shingon den B EAR (Shingon Biographies, 1325) (DBZ.106.206a). A few biographies later, the
disciples of the Shingon monk Keiso BEifE (955-1019), who is on the verge of death, conduct the
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surprisingly, the tale appeared in gjo tale collections such as the Nibon shii djoden B
RIS EEAEAR (Japanese Biographies of Rebirth in the Pure Land, wwelfth century)
and Mii Gj6 den'”® —H1EHAR (Mii Biographies of Rebirth in the Pure Land). In the
Dainihonkoku hoke kyé genki, the Tendai monk S66 FH/% (831-891) prays to Fudé
to enter Tosotsu Heaven and see Miroku,'' and the Mongaku tale even considers
Tosotsu to be the residence of Fuda.'”” Later, during the Muromachi Period (1336-
1573), a group of core Mikkyd deities were assembled into the Thirteen Buddhas
(jasan butsu +=1h), partly based on the Chinese Ten Kings,118 and worshipped as

protectors of the deceased. Fudd was placed first in order,'”

worshipped to protect
the newly departed spirit for the first seven days, paralleling the use of his rituals as
death rites.

The Shoka tale is representative of the emerging style of Fudd miracle tales.
Whereas the Mahe$vara and Kurikara stories were grounded in doctrine, ritual, and
polity, narratives began to appear as early as the Konjaku monogatari shi reflecting a
new and soon to be prominent breed of Fudo tales. This breed was influenced by
the traditional narrative structure of sezsuwa and biographical literature, characterized
by a specificity emphasizing time, place, person, event, and a local deity. One of the
tale’s most significant features is its strong ties to its environment—in the case of the
Shoka tale, the famous Tendai Onjsji Temple outside Kyéto city.”® The tale’s
importance to the temple is revealed through its appearance in the Jimon denki

horoku'®' SEPIRECAEER (Supplementary Records on Temple History, 1394—1428) and
the Onjoji denki'” BSKSFILET (A History of Onjoji, Muromachi Period?), both

goma ritual of Fudd so that their master may likewise obtain the proper state of mind and thus an

ideal rebirth (DBZ.106.214a).

5 Nakamae (1996: 29-30).

16 See Dykstra (1983: 35) for an English translation of the tale.

"7 See McCullough (1988: 314) for an English translation of the passage.

"8 Sawa (1975: 340).

""”The Thirteen Buddhas in order are: Fudd; Shaka #R#l; Monju 3U%k; Fugen H8; Jizo HijE;
Miroku #781; Yakushi #E6i; Kanzeon Bl 35; Seishi Z5%; Amida FTFRFE; Ashuku FTES; Dainichi
K B and Kokuzo i ZE& (Sawa 1975: 340).

' Onjji’s ties to Fudé extend back to Enchin (814-891), who, according to legend, had a dream in
which a yellow Fud6 appeared before him and vowed to serve as his guardian. With the fame of the
Yellow Fudé’s image, said to have been painted by Enchin following the vision (today designated a
National Treasure), together with the appearance of additional Fudd miracles tales at Onjgji, the
temple became one of the more prominent Fudd cult sites in the Kansai area. The tale was absorbed
by Enchin’s biography as eatly as the Nibon kosoden shijisho B AREELIETRYY (Collection of
Exemplary Biographies of Eminent Monks of Japan, 1249) (DBZ.101.43a).

"2 The tale appears twice in the text, in volume eight (“Fudédé Nan’in” < &) & g Bt )
(DBZ.127.247a-b) and volume fifteen (“Ajari Shoki Jojain” BT BEFIREZE & () (DBZ.127.357a).
122 DBZ.127.66a—b (“Naki Fudb no koto” NI ARENE).
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histories of Onjoji. As the Shoki tale describes extraordinary feats, the works of a
famous master, and the origin of a miraculous image—all grounded in temple
locality—it came to be used in these histories as a temple engi. In fact, the tale was
explicitly retold as an engi in the form of two illustrated picture scrolls (emakimono):
the Fuds riyaku engi TNENFI|IRIZHAE (Engi of Fudo's Benefiss, fourteenth century)'?
and Naki Fudo engi NLABNRKEL (Engi of the Weeping Fuds, sixteenth century).'* As
previously mentioned, it became commonplace for images of deities to have a
regionally-specific identity, character, or even specialization, often indicated by their
names (in Onjoji’s case, the “Weeping Fudd”), which advertised the miraculous
nature of the deity, the benefits of worship, and glorious history of the temple.

The tale became important to Shokil too: by the early fourteenth century it
comprised the whole of his biography,'” again demonstrating the strong connection
between miracle tale and biographical literature. It is evident that, although Fuds
was appearing in various forms of literature and theatre in the medieval periocl,126 the
majority of Fudo miracle tales were now being told from the perspective of the
religious biography. These tales first appeared in the biographies of Tendai monks
like Enchin ¥ (814-891) and So6o FHS (831-918) in the Nikbon kisiden
shijishe'” B A BB LT R (Collection of Exemplary Biographies of Eminent Monks
of Japan, 1249) and Nihon kisoden yomonshd'®® B A EHEIREEH) (Collection of
Essential Biographies of Eminent Monks of Japan, 1251). By the time of the Shingon
den B AR (Shingon Biographies, 1325), Fudé figured in the biographies of some

two dozen masters,'” many of them appearing at the same time in the Genks

12 Nara Kokuritsu Hakubutsukan ed. (2000: 173). For a reproduction of the illustrated scroll, see
Shinbo (1995: 136-147).

' Nara Kokuritsu Hakubutsukan ed. (2000: 173). On the Weeping Fudd, see Nakamae (1996: 29—
48).

2 DBZ.101.287a-b; DBZ.106.2006a.

%6 Fudé occasionally appears in Muromachi Period (1336-1573) noh plays, often as part of the
Godai Mydd, as a guardian figure who manifests himself at the behest of yamabushi o repel evil spirits
and protect the protagonist, often through the use of Fudd’s Spell of Compassion. In Aof no ue %% L,
likely inspired by the Tale of Genji passage discussed above, Fudd is invoked with the other My66 in
order to exorcise Lady Rokujo’s spirit from Lady Aoi. In Dampi t8)8\ and Funa Benkei Wit B2,
Fudé saves passengers aboard a ship from the violent seas, perhaps influenced by the prominent
Namikiri Fudé tale. Fudd even appears as the nochi shite 12 277 (the protagonist in the second act)
in Chobuku Soga IR BT (fifteenth century) in order to exact revenge for the murder of the Soga
brothers’ father.

¥ DBZ.101.10b; DBZ.101.11b-12a.

' DBZ.101.42b-49a; DBZ.101.49a-51b.

' These include biographies of such notable figures as En’'n no Ubasoku f%X#E%2E (seventh
century) (DBZ.106.162a~-167b), Kikai Z2{f§ (774-835) (DBZ.106.123a-b), Enchin 12 (814-
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shakusho TEFIRE (Buddbist [Biographies] Written During the Genké Period, 1322).
Some of these tales (like those of Shoka and Mongaku) had appeared in earlier
setsuwa tale collections, but were now recognized as an integral component of the
biography, the lineages they represented, as well as the religious sites connected to
them. As the Shoka tale was to Onjoji, the Mongaku tale eventually became part of
the Jingoji f##&~F Temple engi in Kydto where he had been active.”® The general
biographical treatment of Fudd is that, unlike the two earlier canonical tales, he is
never cast as the protagonist, but as a supporting figure who aids the monk in times
of need or as an expression of the master’s eminence, usually appearing by way of
dream, prayer, ritual, or image.

Although miracle tales devoted to Fudd in pre-Edo Japan were not as
widespread as those of Kannon and Jizd, they were certainly not as scarce as Robert
Duquenne suggests: “Unlike Kannon, or Jizd, Fudd is not popular enough to
provide material for folk tales or to have places named after him. He is principally
the guide of the mountain recluses (yamabushi), adepts of the ‘path which leads to

effective miracles’ (Shugends).”"

If by “folk tale” Duquenne means setsuwa or
reigenks, then the foregoing discussion clearly illustrates otherwise.’ And with the
advent of the Edo Period and its significant socio-political changes, a new religious

landscape would provide a breeding ground for the proliferation of even more tales.

Concluding Remarks

The foregoing discussion identifies a significant gap in the presentation and
treatment of Fudd by canonical materials on one hand, and the miracle tale genre on
the other. It has also highlighted the inherent limitations of the former as to what
they can tell us about their role in the development of local images. The early Fudo
narratives of Mahe¢vara and Kurikara found in Mikkyd scripture, for example,
provide us with little data regarding the local operation of deity cults. Instead, tales

891) (DBZ.106.152a-157b), S66 A8 (831-918) (DBZ.106.180b-183a), and Gydson 1T HE (1057
1135) (DBZ.106.237b-244a).

10 Viz., Takaosan Jingoji engi EhHE [LIFFE SF&KE (1653) (DBZ.119.155a)

"' Duquenne (1999: 102).

' As regards to the naming of places, gazetteers and guidebooks record a wide-range of landmarks
named after the deity. The gazetteer Shinpen Musashi fudoki ki Bt R L5CFE (Newly Edited
Gazetteer of Musashi Province, 1824-28) for example, lists a Fudo waterfall (“Fudé taki” Ehifg),
Fud6 crag (“Fudé iwa” NBf), and Fudé bridge (“Fudo bashi” &) in Chichibu £ District
(SMFK 18.310b) and a group of Fudé caves (“Fudé kutsu” ANEE) in Katsushika B ffi District
(SMFK 8.145-f), in addition to other landmarks such as mountains, valleys, rivers, streams, and
ponds. Fudd waterfalls are particularly common (see, for example, Harada 1967: 1584-85; 1587),
due to the connection between the deity and water austerities.
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as represented by the legend of Shoki of Miidera, with their strong ties to place,
person, and time (thereby allowing them to function as miracle tale, biography, or
temple engi), are invaluable in understanding the formation of sacred space and
history, the installation of a deity within that space, and how local elements often
became the dominant creative force behind the domestication and individualization
of a deity, to the extent of subverting classical characteristics to their purpose. In the
Shoki tale, for example, Fudd’s classic sword and flames are mentioned in the service
of establishing the deity’s compassionate salvation of the young monk.

This is not to say, however, that the scriptural, ritual and iconographic
traditions of the Mikkyd tradition played little role in the regional cultures of Fudé
temples. To the contrary, as suggested by the tension between “universal” and
“local” worldviews (represented by the Buddhist patriarch and the local deity),
sectarian tradition was very much a factor in the construction of a local deity, albeit
only fully discernable through local sources like miracle tales.

This tension raises one of the key concerns of the present study: how did
these two traditions play out at the local level? How and why would classical
clements appear at one Fudd temple, only to be completely ignored by the next? For
example, why did the Mahe$vara tale and Fudd’s militant background later emerge at
Shinshoji, but were nowhere to be found at other Fudé temples? Moreover, how did
the encounter of the sectarian with the regional become a useful tool in constructing
local identity and a framework for temple activities? How did Fudd’s iconic sword,
for instance, take on new local meanings at Shinshéji and become a central hub for
an entire popular tradition that included pilgrimage, exhibitions, temple networks,
and even theatre?

These issues point to the very heart of the matter undertaken in the following
chapters. Fudo was a composite creation of time and place, as though reminding us
of the cardinal Buddhist teaching of “co-dependent origination” (enshi #&%E): being
a product of local “causes and conditions” (in’nen KI#%), the deity thus lacked an
unchanging, essential self shared equally across religious traditions, underlining the
need to appreciate Fudo in his local environments.
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CHAPTER TWO
FUDO AND EDO: THE CASE OF THE MEGURO FUDO

Let us now turn to the examination of Fudé during the Edo Period. The purpose of
this chapter is twofold. First, I will briefly highlight those features of the religious
climate of Japan’s early modern period that are relevant to this study. Due to the
Narita Fudd’s geographical proximity and strong ties to Edo, particular attention is
paid to the urban religious culture of the capital. Second, I will investigate the cult
of the Meguro Fudé in Edo. The case of the Meguro Fudd offers us an ideal
opportunity to begin examining issues important to this study, such as how
regionally-specific brands of Fudé operated within specific religious communities.
Understanding the localization of Fudé at Meguro will provide us with an ideal
point of comparison and working model useful to the subsequent discussion of the
Narita Fudé cult in chapters three, four, and five.

Religious Life in Edo

The transition from the war-torn Azuchi-Momoyama Period (1573-1600) to the
relative peace of the Edo Period (1600-1868) had profound effects on the religious

culture of Japan.'”

These effects were the result of institutional, sectarian changes
from authorities above,'* and, more directly relevant to our study, the influence of
the general populace and urban culture from below.

Important to the study of early modern religion was a new urban, bourgeois
culture characterized by the townspeople (chonin BT N). Primarily composed of
merchants and artisans, the townspeople constituted a sizeable portion of the capital’s
population and wealth and enjoyed great social and economic privileges due to
growing urban markets. Commoner patronage of temples and shrines was
encouraged by the new government’s refinement of transportation networks. Due to
the need to establish a well-maintained national transportation system to facilitate
new laws requiring the constant relocation of daimyé (territorial lords) to and from
Edo (the system of sankin kotai Z2E)AZHX or “alternate attendance”), there was a
marked improvement in highways and roads linking the provinces to the cities, as
well as those in the capital proper. Travel to temples and shrines was safer and more

' On the transition of Buddhism from the Azuchi-Momoyama Period to the Edo Period, see
McMullin (1984).

1% Key institutional changes included the organization of all temples nationwide into a hierarchal
system (honmatsu seido <A BE) under which Buddhist traditions were effectively organized into
distinct “sects” (sh% 7%). A second important development was the implementation of the danka 8%
or “parishioner” system (on the danka system, see Tamamuro 2001: 261-292). The benefits of the
new system was that temples came to enjoy a secure, stable parishioner and thus financial base.
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popular than ever, and the capital witnessed a pilgrimage boom in the early
nineteenth century.'”

Communication networks were also greatly improved. The rise of public
printing houses, bookstores, and newspapers—emblematic of growing literacy
rates—granted the common person greater access to information produced by or

136 For example, illustrated guidebooks

about religious sites and their deities.
belonging to the meisho 2 BT (“famous places”) genre,'”” soon appeared to meet the
demands of pilgrims and sightseers wishing to visit the city’s main attractions, both
religious and secular. Due to the prominence of religious sites as cultural hubs, many
guidebooks practically doubled as directories for the famous temples and shrines
cramming the city. For example, one of the first Edo guides, the Edo meisho ki {LF
ZFTEC (A Record of Famous Places in Edo, 1662), lists eighty sites in total, only
fourteen of which were not temples, shrines, or deity cult centres.

Encouraged by advances in transportation and communciation, a significant
feature of early modern religion was its capacity for entertainment. Guidebooks not
only identified religious sites as centres of spiritual worship, but also as recreational
destinations. With their resources, space, and parishioner base, larger temples and
shrines often doubled as community centres. Indeed, many religious sites were the
heart of commercial districts known as “temple towns” (monzenmachi FARIHT).
Several of the capital’s cultural events revolved around temple districts: exhibitions
(kaicho BRMR), fairs (en nichi #%& B), festivals (sairei 53%L), spectacles (misemono 5.1H:
¥)), theatrical productions, and lotteries (tomikuji &%)

The attraction of commoners to religious sites and their deity cults was often
rooted in the particular offerings of material benefits for one’s present life (genze
riyaku BLHEFIZE) such as healing and protection against disasters. For example, the
Edo shinbutsu gankake chohoki ILFF A {LFEIRE EET (Reference Book for Prayers to
the Kami and Buddbas of Edo, 1814), a directory of popular prayer destinations in
Edo, provides some insight into the degree of this-worldly benefits. Of the thirty-
one prayer sites listed, nineteen (61%) were devoted to remedies for various physical
ailments (such as toothaches, smallpox, and headaches). Three (10%) were devoted
to the prevention of misfortune. The remaining nine (29%) were composed of
various non-specific prayers. Shrines, temples, and cultic objects of worship

135 Vaporis (1989: 463). On pilgrimage and travel in the Edo Period, see Blacker (1984), Vaporis
(1989), Kouamé (1997), and Shinno (2002), and Thal (2005).

1% On the literary and print culture of the Edo Period, see Miner (1985: 63~111), Shively (1991:
725-733), Kornicki (2001: 99-111; 136-269), and Shirane (2002).

7 On the meisho genre during the Edo period, see Sandler (1992: 31-56) and Swinton (1992: 57—
78).
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constituted the majority of the thirty-one prayer destinations (65%)."”* While such
prayers did not preclude or replace those for salvation in the next life, recent
scholarship has argued that a substantial impetus behind religious faith and activity

139" As we will next see, these elements of

was the concern for one’s immediate welfare.
early modern Japanese religion—the appearance of deity cults and their material
benefits, their popularity among urban commoners, and their diffusion among an

increasing print culture—are of central importance to our study of Fuda.
The Rise of Fudo Temples in Edo

With these new institutional, social, and technological developments, Edo and its
surrounding environs soon became a fertile ground for Fudé cults, attracting
worshippers and patrons from nearly every station in life. Due to the growing print
culture and literacy rates, we have during this time the largest extant body of Fudo
narratives on record. As in earlier centuries, Fudo tales were better known to extra-
canonical literature such as local miracle tales than Mikkyé scripture. Foreshadowed
by the stories of monks like Shokia discussed in the previous chapter, engi and
biographies continued to be a primary medium by which these tales were produced.
The enduring connection between miracle stories and locality—person, time, and
place—likewise remained a primary feature of the genre.

A guidebook to Edo’s famous places, the Edo siganoko meisho taizen {1712
BEFAFTRAE (1690), records nine of most popular deities and the best-known
temples or shrines for each.'®® Listed among the deities is Fudd, with seven of the
earliest recorded Fudé temples known to have existed in the new capital."' A similar
list was later produced in the Edo sunago ILFH)-F (1732) where it records six of
Edo’s “miraculous Buddhist [deities]” (reibutsu FEAL): Kannon #E; Jizo HUE;
Amida FA[#RPE; Yakushi ZREf; Fudo; and Benzaiten 3+ ¥ K. For each deity are also

listed the city’s most popular or sacred sites (reijo Z45). In the case of Fudo, twelve
pop 7

18 Tamamuro and Miyata (1977: 129-131).

1% On the importance of this-worldly benefits in Japanese religion, see Reader and Tanabe (1998).

10 The deities and the number of sites given for each are: Benzaiten R (13); Kannon #F (15);
Yakushi ZEHT (10); Fudo (7); Roku Amida 7SFIFRFE (6); Emma BEIEE (8); Amida FIFRFE (14);
Shaka B (4); Inari &R (24) (ES.3.652-b).

! Viz., the Fudéson of Tokéji B3 Temple, Fudason of Senryiiji RFEF [i.e., Ryasenji &% 5F]
Temple of Meguro B &, Mejiro Fudé B HAE) of Shinhasedera R4 F of Koishikawa /NFA 1|

BB of Asakusa 22, Fudason of Tamonin ZfHBE of Tanimachi 28T, and Tobi Fuds RAE) of
Daiunjimae KXZESFHI of Shitaya T4F (ES.3.65a-b).
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are listed."” Although today it retains little of its former grandeur, the most popular
of these by far, referred to by Sakamoto Katsushige as the “mecca” of Fudé worship
in Edo'® (and one of the above-listed popular prayer sites noted in the Edo shinbutsu
gankake chohoki), was Rytsenji iR 5F Temple. An investigation into this temple’s
history affords us an ideal opportunity to examine how forces other than sectarian
tradition contributed to the localization of Fudé cults, and how miracle tales

provided the medium by which they did so.
Ryasenji Temple

The Tendai temple Ryasenji, “Temple of the Spring Waterfall,” also known by the
popular name Meguro Fudé B B E), " was situated in Lower Meguro (Shimo
Meguro T H£8), Ebara District (today Meguro District), along the southwestern
outskirts of Edo." In conventional temple engi tradition, Ryiisenji’s origins date
back to an ancient Buddhist master (the temple today claims itself as the Kantd

146)
b

region’s oldest Fudo temple'™), although there are no reliable records that mention

12 Viz., the Meguro Fudo B B8l Mejiro Fudé B B A8}, Meaka Fudé B 7R AHf, Sunao Fudo
W REAE), Gyakurya Fudo Wi A8, Saiwai Fudo =4 &), Mikatzuki Fuds = H H &), Namikiri
Fudo Wi AEl, Tobi Fudo fAE), Oyama Fuds KILTRE, Yagenbori no Fuds FEHF#EAHE),
Taki Fudé ¥ 8) (Koike 1976: 476). A modern and much larger list of over thirty Kanté-area Fudd
temples, gleaned from these and several additional sources, has been compiled by Sakamoto (1979:
256).

143 Sakamoto (1979: 255).

"4 Together with the Mejiro H B (“White Eye”), Meaka B 7R (“Red Eye”), Meao H# (“Blue Eye”)
and Meki Fudé H 88 (“Yellow Eye”) Fudas, the five comprise the so-called Goshiki Fudé F &)
(“Five Colour Fudas”). The Goshiki Fudd temples still exist today, and share a common history and
pilgrimage route between them, with their locations forming a conspicuous circle around the city with
Edo Castle at their centre. However, while the five temples are commonly said to have been popular
places of Fudd worship during the Edo Period and, according to legend, charged with protecting Edo
Castle from their positions on the outskirts of the capital along the five national highways (Gokaid
18, viz: Tokaido B ¥FiH, Nakasendo ' 111E, Koshakaide F MM, Nikkokaids H YHTE,
Oshitkaido B JINEFIE), as Sakamoto (1979: 255) suggests, there is no evidence that the Blue and
Yellow Fudas existed prior to the Meiji Period. Today Ryiisenji boasts its deity as one of the “Three
Great Fudos of Japan” (Nihon sandai Fudé H A& = KH)) together with the Kihara Fudé AJFER
#) of Kumamoto and the Narita Fudé of Chiba.

' Ryiisenji was located on the periphery of the city among the Yamanote Wi uplands, whose
remote hills, in similar fashion to mountains, attracted the construction of religious sites. Ryiisenji
had been nestled into the side of a small plateau which divided the temple into upper and lower
precincts, behind which rose a hilly forested area. The Meguro Fudd was enshrined in the main hall
atop the plateau (see figure 2.1).

"6 An engi pamphlet distributed by the temple in 2005 carries the title, “The Oldest Sacred Site of

Fuds in Kants” (Kanto saiko Fuds reijo B B it RENVE ).
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its existence prior to the Edo Period. Since the first extant verifiable source of the
temple of which I am aware is found in a record dated 1629, Rydsenji may have
appeared in the early decades of the Edo period, a time, as Nishiyama Matsunosuke
demonstrates, when the majority of temples and shrines in Edo were founded.'*®

Figure 2.1. Rytsenji (Meguro Fudo) Temple Precinct and Monzenmachi
(Edo meisho zue ?Iﬁ% ATBd<, 1836)'%

The 1629 record describes how the temple suddenly flourished in that year, with
men and women, young and old, flocking to Rytsenji’s precincts so that “all their
prayers would be fulfilled” (shogan joju 5ERERLHE).” This evidently caught the eye
of the renowned Tenkai K (1536-1643), the Tendai patriarch and spiritual
advisor to the Tokugawa military house, who, the following year, made Ryusenji a

subtemple of Edo’s head Tendai temple Kan’eiji B 7K 5F."" From this point forward,

"7 Viz., the Kdjo nenroku {LYZAF#k (1629).
'8 Nishiyama (1997: 78).

" HH Y H Y S

9 Title reads: %<%7F§bﬁ (“Meguro Fudé Temple”).

1% Cited in Tamabayashi (1940: 53).

