














































































































































































































































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

Book) (figure 4.16) published in Edo in 1821.466 Toward the end of the Edo Period, 

ukiyoe artists were depicting amusing scenes of pilgrim life along the routes.467 

Shinshoji Narita Sakura Sakura 

Highway 

Edo 

466 Attributed to To Koroku a late Edo-period writer of travel literature and children's 

textbooks (oraimono 1.t*l!&i). 
467 For example, Orei mairi hiiki June no zu fJ /Ult}jfifil'Ji;Z_ (Patrons on Pilgrimage by Boat, 

Kaei oi=7J< era, 1848-1853) by Utagawa Toyokuni W\Jll'::OO III (l786-1864), Naritasan sankei 

Koganegahara no zu (Naritasan Pilgrimage at Koganegahara, 1855) by 

Utagawa Kunisada II (1823-80), Koyokiku mi no Narita mode b 5-C 
(Narita Pilgrimage Among Red Autumn Leaves and Crysanthemums, 1858) by Utagawa Kunisada II , 

and Yokimichizure haru no hatsutabi Narita mode no zu !Pl 1-'f 133 0) (First Visit of 

Traveffing Companions En Route to Narita in Early Spring, 1859) by Utagawa Kunisada II . See Ogura 

(1986: 25-27) for images. 
L/vli/v t: -C :'> L IJ> /:: t, IJ' L J' l' ;" i· '<' < --:l 

468 Tide reads: f1[ ht( r-· ¥t iJ.X ("New Edition Map of Shimosa, 

Narita, Choshi, Karori, Hitachi, Kashima, and lkisu"). 
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Figure 4.15. Major Pilgrimage Roures from Edo ro Narita469 

Funabashi 

!t'd.fr.i 

Sakura Road (Narita Highway) 

Owada 

.kfn I'S 
Usui 

S:Jt 

Shim6sa Province 

Sakura 
{tc:j':l-

Shisui 

it'i-" 1t· 
Nari ta 

N 

t 

Narira 

Sakura 

Funabashi 

Gyoroku 

Nihonbashi 

469 Figure adapred from Narirasan Reikokan ed. (1988: 2). The Narita meisho zue included a more 

derailed itinerary in similar chart form in its opening pages as a handy reference ro travellers. See Ono 

1973: 42-43 and Suzuki 1980: 252 for a reproduction. 
l.t. l'J t;. ~Iv ~lvi-H't ..Pfv6Q)0 

470 Tide reads: "Naritasan sankei junro no zu" JJ.lUE W$rnJ1~jl%1iWiJ ("Narirasan Pilgrimage Roure 

Map"). 
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It is difficult to determine when the Naritasan pilgrimage first began or when 

the route became firmly established, but it seems to have been well into operation by 

the mid-1700s following the temple's initial flourishing during the Genroku Period. 

Laurence Kominz notes that pilgrims to Narita inspired by Danjuro I's plays in the 

early 1700s were so numerous that the temple had trouble accommodating their 
numbers. 471 The peak popularity of the Narita pilgrimage during Edo times, 

however, was the Bunka-Bunsei Period (1804-1829),472 Japan's first travel boom.473 

This growth in pilgrimage matches various other notable developments examined 

above: the emergence of the Yuten tale, the appearance of the Amakuni Sword 

exhibitions in both Edo and Narita, the growing frequency of kaicho exhibitions in 

general, as well as Danjuro VII's theatrical patronage in Narita. Consequently, we 

see a noticeable increase in the number of travel diaries chronicling visits to the 

temple during this time,474 and half the sign posts (michi shirube i~J~) erected from 

the late 1700s to 1860s along Sakura Road guiding pilgrims with distances and 

directions date from this period.475 The route had become so frequented by Narita 

pilgrims that at the turn of the nineteenth century Sakura Road (officially named so 

by the government) carried the alternate designation the "Narita Highway" (Narita 

Kaido JJ)G B3:fiJJi). Not surprisingly, the period also had an effect on the growth of 

Narita itself. Records show that the town's population was growing, and the number 

of houses had doubled since the beginning of the Edo Period.476 

With the growing Shinshoji pilgrimage and the all-around popularity of 

travel fiction, it was only time before fictional, light-hearted accounts of the Edo­

Narita trip appeared. For example, in 1812 there was published an illustrated 

kokkeibon ti~<f~*' "funny book," a type of comical fiction often centering on 

townspeople and their journeys (of which the most famous example is Tokaidochu 
hizakurige, entitled Nari ta dochu kogane no koma JJ)G B3 Ji tp ~ ~ 0) .~'ii]. 477 The book's 

protagonists are two bumbling commoners who set off into the "floating world" of 

hedonistic adventure. Here our two characters are nicknamed Kongara Gonpachi Fl' 

471 Kominz (1997a: 91). 
472 Miura (1977: 45). 
473 Vaporis (1989: 463). 
474 For details on these writings, see Naritasan Shinshoji ed. (1968: 585-600). 
475 For a list of these sign posts and their dates, see Naritasan Reikokan ed. (1988: 20). 
476 Murakami (1968: 124-125); Ono (1978: 88-92). According to the shumon aratame cho *~~~ 

'*registry submitted to the Sakura office by Narita in 1848, the town's population was 858 with 165 
houses (not including temples, hermitages, etc.), up from 81 in 1606, suggestive of the Bunka-bunsei 
influence (the annual rice yield of koku, however, had remained the same at 385). See Saru no toshi 

ninbetsu o aratame cho $ 1'F }.J31J~~'* (Shiryo 6.816-46) and Meisaisho agecho llJHIHil l::'* (Shiryo 