1! Tamabayashi (1940: 59). Tenkai may have been further interested in Ryusenji due to its chance
location southwest of Edo Castle. Kan’eiji had been built to the northeast of the castle to protect
against the “Demon Gate” (kimon S, the inauspicious direction from which, according to old
Daoist cosmology, evil was believed to enter a physical space (this was also meant to mimic Hieizan’s
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under the management of Kan’eiji, we begin to see Ryiisenji mentioned frequently in
the major guidebooks, gazetteers, popular literature, as well as depicted in wkiyoe
prints, as one of Edo’s most popular sites (its fame had even reached Shikoku by the
1730s'*%). By the end of the Edo Period the temple boasted over fifty buildings with
as many deities enshrined within its expansive precinct (visible in figure 2.1).
Records show that Ryiisenji’s clergy was in charge of twenty-one temples and shrines
and was in possession of substantial landholdings.'*’

Much of Ryiisenji’s allure derived from its status as a recreational destination.
Much like the “prayer and play” culture at Sensoji %5 5F Temple (Asakusa Kannon
HBEEE)" on the other side of town, there developed a similar mix of religious
and recreational climate at Ryiisenji.'"” Though the temple was located on the
outskirts of the city, accounts in the Yareki zakki'* WEFEHERT (Miscellaneous Records
of Recreational Travels, 1814-1829) and Edo meisho zue'” {LF 2P (Ulustrated
Guide to Famous Places in Fdo, 1829-36) remark that Lower Meguro was nonetheless
as lively as a city core. The temple was a short walk from Shinagawa dn)!l and
therefore fortuitously situated close to the Tokaido highway, a major artery entering
the capital from the south. With high volumes of traffic passing through the area,
including daimyé marching to and from the provinces in accordance with the
“alternate attendance” regulations, visitors to Rytsenji would have been impressed by
a bustling recreational district enveloping the temple. Records and images depict the
temple’s large commercial district, particularly well known for its shops selling special

158

rice cakes'™ and its long rows of teahouses, especially the “[Mount] Fuji-view

location relative to the Imperial Palace in Kyéto, denoted by Kan’eiji’s sango 15 (“mountain
designation,” an additional title of a temple prefixed to better-known jigs <% temple name) of
Toeizan HAXIL, the “Eastern [Hieizan”). Ryiisenji was aptly situated on the opposite side of the
castle along the “Rear Demon Gate” (uragimon BH.FH) in the southwest, the other dangerous
direction, making an ideal pair with Kan’eiji, suggested by its similar sangs, Taieizan ZRZXIL.
However, the connection between the Rear Demon Gate and Ryuisenji was never well established.
The temple with a more recognized claim to protecting the south-western direction was Zgj6ji #
3, another Tokugawa family temple. Ironically, in 1772 a fire broke out at Daienji KMF, a nearby
subtemple of Ryiisenji, and spread northeast, practically connecting Meguro and Kan’eiji along the
NE-SW axis.

152 The Meguro Fudd appears in the aforementioned miracle tale collection Fuds Mydo reioki T~EH
FEFESET, published in Shikoku in 1737.

153 See Sakamoto (1979: 269, figure 3) for details.

154 Hur (2000: 31).

' Tamabayashi (1940: 52).

1% ES.3.228.

%7 Harada (1967: 718).

'8 Three types of rice cakes in particular had become famous local products and popular souvenirs:

meguro ame B BBR, awamochi B, and mochibana BFTE (Nishiyama 1994: 345). Meguro’s
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teahouses” (Fujimi chaya & 1 775 )E). Built atop Gydninzaka 1T AIK Hill on the
pilgrim’s path and main approach to the temple, weary pilgrims could sip tea and
enjoy a clear view of the great landmark from one of the best vantage points in the
city."® En’nichi fairs,' kaiché exhibitions, and tomikuji lotteries'' further added to
the temple’s recreational and commercial allure.'®

That Ryiisenji was important enough for the government to take notice of its
socio-economic vitality is suggested by the decision in 1818, upon determining the
exact boundaries of the city, to extend the jurisdiction of the City Magistrate (machi
bugyo BTZE1T) in the southwest to ensnare Meguro (Central and Lower). This was a
conspicuous decision as it is the only occasion where the Magistrate’s power, denoted
by the so-called “black ink line” (sumibiki Z25|), wandered outside the “vermillion
line” (shubiki %:5|) demarcating the gofunai #IFFP or the city limits proper.'®
The temple’s status as one of Edo’s focal points is further evidenced by city maps. By

mochibana were kneaded into the shape of a blossom using multi-coloured rice. They were popular as
children’s toys, and were said to have the affect of warding away evil (i6id.). The Edo sunago records
all three in a list of Edo’s famous products (kdfu meisan {LIF4 ZE) (Koike 1976: 342-43). See the
Edo meisho zue (Harada 1967: 716-717) for a diptych of one of the shops.

'3 A depiction can be found in the Edo meisho zue (Harada 1967: 702-703).

' The en'nichi, lit., “day of [karmic] connection,” was a common event on a temple or shrine’s
annual calendar (nenji gyoji £ "147H), and became a common feature of the urban religion forming
in the major cities like Edo. En nichi were understood as special days on which prayer and offerings to
a deity were considered particularly efficacious. En nichi were held as early as the twelfth century, and
by the Edo Period particular deities were commonly associated with specific en’nichi days. For
example, the eighteenth day of each month became the en'nichi of Kannon, the thirtieth for Shaka,
and the eighth for Yakushi. The ennichi of Fudd became the twenty-eighth day of each month, and
was observed (as it still is today) by many Fudo temples including Ryasenji. The en nichi during the
first, fifth, and ninth months at Meguro Fudd were particularly popular and drew the largest crowds
(Nishiyama 1994: 346).

1! Dozens of temples and shrines in Edo hosted such lotteries, but the Edo hanjoki ILF BB (4
Record of Edos Prosperity, 1832-1836) notes that by the 1830s only three captured the spotlight:
Yujima Tenjin &35 X, Yanaka Kan'noji & F&S55F, and Meguro Fudd (Nishiyama 1994: 334).
By hosting one of Edo’s major tomikuji, Ryiisenji was able to supplement its income, with the crowds
in turn further fueling the local economy.

162 Meguro’s recreational culture was likely helped by its proximity to Shinagawa’s pleasure quarters.

Humourous senrya JIIHl poems satirized the “prayer and play” culture. For example, one poem pokes
fun at how the pious visitor might be distracted by Meguro’s recreational attractions:

Shinjin ni {5 LMT How the faithful heart
nishin ari />3 Y Becomes disloyal
Meguro michi B B8 On the way to Meguro.

See Tamabayashi (1940: 55-56) for additional examples.
163 See Takeuchi (1978: 1246) for a reproduction of the map and borders.

39



Ph.D. Thesis — Kevin A. Bond ~ McMaster University — Dept. of Religious Studies

the late 1600s, the temple could be found occupying a disproportionately large
section of Edo maps, making it appear as one of the most important locations in the
entire city. For example, the 1714 map Edo annai junken zukan {177 2N K RLIX
¥ (figure 2.2) shows the amount of space and detail afforded the temple. Here we
should draw our attention to two key features distinguishable in the detail of the
temple: the waterfall and zorii gates found in both upper and lower precincts. As we
shall next see with an investigation of Rytsenji’s engs, both features are emblematic of
the importance of local geography in the formation of the cult.

Figure 2.2. Map of Edo with Detail of Ryusenji (Meguro Fudo) Temple
1o

o
1

The Meguro Fudo Engi

As suggested by its name, one of Ryusenji’s key attractions was its eponymous

“Tokko Waterfall” (Tokko no Taki #&4DE), celebrated by one guidebook as the

first of Edo’s three famous waterfalls;'® hence its name, “Temple of the Spring (sen /

14 Title of temple (left plate) reads: [ BAEZEULIFESRF (“Meguro Fudé Taiezan Ryiisen;i”).
15 Edo saganoko meisho taizen (ES.3.9). The others are Akasaka’s Tamagawa no Taki £JI| Dt and
Sakurada’s Shiraito no Taki It Dy, The temple’s propitious location was the source of this
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izumi $) Waterfall (ryi / taki T#E). One of the earliest surviving engi, recorded in the
Edo meisho ki, establishes how the fountain and its connection to Fudo provided the
motivation for the temple’s founding. The engi describes how the famous Tendai
master Ennin, while on his way from Kanté to Mount Hiei near Kyéto, spent the
night in Meguro. That night in a dream he was visited by an unknown figure
wielding a sword and rope and reciting the Spell of Compassion.'® The next
morning, Ennin carved an image of the figure and enshrined it in the area. Having
returned from China years later he once again passed through the area, and, wishing
for spring water, drove a tokko (or dokko) J®&f, a single-pronged vajra, into the
ground. A fountain of water immediately sprung from the earth, around which the
temple was subsequently built. Along with the image of Fudd, the fountain became
a primary feature of the temple, noted for its miraculous ability never to dry up even
in the hottest of weather, nor to overflow during the rainy season. The second half
of the engi then jumps forward to the Edo Period:'"

%@s%%%ﬁéﬂmﬁg%mﬁf\i@ﬁﬁ@%$ﬁ@5
LADERL D KET, 1E0IET TIEZIC L 2o X 1T .
TOFIOBLIILYV S OFED CHECERAZEVHLELA

LEBlc. LEDIEL ARV B0, AT L b
ZHBDTFIEL, WhZE BT RER)I 2L, WEANHAED
BRULIIRE2HERSDAEELIITHATIC, HEOESK
BAKOLEIZELAFZBRLTRIILET, ZNERTZTEDD
ANEDEDNPADWERBLITH, ZOIINEREL~BIZIL
FT, BAZODPNZENLEHITET, D Z DR
BEOLVTEELED,

Long afterward when many years had passed, during the spring of the
first year of Gen’na [1615], a fire broke out in the lay homes behind
the main hall, and soon spread to the temple. When the local men
and women came running to remove the statue of the Myd6, they
were rendered helpless by the black smoke and fierce blazing fires. As
they grieved [thinking] that the My66 too had been reduced to ashes,

natural blessing, as the temple rests near the confluence of the Meguro River and its tributary
Rakanjigawa #5857 1| that feed the spring.

' Jiku no mydju ZERLDBAYL. Also jikuju FERWL. Often classified in modern scholarship as the
second (longest) or “middle” spell (chiju HWL) of Fudé’s three basic mantras, it is probably the most
widely known Fudo spell. Itis first found in the Dainichi kyd (T.18.848.15b.21-24).

17 Asakura (1976: 187-190).
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they found the statue of the Myd6 resting atop the waterfall with
sweat pouring from it. Each and every person who witnessed the
event was moved to tears. As all sorts of miraculous events came to
pass here, everyone banded together, [re]built the hall [as it had been
before], and installed [the statue of Fudé)].

The engi adds later:'®

DDOERNSHHREDVRBLTHRIERL, AZDOKIZH 7=
NTHERRVRT,

The spring still flows to this very day, and people are drawn to its
water in order to cure all sorts of sickness.

The statue’s miraculous appearance atop the waterfall underlined not only its status
as a truly extraordinary deity (indentified by its sweating), but also its implicit
connection to the fountain. The engs took advantage of an old connection between
Fudd and water. From the eatliest eighth-century Chinese sources Fudé had been
worshipped to control wind, rain, and water bodies. Though this connection to
water was already identified at least as early as 1923 by Beatrice Lane Suzuki'® (and

'7%), it has been overshadowed in scholarship by

more recently by Rob Linrothe
Fudd’s common treatment as a fire deity. Medieval and early modern sources show
that Fudo images were often installed near rivers, streams, and ponds, but especially
waterfalls.'”! Temple legends preserve tales of Fudé controlling wind and rain, most
famously the Namikiri (Wave-Cutter) Fuds,'”” or, like the famous Asakusa Kannon,

where he appeared from water to aid local residents.'”” Fudé’s long-standing, though

168 Asakura (1976: 190).

16 Suzuki (1923: 135).

17° Linrothe (1986: 219-220).

' Two of Japan’s most famous waterfalls, for example, Nachi Falls (Nachi no taki JR% D) in
Wakayama, and Kiyomizudera {E7K5F Temple’s Otowa Falls (Otowa no taki & J1{#), one of
Kyoto’s great tourist destinations, have long been associated with Fuds.

172 See chapter one, page thirty.

173 For example, the Edo meisho zue notes the legend of the Taki Fudéson FEN &L (Waterfall Fudo)
of Shojuin IESFE Temple, which appeared from the local river to quell flooding in the area (see
Harada 1967: 1587 for the passage). The text includes an illustration depicting the Fudé image
installed beside a waterfall (Harada 1967: 1584-1585). The engi of Itokuji B f85F Temple in Edo,
Kaichi shutsugen migawari Fudison engi B B S (X RENEHRAL (Engi of the Self-Sacrificing Fuds
who Appeared from the Sea, 1612), similarly describes an image of Fudé retrieved from beneath the
waves by fisherman. Upon inspection, the statue was found to be inscribed with the words, “Carved
by Saiché from the Country of Japan” (Nihonkoku Saiché chokoku B ARBIFER L), The statue
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as yet not fully-understood, relationship with the ndga serpent Kurikara {&FI{in7E
may partially explain this phenomenon, as ndga were frequently worshipped in India
and China and Japan for weather control. This connection was clearly present at
Rytisenji, as the Tokko Waterfall was alternatively known as the “Kurikara Waterfall”
(“Kurikara no Taki” {EFL05E DHE)," with a Kurikara image gracing the upper
waterfall (visible in figure 2.4).

The engi also reveals how the waterfall became a source of material benefits,
playing on the common connection between sacred water and its ability to cure
disease. The waterfall was also well known as one of Edo’s primary koriba Yl a
place of austerities, ablutions and purification, where Shugendé practitioners and
laity congregated to conduct prayers while immersed in water (a common sight
around Fudé temples). One guidebook notes how the waterfall offered practitioners
a means to cleanse themselves and attain the “pure Buddha-mind”:'”

BeEORE ARFEERTORHFHOLIZHY, L LIF=Z0 X
DRBNELD LR, BIE—HKEDZ L L, ITRD4L
B, EAORRICHBEIIBYETHEZED., AT >3
EFRS L, WKEZTEOLL Y HARBNIZ=ZHEDOITITS
21T, HKEL LTEDO O o+ _HEDOHEEH LV, D
B2 T LTEBTARDERE2 IE LD, NABEOHEID
HINIR ISR E IR,

The Tokko Waterfall is located at the Meguro Fudo temple on the
Hakugin Plain. Long ago it fell from three waterfalls, but now it
mostly flows from a single source. It is a famous waterfall of Edo,
and in the hot weather of the summer months it still flows, with
many people washing themselves or rinsing their mouths [with its
water]. The source of the water flows from the temple above and

was presumed to have been the very statue carved by Saiché on his return trip from China to quell a
storm threatening the ship (a clear borrowing of Kukai’s Wave-Cutter Fudo legend). The image was
enshrined by the local villagers, and became famous for fulfilling all prayers. See Nakano (1996: 373—
374) for a reproduction of the engi. The Onjgji denki records a tale similar to the Meguro Fudé eng?,
“On the Origins of the Miraculous Gushing Freshwater Spring of Fudod” ({k - FENVEIR L H R _F),
regarding the eleventh-century Tendai monk Kakujo FBf). In order to remedy the lack of water at
his Kasin EEFT Temple, Kakujo venerated the Weeping Fudé of Miidera. Immediately a spring of
fresh water burst from the dry ground, the source of many later miracles (DBZ.127.66b).

174 Wakan sansai zue T = F X% (1712) (Endo 1980: 88).

73 Edo siganoka meisho taizen (ES.3.9).

76 Note the alternative spelling of Meguro using the character “me” Z in place of the more common

H.
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drains toward the Sanbutsudo Hall. The water is pure and itself
washes away the stains of the Twelve Links of Causation, and the
echo of the fall’s incessant sound illuminates the afflictions of samsira,
so that one may realize the pure Buddha-mind that is both within
and without.

So central was the waterfall and its practitioners that the majority of images depicting
the temple make them the focal point equal to the main hall in which the Meguro

Fudb statue was enshrined (figures 2.3 and 2.4.").
Figure 2.3. Tokko Waterfall at Ryiisenji Figure 2.4. Tokko Waterfall at Ryusenji
(Edo meisho ki {LF 4 FTEC, 1662) (Edo suzume ILFF4E, 1677)

Here we find a prime example of how the local might be reconciled with the
canonical based on geographical circumstances: due to the presence of the waterfall as

'77 By condensing space, figure 2.4 shows the nearby “Drum Bridge” (Taikobashi K&4%), the bridge
spanning Meguro River at the bottom of Gyoninzaka Hill along the main approach to the temple.
The bridge was itself a famous site around Edo, appearing in such wkiyoe collections as Utagawa
Hiroshige’s Meisho Edo hyakkei 2 FT{LE G 3 (One Hundred Famous Views of Edo, 1857) (number
111, “Meguro taikobashi yithi no oka” H BREIES HOR, “The Drum Bridge of Meguro and
Sunset Hill") and his later Ehon Edo miyage ¥2ALFP 12 (Picture Book of Edo Souveniers, 1850~
1867) (volume 5, “Dé taikobashi yithi no oka” [FI K& 4 H D], “Drum Bridge and Sunset Hill
in the Same [Area] [i.e, Meguro]”). See also Edo meisho zue, “Taikobashi” K&#& (Harada 1967:
704-705).
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the temple’s centrepiece, the Meguro Fudé was understood as a god of water. His
connection to fire, Dainichi Nyorai, or his militant, wrathful persona found in
scriptures, made little sense in terms of the local environment, and thus played little
role in the conceptualization of the Meguro Fudé. However, the connection
between the deity and water may not have been entirely the result of locality. Fudd’s
connection to water and Kurikara as described in rituals may suggest a canonical
logic behind the characterization of the Meguro Fudd, though one that rejected
certain classical elements (fire, war) in favour of others (water).

Sacred water was not all that Ryiisenji had to offer worshippers. As
Sakamoto and Tamabayashi both suggest, the temple was also known as a place to
pray for good fortune (un IE)."”® The engi continues with the second of its two

miracle tales:'”’

XBATAED 2 5, ERRBERHL - OFHI B0 CTHIFO
R, BTN TEBIRAMCHIN T 5%, BISERICE
EEf BT SEBRA LIS, hEbICHEE kY T
EROMORIZE X ENY | FHATHE LITEROLIC,
WIS CCHTIC 20 E0 6T 5, BRENST, 8
TAREBAYIHY, BRLEFT—FIhSRTHEHEN
SHOID.

Then around the first year of Kan’ei [1624], when Seii Taishogun
Lord Iemitsu came hunting to this place, his falcon flew away and
disappeared into the clouds. He feverently petitioned Bettd Jitsuei to
pray [to the Meguro Fudd]. Immediately the falcon flew back, and
landed on the top of a pine'® before the deity. When Lord Iemitsu
called out, it responded to his voice and landed on his arm. Deeply
moved, he proceeded to build the main hall, and in the eleventh year

[1634] again reconstructed it.'*'

178 Sakamoto (1979: 284); Tamabayashi (1940: 55).

179 Asakura (1976: 190).

' Variously known as “Fragrant Pine” (Nioi Matsu &J#2), “Stoop Pine” (Koshikake no Matsu FE#t
DFR) or “Falcon Perch Pine” (Takasue no Matsu JEJE D), the tree was located at the base of the
main stone steps leading up to the main hall. It was itself a known sight around Edo. The Yarek:
zakki lists it as one of Edo’s thirty-six famous pines (ES.3.163), and the Edo sunago as one of Edo’s
forty-one famous pines (Koike 1976: 483). Today a tree said to be the second generation of the

original can still be found in the same location at the base of the stone stairway.

181 The Zoho Edo hanashi V#HILF MY cites a poem marking the event (Hayakawa 1919: 227b—228a):
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The second half of the engi mirrored the first: it comprised a creation story revolving
around the interaction between a famous authoritative figure and the local Meguro
Fudé. Instead of Ennin, Meguro is visited by the ruler of the country himself,
Shogun Tokugawa Iemitsu T8)IZEF (1604-51). The logic of lemitsu’s visit was
based on the fact that Meguro had been a popular hunting destination for
generations of Tokugawa military. Rytisenji’s clergy naturally seized the opportunity
to incorporate a widely recognized tradition, similar to how local family histories
preserved tales about the Tokugawa hunting parties frequenting their areas.'®
Iemitsu’s incident at Meguro even appeared in the Tokugawa clan’s own official
history, the Tokugawa jikki T8)\|EFC (True Chronicle of the Tokugawa, 1809-
1849)." Thus the tale was important enough to become shared property of temple
and military houses alike, from which both drew identity and celebrated Iemitsu as a
serendipitous restorer and patron following the temple’s destruction by fire. As
evidenced by the guidebooks, Iemitsu’s Pine, like the Tokko Waterfall, became a
famous landmark around the city and a symbol of Ryisenji’s miraculous history.
That the engi was effective in establishing the Meguro Fudé as a god of
fortune is evidenced by Koikawa Harumachi’s Z%) || FHET (1744-1789) Kinkin sensei
eiga no yume EBIAERIEE (Mr. Glitter ‘n’ Gold’s Dream of Splendor,'™ 1775),
the first of the so-called kibyoshi R or “yellow-jacketed” genre of light fiction
popular in the late Edo Period.'® The tale, concerned with the carefree and
indulgent delights of Edo’s “floating world” (wkiyo ¥#1H) begins with the character
Kimbyoe 42 £2f8 as he sets off for Edo in search of fame and fortune. His first stop

is Rydsenji:'*

HIImES
Ara taka ya matsu ni tori ite ugokazaru & O &M BIE T A #)
Sore de hotoke no di wa tachikeri % I THEDEILILIT Y

Look! A falcon perched unmoving atop a pine.
And so a Buddhist temple is made.

Note the play on the words )& (tori ite, “perched” / torii, “bird perch,” “Shintd archway”) and &)
(ugokazaru, “unmoving” / “Fudd”).

182 Tokydto Meguroku Kenkyiikai ed. (1985: 32).

'® For the passage in question, see Kuroita (1964: 336).

'8 Here I use Araki’s translation of the title (Araki 1970: 63).

185 See Araki (1970: 63-78) for an introduction and translation.

186 Cited in Sakamoto (1979: 284).
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ZIZmE BRABEL, EOMRNE, ZTh~BiEL TED
BEFMOALIETITLR, BRRLIFITRY, WEZEEIZR
DITHIX, AROEGLZRBALIAFTY TS, Hix BETHE
TEEE L, B<EANOHDERY, ABEITEE RO
LT, FHREHERT L VS,

Due to the exalted fame of the venerable Meguro Fudé as a deity
[kami] of fortune, [Kimbyée] traveled here to pray for such fortune.
But, as darkness soon fell and he was feeling rather hungry, he
stopped to snack on some awamochi cakes for which the area was
famous. The remarkable miraculous efficacy of the Meguro Fudo is
such that it was known everywhere by all. The deity was made by
Jikaku Daishi, and the temple is named Ryisenji.

Also notable is Koikawa’s mention of Fudo as a #ami. The passage hints at how the
deity was not the exclusive property of a single group, and that there was more than
one tradition active in the area. Despite its official Tendai affiliation, not only was

%7 it was

Ryusenji a centre to various traditions like Pure Land, Nichiren, and S6t0,
also neither exclusively Buddhist nor solely devoted to the worship of Fuds. The Edo
meisho zue records that there were actually more shrines and Aami at Ryasenji than
halls (46 &) of Buddhist deities.'"® The collection of kami present at the temple,
which included all varieties such as Inari &7, Kishimojin B+ RE (Sk. Harit),
Hosé no Kami fEE, Akiba Gongen FKZEHEIR, Awashima Mydjin BEE R,
and Suijin K H explain the presence of torii gates noted above, in addition to other
“Shintd” features such as a shimenawa rope and strips of gohei paper (both used to
identify the presence of a kami) stretched across the stone steps leading to the upper
precinct.'”” Syncretism between the Shinté and Buddhist traditions (shinbutsu shigo
#H{LEA) had long been a common feature in Japanese religion, whether this be in
terms of ideology, rituals, institutions, or pantheons. It should not be surprising
then to find that the Edo suzume (L4 (Sparrows of Edo, 1677) describes Ryisenii
as the “Meguro Shrine” (Meguro no miyachi B SRD'E H#1)."”°

A further look into engi tradition reveals why Koikawa may have identified
the Meguro Fudé as a kami. In contrast to the engi described above, there had been
a version circulating at the same time that identified the Meguro Fudo as the shintai

R (lit., “kami’s body”) of Prince Yamatotakeru no Mikoto B AR B, the

187 Sakamoto (1979: 271).
% Harada (1967: 711-713).
' Visible in figure 2.1.

190 ES.5.105.
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legendary second-century warrior venerated as a kami.””" In addition to the Meguro
Fudd’s dual connection to water and fortune, this second engi tradition added yet a
third layer in response to the existence of the local kami cult. The engi recorded in

the Kofu meisho shi IIRF& TS (Record of Famous Places in Edo, 1733) tells us:'*?

NEHYUNBAREZEDTH, BRENMAERBEOR, RE)
DBERZ L TgkicEd, K., BAREE L0
LGSR, NEXEKRTEL 225, BERNEORIZ TR
DOWZGTHRURKIEZ#HILG S, KEREICROT VB
R, BICRIZE TKPIZIIRE OB, AEIORICETZ 5 % LA
TRICHT DR &£,

Some say that this temple was a place for the worship of
Yamatotakeru no Mikoto. When Jikaku came to this place, he carved
the statue of Fudd to resemble the form of the kami [shintai]. The
reason for this was that, when Yamatotakeru no Mikoto was hunting
on the plains near Fuji, a villain attacked Mikoto by setting [the area]
on fire. Mikoto drew the Murakumo Sword and cut the ropes
[tethering his] hunting dogs in order to free them, and mowed down
the grass upon which the fire was fast approaching. The form of
Mikoto standing amongst the flames holding the cut ropes in his left
hand and wielding the sword in his right resembled that of Fuds, and
thus came to be identified as such."”

Here the engi incorporates a famous Japanese legend, first extant in the Kojiki E
0 (712) and Nibongi B AAL (720), in which the Prince, at the behest of his facher

Emperor Keiké 54T, is sent to pacify the eastern regions.”” On his way, his aunt

"' The first engi tradition (without Yamatotakeru) can be found in the Edo meisho ki, Edo suzume {L
F4€ (1677), Edo siganoko meisho taizen (1690), and Zoho Edo hanashi YEHHILF MY (1695). The
second tradition (with Yamatotakeru) is recorded in the Bokai maidan BHEHE R (1630s), Edo sunago
LF ST (1732), Kofu meisho shi, Edo meisho zue (1789), and Shinpen Musashi fudoki ko R R
JB\ - FEF (1828).

92 Yokozeki (1972: 279).

3 Cf. Edo meisho zue (Harada 1967: 718; Edo sunago (Koike 1976: 259). The connection is again
identified and explained in the Bokai maidan BHgHEFR (Ichishima 1878: 185a-b). The Edo sunago
version adds that the presence of the main forii at Ryiisenji (which, no longer extant, was noted for its
black colour) was due to the connection between the two deities.

" The episode is found in the Kojiki chapters 82-3 (Philippi 1968: 238-240) and the Nihongi
VII.21-24 (Aston 1956: 203-205). See also Isomae (1999) for a discussion of the Yamatotakeru
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and high priestess of Ise Shrine grants him the mighty Kusanagi % Sword.””
Arriving in the east,' he is received by the resident lord, and, in the Nihongi account,
is invited to go deer hunting on the moors.'”” There the lord sets fire to the tall grass
covering the moor in the attempt to kill the Prince. Yamatotakeru cuts down the
grass with his sword in defense (hence its name, Kusanagi, “Grass-Cutter”),"® and
defeats the lord.

The engi contains a clever manipulation of this popular tale that established a
logic between the two local cults (suggesting a possible rivalry) by playing on an
iconographical similarity. This manipulation took advantage of three of Fudd’s
characteristic iconographical elements—his sword, towering flames, and rope—and
identified them with Yamatotakeru’s Kusanagi Sword,'” the encroaching fires rising
above him, and the severed ropes that tethered his hunting dogs. The ropes were a
later interpolation not present in the early accounts, seemingly added more closely to
identify the two figures. The engi reveals that since the Meguro area was originally a
centre of kami worship, Ennin had been asked by the locals to carve a material
embodiment of the deity called a shintai. Based on a similarity with the Prince, he
then carved the image of Fudo. This iconographical identification of the two deities
would have been aided by additional factors, such as their characterizations as
militant, subjugating heroes (the Prince subduing unruly kami and people, and Fudo
unsubmissive demons), and the tale’s relevance to the Edo area.”® Thus the local
kami cult may not have posed a rivalry but rather an opportunity to promote the new

legend. The tale later appeared in such sources as the Kogoshui 554318 (807), the war tales Heike
monogatari -FW)FE (late fourteenth century) and Tuibeiki R FFL (late fourteenth century).

' One of the three sacred regalia of the Imperial house and symbol of its divine authority to rule.
The engi account identifies Yamatotakeru’s sword as the Murakumo or “Cloud Gathering” Sword,
explained by the Nibongi as having been its original designation, named so for the clouds which
gathered over the abode of the serpent in which the weapon was discovered by Susanoo. According to
tradition, it is now enshrined in the Atsuta % Shrine in Nagoya (as the shintai of Atsuta no Okami
Zh R A along with Yamatotakeru (where, incidentally, Fudé is treated as a honji in one of the
ancillary shrines).

19 The Kojiki identifies his destination as Sagami Province, but the Nibongi Suruga.

"7 In the Kojiki, the lord instead encourages the Prince to subdue an unruly 4smi living in a pond on
the moors, though to the same effect of setting a trap for him.

'8 In the Kojiki account, Yamatotakeru’s aunt also gives him a magical bag which he uses to produce a
defensive fire to counter the encroaching flames, whereas in the Nibongi, he simply kindles the fire
himself.

" The medieval Reikiki BEAL contains an interesting image of a shintai Kusanagi sword whose
iconography seems to be based on Fudd’s sword in its samaya form as found in contemporaneous
images. This may suggest a parallel connection between the logic and iconography of shintai and
samaya objects that was known beyond Ryisenji. See Sakamoto (1978-1993: 102).

2% The tale appears in the introductions to the Edo meisho ki (Asakura 1976: 14-16) and Edo meisho
zue (Harada 1967: 1-4) concerning the history of Edo and Musashi Province.
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Buddhist cult, and—together with the waterfall—may explain why, of all Buddhist
deities, Fudd came to be worshipped in Meguro in the first place.

Thus we have two distinct streams of the Meguro Fudd engi: the first, in
which Ennin carved the image of Fudé inspired by a miraculous dream and without
mention of Yamatotakeru; and the second, in which he carved the image as a shintai
in response to a pre-existing centre of kami worship.”' The two versions reveal how
there had been multiple local influences in the construction of the Meguro Fudé engi,
each drawing on different traditions: the former from Fudd’s connection to water,
and the latter from an iconographical similarity.

The identification of Fuddé and Yamatotakeru, though not exclusive to
Ryisenji,”” illustrates how the Fudé at Meguro was a unique layering of local
features (waterfall, Iemitsu, £ami cult) with canonical symbols (sword, rope, fire).
This localization process as revealed through Ryusenji’s engi was, however, by no
means special. Guidebooks and miracle tale literature reveal many Fudo cults that
developed their own unique brands of the deity. For example, the Fudé of Osaka’s
Takitani Fudo FEAE) Temple specialized in curing eye disease.’”® In 1745, an
exhibition of the “Army-Conquering” (Gunsho %) Fudé of Renchiin SE#1FT
Temple of Shinano was held in Edo.** We also noted in the introduction the Fuds
of Oyama in Sagami worshipped in tandem with the kami Sekison, and the Weeping
Fudb of Miidera Temple in chapter one.?” Moreover, the Meguro Fudd’s treatment
as a shintai of Yamatotakeru raises an important and understudied side of the deity
that requires special attention here.

' Today Ryiisenji recognizes the former as the norm (the modern engi no longer contains any hint of
Yamatotakeru, the connection likely destroyed in the Meiji Period). However, vestiges of the latter
version still exist today. The nearby shrine Otori Jinja KS&##FL (which had been under the
management of Ryiisenji) preserves the centuries-old relationship, as it still enshrines Yamatotakeru,
with its engi describing how Ennin carved a shintai of the kami in the form of Fudo which was then
installed in the shrine (Tokyd Toritsu Daigaku Gakujutsu Kenkyikai ed. 1961: 108). The engi
included in the Edo sunago seems to be a partial source. This would suggest that both temple and
shrine shared a common local history and eng/ tradition.

92 According to the 1793 engi of Adachi /&3Z Shrine nearby in Musashi Province, Fudé was treated
as the honji of Yamatotakeru. As in the Meguro engs, the Kusanagi Sword and the Prince’s
subjugation of eastern barbarians prominently. See Sakamoto (1978: 33-35) for a reproduction of the
engi.

203 See Ichikawa (1993: 275-304) for a study of the Takitani Fudé cult.

04 ES.12.123.

%% See also notes 141, 142, 144, and 173.
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Beyond the Miklkyé Pantheon

Although Fudo is today commonly treated as a Mikkyd deity in scholarship, it is
clear that by the Edo Period he was shared by all Japanese Buddhist schools. Since
scholars have traditionally focused on doctrinal sources of the Shingon and Tendai
traditions, they have been unable to answer (or to even properly address) some of the
most simple questions concerning Fudd’s celestial status. Is Fudé a Mikkyd deity?
What is his role in non-Mikkyd and even non-Buddhist places of worship? And
what sorts of relationships did he develop with other non-Mikkyé deities?

An important source to help us address these questions is the most detailed
early modern gazetteer on Edo and its environs, the mammoth 266-volume Shinpen
Musashi fudoki ko BimiCB B L5 (Newly Edited Gazetteer of Musashi Province,
published 1824-28) (hereafter SMFK). The SMFK records in methodical detail the
history, geographical features, local industries and commerce, famous places, temples
and shrines, supplemented with maps and illustrations of notable locales or events, of
the various districts that comprised Musashi Province.** Of interest to us are the
records concerning temples and shrines. Entries generally describe the site’s location,
landholdings, branch temples/shrines, and, in the case of temples, the founder,
sectarian affiliation, temple nomenclature, head temple, and central deity (honzon).
For particularly large or popular sites additional information may be given, such as a
description of temple treasures, extended history and legends, and engi. In these
more detailed records, we can find temples that owned images of Fudé that were not
the main deity. We are also able to glean the geographical distribution of Fudo

207 throughout the province, the various natural landmarks named after the

temples
dciry,208 and his connection to Shinté deities and institutions.

While there were dozens of guidebooks and gazetteers compiled throughout
the Edo Period*” that record the many Fudé temples, the SMFK is particularly
suited to this study of Fudd. It consistently records, unlike many other gazetteers
and guidebooks, the central deity of each temple, no matter the size of the institution.

This detail allows us to examine the number and sectarian affiliation of temples that

26 Present-day Tokyd, Saitama Prefecture, and parts of Yokohama and Kawasaki.

27 For example, of Musashi’s twenty-two districts, those with the most Fudé images were Saitama %7
E (20%), Atachi &7 (13%), and Tama 2 (11%). Those with the least recorded were Niiza #f
B (0.7%) and Naka 8 (0.6%).

28 For example, the gazerteer lists a Fudd waterfall (“Fud6 taki” ANENTHE), Fuds crag (“Fudé iwa”
155, and Fudd bridge (“Fudo bashi” AEN#&) in Chichibu £k District (SMFK 18.310b) and a
group of Fudd caves (“Fudé kutsu” FRENE) in Katsushika Bffi District (SMFK 8.145-ff), in
addition to other landmarks such as mountains, valleys, rivers, streams, and ponds.

2% See Takeuchi (1978: 1236-7) for a detailed chronological list of guidebooks and gazetteers on Edo

and its environs.
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were dedicated to, or housed images of, Fudd, something not easily done with
conventional indices as the vast majority of Fudé temples do not include “Fudé” in
their name. Moreover, temple names are sometimes misleading. Temples bearing
the names of deities did not necessarily enshrine that deity as the central object of
worship. For example, the SMFK records Fudo as the main deity in such temples as

Yakushiji ZEEfSF, Yakushido ZEAM %, Monjuin SLHkBE, Mirokuin 715,

number of Fudéin NENPE Temples did not treat Fuda as the central deity.

My cataloguing of all Fudé images and temples recorded in the SMFK yields
the following statistical information. At the time of its compilation, the gazetteer
listed approximately 1400 temples containing Fudé images. Of these images, 86%
were worshipped as the main deity.”’® The majority of Fudé temples (52%) were
affiliated with the Shingi-Shingon ¥1#HKE S tradition of the Shingon Mikkyd
school. Surprisingly, very few (3%) Tendai temples are recorded as owning Fudo
images as the main object of worship. After the Shingi-Shingon tradition, Fudés
treated as the main deity were most popularly found in Shugen {EBR-affiliated
temples. Neatly one in five (19%) Fudé temples recorded belonged to this tradition,
suggesting the importance Fudo played in the rituals and pantheon of Shugends.
That Fudé could act as the main object of worship in S6t5, Jodo, Rinzai and other
temples is telling of Fudé’s influence across pantheons, though the number of non-
Mikkyo temples that enshrined Fudo as their main deity is relatively small. This
shows us how Fudo was not only shared across traditions, but also how Shingon and
Tendai temples had ceased to enjoy exclusive ownership of him and therefore
absorbed “non-Mikkyd” elements in their understanding and worship of the deity.
We have seen this in chapter one, for example, with Fudé’s connection to rebirth in
the Pure Land, starting from the Kamakura Period. There is no evidence to suggest
that Pure Land monks thought of their worship of Fudé as strange. Fudd was not
seen as “borrowed” from the Mikkyd schools, but as a deity that had become as
much “Pure Land” or “Zen” as he was “Shingon” or “Tendai.” In the following
chapters we will examine how the Narita Fudé had become of particular importance
to Pure Land temples and their patriarchs.

Fudo as a “Shinté” Deity

Our data from the SMFK is useful in understanding Fudd’s relationships to kami.
Of the 1400 religious sites where Fudé was recorded, fifty-six (4%) of these were

219 Since most non-Mikkyd temples that contained non-honzon Fudé images are listed in the extended
records of particularly popular sites, we might expect that the actual number of Fudé images owned
by non-Mikky6 temples was greater.
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shrines (the most famous of which is the Toshoga B HRE Shrine). There were even
ten shrines named after the deity: Fudésha R&)ft.. While these numbers may seem
insignificant, consider that there were actually fewer Tendai temples (3%) in
Musashi that enshrined Fuds.

These figures are emblematic of Shintd-Buddhist syncretism (shinbutsu shigo
ILE ), a key aspect of which was the process of honji suijaku Z<HiZE R
(“original ground, trace manifestation”) or simply honjaku A" The theory of
honjaku initially posited that the £ami were to be understood as suijaku BER, that is,
manifestations—and thus subordinates—of the buddhas, bodhisattvas, myds, or deva.
Moreover, the theory helped to explain the existence of the kami in relation to the
Buddhist gods, and erase any potential offense against the native kami for
worshipping foreign deities. During the Edo Period, Fudé became linked to many
kami without any apparent logic other than local convenience as we see in the case at
Meguro. For example, in his Edo meisho ki, Asai Rydi #IFTE (d. 1691) mentions
Fudb as the bonji of Hakusan Gongen H [LI#£¥ of Hakusan Jinja B (LUt In
the Tokaids meisho ki BHEEL FTEC (Record of Famous Places Along the Tokaids
Highway, mid-seventeenth century), Asai notes that the Kurikara Fudé Myao {E5!)
¥E BN E was the honji of Atsuta no Daimydjin ZVH KA in Owari
Province (the famous resting place of the Kusanagi Sword).””> Fudd’s iconography
also lent itself to transformation into various local kami such as Sanshakubo
Gongen™ = RAEHEH, and Izuna Gongen™ HHEB of Takaosan & /2L, both
of which were influenced by the imagery of the Japanese Tengu XK #.*'¢

An investigation of the SMFK gives us a glimpse into Fudd’s honjaku
relationships around Edo in the early eighteenth century. Of the fifty-six shrines in
which Fudé appears, the gazetteer lists thirteen where Fudd was treated as the honji
of a kami, and twelve in which he was the shintai T (see appendix 3). Whereas
the honji is the source from which the kami emanates, the shintai is considered the
physical object in which the ami takes its form, often for the purpose of worship
during festivals. Better known shintai include weapons like swords and spears,
mirrors and jewels. In the present case, however, we find images of Fudé employed
as a kami’s shintai.

2" For a recent treatment of the subject of Shinto-Buddhist syncretism, see Tweewen and Rambelli
(2003).

22 Asakura (1976: 222).

a3 Fuji (2002: 125).

24 One the Sanshakubé Gongen, see Duquenne (1972: 119-120).

2 For an image and brief description of Izuna Gongen’s connection to Fudd, see Kawamura (1989:
144).

216 A type of Japanese mountain goblin known for its characteristically long nose.
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Also interesting is that the majority of the shrines in question, fourteen in
number, are devoted to the kami, Sugiyama Daimydjin AL RKBEA#H.27  This
presents us with a rare case in which Fudé not only developed strong ties to a single
kami, but one in which the relationship moved beyond the confines of a single
institution to include several shrines stretching across two districts (Tachibana and
Tsuzuki). Although there exists a distinct ontological difference between honji and
shintai, here we see in the case of Fudé how the same deity is able to act as both, and
in the case of two Sugiyamasha Shrines,*'® even simultaneously. Having Fudé act as
both the honji and shintai in the same place at the same time posed no apparent
problems in logic. That all but one of the remaining Sugiyamasha Shrines identify
cither the honji or shintai as Fudd but not the other suggests a possibility that this
dual honji-shintai role of Fudd was present in these other shrines as well.

The network of Sugiyamasha Shrines impels us to not only stop thinking
about Fudb as a specifically Mikkyd deity, but also as an exclusively Buddhist one.
Although the majority of sites in which Fudé is found recorded in the gazetteers
remained predominately (Shingon) Buddhist, his common connections to local
deities like Yamatotakeru and Sugiyama Daimyéjin, and the promotion of
regionally-specific, unique images that interwove local with inherited sectarian
tradition, are substantial enough to remind us that Fudo was a shared, trans-sectarian
object of worship who was not the sole property of classical Mikkyd tradition, but
who could be found in Nichiren, Zen, and Pure Land temples as well as Shinto
shrines. These records draw no special mention of Fudé being worshiped in a Shinté
shrine.

Concluding Remarks

The rapid urbanization and recreational climate of Edo in the early modern period
produced many revenue-generating activities for religious sites. The capital’s new
urban, recreational climate, the economic vitality of the townspeople, and advances
in transportation and communication, all helped facilitate the growth of hundreds of
deity cults, many devoted to the popular Fuda.

An examination of the engi tradition of Ryisenji, the most popular of the
capital’s Fudé sites, reveals how forces other than canonical tradition played an
essential role in constructing the unique identity of a local Fudé. The deity was not
directly inherited from sectarian scriptures. Instead, canonical elements were

27 Fudd’s appears as the Aonji at Sugiyama Shrines in Musashi as early as the fourteenth-century in the
Shinti shi F3B%E (a syncretic text detailing temple and shrine legends and honjaku relationships).
See Kondd (1959: 103).

¥ Viz., numbers four and six (see appendix 3).
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interwoven with an ever-evolving layer of local features such as famous people, events,
objects, and geography. The strong sense of place and community stood on par with
canonical tradition, making the latter not necessarily the essential defining features of
a religious space, but rather the building blocks on which local elements were added.
The result: a “negotiation” of certain canonical features with the local, effectively
transforming a “generic Fudd” into the brand Meguro Fudd offering particular
material rewards. This interfusion allowed Ryiisenji to claim possession over local
history and geography, and produced a regionally-distinct place of worship with its
own identity, an important and perhaps elemental process to the installation of a
sacred site.

This process—how canonical elements took on new meanings as they came
into contact with local, trans-sectarian power structures—was not specific to
Ryuisenji but can be found across all Japanese Buddhist schools. This example
provides us with a provisional model for understanding how deities were crafted to
best make sense in their communities and to provide a basis for temple identity and
activities. However, while our study of Ryusenji gives us a basic picture of the
mechanics involved in this process, due to the loss of temple records during World
War II, we are unable to get a better sense of how the creation of a regionally-distinct
Fudd could travel beyond its immediate temple borders to become a valuable
commodity shared by various groups, some religious, others commercial. Let us
therefore turn to our primary object of study, the case of the Narita Fuds.
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CHAPTER THREE
THE ENGI AT WORK: CREATING THE NARITA FUDO BRAND

The objectives of the present chapter are to identify and analyze the main elements
that comprised Shinshdji’s engi and associated miracle tales, and to examine how they
integrated classical and local materials to produce a unique character for the Narita
Fudo that was relevant to its environment. As in the case of the Meguro Fuds, the
engi’s marriage of the doctrinal and local often involved the former—such as Fudd’s
trademark sword and characterization as a guardian deity—taking on new,
regionally-specific meanings. The distinct engi stylization of Fudb allowed Shinshéji
to claim ownership over the deity and its area of operation, thereby producing a
trademarked brand useful in attracting patrons. As we will see in this (and the next)
chapter, the successful localization of the Narita Fudé also allowed it to become a
commodity shared between a variety of trans-sectarian, commercial, and artistic
institutions.

Background to Shinshiji

Shinshoji was built on the Shimésa T#2 Plateau in northern Shimésa Province,
south of the great Tonegawa FI/1R)!| River and east of its tributary, the Inba FIf%
Marsh. In similar style to Rytisenji in Meguro, Shinshoji was nestled into the side of
a small plateau which divided the temple into upper and lower precincts (figure 3.1).
One approached the temple from the south through the monzenmachi district,
entered the lower precincts through the front gates, and ascended a steep flight of
steps into the upper precinct atop the plateau, whose elevated position overlooked
the area. The illustrations which grace the grand Edo meisho zue show that many
temples and shrines were constructed in this fashion, characterizing a spatial
organization where one moved from a mundane, urban space in the monzenmachi
and lower precinct (where festivals and secular events were held), to the sacred
interior, the location of the main hall (honds A<) and its enshrined image.

The temple’s sangs,”” “Naritasan” FH [ (“Narita Temple”), took its name
from the local village of Narita % H, located a three-day journey outside Edo to the
northeast in Shimdsa. According to Shinshdji’s engi tradition, the temple had been
established at Narita in 940 for the purpose of subduing a major rebellion against the
emperor in the Kantd area. However, to my knowledge, there are no reliable
historical records that mention the temple’s existence prior to the late 1500s.2*
Hence, accounts of Naritasan during the ancient and medieval periods, though they

219 See note four.

220 This is further attested by the historian Murakami Shigeyoshi (1968: 7-8).
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become increasingly detailed after the Meiji era, must be treated more as extended
engi tradition than verifiable fact.