6.791-92). 
477 See Boso Bunko Kankokai ed. (1930: 1-25) for a reproduction of the tale. 
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Jtl!!ff#E)\. and Seitaka Sorobei fffiJ$Jtl!!{~~WJ, and re-enact the Narita pilgrimage 

starting from the ferry in Gyotoku and pass through notable stops like Funabashi 

before arriving in Narita.478 A similar kokkeibon, entitled Narita dochit hizakurige pjG 

B3J!l9=1.1Jt~~ (1856), was written by the famed Kanagaki Rabun {Bt!i;:f:Ef~j( 
(1829-1894).479 The text's similarity in title to the Tokaidochit hizakurige is telling 
of lppensha's influence on Kanagaki. Its two heroes in fact share the same names as 

those of lppensha: Kitahachi :@:$ )\.. and Yajirobei iJn\=~~~~J (though lppensha 

wrote the latter's name as 5JF?Jz~~~~J), possibly as an homage to lppensha, or to 

boost sales. Instead of heading east for lse, Kita and Yaji leave Kanda in Eda for 

Narita after hearing about a kaicho being held at the temple. Like Gonpachi and 

Sorobei, they follow the standard route along Narita Highway, enjoying booze, 

women, and misadventure along the way. 

Yitten as Paradigm 

It was precisely during this Bunka-Bunsei boom that the monk Taijo Keijun made 

the pilgrimage to Naritasan and recorded in his Yitreki zakki a lengthy account of his 

experiences there (two and half times longer than the space he devotes to Meguro 

Fudo). Keijun paints one of our most vivid descriptions of the layout and location of 

buildings, shops, inns, and otherwise notable features in Narita, remarking on the 

town's popular merchants and the large amount of visitors.480 

But what catches our attention is how Keijun's most detailed discussion of 

Naritasan was devoted to the temple's seclusion huts (komorido ft¥:) or fasting huts 

(danjikido ltff1t¥:), where worshippers could fast and pray for a set amount of time. 

More interesting yet is that, set within the centre of this discussion is a retelling of 

the Yiiten tale (though devoid of the sword-swallowing scene). The logic of the tale's 

appearance in this section is that, in addition to secluding himself at Naritasan, 

Yu ten is said to have further engaged in ritual fasting, or danjiki ltfr1t. In fact, 

fasting acts as the prime mover of the Yiiten tale. His biographies describe how, in 

response to his poor condition, Yiiten secluded himself at Zojoji in Edo, prayed and 

fasted, whereupon an old man (who identified himself as the temple's founder) 

magically appeared and directed him to continue his fasting at Naritasan for twenty-

478 As their names suggest, Gonpachi and Sorobei are modeled after Fudo's two best known acolytes, 

Kongara ¥7-i!l!!m (Sk. Kimkara) and Seitaka l!JIJ~ifil! (Sk. Ce~aka), representing each other's antithesis: 
the former the ideal reverential type, and the latter the unsubmissive heretic. Gonpachi is accordingly 
one who does not drink and eat in excess, while Sorobei does nothing but consume alcohol. 
479 For an annotated translation of the tale, see Saito (1990). 
48° For details, see ES.3.211-212. 
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one days. 481 The Yuten narrative thus functioned not only as an invitation to 

Naritasan, but also as an advertisement for religious fasting at the temple's special 
confinement huts, one each for men and women (located in the lower eastern area of 

the precinct). Yuten's journey to Naritasan may have offered worshippers an 

inspirational model to emulate, thus making pilgrimages from Edo and fasting at 
Narita potentially a re-enactment of the Yuten narrative. fu we see in a similar 

miracle tale in which a local Fuda of Kyoto pierces a devotee's mouth with a 

sword,482 we find the Yuten miracle tale used as a basis for pilgrimage to a particular 

Fuda temple. Here we might also recall the noh play discussed above in which the 
audience is encouraged to visit Shinshoji in the spirit of Doyo.483 

Though Keijun makes no explicit mention of the Amakuni Sword, we see the 

Yuten tale at work in Narita in yet another way. As figure 4.11 shows, there was an 

increase in igaicho exhibitions at the temple following the turn of the nineteenth 

century, coinciding with the spread of the Yuten tale in Edo, as well as the all-round 

popularity of religious and recreational travel. The appearance of igaicho at this time 

is particularly significant considering that, prior to this time, Shinshoji had 

conducted only a single igaicho, its very first, over a century earlier in 1701. The 

catalyst for the re-emergence of igaicho may have stemmed in part from the Amakuni 

Sword's popularity in Edo. With the exception of the 1807 igaicho, all subsequent 

home exhibitions from 1815 to 1855 (five in total) were "treasure kaicho" (homotsu 

kaicho '.i:~OO~) starring the Amakuni Sword.484 fu in Edo, the temple posted 

signboards along the pilgrimage route in key locales such as Funabashi and Gyotoku 

advertising the sword as a star attraction of the temple, though records show that 

dozens of additional treasures were also on display, some even associated with Doyo 

481 Takada (1991: 183-4). 
482 See note 287. 
483 The practice of fasting likely included cold water austerities (suigyo 71<1'T, mizu kori Jl<:lfiiltli) much 
like at Ryusenji, as are still practiced today at Shinshoji. This may also explain why the koriba was 
built beside the fasting huts at Shinshoji. 
484 Not surprisingly, we start spotting additional swords at Shinshoji exhibitions at this time. In the 
1815 and 1822 igaicho catalogues of items on display, recorded for the first time are over a dozen 
swords treated as objects connected to Fudo's miraculous powers, perhaps replicating the Amakuni 
Sword as material evidence of a patron's favour by Fudo (Shiryo 5.253-255; 256-257). Illustrated 
lists of donated items at the exhibitions from this time also include swords (see for example, Naritasan 

kaicho hono banzuke JJX:B311JOO~ll=ii'fi:i=ft [Itemized List of Naritasan Kaicho Donations, 1814], 
Shiryo 5, inside front cover). At the 1821 Fukagawa exhibition, Keijun also records that he had seen 

double-edged replica (tsukurimono f'f ~ ~) swords given as offerings by patrons (ES.6.230). Present­
day temple records claim approximately two hundred swords among their sacred treasures collection, 
with several dated to the Edo and Meiji Periods (see Naritasan Shinshoji ed. 1968: 227-243). 
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and Yuten.485 Figure 4.17 reproduces from temple records a typical signboard used 
during the 1822 igaicho.486 

Figure 4.17. 1822 Igaicho Advertisement 
Signboard487 

+ 
A 

Kaicho Exhibition 

An exhibition featuring the Amakuni 

Treasure Sword with additional 

miraculous treasures will be held in the 

coming [Year of the] Horse [1822], for 

twenty days from the twelfth of the second 

month to the first of the third month. 

Narita Village 

[Posted] the tenth month, [Year of the] 

Serpent [1821] 

Director [of Temple Affairs] 488 

Moreover, according to Murakami Shigeyoshi, the 1844 sword exhibition 

helped establish a regular annual temple event lasting three days during the town's 

Gion t.l£1I! festival. 489 This event was the "Anointing of the Treasure Sword" (hoken 

chosai ~~JJTJ[t\t) (still practiced to this day490
) which is said to bestow various 

benefits such as curing madness, healing sickness, removing evil hindrances, and 

providing good health.491 The sword's "anointing" (chosai TJ[t\t) and its ability to 

485 Records from the 1815, 1822, and 1855 igaicho list over fifty items each, mostly statues of deities 

attributed to several famous monks including Kukai, Gyoki, Nichiren, or Honen. Each list also 
contains hanging scrolls by Yuten and Doyo adorned with calligraphy of the nembutsu (Shiryo 5.253-
255; 256-257; 531-532). 
486 Though the sword would have been a common sight at most kaicho exhibitions, its value is 

evidenced by the fact that Naritasan hosted six exhibitions (two degaicho, four igaicho) in the late Edo 

Period celebrating the sword (Naritasan Shinshoji ed. 1968: 208-209). 
487 Image reproduced from Shiryo 3.231. 
488 Shiryo 3.231. 
489 Murakami (1968: 225). 
490 Today the sword is housed in the Komyodo :J't JY1 ¥'., hidden beneath thick cloth wrapping, with 

igaicho and kaji JJDf'F rites held throughout the year. 
491 Murakami (1968: 225). The miraculous properties of the sword did not seem to stop there. A 

provincial record from Shimosa entitled Kokon Sakura masago t!l~1£1f;J(1£ --1- (ca. mid-eighteenth 

century) describes additional magical abilities: "The sword was originally made by Amakuni. When it 

is wielded, birds flying over the temple drop dead. When it crosses in front of a horseman, he falls 
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cure "madness" (kyoran fE!L), we may recall, comes directly from Kakugen's Daiengi 
as discussed in chapter three. 

The connection between the anointing ceremony and the engi raises an 

important question central to our discussion: was the localized brand of the Narita 

Fudo in fact working, in that people actually understood, talked about, and visited 

the temple for reasons related to the engi and its miracle tales? We already have 

substantial evidence that this was in fact so: the Amakuni confraternity, Keijun's 

attention to the temple's fasting huts, the presence of swords at the temple, and in 

particular, the popularity of the Doyo/Yuten tale in both official biographies and 

temple lore outside Naritasan, and its reproduction in non-clerical circles, suggest the 

working presence of the Naritasan engi. To these we can add travel diaries written by 

various individuals detailing their experiences and impressions as they visited the 

temple.492 In 1815 the poet and nativist (kokugaku 00'¥:) scholar Shimizu Hamaomi 

rf!rl.k?~fil (1776-1824) visited the temple during a sword igaicho in spring. 

Following a description of the temple, the Kukai-Kancho provenance of the Fudo 

statue, and a description of temple precincts, Shimizu writes: "One can see many old 

paintings and an abundance of ancient swords, in particular among them the 

Amakuni Sword passed down by the temple" (lltO)~t::{ii*-. 03(000)f;:_ 't ~''i C 

{/)ii"]]~ < X. ii"@ 61J ~ k ~ T). 493 A few years later another nativist academic, 

Takada Tomokiyo iWjEE-9-rf!f (1783-1847), wrote in his Soma nikki ;f§,~ S~c 
(Soma Diary, 1818) a detailed engi account containing both the main Kancho and 

Doyo miracle stories. In that account, and again in his later Kashima nikki J.l ~ S 
~c (1820), Takada draws attention to the popularity of the fasting huts and the 

number of people who make the trip to conduct austerities there: "Today still there 

are those who participate in severe austerities such as naked pilgrimage [hadaka mode] 

and fasting in seclusion, and even quite a bunch of pushy folks offering worship" (~ 

S t ''it;:i:P ~ 5 -Cl!lfit ::' t fJ ft ~'v \b:t-3-t ~ L ~ 1-T~--J ~ 't:l)-C, v \ fJ t JJ­* 0 ¥ 2: /'-,,. T < ft i:P G f} 494 The use of the term hadaka mode recalls the Yu ten 
version of the tale, in which the monk is stripped bare on his way to the temple by 

"''<h:t (IO 

from his mount. Thus it is a treasured object and is wielded in secret" (jliJ~ICROOO)fpft ~a JltO) 