Figure 3.1. Shinshoji (Naritasan) Temple Precinct (Narita meisho zue X A FTIX S, 1858)

The modern scholar Murakami Shigeyoshi has classified Naritasan’s history,
from its legendary founding to pre-war times, into four general divisions, which can

be summarized as follows:**!

Figure 3.2. Historical Classification of Shinshdji Temple

Legendary founding—late 1500s Legendary period

Late 1500s—late 1600s Age of daimyd patronage
1700s—1860s Age of popularization, exhibitions, pilgrimage
1868-1945 Expansion of subtemples; support of imperial government

These divisions are useful for our purposes since they coincide with the appearance
and development of Shinshdji’s engi and miracle tales. The first period, which lasted
until the late 1500s, is known to us only through engi tradition and legend, and
cannot be accurately verified despite the appearance of famous figures and events.
The period spanning the late sixteenth to late seventeenth centuries contains the
carliest verifiable records of the temple’s existence, and, as Murakami writes, is
primarily characterized by patronage of daimyé located in the local military domain

2 Murakami (1968: 7-8).
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(han &) of Sakura £E&. From 1592 to 1603, Sakura Castle fell under the charge of
two of Shogun’s Ieyasu’s own sons’ and enjoyed a substantial increase in yearly rice
yield. Thereafter it remained under the control of fudai F&X. daimys,” lords allied
with the Tokugawa during the Battle of Sekigahara in 1600.

Proximity to Sakura Castle proved important to Shinshdji’s financial
successes.  Starting in the Genroku Period (1688-1703) there developed a
particulatly strong connection between Narita and Sakura’s successive lords—Toda,
Inaba, and Hotta—that would last until the Meiji Period.”* The turn of the
eighteenth century saw the arrival of the new Inaba clan at Sakura, and with it, a
marked rise in annual rice yield.”” The Inabas became great patrons by donating
images, construction materials, and land in 1705 and again in 1716 As Inaba
fortunes increased, so did Shinshoji’s income and activities. Significantly, this initial
prosperity marks the time when Shinshoji’s engi and earliest miracle tales begin to
appear.

Our main investigation in this and the next chapter will therefore be
concerned with this 150-year time period, from the arrival of the Inabas in the early
1700s to the end of the Edo Period under the Hotta. The fourth and final division
following the Meiji Restoration of 1868, which represented an entirely new breed of
miracle tales, will be the subject of chapter five.

The Shinshiji Engi

The earliest extant engi produced by the temple was written by the Shingon monk
Kakugen227 TR (1643-1725) in 1700, entitled Shimdsa no kuni Naritasan Jingo
Shinshiji honzon raiyiki T #aERK B 1A EHEF AR BERE T (An Account of the
Origins of Naritasan Jingo Shinshdji of Shimésa Province and its Honzon) (hereafter
Daiengi).® Kakugen likely wrote the engi in response to the sudden growth and

22 Viz., Takeda Nobuyoshi EH{E & (1583-1603) and Matsudaira Tadateru #2FHEHE (1592-
1683).

2 Ono (1978: 35).

24 Ono (1978: 34).

5 110,000 koku from 67,800 koku (Ono 1978: 35). For details on the temple’s Sakura patronage,
see Naritasan Shinshoji ed. (1968: 500-509).

226 Naritasan Shinshdji ed. (1968: 749, 750).

7 Kakugen’s connection to Shinshéji may be in part explained by his close Denboinryi {=IEBEHT
lineage with Ryiicho [£4% (1586-1656) (Sawa 1975: 136), whom temple tradition regards as having
become Shinshdji’s chief priest in 1605 (Naritasan Shinshoji ed. 1968: 67) (Kakugen appears sixth in
the Denbbinryi line after Rytchd).

228 Better known in modern scholarship by the abbreviated title 75ji daiengi 2 <5 K& (The Great
Founding of Our Temple). See Naritasan Shinshaji ed. (1968: 17-19) for the complete text.
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popularity of the temple at this time during Edo’s vibrant Genroku Period (1688-
1704).*” Modern temple tradition attributes Naritasan’s Genroku prosperity in
large part to Shohan ARG (d.1725), who had become Shinshoji’s chief priest in the
same year as the engi’s writing (he was possibly the impetus for its production), and
who was later celebrated as the temple’s first “restorer” (chizks F ).

Above all, motivation for the engi’s production likely coincided with the
construction of a new honds A<E or main hall® begun in 1697.”* The hall was
completed in 1701, and the image of Fudd was enshrined there with a nyabuzsu kuyo
ANALfE#E  (“ritual for the installation of a Buddha ([image]”) consecration
ceremony.”” The event was celebrated by the temple’s first recorded exhibition in
Narita, which was held for thirty days.”* Two years later in 1703, Shohan organized
the temple’s first exhibition in Edo to great success, earning over two thousand gold
ry6 1.7 At the same time, the popular kabuki actor Ichikawa Danjars )11+
BB 1 (1660-1704) staged a play in Edo honouring the Narita Fudo and coinciding
with the exhibition. The collaboration between Danjiirdé and Shéhan set in motion a
celebrated commercial relationship between the temple and line of actors that
remains to this day (more on these exhibitions and theatre in the following chapter).

Kakugen’s Daiengi marks the genesis of the temple’s initial prosperity.
Whereas during the seventeenth century, Shinshoji’s primary patrons had been the
local Sakura lords, the next century and a half represented the age of the temple’s
increasing popularization among and patronage by the Edo townspeople.” The
spread of the Daiengi played an integral role as it helped identify and popularize the
distinctive character of the Narita Fudé. With its brand deity, Shinshgji actively
advertised itself in the hopes of drawing in patrons from local Narita and bustling
Edo. With this in mind, let us now turn to an analysis of the engi itself.

*2 Kakugen wrote the Daiengi not in the vernacular, but in the high Chinese style of kanbun 3.
This may have been intended to lend a prestige to the document written as the temple’s newly
emerging official engs history.

20 Naritasan Shinshdji ed. (1968: 70). The title chiks refers to a patriarch under whom a temple
prospers (often after a period of stagnation or decay). Under Shohan’s management, an active
program of temple construction began (several of the temple’s buildings first appear during this time),
serendipitously followed the next year by the near-doubled increase in rice yield under the Sakura lord
Inaba Masamichi FEEEIETE (Ono 1978: 1935).

! The present-day Komysdo J:Bf & Hall.

32 Murakami (1968: 365).

233 Murakami (1968: 365).

24 Murakami (1968: 365).

5 Shirys 5.81.

36 Murakami (1968: 8).
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Rebel Masakado and Hero Kanché

Kakugen’s Daiengi can be roughly divided into two halves; let us begin with the first.
Its central frame is the Masakado Rebellion (Muasakado no ran JFFHDEL) of 939-
940, instigated by the infamous Taira no Masakado £4%F9 (?-940), an influential
military general stationed in the Kantd region. By the late 930s, Masakado had
commanded a sizeable army which occupied several provinces in the Kanté region.””
As a distant relative of Emperor Kammu FER (737-806) (and thus a member of the
illustrious Kammu Heishi #8#YK lineage),238 Masakado is said to have invoked
his royal ancestry and proclaimed himself the “new emperor” (shin'no ¥r£),”
thereby challenging the authority of the imperial court in Kydto. In response, the
imperial court issued orders for Masakado’s death. In the spring of 940, two generals,
Fujiwara no Hidesato /R 5548 and Taira no Sadamori Y /¥, captured and killed
the rebel, thus ending the revolt.”*

The Masakado Rebellion became the subject of Japan’s earliest extant gunki
FEFC, or war chronicle, the Shomon ki ¥FFAFC (also Masakado ki, A Record of
Masakado),*** and has been reproduced over the centuries in variant legends and tales.
It has remained ever since one of the most famous events in Shimdsa’s history. Due
to its grand scale and romantic episodes, colourful cast and exciting finale, the
incident was later included in several biographies of Buddhist monks alive in 940.*%
It enjoyed particular popularity during the Edo Period, when many shrines and
temples, in similar manner as Naritasan, claimed connections to the tale and
incorporated it into their institutional histories. Notable among Edo’s sites
connected to the event is Kanda Myojin Shrine where, since the early fourteenth
century, Masakado is said to have been dcified and worshipped, in part to appease his
potentially malevolent spirit, but also to venerate a local hero.”* Like Kanda’s
reverence for Masakado, the Shdmon ki treated the warrior not merely as a reckless
rebel and danger to the imperial court, but also as a popular, almost cultic, hero, a
}/omzos/ﬂ'245 HE{E, “world renewer,” the romantically doomed underdog who, despite
his questionable actions, is nonetheless recognized for an idealistic and steadfast

27 Murakami (1968: 61).

8 See Ono (1978: 9, figure 1) and Rabinovitch (1986: 142-143) for gencological charts of
Masakado’s line.

3% Murakami (1968: 61).

240 Rabinovitch (1986: 19).

%1 Rabinovitch (1986: 5-6).

2 Bor an introduction to and translation of the Shomon ki, see Rabinovitch (1986).

3 See notes 270-273.

4 Rabinovitch (1986: 3).

5 Rabinovitch (1986: 3).
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character. The 1722 gazetteer Sakura fudoki g B EC, for example, records a
shrine in Sakura near Narita that deified the warrior as the kami Masakado
Daimyojin FFFIRB# ¢ Like Kanda Mydjin, this and other religious sites are
suggestive of the rebellion’s cultural influence in the area, and the motivation for the
event’s adoption into temple and shrine histories.”

Kakugen’s incorporation of the event as the engs’s prime mover is thus of no
surprise. The local rebellion allowed Shinshdji to instantly tap into a well-established
and recognized historical resource, providing it with a link to the ancient past as well
as to the loose network of sites connected to the famous event. With his militant
background as a guardian deity of the state as described in rituals,**® Fudo provided
the ideal figure for the tale. To make clear the connection between temple, deity,
and rebellion, Kakugen included several details in the Daiengi to show how
Naritasan’s origins were a direct result of the rebellion, and that the Narita Fuds,
likewise a product of the event, was therefore a most ancient and miraculous image.
Like other religious sites (and biographies) that incorporated the rebellion, the
temple was then able to claim itself as a significant player in the event.

Kakugen’s interpolations into the tale (as told by standard accounts such as
the Shomon ki) found in the Daiengi run as follows.*” After hearing of the revolt, an
enraged Emperor Suzaku H4E (923-952) ordered eminent members of the Buddhist
clergy to conduct esoteric rites for Masakado’s subjugation. Among them was a
young monk named Kanché EH (also pronounced Kanjs, 916-998), who secretly
took a Fudé statue carved by Kiikai*® enshrined at Jingoji ##3#5F Temple’s Myosin
BHEP% Hall and sailed east to Shimosa. There he installed the image in the Narita

246 B3so Bunko Kankokai ed. (1930: 39).

7 For example, the rebellion appeared in the history of a Musashi shrine as recorded in the Konnd
Hachiman jinja shaki &£ )\WE®ALEE (Record of Kon'né Hachiman Shrine, 1500) (Sakamoto
1978-1993: 311-318). A Fudé temple in Musashi claimed a history similar to that of Shinshoji.
According the engi, its Fudo statue was carved by the Tendai monk Enchin (814-891) while at
Miidera =H5F. During Masakado’s revolt, the statue was said to have been venerated by Hidesato
and Sadamori for victory over the rebel, and brought to Shimésa, where it was later installed ar its
present site in 1747 (SMFK 7.235a-b). The rebellion served as the foundation for another Fudo
temple engi in Edo, the Hatagaya Fuddson engi W i B BN EEIKHEE (1758) (see Nakano 1996: 441-
443 for a reproduction).

5 See note 83.

 See Naritasan Shinshgji ed. (1968: 17-19) for the Duaiengi’s text.

# The image is said to have been enshrined in the Gomado #&& & Hall of the Shingon Jingoji 17
=¥ Temple on Mount Takao & in north-western Kysto.
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area near the rebellion®' and conducted the goma rite of subjugation (chobuku FK)
(figure 3.3).

Figure 3.3. Kanché Invoking the Narita Fudé for the Subjugation of Masakado
(Narita meisho zue JX B4 BTN 2, 1858)°2

o e
A6 BEUES AT

! This site is today identified as Kézugahara 23 # Jil (see Ono 1978: 16ff for a discussion of its
location). According to Murakami, the statue was transferred to Narita proper in 1566 (Murakami
1968: 364).

ATHEILeD T i
2 Right panel reads: %%ﬁ?é E ?@% %fé?‘é (“Image of Chief Priest Kanché conducting the
gomd”). Left panel reads: P93 1L % /FIRSIME Y BFBE 2 L7 tha /FhEE R W
FEMRIR 2 7 —H B ZMAT BE 3T B ERAT SR A RE SR E fFE7
RRE= ANKEE K -85 7 BT = == (“The Shamon ki says, ‘Acirya [Buddhist masters] in
mountain temples conducted Esoteric rites for the annihilation of [Masakado’s] evil and wickedness,
while the shrines of the Jingikan held ceremonies for his immediate death and destruction. After a
period of a seven days more than seven koku of poppy seeds were burnt [in the goma fires], and many
offerings of the five colours presented [to the deities]... The Five Great Deities of Power dispatched
their attendants to the eastern regions and the Eight Great Deities of the [Jingilkan released divine
arrows at the rebel enemy”). Rabinovitch (1986: 123, n. 239) incorrectly suggests that the eight
deities (hachidaison )\ KEE) may be the Daoist-flavoured hachi shiojin J\F#%§. First, one cannot help
but notice the explicit parallel construction in the passage, where Buddhist figures, rituals, and deities
are mentioned first, followed by their Shintd counterparts. Second, the conspicuous use of the term
kan B (which Rabinovitch ignores) refers to the aforementioned Jingikan (Ministry of Kami). The
eight deities, then, would be the hasshin )\ Ff, “eight kami,” of the Hasshinden /\f# & Shrine of the
Jingikan, that, like the Godairiki (Five Great Deities of Power), were worshipped as guardian deities of
the emperor.
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At the conclusion of the ritual, Masakado was miraculously killed in battle
by Sadamori and Hidesato, an act which Kakugen attributes to the divine power of
Fudo evoked through Kanché’s goma.253 With his duty fulfilled, Kanché attempted
to return home to Kyoto with the image, but it mysteriously became immovable
(“fuds” 7~Bh) and announced that it would remain forever in Kantd to guard against

254

enemies and grant divine favour to all who desire it.”® Moved to tears, Kancho

installed the image in a hall and returned to the capital. Upon hearing of the events,
Emperor Suzaku, both grateful for the war’s end and impressed by the miraculous
event, ordered a temple to be erected on the spot to enshrine the Fudo image. He
then bestowed a series of three titles constituting the temple’s formal name: first,
“Jingo Shinshaji” B SE, “Temple of Divine Protection and New Victory”
(the jigé ¥ 5), to honour the victory over the rebel and celebrate the origins of the
Fudé image from Jingoji; second, “Naritasan” fi% FH [, “Narita Temple” (the sangs
[Li-%); and finally, “Myd6” B =E. (the ingo B275), an homage to its honzon.” Hence
the very name of the temple as Naritasan Jingo Shinshéji Myd6in R LA
FHIEPL was meant to immediately evoke its connections to Kydto and the
imperial court, as well its guardian status of the eastern regions.

The Daiengi represented a significant new addition to the rebellion’s standard
cast of characters. This addition was the Heian-period monk Kanché, son of the

imperial prince Atsumi Shin’né BUEH £ (893-967) and grandson of Emperor Uda
F% (867-931), under whom he entered the Shingon priesthood at the age of eleven.
Being of royal blood, Kanchd was attached to the imperial Nin’naji {=%1%F, and
later became the steward (berto 5/)24). He also served at such famous temples as
Todaiji BRAKSF (becoming its first ever Shingon daisgjie™® RfEIE in 986) and Toji
HF (becoming its nineteenth head priest, chgja &3, in 981).® Beyond being
an accomplished practitioner of shomys 7 B (Buddhist chanting), Kanché is
remembered for establishing Henjoji 78 M 5F Temple near Nin’naji {=F15F in Kyéro
at the behest of Emperor Kazan f£ 111 (968-1008) in 989.>*” The temple played an

instrumental role in the early years of the Hirosawa ryit JR{R¥i, one of the main

2% Naritasan Shinshoji ed. (1968: 17).
2% Naritasan Shinshoji ed. (1968: 17).
33 See note four.

% The highest clerical post within the sgjo {8 IE, the first of the three general ranks under the Sangha
Office (sogo &) (Nakamura 1981: 924a). The term is sometimes translated as “archbishop” or
“abbot.”

7 Generally meaning a layperson or householder, the term chdja was used at T5ji to describe the chief
priest (Nakamura 1981: 963a).

%% Sawa (1975: 110).

29 Sawa (1975: 110).
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lineages of the Shingon tradition. As head monk of Henjsji, Kanchd became the
fourth patriarch of the long and illustrious Hirosawa line of Shingon masters.”® The
selection of Kanché as a temple founder was thus a logical one, fitting well the bill of
ideal requirements for an engi hero and legendary founder of a temple: he was an
eminent monk of royal descent connected to important people and places whose
fame had even been immortalized in popular setsuwa literature such as the Konjaku
monogatari shi’® (early wwelfth century), Uji shai monogatari®® (early thirteenth
century), and fikkin shi*® )P (mid-thirteenth century).

Yet despite his accolades, the connection between Kanché and Naritasan
remains unclear. To my knowledge, no Heian-period or medieval biography
provides any link between him, Takaosan, or the Masakado rebellion, let alone
Shinshgji.*** Why, then, did Kakugen choose Kanché over other figures?

The question becomes even more problematic as the connection between
Kanché and Fudé was quite weak; the regular repertoire of famous monks whose
biographies consistently employ Fudé in some manner, or who appear in Fudo
temple engi (Kikai, Ennin, etc.), does not include Kanchd. Most biographies of
Kanché do not even mention the deity. Only a handful preserve a short tale in
which Kancho and the renowned Tendai monk Rydgen®® EJF (912-985) conduct
a godanhé TLHEYE (Five Altar Rite) at Emperor En’yd’s IR (959-991) court.”®
Ryégen officiates over the central altar of Fudo, and Kancho over that of Gozanze,
whereupon both men manifest the forms of their respective deities to the amazement
of all. One of the few extant connections we can find between Kanché and Fudé is a

6% Sawa (1975: 587).

26! Volume 23, tale 20, “Hirosawa no Kanché s6j6 no kydryoku no koto” B2 BHIE £/ 38/ %%]1
(“On the Strength of Kanché S6j6 of Hirosawa”) (NKBT.25.259-261).

22 Tale 176, “Kanché s6j6 yariki no koto” BEFAMEIEE 1D F (“On Kanchd S8j6’'s Heroic
Strength”) (NKBT.27.388-390).

2 See Asami (1997: 57-59) for a reproduction of the tale.

264 This conclusion is based on a survey of all extant sources containing Kancho’s biography of which I
am aware: the Hobutsu shi EWEE (late twelfth century, DBZ.147.308a), Sigo bunin shishutsu f&H#
WiEADH (early Kamakura Period, DBZ.111.67a-b), Nanto kisoden FAFR 845 (Kamakura Period,
DBZ.101.521a-522a), Kechimyaku ruisha ki M ARFEE D (late Kamakura Period, Shingonshi zensho
HEREE 39.59b), Genko shakusho T FIRE (early fourteenth century, DBZ.101.182b), Shingon
den BEAG (eatly fourteenth century, DBZ.106.200b-202a), Togoku kisoden HIEEE{s (1688,
DBZ.104.74a), Denti kiroku f-kT Jh$% (early eighteenth century, Zoku Shingonshi zensho ft B & 7%
2 33.2682-269b), Todaiji betti shidai TR FHIHIKE (n.d., Gunsho ruijn BEERUE 4.578a-b),
Tdji chija bunin BFREWE (n.d., Gunsho ruiji 4.636a-637b), and Nin'naji shoin geki {_F1<F3
BEZ AL (n.d., Gunsho ruiji 4.739b-780a).

%5 On Rybgen, see Groner (2002).

26 See, for example, the biographies found in the Shingon den (DBZ.106.200b-202a) and Denti
koroku AR T I8 (early eighteenth century, Zoku Shingonshi zensho ft B & 7~ 2F 33.2682-269b).

64



Ph.D. Thesis — Kevin A. Bond McMaster University — Dept. of Religious Studies

ritual text, Fudo shidai NENWRE (Ritual Prescriptions of Fudp), attributed to the
patriarch.*” It is perhaps because of this weak connection to Fudd that Kakugen
included the more famous Kikai as a supporting character. Kukai’s strong links to
the deity helped provide a concrete foundation for the Narita Fudd’s origins, its
connections to Kyéto, the imperial throne, and its characterization as a war deity.
Accordingly, Kakugen takes care to identify Kiikai’s Fudé as a special image made for
the specific purpose of protecting the imperial throne (from the time of Emperor
Saga WEH;, 786—842) and thus establishes Kancho’s logic for taking it east.

But Kanchd’s eminent status and connection to Fudo still do not adequately
explain his appearance in the Daiengi. The answer may lic in the engi’s prime mover,
the Masakado Rebellion itself. Though Kanché was only twenty-four in 940, long
before his traditional biographies ascribe to him any merits of mention, the Daiengi
depicts him as a mature individual instigating the very ritual which precipitates
Masakado’s downfall.”® As mentioned above, this explicit linkage between Kancho
and Masakado is, however, non-existent in his biographies prior to the engi. The
mystery is further exacerbated by the fact that the rebellion had long been present in
the medieval biographies of four other Mikkyd monks who had been alive in 940
(found in the Genki shakusho, 1322, and Shingon den, 1325): Son’i”’ BE: (866-
940), Taishun”' &% (877-949), Myatatsu™ BAEE (879-955), and Joz6" Bk
(891-964).

A key hint to understanding Kanché’s connection to Shinshdji can be found
in his biography recorded by Sonkai BLif§ (1472-1543) in the Nin'naji goden {-F0
SFEME (sixteenth century).””* Here we finally find the rebellion linked to Kancha.

%7 Sawa (1975: 111).

%8 Today Shinshdji tradition adds that Kilkai had carved the Narita Fudé at the behest of Emperor
Saga WEIE following the Kusuko 38 Rebellion of 810, whereupon he installed it ac Jingoji. Modern
temple tradition has augmented the Narita Fudd’s war-time past by adding that Minamoto no
Yoriyoshi JR#E#E (988-1075) had petitioned the Narita Fudé in 1057 when hunting down Abe no
Sadato Zf& HAE (1019-1062) and had reconstructed the main hall in 1063 in gratitude for Abe’s
eventual defeat (Naritasan Shinshéji ed. 1968: 745-746). Minamoto no Yoshiie JAZEZF (1039-
1106) likewise was said to have prayed for the defeat of Kiyohara no Iehira {&RZE# (d.1087) in
1083, Minamoto no Yoritomo JR4EEH for the overthrow of the Heike (Taira) clan in 1180, and
Fujiwara no Toshimoto BEJRfEZE for victory over the Toi B Rebellion in 1323 (Naritasan
Shinshaji ed. 1968: 745-746).

2% Naritasan Shinshoji ed. (1968: 17).

79 DBZ.106.188a-189a. The rebellion also appears in Son’i’s biography recorded in the Sigs bunin
shoshutsu {EMFHEFPH (early Kamakura period) (DBZ.111.63b—64a).

7' DBZ.106.192a-b; DBZ.101.126b.