~1J~f!f "tf~ C: ]itO) J:m:ff < .~'ft"t-C9ETa M ~·~*~I~ -C@Q C: 'ft,~T Qo fR -::i -C'.'E!l&I 
I~ L-CjliO)~IJ~f!f't::>f~o ) (Naritasan Shinshoji 1968: 184). 
492 See Naritasan Shinshoji ed. (1968: 585-600) for a list. 
493 Naritasan Shinshoji ed. (1968: 590). 
494 Naritasan Shinshoji ed. (1968, 591). Here Takada also makes reference to three old and sacred sites 
devoted to Fudo in the Banda (i.e., Kant6) region: Oyamadera in Sagami Province (Oyama Fuda), 

Takahatadera r';'ijljll~ in Musashi Province (Takahata Fuda), and Shinshaji (he identifies Shinshaji as 
the most popular of the three). This grouping is still popular today, and is generally known as the 

"Three Fudos of Kanta" (Kanto san Fudo l~DR.:=:./Fi!J). 
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bandits. In addition to YU.ten's pilgrimage and fasting, his lack of clothes may have 

offered an additional narrative basis for both practices, though there is no evidence to 

substantiate this. Finally, the fact that patrons donated votive tablets (ema ~~,~, 
literally, "picture horse") depicting Narita-specific subjects such as the sword­

swallowing tale495 further attests to the desire to venerate Shinshoji's deity and aquire 

the benefits promoted by the temple's miracle tale traditions. 

Shinshoji at its Finest: the Narita meisho zue 

With the momentum of Shinshoji's Bunka-Bunsei prosperity, Shinshoji and Narita 

were showing little if any signs of wear at the end of the Eda Period. The Bakumatsu 

Era (1850s-1860s) saw a particular increase in the production of not only travel 

diaries, but also illustrated books and miracle tales about the Narita Fuda. These 

were written both within and without temple circles, some by notable figures. 

Kanagaki Rabun, for example, continued to write on Naritasan and authored the 

Naritasan gorishoki496 fflt EE UJ 1ffllflj j:_ fil:. (Account of the Divine Benefits of Naritasan, 

1855) in two volumes, the first comprised of the Masakado-Kancho tale, and the 

second of the YU.ten story. This sustained literary interest was moreover paralleled by 

a continued artistic one: Narita and Shinshoji were still appearing in ukiyoe prints 

such as the series, "One Hundred Famous Views from the Provinces" (Shokoku 

meisho hyakkei ~001; ma~' 1859) by Hiroshige II, in which Shinshoji and its 

monzenmachi ("Shimosa Naritasan keidai" r ~p)G EE UJ ;!:t rkJ) appeared first in 

sequence. 

However popular these sources may have been, the crowning jewel of 

Shinshoji's literary achievements during the Eda Period was the five-volume Narita 

sankei ki fflt EE ~a~ic (A Record of the Pilgrimage to Narita), also titled Narita meisho 

zue ffltEE1Jm~~ (Illustrated Guide to Famous Places in [and on the Way to} Narita), 

completed in 1858 and attributed to two terazamurai ~{:;'f (samurai who held 

administrative positions at temples)497 under the supervision of two generations of 

chief priests. The very existence of the Narita meisho zue attests to the temple's 

sustained prosperity in late Eda times; religious sites were rarely wealthy enough to 

produce their very own large-scale guidebook on a scale such as this. 

495 See Ono ( 1979: 17) for two Edo-period examples. On the form and function of ema in general, 
see Reader (1991). 
496 In contrast, the text's naidai rkJ fm ("internal title") alternatively reads Naritasan reigenki JJ3G EB ~ ~ 

~ltc (Accounts of the Miraculous at Naritasan). 
497 Viz., Nakaji Sadatoshi r:f:l~Ji:f~ (1783-1838) and his son Nakaji Jotoku r:f:l ~Ji:1~ (1821-1870). 

See Yuasa (1999: 268-271) for an alternate theory on the text's authorship. 
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If we recall, Kakugen' s production of the Daiengi coincided with Shinshoji' s 

newly constructed main hall in the early eighteenth century. The decision to build 

an even larger main hall498 in 1841 possibly provided an similar incentive for the 

Narita meisho zue' s production. Both the Narita meisho zue and the main hall were 

completed in 1858 only months apart, with the new hall again celebrated with 

consecration ceremonies.499 

The objective of the Narita meisho zue was to strengthen the temple's public 

relations activities by providing a handy guidebook catering to visitors seeking both 

religious and recreational pursuits. As the different tides suggest, the book addressed 

both pursuits by aligning itself with two distinct, though related, literary genres of 

the period: travel guides (sankei ki ~g~~c) and illustrated handbooks of famous 

places (meisho zue qs pjf~~). As a travel guide, this text steered the pilgrim from 

Ede's Nihonbashi, along the Narita Highway, and finally to Narita via the various 

rest-stops such as Funabashi. Its contents are arranged in itinerary-format, and the 

preface contains a convenient detailed map complete with the major towns, rest stops, 

and distances. 500 As a recreational and sightseeing handbook, it recorded the history 

of famous places between Edo and Narita, quoting frequently from similar works, 

gazetteers, historical records, and temple and shrine legends (thus functioning as a 

proper gazetteer itself) and it sported over one hundred illustrations. Only volume 

five contains information about Narita; the majority of the text is devoted to histories 

and illustrations of the dozens of temples, shrines, villages, and geographical 

landmarks on the way to Shinshoji. Much like meisho texts written for urban centres 

like Kyoto and Edo, the Narita meisho zue was equally an exploration of provincial 

history and lore, providing Shimosa with its own narrative identity as one 

encountered it travelling the Narita Highway. 