72 DBZ.106.192b; DBZ.101.127a.

3 DBZ.106.192b-195a; DBZ.101.259a-261a.

74 Gunsho ruijn BEBEE 5.432b (Ota 1952).
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Sonkai describes Kanché as a worker of miracles, exemplified by his prayers which
subjugated an unnamed imperial enemy (choreki chobukn FRELFAIR) and earned the
favour of the emperor. Sonkai then mentions Taira no Sadamori, armed with a
sword identified by a gloss as the Kogarasu /)N (“Little Crow”).”” Though it is not
explicitly named, we can speculate that the Masakado Rebellion is the event in
question (a detail perhaps omitted due to the biography’s brevity) since the general
Masakado tale credits the rebel’s defeat to Sadamori (both by Shinshéji as found in
the Daz'erzgz'276 and sources beyond temple tradition such as the Shomon £i*”7).

More interesting yet is that popular tradition attributes the Kogarasu Sword’s
provenance to the legendary eighth-century swordsmith Amakuni XK [E, and
identifies the blade as the very weapon given to Sadamori by Emperor Suzaku for the

78 As we will soon see below, a strikingly

purposes of supressing the Masakado revolt.
similar sword forged by Amakuni appeared at Shinshéji. This parallel would suggest
that the lore of the Kogarasu Sword and biography of Sadamori as reproduced in the
Nin'naji goden acted as a partial source for Kakugen’s Daiengi.

Sonkai’s account of Kancho seems to have eventually gained a currency by
the time of Kakugen. Curiously, Sonkai’s mention of the rebellion and sword was
repeated in the Honchi kisoden™” RGBS (Biographies of Eminent Japanese
Monks, 1702-07), just after Kakugen had completed his Daiengi. It again mentions
Sadamori and a sword, though this time the Masakado Rebellion is explicitly
named.”*

Since the Masakado rebellion provided the impetus for the temple’s
legendary origins, and would become a major element in the temple’s fame, we can
assume that Kancho’s existence during the rebellion acted as an initial motivation for
his linkage to Naritasan. Sonkai’s Ninnaji goden may have further facilitated this
connection between Kanché and Shinshoji. Though his connections to Fudé and
Shinshaji still remained comparatively weak, Kanché may have also provided an ideal
engi figure in that the temple would be able to claim a unique ownership of the
patriarch and thus the event. As we will see next, the choice of Kanché may have
been even more attractive to Shinshéji due to the mention of a special sword in

connection to the rebellion.

75 Ota ed. (1952: 432).

%6 Naritasan Shinshaji ed. (1968: 17).

27 Rabinovitch (1986: 19).

778 Tsuneishi (1967: 6). As we find in the Heike monogatari, the Kogarasu later became a family
heriloom of the Heike -2 (Taira ) clan, passed down through the generations from Sadamori.
See McCullough (1988: 346) for a translation of the passage in question.

7% Compiled by the Rinzai monk Mangen Shiban i JCAliZR (1626-1710).
#°DBZ.103.186b.16-187b.1.
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The Tale of Saint Dayo

Though Shinshsji’s modern engi tends to end with the defeat of Masakado and the
temple’s subsequent founding, the above episode accounts for only half of Kakugen’s
entire Daiengi. In similar style to Ryisenji’s engi discussed in the previous chapter,
which incorporated different miracle tale episodes in order to promote both a sacred
past and flourishing present, Kakugen likewise balanced the ancient Masakado
rebellion with events set in recent living memory. The Daiengs’s second half is as
important as the first, since it introduces one of Shinshéji’s most important miracle
tales and two sacred temple treasures.

The Daiengi’s second half now shifts the action to the narrative present. It
describes additional miraculous attributes of the deity, three of which are described
in detail. The first two are “easing the pains of a woman’s childbirth” (& ANEA
Z ) and “saving fishermen and mariners from the dangers of being cast adrift” (8
W IR Z#).>® Though suggestive of how the temple was catering to the
popular classes, neither attribute came to play a prominent position in the miracle
tale lore of the Narita Fuds.?

The third attribute, however, is of interest to us in understanding Shinshaji’s
emerging miracle tale tradition. Kakugen writes that the Narita Fudo wields a
“precious sword” (hoken EH) whose powers of “annointing” cure both mental and
physical illnesses (5 TH &L BELFTR ERIIEEL KL LF LR BURR B HE) .
Kakugen follows his description of the sword, in particular its curative abilities, with
the second miracle tale comprising the Daiengi, which, as we will see in the following
chapter, eventually rivalled and perhaps surpassed the popularity of the Masakado
episode in and around Edo. Kakugen tells the tale of the unfortunate Pure Land
monk Déyo 1EE (1515-1574), who suffered from innately dull faculties (tenshi
dodon REREH). > Desperate for a cure to his unfortunate condition, Ddyo sought
out the Narita Fudé and prayed to the deity for one hundred days and nights. On
the eve of the final day, he had a dream in which he swallowed Fudé’s sharp sword™®

8! Naritasan Shinshéji ed. (1968: 18).

28 There is, however, evidence that the deity was worshipped for these two reasons. A travel diary
dated 1829 does record a Koyasu Fudo FZ &), “Fudb for the Safe Delivery [of Children],” at the
temple (Naritasan Shinshaji ed. 1968: 593). Mariners are also recorded in 1853 to have traveled to
Naritasan from Kyiishii and offered gifts to Fudé for having saved their lives at sea the previous year
(Shiryo 4.36).

% Naritasan Shinshdji ed. (1968: 18).

284 Naritasan Shinshoji ed. (1968: 18).

25 See note 293. In some versions of the tale, the Narita Fudé presents Déyo with two swords, one
dull (don #4), representing his present state, and the other one sharp (r/ ), representing his cure.
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(riken FIR).* When he had awoken, he found that he was covered in vomited
blood, but that he soon surpassed others in wisdom, thereby becoming a respected
monk of the Pure Land tradition.*”

With this passage, Kakugen brings two important elements to our attention.
These are Fudd’s sharp sword and the Pure Land monk Ddyo. Kakugen drew on the
sharp sword’s description in scriptures as a weapon to combat evil and delusion®®
and placed it within the context of local Narita history as the instrument of Déyo’s
salvation. Its powers to cure Déyo of his ill-disposition seems to parallel the Narita
Fudd’s “precious sword” and its powers to cure similar afflictions through the act of
annointing. Despite their similarities, their distinct names make it unclear whether
Kakugen considered the two swords to be the same.

However, Kakugen’s use of the term “precious sword” (hoken EHH) is
significant. Forshadowed by Kanchd’s biography in the Nin’naji goden and Honcho
kdsoden, there soon appeared another powerful sword at Naritasan, said to have been
bestowed by Emperor Suzaku to Kanché before his departure to the Narita area.
This was the Amakuni Sword, which typically bore the appelation of “precious
sword” (Amakuni no héken KEERI). Kakugen makes no reference to this episode,
though the sword’s Amakuni provenance was eventually made explicit by later
temple engi®®” As its name suggests, the weapon was treated by Shinshéji tradition as
the work of the legendary swordsmith Amakuni. It would seem that this temple

Déyo chooses the latter, an allusion to Fudé’s sword of wisdom (chiken FH). See, for example,
JZ.17.461b—462a, ]Z.19.72a, and JZ.19.457b.

256 Naritasan Shinshaji ed. (1968: 18).

27 In the Shobutsu kan'ni kenkisho §& LIS RAFE (1726) (Nishida 1990: 144) we find a strikingly
similar tale (“Fudd no riyaku” 4S8y / F]4%, “The Benefit of Fudd”) where Fudd’s sword again pierces
the flesh to the same bloody effect. A monk is instructed by his master to pray to Fudé to cure his
toothache. That night after the prayers, Fudo appears in a dream and stabs at the monk’s tooth with
his sword. Like Déyo, he wakes with blood pouring from the mouth, but soon finds he is cured and
can eat without pain. The inclusion of a pilgrimage to the Rinzai Zen temple housing the Fudé image,
similar to the Dajengi, suggests that the temple in question may have incorporated the tale into its lore
(see Nishida 1990: 144). Interestingly, the folklorist W. L. Hildburgh recorded a toothache charm
petitioning Fudé in 1913 Kydto. Using a diagram of the mouth complete with tongue and teeth, one
is meant to drive a spike into the offending tooth while praying to Fudé (or Jiz6 according to
preference) (Hildburgh 1913: 147). The driving of the nail into the tooth would seem to mimic the
action of Fudd’s sword piercing the monk’s tooth or Dyo’s innards. Ono (1978: 152-53) speculates
whether the Déyo tale had roots in medical treatments for certain physiological conditions of the day,
particularly enlarged tonsils (bentosen hidai FRBERRIER) and empyema (chikunoshs ¥ JRIE).
Though his hypothesis remains tentative, the tale’s similarity to the toothache charm may suggest a
physiological logic operating in the background.

8 See note 293.

% For example, Suzaki’s gift of thanks in the form of the Amakuni Sword is mentioned in the Narita
meisho zue (1858) (Ono 1973: 367).
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tradition borrowed from the account of Sadamori, his Kogarasu Sword made by
Amakuni and presented by the emperor, and its role in the defeat of Masakado.
Instead, the hero is now Kanché who recieves not the Kogarasu but the Amakuni
Sword from the the emperor and is instructed to supress the rebellion.”

Though later engi accounts often distinguished between the two swords,
relegating each to one of the two miracles in the Daiengi—the Amakuni Sword to
the Masakado-Kanché episode (wielded by men), and the sharp sword to the Dayo
episode (wielded by the Narita Fudd)—it was not long before the two swords were
blurred or even identified with one another. Interestingly, their first clear connection
(of which T am aware) is to be found in the world of theatre with the noh play
Naritasan A 1L, which soon appeared sometime during the Hoei-Shotoku EIXKIE
& era (1704-1715).”' The play, a stage adaptation of the Déyo miracle tale,
identifies the Amakuni Sword as the very weapon held by Fuda: “Now, as for this
sword of the [Narita] My66, long ago there was the renowned swordsmith Amakuni,
unparalleled under heaven, who, choosing a propitious day, forged [this sword], two
shaku and eight sun [in length]” M4 Z OREOHRE L BHIL, FE. KEL
LSRTEROLEEBED> T, SEREREBBUSD, ZRIN\FIZIT->TE
%, ).* The play’s connection between Fudd’s traditional sword and the new
Amakuni Sword would not have taken much of a logical leap, as both possessed the
ability to overcome heretics and to destroy delusion and defilements.””> Another
version of the tale later appeared in a late-Edo Period kawaraban FLRR newssheet
devoted to the actor Ichikawa Danjirs i)1I[H+ER I (1688-1758), which likewise
identified the Narita Fudo’s sword as the Amakuni Sword.” The play and
newssheet would suggest the extent to which the miracle tale had attracted the
attention of the theatrical world, and that artists and playwrights exercised their
artistic license in the retelling of the story.

20 Gee, for example, Ono (1973: 367). This account may have also paralleled that of Yamatotakeru,
who similarily took a precious sword to the east at the behest of an emperor to overthrow an enemy.
B! Asahi (1981: 154).

2 Asahi (1981: 156).

3 For example, the Mikkyo jiten B #(FFHL defines “sharp sword” (riken) as a sword that subjugates
demons (gomaken FEERI) or as a sword of wisdom (etd E£J]) (Sawa 1975: 164). A ritual text
attributed to Amoghvajra similarily describes the ability of Fudd’s sword’s to sever karma, desire, and
defilements (bon 76 JEX) which leads to perpetual rebirth (T.21.1201.15c¢.1).

4 Discussed in chapter four.
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Figure 3.4. Déyo’s Miraculous Dream of the Narita Fudé (Narita meisho zue, 1858)*
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The second important feature of the sword-swallowing tale was its
protagonist, the Pure Land monk Déyo. Biographies credit Déyo as the founder of
Daiganji K#=F Temple in Shimdsa Province (not too far from Shinshaji), and later
as the ninth patriarch of Edo’s famous Zoj6ji ¥ E5F Temple® According to
Shinshaji tradition,”” Déyo had earlier traveled to Naritasan during the Tenbun X
X era (1532-1554) seeking the curative powers of Fudd, whereupon the second
miracle is said to have taken place (see figure 3.4).””® Kakugen’s source for the tale is

Y9 L Ladiht b A oL
5 Text reads: “Ddyo Shénin muchii ni riken wo nomu no zu” EE L AS Y HgEED

(“Image of Saint Ddyo Swallowing the Sharp Sword While Dreaming”).

2% See, for example, Déyo’s biography in the Jododen tosé keifu ¥ TARKT #F%FE (1727) (JZ.19.54a).
7 Naritasan Shinshdji ed. (1968: 746).

28 As Takada suggests, there appears to be no such comparable tale in the earlier biographies of Déyo
(1991: 191). However, there does exist a precedent of sword-swallowing in connection to Fudé. As
we recall from chapter one, the Bussetsu Kurikara dairyi sho gedobuku darani kyé describes Fudd’s
transformation into the Kurikara serpent and his swallowing of a heretical demon in the form of a
sword (frequently represented in iconographies with Kurikara encoiling Fudd’s sword). The story and
its imagery may have served as a basis for later variants. Notable is the biography of the Tendai monk
So6 FHIG (831-918). According to his biography in the Shingon den and Genkd shakusho, S66 was
miraculously conceived after his mother dreamed of swallowing a sword. This episode appears as early
as the twelfth-century Shai djoden ¥aBIEA{S: “In the eighth year of Tenchd [831] his [S65s]
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unclear, but the Pure Land tradition was soon using it in its biographies for Déyo.””
Since these biographies appeared at the same time as the engi, it is difficult to
pinpoint where or when exactly the Déyo tale first began, though an early
biographical reference is found already in the Jodo honcho kosoden ¥ T AR E{E IR
(1704-1713).>° This may suggest either that the engi had become so popular as to
quickly influence other texts and traditions outside Shinshdji’s immediate circle, or
that it was simultaneously drawing from an already established source. Clearly, the
engi tale seems to have caught on quickly, and a few decades later it was recorded in
an official gazetteer for the Sakura domain, the Sakura fudoki ERELE (1722)."
Along with the Masakado tale, the engi comprises the entirety of the gazetteer’s entry
on Shinshsji.*”

The gazetteer and biographies reveal that the Déyo tale at Narita became of
some importance to Daiganji’s history, despite the temple’s Pure Land status. As
shown by Kaneko Tamotsu, Daiganji’s history had been built on top of that of
Shinshaji. Not only does Daiganji’s engi include the account of Déyo at Naritasan,
but it also describes how, out of gratitude for his new-found life, he had “re-
enshrined” (kanjo %)7&) the Narita Fudo at Daiganji. The Daiganji Fudé became
known as the “Fortune-bestowing, Wisdom”-increasing” (kaiun zde GHIEIEE)

mother dreamt of swallowing a sword, and, after the alloted time [of nine months], gave birth to
Master [S66)” (RENF, HEER & @, F YMAE_FH ., DBZ.107.72b8-9). The
motif also appears in the Muromachi Period Fuji no hitoana zoshi & 10D NIXEF (Book of the Fuji
Manhole) (Tyler 1993: 272).

? These biographies appear in the Jodo honcho kisoden ¥ +AFARE (s (1704-1713) (JZ.17.461b-
462a), San‘en zanshi =L (1819) (JZ.19.457a—458b), and Danrin oyumi Daiganji shi SIAA F
Ki&=F & (Bunsei Period, 1818-1829) (JZ.20.72a-b).

30 17.17.461b—462a.

3% Bosé6 Bunko Kankokai ed. (1930: 58-59).

%92 The passage reads as follows:

BB REF/BIESR, R _B/#MT7_ WHFVCTER. BEE -
BAE /@17 Mk 7w K=, R RBRHEE L AT, HBRAMWET, Wil
JEKFR? Y P&, (Boso bunko kankokai ed. 1930: 58-59).

Tradition [says that] Déyo, the founder of Daiganji Temple in Oyumi, suffered

from an ill disposition of dull faculties. He prayed [to the Narita Fudé] for one

hundred days, and had a dream where he swallowed the My66’s sword. Blood

spewed out and covered the floor, yet soon after he excelled others in wisdom. His

robes are said to still exist to this very day, and are still stained dark with blood.
3 | E (Sk. prajid). The mental faculty which discerns phenonmena or reason (Nakamura 1981:
105a). With kai % (Sk. 5ila) and jo 7€ (Sk. samadhi), one of the three basic Buddhist practices
(sangaku = %) (Nakamura 1981: 458b).
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Fuds.*® Moreover, a Daiganji document called the Goyu shosho HIHFEE (ca
1818-1828), perhaps written for submission to Z(')j(')ji,305 records various temple
treasures owned by Daiganiji, three of which are important to our discussion:**

1. Déyo Shonin kan’toku Amakuni hoken hitonigiri 185 E NG REERIER
One Precious Sword of Amakuni Miraculously Received by Saint Déyo

2. Dé Daish Fudsson ikku [F) R EERNBNELZE K
One Statue of the Great Sacred Fudé Similarly [Received by Saint Déyo]

3. Kuaizan nomi tsurugi toketsu no koromo B8 L% 1.2 2K
Robe of Temple Founder [Déyo] with Disgorged Blood from Swallowing the
Sword [of the Narita Fuda]

Daiganji was not only drawing on Naritasan’s engi, but also mimicking its very
temple treasures. Like the noh play Naritasan, Daiganji seems to have understood
Fudé’s sword specifically as the Amakuni Sword. Though Daiganji’s ownership of
Dbyo’s robes was acknowledged by Naritasan,’” Daiganji’s claim to the Amakuni
Sword may have created a tension, since it was Naritasan’s most sacred treasure and a
key attraction of the temple’s exhibitions (discussed in chapter four). In a Zojji
record entitled San'en zanshi =L (A Record of San‘enzan Temple, 1819), we
find the following interlinear note glossing the Doyo tale:

SREEINTHM O H YV gk H ILBRRORHT 2 h 2 G LT

At present [Déyo’s] “dull blood” sword is at Ryiitakusan.®” During

Naritasan exhibitions, it is used for kechien.*'®

3% Kaneko (2001: 2).

39 Kaneko (2001: 2).

3% Kaneko (2001: 4).

37 Temple records from 1855 describe how the robes were temporarily borrowed from Daiganji for
the purposes of an exhibition (Shéryé 5.530). Daiganji’s ownership of the robes is also mentioned in
the 1858 Narita meisho zue (Ono 1973: 357).

30817.19.457b.8-9. The use of the term “dull blood” (donchi #ilfl) parallels the “dull faculties”
(donkon #iR) from which Déyo suffers.

*® Viz., Daiganji. Ryttakusan was the temple’s sango.

310 Kechien f&1%, to “establish” (kechi Fi&) a “connection” (en #%) with a deity. Through worship of
the robes or sword, practitioners are able to create a karmic bond with the Narita Fudo, thereby
increasing their future chances for salvation.

72



Ph.D. Thesis — Kevin A. Bond ~ McMaster University — Dept. of Religious Studies

A few decades later the above passage was quoted word for word in Shinshéji’s new
guidebook’' (discussed in the following chapter), but with the single conspicuous

alteration:’"*

SREBILCHMOIER S Y B ILBRORII Z h a2 it LT

At present [Déyo’s] “dull blood” robe is at Ryatakusan. During
Naritasan exhibitions, it is used for kechien.

The minor, though significant, textual alteration from “sword” to “robe” may suggest
that Shinshaji’s clergy wished to retain ownership over any sword having to do with
the miracle. This may explain why later in 1846, Shinshéji rejected a request from a
nearby temple wanting to borrow the sword for its exhibition in order to raise money
for temple reconstruction.”'?

Despite Daiganji’s potential encroachment on Shinshdji’s treasured sword,
the relationship between the two temples was reciprocal: the blood-stained robes
owned by Daiganji, purportedly the very garments worn by Déyo during his
miraculous sojourn at Naritasan, were, as stated in the above passages, borrowed by
Shinshéji for its kaiché exhibitions (discussed in the following chapter).”® The
sharing of temple engi and treasures shows how Shinshdji and Daiganji had
established a mutually advantageous relationship primarily based on engi tradition,
regardless of differences of sectarian tradition or lineage. Thus, with the help of engs
networking and its further localization at Daiganji, the Narita Fudé had become of
comparable value to the Pure Land temple.

Enter Yiiten, Exit Déyo

Although Kakugen attributes the sword-swallowing tale to Dayo, various versions of
the event were soon circulating in and around Edo. One of the most popular
accounts was ascribed to another Pure Land monk named Yiiten #6K (1636-1718),
said to have visited Naritasan in the mid-1600s (a century after Déyo) and to have
received the same miraculous transformation.®® The Yiten tale became one of the

best known of the Naritasan tales in the Edogawa LP | and Tonegawa FIAR I

3 Vi, the Narita meisho zue FX A4 FTE£ (1858).

32 Ono (1973: 357).

31 Shirye 3.491.249-492.251.

314 See note 307.

35 For a monograph-length study on Yiiten, including his connection to Naritasan, see Takada (1991).
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areas.”’’® In its entry on Shinshoji, the guidebook Tonegawa zushi FIIRJIIKE
(Illustrated Record of the Tonegawa River [Region], 1855) offers only a few words on
Déyo,’” but devotes nearly three-quarters of its space to Yiten (approximately
thirteen times the attention given to Doyo, and six times that of the Masakado-

).>"* It was even furnished with a diptych illustration of the

) 319

Kancho episode

miraculous event (figure 3.5

Figure 3.5. Yiten’s Miraculous Dream of the N

arita Fudé (Tonegawa zushi, 1855)

7

The tale was linked to Yaten by the turn of the nineteenth century.”” How
exactly the monk’s biography became associated with the event is unclear, though
Yaten did share a similar heritage with Déyo that likely provided a logic for the
connection. The most explicit relationship is that, like Déyo, Yaten had been active
at Daiganji and Z('))'(')J'i,32l and that both shared similar names and linealges.322

316 Takada (1991: 187-188).

317 Suzuki (1980: 175b).

318 Suzuki (1980: 175b-177a).

319 Suzuki (1980: 176).

320 The first connection of which I am aware is found in the Yiten daisijo den PR R{HIE(S
(Biography of Yaten Daisgjo, 1802).

32117.19.76c.

32 Yitten bore the posthumous name Myoérensha B4t (JZ.19.496b; JZ.19.76¢; JZ.18.467a) akin
to that of Déyo’s Marensha Bt (JZ.19.457a; JZ.19.54a; JZ.20.83a). Yiiten was also known as
Ken'yo BH# (JZ.19.496b; JZ.19.76¢; JZ.18.467a), which, like his master’s name Myéyo &
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Whether the new Yiiten version was born out of a confusion on the basis of their like
careers, or consciously incorporated to augment the monk’s posthumous biography,
is difficult to say.z'23 Due to its association with Déyo, a Daiganji record, Danrin
oyumi Daiganji shi WA ERKEEFH (Bunsei Period, 1818-1829), adopts the
former stance, suggesting both a confusion over the two versions as well as an

324

apparent rivalry:

RAMIZHRRBEICHE L TH2EH Y KERARDASIZE
THMOFK E BIZEILOFEEIZNDH Y T LLOFFHDOF
HITEHE EAIC L TERXEFT ORI DL,

These days there are books that associate this [event] with Yiten
Dais6jo. What a big lie! To this day both the “dull blood” sword
and robe are kept together within the treasure house of this temple
[Daiganji]... .The benefits [received from the Narita Fudo] by the
swallowed sword surely began with Saint Déyo during the Tenbun

Era [1541-1554].

By “books,” the record was likely referring to the several Yaten biographies
circulating at the time as independent works such as the Yaten daisijo den $iR K18
1EAR (Biography of Yiten Daisojo, 1802) and Yaten daisojo riyaku ki $6 R R{EIEF
850 (Account of the Blessings of Yiten Daisijo, 1808). These books, and their impact
at Daiganji, were indicative of Yiiten’s greater posthumous popularity in the capital
and his common linkage to the tale, as suggested by his added appellation of
“Gushin” B0 (“Dull-minded [One]”).**

As biographies of both Pure Land monks suggest, Kakugen’s Daiengi cannot
claim complete credit for the popularity of the sword-swallowing tale alone. Its
success was in large part due to its popularization within the storytelling culture of
Edo (discussed in the following chapter). It functioned not only within the context
of the temple engi, but also as entertainment: the presence of swords, violence, blood
and vomit certainly made for a catchy tale among the common folk, and may have
been of interest to the many sword-bearing samurai populating Edo. Thus, in
addition to noh, gazetteers, temple records and biographies, we find versions of the

(JZ.19.76b), suggests their connection to Déyo’s lineage through the common practice of naming
monks after earlier masters.

32 The San‘en zanshi, does, however, include an interlinear note to Ddyo’s biography explaining that,
“People mistake Yiiten for this master” (N JLEI 246 KA & E~Y) (Z.19.457b.9).
3477.20.72b.1-3, 6-9.

325 17.18.467a; JZ.19.76¢; JZ.19.496b.
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tale appearing in ukiyoe,”® at other temples,”” and, as we will see in the next chapter,

on the kabuki stage by the 1820s.
Engi Summation

Following the sword-swallowing tale, the Daiengi takes an interesting turn. It shifts
to early Mikky6 scriptures and quotes from Kiikai’s ninth-century Hizé hoyaku FbjE
E88 (Precious Key to the Secret Treasury)*®® and the Shogun Fudo Myds yonjahachi
shisha himitsu joju gikd” B ERBNBAE N+ )\ 5 TR UL BEEN atcributed to
Amoghavajra (Jp. Fukit “RZE, 705-774). The passage describes Fudd’s status as a
manifestation of Dainichi Nyorai, his basic physical features, as well as the rewards of
his worship such as the protection in this life and the next, the severance of evil, and
the cultivation of good merit. Next Kakugen quotes from the eighth-century

Daibirushana jobussu kys sho K B & ¥ IR AL 6 FEBE  (Commentary on the

¢ The popularity of the Yiiten tale during the final years of the Edo Period can be seen with its
inclusion in an illustrated wkiyoe collection of popular violent tales by Kanagaki Robun {4 %8 3C
(1829-94) and illustrated by Tsukioka Yoshitoshi J ff1554F (1839-92) entitled Azuma nishiki ukiyo
kidan IR MRGIR (Tales of the Floating World in Eastern Brocade, 1867-8).

3% Beyond Naritasan and Edo, the Déyo-Yuten tale was also localized by another popular Fuda
temple, Oyamadera KII=F (Oyama Fudé KIUAH)), located to Edo’s south in Sagami FHAE
Province. The first two tales of its large miracle tale collection, the Oyama Fuds reigenki K|LIAENTE
BREC (Record of the Miraculous Efficacy of the Oyama Fuds, 1792), are faithful adaptations of the
narrative. Instead of famous Pure Land masters, we now have two local monks from Sagami, and,
naturally, the Oyama Fudd has been substituted for the Narita Fudé. The first tale, “How Master
Sanmyd of Kichijéin, a Temple in Tana Village, Sagami Province, Swallowed a Sharp Sword and
Obrained Wisdom” (KN FHMH SERHMMAM I ETEE T B E) follows the
Déoyo-Yiten prototype near perfectly. The second, “How the Disciple Kenmy6 of En’6ji Temple of
Yasaki Village in the Same Province Likewise Prayed and Obtained Wisdom” ([f] [58] 5% It A+ [B] /& 5 21%
FREIR 7 FE T U 7155 /LHE), is an abbreviated retelling of the first. The tale’s double entry,
and its prominent position in a collection of one hundred and fifty tales, are suggestive of the weight it
carried not only in terms of popularity, but also as a teaching device explaining the power of Fudé and
his sword. The first tale concludes with a lengthy commentary (again suggesting its importance as few
in the collection are privy to such remarks) extolling the merits of the sword almost as a figure in its
own right: one whose virtues pervade the dharma-realms of the ten directions (jippe hokai +F1ER),
and whose divine power destroys defilements and ignorance and bring about enlightenment. This,
with the commentary’s mention of the sword as the “eken” FE&I, “Wisdom Sword,” serves as a
reminder how Fudé’s sword might be used as a logical foundation for its refashioning into the more
contemporary and Amakuni Sword. (Oyama Fuds reigenki, Kanagawa Prefectural Library MS,
volume 2, folio 1 recto—8 verso).

328 Here I use Hakeda’s translation of the title (Hakeda 1972: 157).

T.21.1205.33c4-7.

76



Ph.D. Thesis — Kevin A. Bond McMaster University — Dept. of Religious Studies

Mabivairocana sitra)®®

concerning Fudd’s fire-emitting samddhi, his mantra which
destroys evil beings, and recounts the Mahe$vara subjugation tale in its entirety (as
discussed in chapter one).”®' The insertion of canonical material was possibly meant
to parallel the Narita Fudé’s connection to the Daziengi’s two main legends: the
subjugation of Masakado and the destruction of Déyo’s karmic hindrances. The
Narita Fudd was clearly being promoted as a protector of the state and of its people.

Thus the engi was comprised of three tales in total: one set in ancient times
(the Masakado Rebellion), one in recent memory (the Déyo episode), and one drawn
from canonical scripture (Mahesvara’s subjugation). However, it was only the first
two that attained any signficant popularity within Naritasan’s religious culture. In
writing the Daiengi, Kakugen clearly drew connections to classical Chinese and
Japanese Mikkyd scriptures and their treatment of Fudg as a militant, guardian deity,
as they made sense within the context of Shinshji in its connection to the Masakado
Rebellion. Thus we see that Fudd’s canonical characterization as a military god was,
to an extent, preserved and reinforced, unlike at Meguro, where Fudd’s
characterization as a god of water and fortune made more sense due to the deity’s
distinct cultural environment. It is critical to understand, however, that Fudd’s
canonical elements were functioning at Shinshgji not simply by virtue of their
important canonical status, but instead as a support-system for the idiosyncratic
stylization of the Narita Fuda.

Concluding Remarks

The appearance of Kakugen’s Daiengi suggests how Shohan desired to provide the
temple with a meaningful narrative to coincide with Shinshéji’s initial burst of
temple activity at the turn of the eighteenth century. A primary function of the
Daiengi was to establish a narrative that would lay claim to an area onto which it
could impose history, meaning, and identity, thus transforming the area into a
suitable sacred space in which the Narita Fudé could operate. The engi narrative
contained a distinct logic: it drew on famous local places, events and people, all of
them popular, prestigious or well-recognized by the common population.

Moreover, the Daiengi and its associated miracle tales served to produce a
distinctive stylization of Fudé at Narita through a combination of canonical elements
and local traditions. As we saw at Ryiisenji, characterizations of Fudd that had roots
in scriptural and biographical sources (state protection, subjugation, the removal of
hindrances) were reworked and made to fit local circumstances. In the case of the

Narita Fudd, the logic of the Masakado Rebellion and Fudé’s early canonical

39 T.39.1796.685a15-al9, 678¢25-c29, 679a9-al4.
! Naritasan Shinshaji (1968: 18-19).
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accounts as the subduer and guardian of state served as a foundation for the deity’s
appearance in the area. The rebellion also served as a medium through which Fudo’s
iconic sword was localized through its connections to the Amakuni Sword (and, by
extension, the Kogarasu Sword) to produce one of the temple’s key treasures. What
made the Narita Fudo distinct was not so much these characterizations alone, but
their particular connections to Narita’s history and geography.

Due to Fudd’s localization at Narita, we have also seen the degree to which
the engi, miracle stories, the Amakuni Sword, and the Narita Fudo itself, became
shared by other traditions outside the Shingon school such as the Pure Land temple
Daiganji. Despite localization, the popularity of its miracle tales meant that
Shinshoji therefore did not have complete ownership or control over the
development of its own deity. For example, evidence suggests that the Yaten tale and
the identification of (or confusion between) the sharp sword and Amakuni Sword
first developed outside Shinsh6ji’s immediate circle.  Shinshoji was not always in
charge of it own miracle tales; rather, it was one of several participants in their
creation. In the following chapter, we will explore more closely how, through
miracle tales, the Narita Fudo functioned as a trans-sectarian and shared object of
worship, thus expanding the sphere of Shinshéji’s influence, particularly with the
help of Edo’s storytelling and entertainment cultures.
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CHAPTER FOUR
THE ENGI IN ACTION: MARKETING THE NARITA FUDO BRAND

In the present chapter I continue the discussion of Shinshoji’s miracle tale repertoire
by examining how its events, figures, and material objects took on new life and
meaning within the commercial and recreational culture flourishing in Narita and
Edo during the eighteenth and nineteenth centuries. In the previous chapter, I
illustrated how Shinshdji developed a unique stylization of Fudé through a distinct
corpus of miracle tales. Though this stylization was meant to construct a unique
identity for the temple, its popular success around Kanté meant that Shinshgji did
not retain exclusive control over the deity or its miracle tale lore.

By situating the Narita Fudé and its tales within Shinshoji’s religious and
economic relationships with Edo, this chapter explores how the deity’s brand name
became a commercial and artistic commodity shared by different groups, thereby
allowing Shinshgji to participate in a loose network of institutions so furthering the
spread of its deity cult. In short, I will analyze how the Narita Fudé was marketed
among Edo’s urban populace, both by Shinshéji and other institutions. This will
allow me to illuminate how the localized, trans-sectarian character of the Narita Fudo
lent itself to not only religious, but also cultural and commercial activities. Three
such activities in particular will be discussed in detail: theatrical productions,
exhibitions of sacred engi treasures, and pilgrimage, both to the temple and to
exhibitions. As we will see, the popularization of the Narita Fudé via these activities
owed much to the spread of Shinshéji’s miracle tales throughout Edo’s larger
storytelling culture.” Central issues I raise in this chapter are: How was the Narita
Fudé adapted by Edo’s larger storytelling culture? In what media did the temple’s
miracle tales appear? What groups were participating in the temple’s miracle tale
culture, and how did they benefit from it?

Dayo and the Amakuni Sword on Stage

As we saw in chapter three, the sword-swallowing tale, whether associated with Dayo
or Yuten, proved to be one of the dominant media by which the name of Naritasan
and its Fudé spread throughout Kants. Not surprisingly, the tale soon became
known beyond the pages of books and the walls of Shinshéji and Daiganji. With the
vibrant theatrical culture of Edo—notably kabuki #K#Ef%, noh (n0) B, kyigen 3£ 5

(comical theatre associated with noh), and joruri ¥#FEHE (puppet plays)—often
adapting the city’s popular tales and events for the stage, Déyo’s story quickly

32 Eor studies on the storytelling culture of the Edo Period, see Miner et al. (1985: 63-111), Ishii
(1989), Morioka (1990), Reider (2000 & 2001), Shirane and Marceau (2002) and Shirane (2002).
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attracted the attention of playwrights. Not long after its appearance in Kakugen’s
Daiengi and Doyo’s biography recorded in the Jodo honchi kisoden, it was quickly
turned into a noh play®” (yokyoku FEHH), possibly during the Hoei-Shotoku Era®
(1704-1715). The play, simply tited Naritasan A% 1L, makes it clear how
Shinshaji was a prime beneficiary of the play’s publicity, though, as we shall see, it
was also of comparable importance to Daiganji and the Pure Land tradition.’”

The play concerns Mutetsu R Mr. “No Philosophy,” the characteristic
traveling waki”® i, monk. Like Déyo, Mutetsu is a devout clergyman from

Daiganji Temple but suffers from “dull faculties” (donkon fitR). The play opens:

WE THEDIMNEILTT, EHORMEROL I A,

UxE [REIAEREFOEBICTET L FIBICTE, &
RFNZA D HETDBEAITHED, BEHFEETRELZFET LD,
PAREEE DAL T, BHO—mE L LOICEITHETE, WO
T%”:UJIEJZEH@T@JEi RO O D HEAY R, HE
BB L, FALZLOBELZ LT LIERP L BOME, >

Shidai:**® “Fan the lamp of wisdom and illuminate the darkness of
ignorance.”

Waki: “Here is the monk named Mutetsu, in training at Daiganji in
Oyumi.”” 1 have entered the Buddhist priesthood and followed the
teachings of the patriarchs. However, though I cultivate non-
retrogression and rebirth in the western direction, the misery of my
ignorance from my dull faculties is such that I cannot commit a
single verse of scripture to heart. As I have heard that the image of
Fudé of Narita in Shimésa Province is truly most miraculous, I now
set off on the journey [to Narita] to pray that I may attain the way of
a peaceful mind for rebirth [in the Pure Land].

333 For the complete text of the noh play, see Asahi (1981: 154-158). Déyo also briefly appears at this
time in the kabuki play Naritasan funjin Fuds B 11153 5 8)) (1703) (discussed below), where he is
curiously mentioned as a resident monk of Kyéto’s Jingoji, seemingly in the place of Kanché. Either
this is a simple mistake, or Ddyo’s popularity was already such that he could displace Kancho as the
primary Shinshéji hero.

4 Asashi (1981: 154).

335 On the relationship between Buddhism and noh theatre, see Tyler (1987: 19-52).

33 The deuteragonist or actor who supports the protagonist (shite £1:5F) in noh theatre.

%7 Asahi (1981: 154).

38 The opening song recited by the shite (protagonist) or waki (actor supporting the shite) (in this case
the latter) upon entering the stage (Brazell ed. 1998: 544).

33 Oyumi 4 5 was the han 3 domain of Shimésa where Daiganji was located.
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Making his way to Naritasan and inspired by Déyo’s identical lot and
miraculous transformation, Mutetsu prays to the Narita Fuds. Déyo, as the
conventional nochi shite #%41=F (protagonist in the second act) in the form of a spirit
(rei**® ), appears at Narita and explains how he too once sought the deity’s healing
powers. Through the two men’s exchanges, the play unfolds, with Mutetsu
eventually cured of his condition by swallowing Fudé’s sword.

Details about the play’s origins are uncertain, and it is unclear to what extent,

31 \What is certain, however, is that

if any, Shinshéji played a role in the production.
the recently popular tale of Déyo’s encounter with the Narita Fudd provided a direct
inspiration for the play. The miraculous dream, sword-swallowing, and subsequent
blood-spewing episode are repeated multiple times, complete with a description of
the sword, its Amakuni provenance, and even length (given here as two shaku
cight sun =T, approximately eighty-five centimetres). The Masakado rebellion, the
Jingoji origin of the Fudd image, and its subsequent enshrinement in the Narita area
are also mentioned. One therefore cannot help but notice the implicit advertising
permeating the play’s text. In addition to its incorporation of the engi, the play
extols Fudd’s numinous powers, and, through the character of Mutetsu, offers a
model encouraging its audience to make the pilgrimage to Naritasan to view the
Amakuni sword first-hand and to pray to Fuds. Thus in concert with spreading the
temple engi, the play may also have functioned as a type of promotion and guidebook,
similar to the meisho (“famous places”) genre, explaining the history and culture of a
particular locale useful to visitors and pilgrims.

The play also sheds light on how a Pure Land monk could come to occupy
such a prominent position in Shinshéji history, as well as why the Narita Fudé
would be important to the Pure Land tradition. The ultimate objective of Déyo and
Mutetsu’s prayers to the Narita Fudé does not end with curing their poor faculties
but extends to attaining rebirth in the Pure Land, a significant element not present in
the Naritasan engi. Throughout the play, “Pure Land” terminology™” is seamlessly
intermixed with those traditionally associated with “Mikkys.”* As discussed in

30 Asahi (1981:154).

1 Asahi notes that, according to the noh scholar Tanaka Makoto, the play’s author may have
belonged the Kanze #11t school of noh, though not much more of its origins is known (Asahi 1981:
154).

2 Viz., Amida FTARBE, gio TE4E (“rebirth” [in the Pure Land)), raigs ¥l (the death-bed encounter
where Amida Buddha and his entourage of divinities “comes and meets” the dying devotee), nembutsu

ML, and sanbu no kye ZERD#E (the “tripartite satra” or three central scriptures of the Pure Land
tradition).

3 These include, for example, 4ji IS (the “A syllable” mantra), kuji goshinbs JUFFE B 1 (a ritual
incantation of “nine syllables to protect one’s person”), and @ b7 ra un ken B BJEM:K (Sk. a vi ra
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chapter one, Fudd’s connections to death, the Pure Land, and rebirth therein, both
iconographically and ritually, had been well established centuries earlier. Mutetsu
thus announces, “May the My66 also lend me his assistance so that I may realize my
karmic chance for rebirth [in the Pure Land]. Homage to Fudd!” (F & [F] U < BA
EOhE 2, FEOREZMO LD X, FAETREE, ) Interestingly,
Shinshdji’s eng tradition never promoted this quasi-“Fudéd nembutsu” (namu Fudéson
B ERENE) or the tale as a model for rebirth into the Pure Land. The insertion of
“Pure Land” elements in the play suggests not only artistic license and the natural
connection between (the Narita) Fudé and paradisal rebirth, but also how the Narita
Fudd was quickly becoming a shared commodity across traditions, both religious and
theatrical.

The ease, speed, and success with which the sword-swallowing tale was
adapted to the stage is emblematic of how the popularity of temples and their deities
were often rooted in the entertainment and recreational industries.** In the case of
Shinshéji, it was not noh, however, but the kabuki theatre that became a primary
catalyst for the successful commercialization of the Narita Fudé brand.

Danjirs Kabuki and the Narita Fudo

During the late 1600s, just prior to Kakugen’s Daiengi, Shinshoji had serendipitously
secured the patronage of the elite Edo kabuki troupe, the Ichikawa Danjars iJII[H]
+EB guild. The Ichikawa Danjiird line of actors came into being in the late 1600s
with the performer and playwright Danjird I (1660-1704). As the progenitor of
one of the most successful and enduring families of kabuki,”* Danjiré I has been
celebrated as one of the greatest figures in the world of kabuki since his own day.**
Danjard’s family, the Horikoshi $##¥, were of samurai descent and had moved to
the Narita area to become farmers and merchants in the late Azuchi-Momoyama
(1573-1600) Period following a decline in family fortunes.”” Thus began the

centuries-long connection between the family and Shinshdji. By virtue of their

him khams; a protective mantra associated with the Buddha Dainichi Nyorai X B #13€ [Sawa 1975:
12]).

3 On Japanese religion and enterrainment in the Edo Period, see Harootunian (1989: 168-177) and
Hur (2000).

3 The Danjiré line still flourishes today, currently headed by Ichikawa Danjaré XII (1946-) since
1985. The guild maintains its own website at <www.naritaya.jp>.

346 For studies in kabuki, see Brandon (1978), Gerstle (1987), Kominz (1997a), Leiter (2002), and
Herwig (2004).

37 Kominz (1997a: 36).
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Narita citizenship, the family made frequent trips to Shinshéji to pray to the Narita
Fudd, even continuing to do so following their eventual move to Edo proper.348
Through his father’s connections, Danjiré became employed at the tender
age of twelve at the Yamamuraza [LIFf/# Theatre near their home in Edo.* Two
years later, in 1673, he is said to have made his debut at the Nakamuraza H#7/
Theatre in the play Shitenné osanadachi VUK EFHESL as the legendary Heian warrior
and demon-hunter Sakata no Kintoki X 405> Here, and in later Genroku-
period plays, we see Danjird developing a soon-to-be famous style of acting called
aragoto TE, “rough stuff’ (an abbreviation of aramushagoto TR EFE, “wild
warrior business”*"), characterized by flamboyant body movements and heroic action
and aided by costume, makeup (kumadori FREX), and “fighting words” (tanka W
W]).? Aragoto was soon so popular in the capital that it became a trademark of not
only Edo kabuki, but the city itself. The writer Shikitei Sanba HF =5 (1776~
1822) wrote, “If you don’t like Ichikawa Danjird’s rough-style [aragoto]
acting...you’re not a true Edokko [Edoite].”” As Danjuré’s aragoto style often
featured heroic, masculine themes and figures, it is not surprising that he soon
incorporated the machismo, militant Fudé into his repertoire of plays, possibly
beginning in the early 1690s.”** Danjird’s penchant for Fudé soon became apparent
by his development of a formal mie R (a grand pose struck by the actor marking
an important scene) styled after Fudé (fuds mie 7“8 52.4%), where the actor would
hold a rosary in his left hand (symbolizing Fudé’s rope) and sword in his right,
mimicking the well-known posture of Fuds.*”
While Danjard’s use of Fudo served the technical aragoro style of acting, his

interests in the deity were also due to his religious faith. In his Ganmon FEIL (An

38 Kominz (1997a: 37).

3 Kominz (1997a: 38).

3% Kominz (1997a: 38).

3! Kominz (1983: 388).

2 Ono (1978: 62). Aragoto was often contrasted with its antithesis wagoto FIZE, “soft stuff,” such as
romances and love affairs, more characreristic of the kabuki of Osaka and Kyéro.

353 Cited in Gerstle (1987: 52).

3% Laurence Kominz suggests that the masculine, stomping aramai 55 #%, “wild dance,” performed by
Shugendd practitioners, may have influenced Danjiird’s incorporation of Fudé (Kominz 1983: 390).
Since kabuki plays often drew from the existing noh repertoire, Danjiird may have been further
influenced by the medieval noh plays in which Fudé and the Godai My66 appear, such as Danpa
JB\, Funa Benkei RAFtBE, Ataka 7€, and Aoi no Ue 35 |

35 Brandon (1978: 86). For a depiction of the fuds mie (performed by Ichikawa Danjird XII as the
warrior-monk Benkei 378 in the famous play Kanjincho BIENR, The Subscription List), see Herwig
(2004: 74, n. 75). Here, Benkei holds the subscription list rolled vertically in place of the sword.
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Account of My Prayers, 561690, Danjird recorded his devout reverence for a variety
of deities, including Fud6.”” According to the Yakusha zensho #& 2FE (All About
Actors, 1774), Danjard is said to have prayed specifically to the Narita Fudé for the
birth of a son,” possibly influenced by the centuries-old practice of worshipping
Fudo for a favourable birth.** Danjiiré thus attributed the favourable birth of his
first son Kuzd FUJE (later Danjird II) in 1688 to Fuds, and as a symbol of his
gratitude, wrote a play celebrating the divine favour of the deity.® The play was
Tsuwamono kongen Soga FARITTEF (The Origin of the Soga Warrior) and was
performed at the Nakamuraza Theatre in 1697.” Kuzo, then ten years of age, made
his stage debut in the role of Fudd. The play, in which Fudé appears to the aid of
Soga Gord & F FLER, was a great triumph. It attracted people from Narita itself,*®
and the audience threw money on stage as offerings and prayed to Danjaré as they
would the deity himself, acts of devotion secemingly unprecedented in kabuki
theatre.”® That Danjiird owed the play’s success to the Narita Fudoé was apparent.
Following the play’s run, he led a group of pilgrims to Shinshaji, and subsequently
adopted the professional guild name (yags 25" of “Naritaya” FH/Z, “the Narita
Troupe,”® thereafter publicizing the troupe’s affiliation with Naritasan. Six years
later father and son staged the Naritasan funjin (or bunjin) Fuds F&H L5 5 R&)
(The Twin Fudos of Naritasan) in 1703. In order to prepare for the play, Danjiré is
said to have spent a week in prayer at Shinshoji before its opening, whereupon Fudd
had appeared before him and granted him the ability to reproduce the deity’s fierce

3% Here | use Kominz’s translation of the title (Kominz 1997a: 37). See Kaga (1994: 87-113) for an
introduction to and reproduction of the text.