498 The present-day Shakado tR:iQ!!'.lit. The old main hall was moved atop the rear hill in 1855 to 

become the Yakushido ~~iji'.§t Hall. Expenses for the new hall were in part funded by the 1842 
degaicho and 1845 igaicho (Ono 1978: 102), as well as donation of fifty silver pieces from the local 

lord Hotta Masayoshi ~ 133 JE~. 
499 N aritasan Shinshoji ed. (1968: 754). 
500 A summary of the Narita meisho zue' s contents and itinerary runs as follows: volume 1: Suwada ~ 

flHH Village, Ichikawa ITT) 11 Station, Komatsugawa 1H0J 11 Village; volume 2: Kurihara Hongo ~IJR 

:;.$:~ Village, Nakayama q:qlJ Village, Hachiman )\.~I Station; volume 3: Usui E3 # Station, 

Miyama -== UJ Village, Odawa ::k III TIJ Village, Kayada 11[ III Station, Ino #!l!f Village, Funabashi !il'd 
11.fi Station; volume 4: Sakura ftcit, Honsakura /'fs:fir:it Town, Ijino fjl-$ Village, Daisakura ::kfir:it 
Village; volume 5: Naritasan f&S3 UJ Temple, Kakema R~ Village, Kozu Daikata -0$#JJ Village, 

Funakata !il'dJJ Village, Shimo Iwahashi T~tNfi Village, Teradai "*#Village. 
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Volume five represented the single most detailed piece of published 

information on the temple to date,501 offering pages of detail on temple history, 

Kancho's biography, the Masakado rebellion, and Doyo, with descriptions of the 

precinct and temple treasures. Interestingly, at a time when Yuten was enjoying 

more popularity than Doyo, the Narita meisho zue concentrated on Doyo almost to 

the exclusion of Yuten (only a brief gloss is afforded to the latter). This may be 

explained by the fact that the Narita meisho zue's geography was primarily concerned 

with Shim6sa Province, and that the location of Doyo's Daiganji lay near the Narita 

Highway.502 Doyo therefore would have been the natural selection as the book was 

meant to promote such local sites as Daiganji. The Narita meisho zue not only 

recounts the standard Doyo tale (illustrated with a diptych, figure 3.4), but gives 

detailed information on Daiganji's history. These details include illustrations for 

three of the temple's sacred treasures: a seated wooden image of Doyo, a gong (kane 

~) owned by the saint, and the bloody robes of Doyo (figure 4.12). Where volume 

five concentrates most, however, is Masakado, with one third of the space given to 

the rebellion. It quotes extensively from historical sources (such as the Masakado ki), 

providing illustrations of the event and even a map of the battles. And, as with 

Doyo's robes, the book depicts material objects proving the authenticity of the event: 

a war banner used by Masakado (owned by one Mr. Kuramoto of Ozakimura Village 

to the north) as well as his battle drums (owned by Shigisan f~ it~ Temple in 

Nara). Like the objects and locations connected to Doyo and Masakado, volume five 

also highlights eleven pages of additional temple treasures, those associated with both 
"esoteric" and "non-esoteric" schools, the latter including a drawing attributed to 

Yuten counting his one hundred recitations of Amida' s name (Yu ten Shonin 

hyappen myogo ;f,ij:XJ:A Ef)Jffi1; %). 
Despite its extra detail, volume five represents a relatively faithful account of 

Shinshoji's miracle tale lore as established 250 years earlier by Kakugen's Daiengi. 

This faithfullness however is somewhat curious. Noticeably absent is any mention of 

the deity's evolution since 1700 within the worlds of art, literature, and theatre as 
explored above. Though Shinshoji's clergy was in all likelihood fully aware of these 

developments, they may have not included them owing to lack of immediate 

ownership. At any rate, the gap between Shinshoji and the commercial, artistic 
world of Edo reinforces the extent to which the Narita Fuda had spread across a 

network of traditions and taken on new lives outside Shinshoji. 

501 Its contents can be summarized as follows: detailed temple history with engi, Kancho biography, 

Masakado rebellion, Doyo miracle story, precinct description, description of sacred temple treasures, 
and places of interest beyond Narita. 
502 The text includes an illustration of a temple monument on the highway honouring Doyo. 
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Though a major literary accomplishment for Shinshoji, the glory of the 
Narita meisho zue turned out to be somewhat short-lived. With the coming Meiji 

Restoration a decade following its publication, technological and political changes in 

Japanese society effectively rendered the Narita meisho zue an outdated guide. Hence 

the need for new publications advertising changes in temple life, such as new steam 

trains linking Tokyo and Narita which literally rewrote the book on pilgrimage. As 
we shall see in the following chapter, these changes brought with them fresh miracle 

tales, and the next evolution of the Narita Fude brand. 

Concluding Remarks 

From the foregoing discussion we can conclude the following. First, we can clearly 

link the two "golden ages" of popular, urban culture in the Eda Period-the 

Genroku and Bunka-Bunsei Eras-to a respective increase in temple prosperity. 

With its rapid development during the Genroku Era, Shinshoji was actively seeking 

to extend its reach into the flourishing capital in order to better access its wealth. 

The production of Kakugen' s Daiengi precisely at this time helped facilitate this. 

Though the Masakado Rebellion had occurred in Shimosa, the event also had strong 

roots in nearby Eda and was recognizable to its citizens: many temples and shrines in 

the capital had similarly incorporated the rebellion into their engi, and Masakado's 

spirit had long been considered to be enshrined at the famous Kanda Shrine. Thus 

the Daiengi served to position the temple in relationship to both the neighboring 

capital and to its local community in Shimosa. In a similar manner, Deyo and 

Yiiten, as citizens of Eda, offered townspeople something to identify with, and 

provided a paradigm for travel to and worship at Shinshoji. The pilgrimage from 

busy Eda to rural Narita as represented by the Pure Land monks was premised on a 

transition from the everyday world to the realm of the sacred, and thus a process of 

transformation and even rebirth was made available to worshippers of the Narita 

Fude. As the transformation process of the monks was a function of ritual fasting, 

their tales helped spread the lay practice among Eda's citizens. As we will see in the 

following chapter, the paradigm of travel to and fasting at Shinshoji served as the 

basis for new narratives as the sword-swallowing tale became remapped onto 

additional characters. 

Second, Shinshoji's ties to Eda were to a large degree formed around religio­

commercial activities (kaicho, kabuki, and pilgrimage) promoted by miracle tales. As 
these tales were often rooted in popular urban culture and entertainment, Shinshoji's 

repertoire of tales and sacred treasures operated at the centre of these activities giving 

them form and meaning. A primary motivation for visiting a Fukagawa exhibition 

was to view the Narita Fudo that had subdued Masakado centuries past and that had 

violently appeared to Deyo and Yiiten in their times of need. There one could enjoy 
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and venerate material treasures from these tales like the Amakuni Sword or the 

bloody robes of Doyo, and hear oral renditions of the engi. One could further 

participate in Naritasan tradition by attending a Danjiira play, which eventually 

included the Yiiten story itself. 

Third, miracle tales and temple treasures helped facilitate a loose, trans­

sectarian network between Shinshaji and other power structures. Daiganji, and the 

cult of Yiiten, drew identity and reputation from affiliation with the Naritasan tale.503 

Daiganji moreover enjoyed prestige in lending out Doyo' s robes to Shinshaji at 

exhibitions. The Yiiten tale not only encouraged pilgrimage to, and worship at, 

Shinshaji and spread the word of the Narita Fudo as a personal, efficacious deity, but 

it also advertised a specific lay practice, that of fasting in solitude, as a possible 

objective (and reward) of pilgrimage to the temple. We also see how the popularity 

of the same tale led to the formation of another temple practice which survives to this 

day: the anointing of the Amakuni Sword, which, as suggested by the engi, was a re­

enactment of the sword-swallowing episode though which patrons could hope to 

receive the curative benefits of the Narita Fuda. 

Fourth, this commercialism, networking, and popularization of the Narita 

Fud6 brand further fueled the evolution of the deity. Due to the success of 

Shinshaji's miracle tales and their adaptation in a variety of media outside its 

immediate circles, Shinshaji did not retain exclusive control over its own tales, 

treasures, and even Fuda himself. Rather, they became shared between different 

groups and took on lives of their own. As we have seen, our miracle tales became 

multivalent in that they could simultaneously function as biography, theatre, ukiyoe, 
travel guide, gazetteer, or even a vehicle for the Danjiiros' celebrity, depending on 

their packaging. Shinshaji even considered some of these sources important enough 

to collect and copy down into its formal temple records. 504 Thus we see how a deity 

like the Narita Fuda had become trans-sectarian and multi-layered in composition. 

The Shingon temple not only absorbed Pure Land elements in its realization of the 

Narita Fuda, but vice-versa: Pure Land temples like Dayo's Daiganji and Zajaji had 

incorporated Shinshoji tradition into their own, and the biographical traditions of 

Dayo, Yiiten, and even certain Danjiira patriarchs, also drew significant identity 

from the miraculous efficacy of the Narita Fud6. 

503 Other sites benefltted such as Z6j6ji (the starting point of the YU.ten tale), Yutenji (an eponymous 

temple devoted to its founder in Edo), Oyamadera to the south (which contained variations of the 

Yuten/Doyo tale), as well as Fukagawa (the key source of the Narita Fudo's power in Edo). 
504 We find, for example, the Yureki zakki, Soma nikki, and Narita mode bunsho reproduced in 
Shinshoji's temple records (Shiryo 6.794-803). 
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CHAPTER FIVE 
NEW TIMES, NEW TALES, A NEW NARITA FUDO 

Despite our focus on early modern Japan, it would be remiss to treat the Meiji 
Restoration of 1868505 as the terminus of our discussion and neglect the Narita 

Fudo's subsequent development in the modern period. 506 Since our discussion 

revolves around the production of miracle stories and their connection to localization 

and commercialization, we must pay heed to the sudden appearance of new tales at 

Shinshoji soon after the Restoration. Amidst the thousands of temples which fell 

victim to anti-Buddhist campaigns during the Meiji, Shinshoji's clergy were able to 

survive the persecutions by maintaining existing enterprises in addition to developing 

new ones. This success was reflected in the production of new miracle tales. In 

particular, the new tales reveal how the clergy quickly "rebranded" the temple and its 

deity to keep pace with a rapidly changing Japan to better speak to contemporary 

audiences and remain commercially attractive. As we will see, the most significant of 

these changes were those promoting the Narita Fudo's reinvention as a modern war 

deity, in tune with the temple's support of colonialist expansion on the continent. 

The purpose of this chapter, then, is to identify this new corpus of tales and 

analyze how it represented a significant development in the identity of both temple 

and deity. To what extent did these tales depart from the successful recipe 

established in the Eda Period? How did they reflect social, technological, and 

international changes affecting not only the temple, but the entire country at the 

time? This chapter will conclude our discussion of how the identity and function of 

local deities like the Narita Fudo were intimately embedded within their regional 

environments, illuminating not a character static across time, place, or tradition, but 

one that can only be understood, I argue, through processes of domestication. 