37 Kaga (1994: 105). Other deities Danjird venerates are Sanbokéjin = FE FiAf, Dainichi Nyorai,
and Aizen My6o B JLHE.

38 Here I use Gerstle’s translation of the title (Gerstle 1987: 60).

39 Gerstle (1987: 60).

360 See Mack (1992: 173-190) on the Heian-period worship of Fudé in this regard.

36! Kominz (1997a: 65).

32 Kominz (1997a: 65). Here I use Kominz’s translation of the play’s title.

36 Kominz (1997a: 69). The play also helped establish a lasting relationship between Goré and Fuda:
“The Soga Gord-Fudb relationship was so firmly established by Danjiiré that it soon entered the Soga
world to stay. Numerous plays, even those that did not employ actors from the Ichikawa family, were
written to include Gord-Fud6 scenes, and after the year 1697, Edo-period fiction, as well as religious
and secular paintings, include scenes of Gord worshipping Fudé, or of Fudé coming to Gord’s aid”
(Kominz. 1997a: 91-92). We can see such influence of Danjiird’s plays in the case of the Oyama
Fudg reigenki (1792). Story seventy-five is entitled, “How the Soga Brothers Offered Prayers to Fudé
and Killed their Parents’ Enemies” (@A FREI~FEE TS 7TH /T 5 v3F).

34 Kominz (1997a: 69).

35 Kominz (1997a :69).
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appearance. °*

The onstage spectacle of the young Kuzd as Fudd impressed
audiences so much that they were said to have again thrown money on stage as
offerings to the deity.’”

An ongoing element behind Danjard I’s religious faith and his incorporation
of the Narita Fudé into his plays may have been Shinshdji’s chief priest, Shohan &
&0 (1663-1727). In his study on the kabuki guild and Shinshdji, the modern
scholar Asahi Juzan suggests that Danjiaré had formed a close relationship with
Shéhan, and that the priest may have been educating the actor in Mikkyé teachings,
and that he even directly helped in the writing of the 1703 play of Naritasan funjin
Fuds.*® For example, in the final scene of the play, the twin Fudés appear as the
Taizokai G5 Fudé (played by Danjirs) and Kongokai €l 5% Fudo (played by
Kuzo) (figure 4.1).>° Danjird’s use of the terms “Taizokai” (Sk. Garbhadhitu,
“Womb Realm”) and “Kongokai” (Sk. Vajradhitu, “Diamond Realm), and other
specialist Mikkyd terminology appearing in the play,”’ may represent the mutually

beneficial relationship the temple and kabuki family was forming around the figure
of Fuda.””!

366 Kominz (1997a: 79-81).

37 Kominz (1997a: 69).

368 Asahi (1981: 13-14).

*® The terms draw reference to the two main lines of transmission in the Shingon tradition,
iconographically represented by the Taizokai (Sk. Garbhadhatu) and Kongokai Mandara (Sk.
Vajradhatu Mandala). Though Fudd does appear in the Kongékai Mandara (in a wholly dissimilar
form), the Kongokai Fudé had a near-negligible presence in the Mikkyd tradition during the whole
history of Japan. In contrast, it was the Taizékai Fudd, situated below Dainichi Nyorai within the
Jimyoin £FEARE (Hall of the Vidya-Holders) (also known as the Godaiin F. ARz, Hall of the Five
Great Ones), that became the iconographical and doctrinal standard. Danjiird’s use of the two terms
allowed him to exercise his artistic license to serve dramatic effect (rather than Mikkyé tradition), so
that both father and son could simultaneously appear onstage as the deity.

370 For example, aji FJ=F- (“4” syllable) and « un BT#: (Sk. 2 ham), both important éija mantra in the
Mikkyd tradition. Among its multitude of meanings and applications, the 4ji is said to be the source
of all sound and the mother of all other syllables. It is accordingly given the status of the bija mantra
of the central Shingon Buddha, Dainichi Nyorai (Sawa 1975: 5). A #n is commonly treated as a
source of binary distinctions. A, for example, may represent the essence (ritai BE{A) of the Taizokai,
and un as the counterpart wisdom and virtue (chitoku ETE) of the Kongokai. Alternatively, 2 un,
much like the alpha and omega, can represent both the first (“2”) and final (“un”) of all sounds (Sawa
1975: 2).

7! Danjard and Shohan may have collaborated even earlier in 1701, when the actor performed the
play Shusse sumidagawa HHFRA)I| featuring Fudd at the Nakamuraza Theatre during the third
month (Naritasan Shinshoji ed. 1968: 645). The play coincided with the completion of Shinshéji’s
new main hall and the opening of the Narita Fudé exhibition in the same month under Shéhan’s

direction (Naritasan Shinshdji ed. 1968: 749).
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Kuzo as the Danjiré I as the
Kongokai Fudo Taizokai Fudo

The collaborative effort between the two men had become so firmly
established that following their deaths, successive generations of Danjurd patriarchs
continued to produce miracle plays showcasing Fudd. From the late seventeenth
century to the 1850s, the family staged over two dozen plays in Edo in which Fudo
appeared,” nearly all at one of Edo’s three main licensed theatres.”’* Since many of
the playbooks have been subsequently lost, it is unclear how many of these plays were
specifically about the Narita Fudé. However, the titles and roles in the plays suggest
that at the very least eight explicitly dealt with Naritasan or the Narita Fudé during

the Edo Period, not counting those performed by other guilds.375

372 ilustrations are attributed to Torii Kiyonobu & E{E{E (1664-1729) and Torii Kiyomasu & & {&
% (d.1716) (Kominz 1997a: 84).

373 See Naritasan Shinshoji ed. (1938: 683-689; 1968: 645-651), and Ono (1960: 11-12) for a list
and brief description of these plays.

574 These were the Nakamuraza FAT 8, Ichimuraza TIATE, and Moritaza £ HEE, collectively called
the “Edo sanza” {1.J7 =& (“Edo’s Three Theatres”). All were officially licensed under the bakufy
(Nishiyama 1994: 498).

375 See Naritasan Shinshaji ed. (1968: 645-648) for details.
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Stage as Temple, Actor as Deity

Few kabuki actors in Japanese history are known to have been as religiously devout as
Danjurd I. As noted above, his devotion is apparent in his writings and by his visits
to Shinshoji before and after his plays. In fact, Danjird is said to have produced a
number of plays inspired by religious teachings.”’® Laurence Kominz suggests that
Danjuro kabuki was as much a “religious” spectacle as it was a “secular” one in the
early eighteenth century,”” and Gunji Masakatsu writes that “Danjird’s aragoto
performances were not just theatrics, but prayers.”’® His personal devotion was such
that he himself was treated as a popular Edo deity; some believed that, with his on-
stage Fudo-like glare, he could cure illness and even exorcise evil,*”? a talent soon
inherited by his son.”®® According to the kabuki account Chiko kejosetsu H 155
0 (Old Tales of the Theatre, 1805), one story has it that in 1741, a father, having
heard of the miraculous powers of the fuds mie pose, pleaded with Danjiirs II to cure
his ague-sick daughter. The actor consented. He unsheathed his short sword, coiled
his handkerchief into a rope, and glared at the daughter, thus mimicking the fuds
mie. The girl fainted in a torrent of sweat but soon found that her sickness was
gone.381 Later at the Nakamuraza Theatre, Danjiro II was said to have again struck

the fuds mie and cured a woman possessed by a fox (kitsune).”®

% and the fame of the

Danjuré actors’ ability to take on the powers of the Narita Fudé and protect Edo

This “aesthetic of exorcism” prominent in Edo kabuki,

from evil, are further attested by a printed flyer that reproduced the #surane H, a type

of speech given by an actor stating his pedegree, of the six-year-old Danjiro VII
(1791-1859) (figure 4.2).

76 Kominz (1997a: 35).

377 Kominz (1983: 391).

78 Quoted in Gerstle (1987: 60).

7 Gerstle (1987: 56-59). A verse by poet Takarai (Enomoto) Kikaku EH (HBHA) HA (1661-
1707) celebrates Danjiird’s protective talent as an actor: “Here inside / With Danjiré / Demons
driven outside” (cited in Gerstle 1987: 69 n3).

0 According to the Kabuki jishi SKIE{X 4G (The Origins of Kabuki, 1762) and Yakusha zensho
(1774), Danjuré II was well known for his fierce Fudo-like glare, a gift bestowed to him by the deity
after his prayers at Shinshoji (Gerstle 1987: 60).

%! Asahi (1981: 25-26).

382 Asahi (1981: 25-26).

%3 Nishiyama (1997: 212).
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In the speech, Danjard VII promises to protect Edo’s citizens by virtue of his being
an incarnation of the Narita Fudo:

Hear ye, barbarians and savages to the east, west, north, and south!
Hear ye, heaven and earth and all Edo! I, Ichikawa of Edo, the scion
and rightful descendant of Fudd, the guardian god of Narita, protect
each and all from injury and evil. You may laugh; you may scold me
as a brat spouting great nonsense from my little mouth. But by my
natural disposition I rise like a demon from a terrifying tale, bursting
into the house, performing impossible feats. Today, like an early-
blossoming flower, I splendidly appear in my first Shibaraku.** Need
I say it? Even my father, the great Minamoto no Yorimasa, could not
tame me, the intractable youth, Gendamaru Hirotsuna. This I
announce to all, with the most profound respect.*®’

384 Shibaraku B (Wait @ Minute), was one of the Danjird’s most successful plays (see note 388).
Tsurane were often performed during the play. On the connection, see Saltzman-Li (2002: 253-268).
*% Translated by Nishiyama (1997: 216-217).
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Danjurd’s self-appointed charge as the Narita Fudé and guardian of Edo was
such that the flyer itself may have also been used as a talisman to ward off evil in
addition to it being sold as a souvenier.’® The theatrical heritage of the Narita Fudo
passed down by the Danjuré actors suggests the extent to which the men were treated
not merely as performers, but in fact as personifications of Fudé, both on-stage and
off, who could protect their devotees from harm as would the deity himself.*® That
the Danjur6-Fudé identification was becoming well-known to the public is evident
in the many paintings of the actors portraying the deity that were circulating in
ukiyoe prints (e.g., figure 4.3). Thus, visits to the Edo theatres may have been
regarded by Edoites as analogous to a pilgrimage to Shinshoji itself, with the stage as
an extension of Shinshoji’s sacred space in the capital.

Figure 4.3. Ichikawa Danjiré as the Narita Fudo (Utagawa Kunisada, 1786—1864)

3% Nishiyama (1997: 217).
37 The bravado guardianship assumed by the actors may, as Nishiyama Matsunosuke suggests, also
have been influenced by the urban culture of the “street knight” (kyokyaku f%%), local street toughs

that often acted as keepers of the peace, strongly associated with the world of kabuki (Nishiyama
(1997: 216).
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Danjiro-Shinshiji Commercialism

The popular success of the early Danjirds show that from the outset, the troupe was
forming an economic relationship with Shinshéji in addition to a religious one. Like
the noh play Naritasan, the commercial and artistic worlds of kabuki were becoming
a form of advertisement for Shinshéji, though on a much larger scale than the noh
theatre. It is possible that many Edoites came to know of the Narita Fudd primarily
through kabuki. Here Danjiré VII (1791-1859)** deserves special attention. Not
only was his commercial and religious ties to Naritasan perhaps strongest after those
of Danjaré I and II, but also he staged more plays modeled on Shinshéji’s temple’s
miracle tales than any other Danjuré. Active during the culturally vibrant Bunka-
Bunsei UAL.3CBL Period (1804-1830), he performed at least a half-dozen plays
featuring Fudé in the Edo theatres from 1812-1836." Danjaré VII's patronage
also extended to a special week-long Aydgen performance in the summer of 1819 at
Shinshdji. The event was recorded by Shinshéji’s new chief priest Shoin FEJEL (d.
1829) as having lasted seven sunny days starting on Fudd’s ennichi on the twenty-
eighth of the sixth month as an offering (hono Z##) to the deity.’”® The play was
also used to celebrate Shinshaji’s new chief priest’s taking office.* Temple records
unfortunately do not identify the title or program of the play, though they mention
that it was meant to be a public spectacle (misemono F.1H4#7) that included fifteen
actors in addition to Danjird. A similar event was held again in 1824 for seven days
celebrating the completion of the Niomon {=F.F§ gate’s reconstruction®”

Not surprisingly, Danjird VII took advantage of the Yiiten tale which had
become popular in his day and staged two plays in 1821 and 1823 (Date moys
gedatsu no kinugawa FIZEBARIENARI and Kesakake matsu Narita no riken 355
¥ap% A FI&]). Both contained the Narita Fudo and the first recorded mention of
Yiten on stage (of which I am aware). The 1823 Yiten play became a hit, and
repeat performances were subsequently staged.393 In the former play, the entire

3% Danjird VI is perhaps best known for assembling the kabuki jahachiban FEEE 1 )\, eighteen
plays selected from the group’s repertoire best epitomizing their aragoto style. The collection was the
first of its kind and became the most famous of all kabuki repertoires (Miner 1985: 328), and
included some of the great Edo classics: Shibaraku & (Wait a Minute), Ya no ne KO (Arrowhbead),
and Kanjincho BYEWR (The Subscription List).

3 See Naritasan Shinshéji ed. (1968: 647-648) for details.

30 Shirys 3.199-201. Danjiird VII further expressed his fondness of Naritasan two years later by
donating one thousand gold ryd (a substantial amount for the time) for the construction of the
Gakuds ZHE Hall.

3 Shiryé 3.24.

32 Asahi (1981: 44).

393 Asahi (1981: 43).
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Yuten tale was sung on stage as a joruri performance during a goma ritual. The song
became popular enough to have circulated independently of the play.*

Perhaps due to Danjuré VII's successful plays, the Naritasan-Danjuré-Yaten
triangle seems to have penetrated Edo culture by this time, evidenced by a
contemporary kawaraban, a type of newssheet or broadsheet sold around the city
which contained the latest news and events such as vendettas (katakiuchi B{7FT) and

love suicides® (shinji LoH) (figure 4.4).

Figure 4.4. Kawaraban of Ichikawa Danjuré I and the Narita Fudo®”

The kawaraban depicts an image of an ill Danjuré II who, on the verge of death, is
saved by a devout friend who emulates Yiten and petitions the Narita Fudé. The
story runs as follows:

HUN LR EANSE IR EDORZIZIRSIZOEITALEE
EEITEMZIEIREVFTAANCT N2 ND EALANR
DE~LEPRCLPDICEEA Z+=AF VKT IHOB

3% Naritasan Shinshji ed. (1968: 549, 647-648). For the song’s text, see Naritasan Shinshoji ed.
(1968: 640-641).

395 Nishiyama (1994: 473c—476c¢).

3% Tokyo University Digital Museum. <http://www.um.u-tokyo.ac.jp/japanese/publish_db/1999news
/02/20305.html>.
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EMNEATBMRICELZIIE LE_FADEIVIZLTEE O L
IRN—BDITWGH 00 LN EDENERH) TARL
SEIENPNEI VW LFRLBLVESTREREVSLDE
RS LRI AESE DBE~KEE™MTEIAZIZL
DI AN LERDIDRERALVEBIARLIRIH LLHRD
ELDAIRIRIAZUNEDRSBAIRE LERIZB LT
SHAEHEABRDLIRENELSEIREDOFIRIZEDT
BERLEDLDRLAEALXBFENI LA L DAY 1T
HBEDNLEBLEDLLEBEAHL

It is said that long ago, Saint Yaten had a miraculous dream of Fudd
Myd6 in which he swallowed the Amakuni Treasure Sword and
[awoke] vomitting “diseased blood,” only to become possessed of
outstanding brilliance. However, just after the seventh hour on the
evening of the twenty-third of the fifth month of this year [1735],
our favourite Ichikawa Danjiard suddenly coughed up over two
masu”’ of “diseased blood” and lost consciousness. When he uttered
not a single word, people were completely dumbfounded. Among
the many who attended to him was one in particular, a servant
named Mankichi Eiji, who had taken the tonsure. At first light he
made a great petition to the Narita Fudd before the [temple] treasury,
and a wonder took place. That night around the ninth hour
[Danjurd] gradually began to regain consciousness. Everyone was
overjoyed. Day after day he [improved until he] made a complete
recovery. Before long he was as good as new. It is said that his
revival could not have been due to anything but the benefit of Fudd
Mya6. There was not a single person who was not awe-struck. How
awesome! How awesome! How awesome!

Later in 1851, Danjard VIII is said to have fallen ill on stage, his condition so bad
that a shinie JE4& (a type of memorial picture announcing the death of a celebrity)
had already been prepared. He soon recovered, however, and prints (surimono Fill ¥
Y1) entitled Ichikawa Danjire sosei no shidai i)+ BERERAE DIRE (How
Ichikawa Danjire Recovered from Death) celebrating the event were soon being
sold.”™ The print’s title suggests that Danjiird’s return from sickness had also been

37 The phrase “two masu” (ni masu —F), meaning “two measures,” was perhaps a play on the term
p play

“mimasu” =T (“three masu”), the Danjiird guild’s official crest.
?% Naritasan Shinshdji ed. (1968: 553).
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celebrated in the vein of Yaten’s similar incident. Upon his death in 1859, a shinie
memorial print depicted Danjuré VII as none other than Fudoé (figure 4.5).>”

Figure 4.5. Memorial print (Shinie) of Danjurd VII as Fudo (Utagawa Kunisada, 1859)

w4 e

Since kawaraban were produced for the urban masses*” and sold on the
streets of Edo by tabloid vendors®' or peddlars® (yomiuri Fi5¢), their existence,
like the shinie (a genre of wkiyoe), is a strong indication of the extent to which
Danjuré kabuki was helping to popularize the Narita Fudo, its miracle tales, and the
Amakuni Sword in and around the capital. These examples further show the extent
to which the deity was evolving beyond the immediate confines of Shinshgji, thereby

3% Danjiro VII's artistic pursuits and commercial relationships with Naritasan were not limited to the
stage, however. Before his death in 1859, he had written the Kaidan harusame zishi 1% iR A< HAE
(A Spring Rain Ghost Story, 1830) (illustrated by Utagawa Kuniyasu #%)I[E%Z, 1794-1832), in which
much of the action takes place at Narita. As expected, the Narita Fudo makes an appearance. See
Tsuruoka (1980: 35-70) for a reproduction of the text.

400 Nishiyama (1994: 474).

401 Shirane (2002: 693)

402 Kornicki (2001: 63).
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becoming a shared, ever-evolving commodity not necessarily always under the direct
control of Shinshoji.

Moreover, the kawaraban and wukiyoe reveal that, in addition to miracle tales
and kabuki, the very personalities of the actors themselves were becoming a medium
via which the cult spread. As the Danjurd actors were not only taking on the
qualities of the deity on stage, a distinct by-product (no doubt ensuring their
continued celebrity and commercial successes) was that they were also becoming
fused into the very lore of the deity. To the above examples we can add Koikawa
Harumachi’s 781 FRET (1744-89) kibyoshi® B R (“yellow-jacketed” illustrated
comical fiction) entitled Tsukiboshi Chiba no isaoshi B BTIET) (1777), in which
the Danjiirds pray before the Narita Fuds,* and a 1782 kibyoshi entitled Ichikawa
sanshoen T )| =F+ .4 In the latter, the Narita Fudo appears in a dream before a
desperate down-and-out man and grants him a new wonder medicine called
sanshoen’® =FFH, an allusion to Danjlirc'),407 also known as the “naughty drug”
(wanpaku tan 30 AL < F1) .2 1f one takes the drug three times and enters a red-
light district like Yoshiwara, one will never again be rejected by a prostitute. “*”
Beyond boasting the masculine virility of the actor, the tale shows how the Narita
Fudé was caught up in recent fads such as popular wonder drugs circulating in the
urban areas. These texts reinforce the artistic license exercised by writers,”'® and thus
the degree to which the localization of Shinshgji’s deity had taken on a life of its own
within Edo’s popular culture. Moreover, the texts again underline how the success of

903 “Yellow-covered” books of light fiction popular in the late Edo Period.

4 Tsuruoka (1980: 75).

%05 Written by Kishida Tohé J& H L7 (d.1788) and illustrated by Kitao Masanobu LB B (viz.,
Santé Kydden IR AR, 1761-1816).

%% The name Sanshd =7 was a pseudonym taken by several Danjiird actors. The term was morover
recognizable as the mimasu —Ft (three concentric squares), the name of the Danjiiré’s famous family
crest.

7 Gerstle (1987: 60).

48 Tsuruoka (1980: 87).

499 Gerstle (1987: 60); Tsuruoka (1980: 86-87).

0 A good example of the license taken by kibyoshi authors in their treatment of Fudo is the
Mikawajima Gofudoki =] B RENEC (Account of the Mikawajima Fuds, 1789) written by the
popular writer Santd Kyéden [IHF{E (1761-1816). The book tells the tale of the Mikawajima
Fudo who falls into disuse and is sold to a pawn shop where, like an orphaned pet, he eagerly awaits to
be purchased by his next owner. The tale pokes fun at various established conventions by placing
Fuda in the role of the poor and destitute looking to higher powers for relief from his plight. In one
scene, Fudd fasts in desperation for seven days and prays before an altar to a human figure. The scene
is a parody of the popular “namu” Fif%& (“praise be,” “homage to”) prayers, where Fuds recites the
prayer: “namu ningen daimysjinsama” T N\ KBH#EER (‘Homage to the great human deities!”).
For a reproduction of the tale, see Mizuno (1993: 80-91).
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Danjiird kabuki was such that the very actors themselves became extended
protagonists in the temple’s miracle tale lore, and thus a medium through which the
Narita Fudé circulated Edo’s audiences.

The Narita Fuds on Display: Exhibitions at Home and in the Big City

In addition to Danjurd kabuki, a second medium by which the Narita Fudé brand
became commercialized was Shinshéji’s kaichs BAME program. Dating back to at
least the Heian Period,*"! kaiche (literally “opening the curtain”) were temporary
exhibitions of religious iconography and treasures. By definition, kziché were formal
displays (usually held in spring and summer and lasting sixty days) of temple or
shrine treasures often otherwise closed to public viewing. Open display allowed
members of the public to develop a personal karmic connection (kechien FEf%) to a
deity for spiritual salvation and material benefits. Looking on the face of a deity and
offering direct worship was considered especially efficacious, and so exhibitions were
often open houses held on special days like the en’nichi when prayers were also
thought to be particularly powerful.

Exhibitions became especially popular during the Edo Period.”? In the
vibrant Genroku Period, the sphere of kaichs had expanded into one of the most

popular social events on Edo’s yearly calendar. '

As they drew increasingly larger
crowds and attracted additional commercial pursuits such as peddling, fairs, and
theatrical performances, kaiché were as much light-hearted festivals as solemn
religious events. The commercial-orientation of exhibitions made them all the more
lucrative enterprises for temples and shrines to supplement their income. Since the
upkeep of temples on the scale of Shinshdji was a costly business (the temple’s
wooden buildings, for example, were in constant need of repair and reconstruction),
we can understand that the exhibitions were motivated as much by financial concerns
as religious ones.

Kaicho are generally classified by modern scholarship into two major types:

z'gaz'c/ati4 " EBAME, “home exhibitions,” hosted within one’s own temple or shrine

! Nishiyama (1993: 309).

412 For studies on Edo 4aichd, see Hiruma (1980) and Yuasa (1978; 1991).

413 Since kaicho fell under the purview of the Temple and Shrine Magistracy (jisha bugys SFt1781T),
temples and shrines were eventually limited to one exhibition every thirty-three years (Nishiyama
1994: 310) as a measure of social and economic control. The rule was, however, only a general
guideline, and large, popular sites like Shinshoji were granted permission on a much more frequent
basis.