The Meiji Restoration 

Following the turn of the nineteenth century, the advent of Russian and western 

ships off Japanese shores seeking trade opportunities (thereby challenging two 

centuries of sakoku ~JtOO or "closed country" policy) both marked and helped 

precipitate the eventual fall of the weakening Tokugawa regime some fifty years 

later. 507 The shift from the Eda to Meiji Period was marked by the 1868 Restoration, 

505 Modern Japanese historiography traditionally treats the Restoration as the dividing line between 
pre-modern (pre-1868) and modern (post-1868) Japan. 
506 Here I pay particular atrention to the Meiji (1868-1912), Taisho (1912-26), and the pre-war 
Showa (1926-1945) Periods. 
507 On the Meiji Restoration and the subsequent transformation of Japan, see Beasley (1972) and 
Jansen (1995; 1988-1999; 2000). 
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the total collapse of centuries of shogunal government and a "restoration" of imperial 

rule. Political power shifted from the old Tokugawa bakufu and Shogun to a Meiji 

oligarchy and Emperor now centred in Edo, renamed Tokyo, the "eastern capital." 

Under a western-influenced aegis of "civilization and enlightenment" (bunmei kaika 

Xi'YiF7lHl:) promoted by educators such as Fukuzawa Yukichi @ZR.mw-S (1835-

1901),508 the early Meiji era saw profound, often chaotic, institutional changes on 

nearly every front: the abolition of the samurai class and its feudal domains, new 

trade relations with western powers, rapid industrialization and import of western 

technology, and militarization. At the centre stood a new constitution and elected 

government, first convened in 1890, whose primary concerns were modernization, 

nation-building, and the advancement of a newly-adopted nationalist ideology 

(kokutai 00 {;$:). 
The new government's reforms did not leave religion untouched. The quest 

for modernization prompted Meiji thinkers to restructure and re-cateorize religion 

into something more befitting the new modern state. This restructuring or 

redefinition (characterized by the introduction of the foreign term "religion" 

translated into Japanese as "shukyo"509 *!I&) was, however, anything but benign for 

Buddhism.510 Almost immediately following the Restoration, a series of government 

statutes were issued to "separate" Buddhism from Shinto, a policy known as 

shinbutsu bunri 1${.l)j-~'ft ("separation of kami and buddhas"). 511 The statutes, 

promoted by a new Jingikan t$t~'§ (an adminstrative office governing rites and 

shrines) and members of the Neo-Shinto Kokugaku 00 ~ (National Learning) 

school, 512 forcibly attempted to draw dividing lines between what could be 

considered Buddhist versus Shinto (thus providing a basis for the promotion of the 

state-sponsored and imperialist Kokka Shinto OO*t$Jl! or State Shinto513). For 

example, shinbutsu bunri prompted the removal of Buddhist clergy, temples, and 

ritual implements from shrines, putting an end to temple-shrine complexes (jinguji 

t$ '§ ~). The campaign likewise prohibited relationships between kami and 

Buddhist deities, undermining centuries of honji suijaku integration between local 

pantheons. 

508 Craig (2005: 696). 
509 For a discussion on the development of this and similar terms, see Josephson (2006). 
510 The redefinition of religion was not only limited to Buddhism, but also involved several other 

traditions such as Shungendo, practices such as divination and exorcism, and festivals such as bon ~ 

(Ketelaar 1990: 50-51). 
511 For studies on the Meiji persecution and transformation of Buddhism, see Grapard (1984), 

Hardacre (1989), Ketelaar (1990), and Josephson (2006). 
512 Ketelaar (1990: 8). Key proponents behind the Office's policy on Shinto-Buddhist separation were 

Kamei Koremi lltf~~ (1824-1885) and Fukuba Bisei mi~~~tit (1831-1907) (ibid.). 
513 For a monograph-length study on State Shinto, see Hardacre (1989). 

123 



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

The statutes further fueled harsh criticisms against Buddhism as a foreign and 
thus inferior religion (vis-a-vis the "indigenous" Shinto) with little social and 

economic value.s 14 The attacks led to an anti-Buddhist campaign known as haibutsu 

kishaku ~{.l!'E.)t~,R ("abolish Buddhism and destroy Shaka[muni]") which included 

the defrocking of clergy and confiscation and destruction of Buddhist properties and 
treasures.sis Tens of thousands of temples were forced to shut down,s 16 while many 

others never again enjoyed the prosperity of Eda times. 

Shinshoji During the Meiji: Continuity and Change 

Shinshoji was naturally affected by the new Meiji policies toward religion. The 

clergy were forced, for example, to tear down the torii gates within the precinct 

(visible in figure 3.1) to disassociate the temple from the new Shint6.s17 Such 

setbacks were, however, relatively superficial, as the Meiji era policies did not hit the 
temple as hard as it did others.sis Due to its popularization during the Edo Period, 

Shinshoji fortunately did not subsist solely on income from its parishioners and 

temple estates, and could still rely on commoner support, evident through its 

continued kabuki and kaicho events in Narita and Fukagawa. According to one story, 

Shinshoji was able to limit the impact of the anti-Buddhist campaigns by disguising 

its Narita Fudo as a kami. When government officials visited the temple to conduct 

an investigation, the chief priest Shorin ~~ is said to have explained that their deity 

was in fact the kami Ugokazu no Mikota i!Jil~fo:Y•, "the Immovable Kami,"s 19 a 

clever re-reading of the standard name Fudoson ~llJ•. The pivotal term is "•,'' 

pronounced either "son" (using the on'yomi lifm or Sino-Japanese reading) or 

"mikoto" (using the kun 'yomi ~)llm't, or "native" pronunciation). The former reading 

is commonly used (though not exclusively) as an honourific suffix for Buddhist 

deities, while the latter is used for kami. By applying a Sino-Japanese reading to 

Fudo's name, the priest shrewdly "transformed" him into a kami. 520 However, the 

514 Ketelaar (1990: 17-18). 
515 For the social transformation of Buddhist clergy during the Meiji, such as the wide-scale adoption 
of meat-eating and marriage, see Jaffe (2001). 
516 Stone (1993: 583). 
517 Murakami (1968: 260). 
518 Murakami (1968: 260). 
519 Naritasan Shinshoji ed. (1968: 736). See also Murakami (1968: 260) and Ketelaar (1990: 75, 