““The most popular igaichi temples and shrines on record (and their total amount of exhibitions

held) were Sensoji ¥ =F (31), Enoshima Benten {LE# X (16), Gokokuji [ 3F (15), Kameido
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precincts; and a’egzzic/mms HBAME, “external exhibitions,” hosted away from home,
usually in urban centres such as Kyéto, Osaka, and Edo, in order to take advantage
of their large populations.’® While Shinshaji conducted its share of igaiché at home
in Narita, the temple was better known for its more numerous exhibitions in Edo.

417

In fact, no temple or shrine boasted more Edo degaichs,”” and very few were as

popular.418 Attracted by Edo’s population and wealth, the temple brought the Narita
Fudd to the capital twelve times in all (and five more in the Meiji Period) (see
appendix 4). With two exceptions (1751 and 1809), all Shinshéji degaicho were held
in downtown Fukagawa #)!| within the shrine precincts of Tomioka Hachimangi
EMJ/\IEE (figures 4.6 & 4.7).*"” Located in the waterfront Shitamachi THT
(“downtown”) area of Edo, Shinshdji’s chief priests likely selected Fukagawa year
after year for its popular degaiché host venue, large monzenmachi FARTHT (“temple
town”) area, and proximity to major downtown districts like Nihonbashi and the
three kabuki theatres (no doubt encouraged by Fukagawa’s growing popularity as an
amusement centre and red-light district in the mid-late 1700s). That Hachimangi
was under the management of the Shingon temple Eitaiji 7K fX5F likely played a role
in Shinshoji’s decision as well. Moreover, as Narita was not immediately accessible
from the capital, exhibitions at Fukagawa helped to overcome problems of distance.

Fukagawa soon became, in effect, Shinshéji’s home away from home in the capital.***

Tenjin B(F)F7 KM (13), and Susaki Benten ¥IEFFFK (12). Meguro Fudd was close behind with
seven igaichd (Nishiyama 1994: 310).

5 The main degaichs venues in Edo were Eitaiji 7KfX3F / Hachimangi /\#&E in Fukagawa,
Yushima Tenjin %5 & X ##, and especially Eksin [EI[fBT in Honjo AT, which is recorded to have
hosted a total of 166 exhibitions (Nishiyama 1993: 310-311).

416 A third but less common category was the junks kaichs J81TBABR, “touring exhibition,” where a
temple or shrine hosted their images at multiple sites forming a circuit.

17 Nishiyama (1993: 310).

1% During the Bakumatsu Period (1850s—1860s), popular degaichd exhibitions in Edo beyond those of
the Narita Fudé were those of the Shaka Nyorai FRIBANR of Kydto’s Seirysji GRS and the Amida
Nyorai FI[FRFEAINE from Zenksji #J:5F in Shinano. The zusbitsu % (miscellany) Kiyi shoran
1EFE%E (1830), for example, states: “When there is a kaicho in Edo, those that always draw the
crowds are Zenkdji's [A]mida, Seiry6ji’s Shaka Butsu, and Narita’s Fudd, and so forth” (JLF i35
Wb D2, WO THEEHRT2ABAFOVE LHFRFORML, F1KBORE
BREHY).

19 The time, energy, and logistics involved in staging an exhibition at Fukagawa was no small matter.
A temple or shrine had to submit applications to the local 4an # office (in Shinshji’s case, at nearby
Sakura %28 for permission well in advance, and temple records show that at one degaicho the
procession from Narita to Edo was comprised of 119 people (Ono 1978: 52-57).

420 For more details on Shinshdji’s degaichd program, see Ogura (1999).
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Figure 4.6. Location of Hachimangu Shrine and FEiraiji Temple in Edo
(Taihei on Edo ezu K VAHTT P2, 1848)

P

Edo Castle Eitaiji Hachimangt
Temple  Shrine

Eitaiji Temple Hachimangt Shrine

Under the direction of Shéhan, Shinshoji made its first attempt at a
Fukagawa degaicho in 1703. The formal objective was for the personal connection
(kechien) of Edo worshippers and to help subsidize a five hundred gold ryd ] debt
for construction costs of the new and larger main hall.**' Shéhan went to great

lengths to ensure an equally commercial success, and collaborated with Danjaré I to

1 Shirys 5.15. The successful exhibition ended up earning 2,120 gold ryd (Shirys 5.81).
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stage the aforementioned Naritasan funjin Fudé to coincide with the exhibition.*”
Both events were carefully timed to simultaneously open on the twenty-seventh day
of the fourth month and close two months later on the twenty-eighth, on Fudé’s
en’nichi™® The decision to hold the play at Moritaza #%H /B Theatre in the theatre
district of nearby Kobikicho R¥HET no doubt helped facilitate the kabuki-kaichs
event. The play ran for an entire sixty days until the exhibition’s close in late July.
Temple documents record that the exhibition received donations from several social
classes, including samurai, merchants, artisans, and clergy from other templcs.424

The kaicho-kabuki collaborative project was further solidified as the Danjiirés
occasionally made appearances on the Aaicho grounds themselves, no doubt to
support the temple but also to promote their own celebrity. During exhibitions, it
had been common for temple clergy and other professionals such as confraternity*”’
members to be on active duty as tour guides explaining temple history to visitors.
For its exhibitions, Shinshoji was fortunate to have the help of the Danjarés. During
the 1703 exhibition, Danjird I occasionally left Moritaza Theatre for Fukagawa

22 This was not the first time Danjiird I had performed in a play coinciding with a kaiché. In 1694 in
Kybto he participated in a play sponsored by the famous Zenkdji . 5F featuring its Amida Buddha,
and may have drawn on this past experience in helping organize the 1703 Edo play with Shéhan
(Kominz 1997a: 52-53).

3 Following the exhibition’s close, the image of Fudd was taken to Edo Castle for a private viewing at
the request of Keishéin ¥EEFT (1627-1705), mother of then fifth Shogun Tsuneyoshi i &5 (1646—
1709), renowned for having been a devout Buddhist and patron of the Shingon tradition. Curiously,

temple records are silent on the marter, but Keishoin’s priest Ryiiké P& (1649—1724) records the
details in his diary, noting how popular the Narita Fudé image was in Edo and the ten rys of gold
donated by Keishain (Shiryo 5.15). Shinshoji’s first degaiché clearly ended on a high note, and quickly
solidified a lasting partnership between the temple and Fukagawa. Of all deguicho hosted at Fukagawa
in the Edo Period, those of Narita were amongst the most popular, and accounted for one-fifth of the
total. The Shinshoji-Fukagawa relationship eventually led to the establishment of Naritasan’s greatest
subtemple (betsuin BBE), Naritasan Fukagawa Fudédo A% H ILITR) I ARBh %, in 1881 on the northern
edge of the Hachimangi precinct.

4 Shirye 5.69-74.

425 Confraternities, known as 45 2§, kdji T or kosha i, were local groups of devoted patrons
and worshippers of a particular temple or shrine, distinguished by local designations which often
included the name of the temple or deity. Due to Shinshdji’s presence in Edo, Narita Fudo
confraternities started to develop in places such as Asakusa, Nihonbashi, and, naturally, Fukagawa.
Confraternities not only accounted for a sizeable portion of a temple or shrine’s patrons, pilgrims, and
thus income, but also rendered services to the temple such as the donation of labor in times of
reconstruction or exhibitions. Confraternities were also often distinguished by a division of labor or
responsibilities, as we see below with the Amakuni confraternity from Nihonbashi. According to
Miyata, Naritasan’s first confraternity formed during the Genroku Period in conjunction with its
exhibitions (Miyata 1972: 127). See Murakami (1993b: 257-260) for a discussion of Naritasan’s

confraternities in the early modern period.
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when he could to help out as a rorimochi HuFF, an assistant who received and

“26 The visits seem to have served their purpose: Danjurd’s

entertained guests.
presence inspired one attendant to devote himself to Fuddé worship.*” The
miscellany Hitorine O~& ) 42 likewise mentions how Danjiiré II followed suit and
assisted as a torimochi at what is thought to have been the 1733 degaichs, causing a
crowd of admirers to flock to Fukagawa.*® An wkiyoe by Utagawa Sadahide #)1 5
75 (1807-73) entitled Actors Visiting the Naritasan Kaicho Exhibition (Naritasan
Kaichi yakusha sankei no zu i H 1BAIREE 2258 DX) depicts just such a scene
(figure 4.8). Here we find two Danjuré members (identifiable by their red dress
emblazoned with the square mimasu —Jt Danjiiré crest), one of whom is Danjiird
VIII (second from the right), strutting along with other actors at the 1833 spring
degaicho in Fukagawa."”

oV

Figure 4.8. Ichikawa Danjaro VII at the 1833 Fukagawa Exhibition (Utagawa Sadahide, 1807-73)

Shinshoji clergy and rorimochi helped to direct crowds and explain the history
of items on display, similar to the practice of etoki #2fi#, “explanation by picture,”*®
a type of public lecture of temple lore using illustrations begun in the medieval
period. Public sermons served to communicate the temple engi and its miraculous
events to audiences, and to further aggrandize the temple treasures on display.
Records from the 1703 degaichi offer an itemized list of all sources of income

received, two of which were simply described as “enki” #%FC (viz., engi) and

426 Kominz (1997a: 93).

47 Kominz (1997a: 93).

428 Hiruma (1980: 153).

2 Incidentally, Danjird VIII had been performing a play in Edo at the time, the second act of which
was entitled “Naritasan kzichd” (Asahi 1981: 60), possibly organized in tandem with the exhibition.
0 For a study on etoki, see Kaminishi (2006).
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“Treasured Sword” (hoken ERN).*" This would suggest that engi were being printed
and sold to visitors, and that the Amakuni Sword was on display and was receiving
offerings. In his description of the 1821 degaichs, the author of the Yireki zakki,
Taijé Keijun R#F#IE (n.d.), includes a summary of the Kanchd-Masakado tale as
though repeating what he had heard or read there.*””

The effectiveness of the Fukagawa kaichd as a key medium for the
proliferation of the Narita Fudo cult is suggested by the way in which the exhibitions
attracted artists outside the temple’s immediate circles, and how they devised their
own entertaining narratives or scenes showcasing the deity.433 For example, in 1822
the great writer of popular fiction Santd Kydden LIH IR (1761-1816) published
the Mukashi gatari Narita no kaichs EFERLHZBRAME (An Old Tale of the Narita
Kaichi Exhibition), an illustrated ghost story (kaidan 1%E7K) in which the Narita Fudé
appears at the conclusion and helps defeat the bad guys.”" Later in 1873 Utagawa
Yoshitora HJIZE R produced a humorous wkiyoe entitled 76 kaiché taware no
kubihiki & BRWRER D & 8| (Having Fun with Tug-of War at our Exhibition)
depicting the Narita Fudo engaged in a tug-of-war contest with the famous Buddhist
master Kikai.*”® The exhibition again served as the setting for another humorous
ukiyoe, Naritasan daskaicho B W LU KBAME (The Great Naritasan Exhibition, 1885)
(figure 4.9), which portrays Ichikawa Danjiirdé IX as Fudé and two actors as the two

acolytes, Kongara F4¥8#% and Seitaka |2 0. Seitaka, always the deviant one,”

1 Shirys 5.74. Other sources included monetary offerings, the cost of wooden goma prayer sticks
(gomaki FEEER), incense, and protective mamori 5F talismans.

2 ES.6.229.

3 An example is the Kaich danwa BAWRFREE (Kaicho Tales, 1829), whose illustrations give us an idea
of how treasures may have been presented to audiences, and how etoki lectures on engi lore might have
appeared. See Hayashi (1985: 99-150) for a reproduction and explanation of the text.

4 See Ukai (2003: 583—649) for the tale. The temple’s exhibitions still appear in fiction today. The
tale Musume karuwaza Narita kaiche JREEFERR B BAMR (Female Acrobatics and the Narita Exhibition),
first appearing in Shinshgji’s monthly publication Chikd 1 in 1975, features the miraculous power
of the Narita Fudd at the Fukagawa degaichs. Shohan, the Danjiirds, and the Amakuni Sword also
figure prominently. See Soya (1982: 155—210) for the tale.

%35 See Ogura (1986: 36) for a reproduction of the image.

4% From as early as the Heian Period, Shingon and Tendai texts have commonly described Kongara as
reverential and obedient, with Seitaka the opposite. For example, in his ritual manual for Fudé
worship, the Fuds Myad ryain giki shigyo shidai taizo gyoho NB)FA E SLENEEEMET T IR EBIGRATIE,
the Tendai monk Annen %X (841-?) writes, “The first [acolyte of Fudd] named Kongara,
reverential and timid, expresses submission to the correct path. The second named Seitaka, difficule
to converse with and having an evil nature, expresses deviance from the correct path” (—%4 ~F#0fE_
FWUNLER BIEEEE . —4 - fZm , BEENELZ - NELESE . ) (NDZ82.
376a.15-16).
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conducts the “exhibition” by exposing himself to Kongara, to the astonishment of
both him and Fuda.

, and Seitaka at the Kzicho (1885)

Figure 4.9. The Narita Fudo, Kongara

Thus do we see that the Fukagawa exhibitions acted as a sort of secondary
location in Edo for Shinshgji, similar to the way in which the theatre of Danjuré
kabuki could act as a source for the Narita Fudé’s miraculous blessings. In fact, as
we have seen, the worlds of kabuki and £ziché often intersected one another, for both
commercial and religious reasons. As the above examples of art and literature show,
exhibitions had become as effective a setting for the appearance of the Narita Fudo as
Narita itself. This not only granted Edoites better access to the Narita Fuds, but also
encouraged the spread of the cult beyond the immediate confines of Shinshéji. In
order to further appreciate how Shinshoji’s kaicho program aided the marketing of
the Narita Fudo, let us turn our attention to the material culture of its miracle tales.

Marketing Miracles

Temple records preserve floor plans of the temporary kaiché huts (karigoya 1/ E)

(built by carpenters in advance of the exhibition and later torn down) used to house
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and display Shinshoji’s sacred objects at Hachimangii Shrine. The layout of the
1806 degaiché hut shows a special display area for sacred temple treasures (reiboba E
FEH5) next to the Fuds statue.””” The central treasure, of course, was the sword.
With its importance both in temple history and Edo’s popular culture, temple
records often celebrate it as Shinshdji’s “number one treasure” (¢dji daiichi no reibo
LFEE—DEFE)SS Following the turn of the nineteenth century, it stood on a
par with the Fudé statue as the main attraction at the Edo deguicho. Fuda #L
signboards, posted months in advance by Shinshéji at Edo’s key locations such as

“? illustrate how the temple had

major intersections to advertise the coming kaiché,
been actively using the sword to headline exhibitions alongside the Fudd statue. For
example, records from the 1806 degaichd show what the typical signboard

advertisement looked like:

Figure 4.10. 1806 Degaichs Advertisement
Signboard (derail)” Kaiché Exhibition
Naritasan Temple
Featuring Fudé My66 and his two acolytes

3>>

NH R constructed by Kobo Daishi, with the sacred
E E —g g’g % al %J: Ela Hy treasure of the precious Amakuni Sword.
5 GEEZEN K The above exhibition will be held in the
TR A = coming [Year of the] Tiger [1806], for sixty
5 g J}|\| ;gi 3 }2 = days from the first of the third month at
. };ﬁ; % E g{ + Hachiman Shrine in Fukagawa.
£ % Naritasan Shinshoji, Shimésa Province
r [Posted the] eleventh month, [Year of the]

Ox [1805]
Director [of Temple Affairs]*'

—_—

57 Shirys 5.138.

8 Ono (1973: 367).

%9 Shirys 5.136-137.

0 Image reproduced from Shirys 5.136.

“1 Shirys 5.136. The blueprint directs the fuda signboards to be posted at Edo’s major intersections:
Eitaibashi 7K fUi%, Ryokoku Mi[E, Sensdji ¥&E < Temple, and Shinagawa dfi)I[. Subsequent
records (Shiryg 5.137) list sixteen more locations for the boards such as Yushima Tenjin 5B K,
Yotsuya PU4¥, Shinyoshiwara #7# Ji{, and Edobashi {1 1.
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As we saw above, the sword seems to have been present at the exhibitions as early as
1703. However, Shinshdji’s extant records of the signboaurds442 suggest that the 1806
exhibition represented a turning point for the kaiché program, as it was the first time
the Amakuni Sword is recorded to have figured so prominately in Edo. This turn of
the century timing is significant: it suggests that the Naritasan engi was not solely
responsible for the sword’s popularity; rather, its promotion may have been the result
of the recent Yiiten-Narita tale that was quickly growing in popularity around Edo at
this time outside Shinshaji circles (to the chagrin of Dyo’s Daiganji). Shinshaji, it
would seem, was catering to and encouraging the sword’s popularity at the
exhibitions in sync with Yiten’s popularity. Starting with the 1806 exhibition, the
Amakuni Sword headlined nearly every Shinshéji exhibition thereafter, and marked a
noticeable increase in the general frequency of exhibitions conducted by the temple.
As is evident in figure 4.11, this increase in the temple’s kaziché program coincided
with the Bunka-Bunsei Period, whose economic prosperity, improved transportation

443

networks, and flourishing travel and recreational culture®® certainly helped facilitate

the successful program.

Figure 4.11. Frequency of Naritasan Exhibitions, 1700-1900
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It may have been at this time that Daiganji first began lending Déyo’s soiled
clerical robes worn during his miraculous encounter with the Narita Fudo to
Shinshéji for its exhibitions.

While we have evidence that Doyo’s robes existed as eatly as 1722, they,
like the Amakuni Sword, do not seem to have become significant at exhibitions until
after 1800. The biographies of Déyo in the 1819 San‘en zanshi*® =& |Li& and
Danrin oyumi Daiganji shi**® MR FERFESFE (1818-1829), for example, seem to
be the first to mention the robes’ appearance at the exhibitions. The robes were
further promoted by Shinshgji in its soon-to-be published Narita meisho zue
(discussed below), which offered a full-page spread of the robes, complete with the

2 Shirys 5.136.

“3 Vaporis (1989: 462—463).

44 Bso Bunko Kankdokai ed. (1930: 58-59).
#517.19.457b.

46 77.20.72b.
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bloody stains in its section advertising Shinshoji’s famous temple treasures (figure
4.12).*" Temple records from the 1855 igaiché state that the robes, like the Fudo
statue, were appreciated in their capacity for kechien.**® Since the robes were formally
owned by Daiganji, the clothes may have been the temple’s chance not only to
benefit from the tale’s popularity, but also to compete with the Yaten cult by offering
irrefutable evidence of the event’s ownership and to capitalize on the sword’s
popularity. As noted earlier, Daiganji had been at odds with the Yaten tale whose
popularity threatened the currency of its “original” Déyo version.

The popularity of the sword and robes at the £aiché during the Bunka-Bunsei
Era offered a supporting cast to the Narita Fudé. They functioned as pseudo-
buddha relics: manifest vestiges of a figure’s miraculous tenure on earth that continue
to operate in the physical world as a source of community and worship.*” In a way,
both objects provided the Narita Fudé with its own relics as they offered material
evidence underscoring the statue’s wondrous nature. These “relics” in turn acted as
temple merchandise that could attract worshippers and visitors to Fukagawa. As a
unit, all three treasures strengthened the network of tales, figures, and locations
connected to them.

photo of the robes can be found in Naritasan Reikokan ed. (1998: 1).

48 Shirys 5.530.

9 For an introduction to Buddha relics in their early Indian context, see Strong (2004). On Japanese
Buddha relics in the medieval period, see Ruppert (2000).
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Figure 4.12. The Bloody Robe of Saint Déyo (Narita meisho zue, 1858)%¢

Y

-t
t;:::/w

Moreover, like buddha relics that received their own cultic veneration, the
sword and robes were more than mere props for the Fudé statue. They had become
figures of worship in their own right. As we have seen, the robes were a communal
prize shared between Shinshéji and Daiganji worshipped for kechien. The sword, too,
had become an object of worship and seems to have also been used for kechien.”!
During transport to and from the temple, the latter even had its own palanquin
(figure 4.13), with its own confraternity of devout specialist caretakers at Nihonbashi
in Edo, named the “Nihonbashi Treasure Sword Confraternity” (Nihonbashi Héken

0 Text reads: Kk FATEGE Sk AEAKHH0/KE=2 (“Remnant Robes of Saint Doyo Stored at
Daiganji Temple [commonly called the ‘Dull-Blood Robes’]”™).
! Though it does not explicitly identify the Amakuni Sword, the San'en zanshi (1819) notes how the

“dull-blood” sword, presumably that of Amakuni, was worshipped for kechien as was the Narita Fudo
statue (JZ.19.457b).
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Kosha HAMEESNH#E). The allure of the Amakuni Sword was quite possibly
further indebted to that of the Imperial Regalia. As we saw with the discussion of the
Meguro Fudé in chapter two, Fudd’s trademark sword was readily identified with
Yamatotakeru’s Kusanagi Sword by Rytisenji’s engi. Moreover, the medieval Buppo
shinto reikiki {LIEFRIEEERED contains an image of a Kusanagi Sword enveloped in
flames,**? strikingly similar to standard depictions of Fudé’s firey sword, suggesting
an iconographical identification between the two weapons. Finally, the term Aéken
FE A (“treasure or precious sword”), a standard title of the Amakuni Sword, was also
commonly used to describe the Kusanagi Sword.*?

Figure 4.13. Parading of the Amakuni Sword en route to Edo (Narita meisho zue, 1858)"*

SHELER
%gﬁg

el el f;
! 3 o omaw Fc
TREFRNS )
% ?;'\ %i ! Vsl

FER

et
Sy B
"Q A ‘:“: ~\ﬁ\¥ﬁt

“Treasure Sword of Amakuni” “Numinous Treasure of the
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452 Sakamoto (1978-1993: 102).
43 Matsumura (2001: 1133c¢).
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4 Right panel reads: fi H ILIBH 1 1T 51 DB (“Scene of the Naritasan exhibition procession”). Left
panel reads: BRMREE /B L EHBHF, B+ HIKKRF, FAZHE, BBOLE, b=
G, R, CRIE, RENE, FA+=6, BREAELZKAFT ) (“Exhibitons wer
held at Témydji Temple in Hirai in 1751 and at Fukagawa Eitaiji Temple in 1762, and again in 1705,

1789, 1806, 1813, 1821, 1833, 1842, and 1856 at Eitaiji”).
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During and following the Bunka-Bunsei Era, it is beyond question that the
Fukagawa exhibitions had become a central vehicle by which the particular character
of the Narita Fudo and its associated treasures were gaining popularity in Edo and
the larger Kantd region. A number of gazetteers from this time devote special
sections to, or at least give detailed mention of, the Narita Fudd’s fame at
Hachimangi.*®> Public popularity of the exhibitions was likewise evidenced by their
common treatment in #kiyoe images, which depicted crowds flocking to and enjoying
themselves at Hachimang.®® This popularity of the ksichs further perpetuated
knowledge of the engi, its miracle tales, treasures, and figures, thereby giving them a
currency of their own not necessarily specific to Shinshdji. This currency allowed
Naritasan tradition to operate outside the immediate confines of the temple and
across institutions. As a result, Shinshéji’s engi had become a sort of traveling tale; it
was being re-mapped onto a wider range of locales creating a network of sites
connected to Yuten, Masakado, Kanchd, Doyo, and the Amakuni Sword. This
network of temples could claim participation in, and thus benefit from, the engi
legends and their sacred figures. We have already seen how Daiganji became
partnered with Shinshdji on the basis of Doyo, his bloody robes, and the Amakuni
Sword, and how Z6joji in Edo adopted the Naritasan engi as a central element in its
biographies of Yaten. Moreover, the Amaku<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>