249n73). 
520 As James Ketelaar points out, the logic and ease of the transformation illustrates a natural confusion 
of the deity's institutional identity (I 990: 75) still lingering in the Meiji despite the Shinto-Buddhist 

separation. The priest's description of Shinshoji as a shrine and use of the "Shinto" term saijin ~t$ 

(in place of the more "Buddhist" honzon *1') to describe Fudo is further indicative of the 
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historical veracity of this event, and if it actually aided the temple in any substantial 

way, is uncertain. Murakami Shigeyoshi describes the event as a story that has been 

passed down. 521 Yet nowhere in any tale literature, the first place we might expect it 

to appear, is there any promotion of the Narita Fuda as a kami. 
Beyond the persecution, an immediate effect on Shinshoji had been the 

collapse of the bakuhan system and consequent loss of centuries of support from the 

local Sakura lords. 522 Shinshoji had been in debt for the past few decades due to, 

among other things, the construction of the new main hall in 1858, and the 

eradication of Sakura Castle no doubt dealt a significant blow. To recover temple 

finances, the chief priest was forced to sell off the temple's inkyosho ~.@FJT retreat 

for 300 ryo fjlij, 200 of which was used to repay debts to local merchants. 523 However, 

the number of temple visitors did not decrease with the advent of the Meiji Period. 524 

In fact, with the rapidly expanding communications and transportation networks 

and significant rise of temple publications catering to visitors, pilgrimage likely 

increased. And thankfully so: around this time half the temple's income had been 

dependent on donations from visitors. 525 Thanks to the continued support of kabuki, 

the Narita Fuda appeared in Tokyo's art and theatre, and soon for the first time in 

Kansai: Osaka in 1871 and Nagoya in 1877.526 With the strong connection between 

the stage, popular tales, and now film (introduced around 1900), this popularity 

resulted in the temple figuring in some of Japan's first motion pictures.527 The 

institutional complementarity of "Shinto" and "Buddhism" that had been the norm for a thousand 

years in Japan. As at Ryiisenji, a variety of kami could be found within Shinshoji's precincts, indicated 

by a stone torii once located at the entrance. 
521 Nonetheless, Shinshoji did in fact seem to be on good terms with the government. The temple was 

treated twice to a formal visit by Emperor Meiji himself in 1881and1882 while touring the area, and 

benefitted from the good press coverage in hosting the country's sovereign. For details, see Naritasan 
Shinshoji ed. (1938: 373-451). 
522 Murakami (1968: 260). Yet while Shinshoji sorely missed the patronage of the local lords, it did 

receive a consolation prize: around thirty local samurai (hanshi fl±) came to work for Shinshoji's 

administration, an unexpected boost in staff for the temple that had often found itself short-handed 
(Murakami 1968: 261-2). 
523 Murakami (1968: 259). 
524 Murakami (1968: 263). 
525 Murakami (1968: 259). 
526 For a list of Meiji-era plays connected to Shinshoji, see Naritasan Shinshoji ed. (1968: 648-650). 
527 In 1909 and 1915, two films bearing the title Narita rishoki JJtEBflJ1::1lc (A Record of Narita's 

Blessings) were produced (the first by Yoshizawa Shoten srRl!'.ilRf Studio and the second by 

Komatsu Shokai +:f~ l!'.il4i; Studio) (Ehara 1999). Unfortunately, due to the scant records of pre-war 

Japanese film, we know little about their contents other than what their titles may suggest-a miracle 

story about Naritasan, likely dealing with the Narita Fud6. 
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Fukagawa exhibitions also remained popular,528 as did their frequent depictions in 

popular ukiyoe prints. 
While the familiar religious culture of Shinshoji continued into the Meiji era, 

it did not preclude change. An almost immediate and visible harbinger of the 

temple's evolution was the construction of a national network of railway lines. In 

1894 the first steam train connected Tokyo to nearby Sakura. The following year 

Narita Rail (Narita Tetsudo JJ)Gffi~J(iE!) was established, completing the line from 

Sakura to Narita in 1897.529 For the first time, visitors from Tokyo could reach the 

temple by train in just over two hours, allowing the temple to maintain, even 

improve, its centuries-old connection to the wealthy capital. Pilgrims beyond Tokyo 

could likewise access Narita in a more affordable and less time-consuming manner. 

The railways brought with them business opportunities, and Narita consequently 

grew at a much more rapid pace than it had in the Edo Period, in terms of size, 

population, institutions, and technology.530 Several temple publications included a 

series of illustrations or photographs of the temple, intended to show off the ever­

prosperous precinct and monzenmachi (e.g., figure 5.1). 531 

528 The Meiji Period in fact saw the highest frequency of exhibitions yet: five degaicho and six igaicho 
in twenty-nine years. Their dates and locations were: 1873 (Fukagawa), 1875 (Osaka), 1885 
(Fukagawa), 1886 (Fukagawa), and 1898 (Fukagawa). The dates of the igaicho were 1880, 1884, 
1891, 1899, 1901, 1902. The last overtly Amakuni Sword exhibition may have been in 1880; 
thereafter igaicho were strictly honzon or other memorial kaicho. 
529 Ono (1978: 128). Coach lines running between the capital and temple had been established earlier 

in 1883 and 1884. The trip took approximately eight hours (ibid.). 
530 In 1886, the same year which Narita Village (Naritamura pjG EB ;ft) was accorded the status of town 

(machi IHT), there were 475 buildings on record. This had climbed to 790 in 1891 with a population 
of 4549, a significant increase since 1848 records which had listed a population of 858. By 1904, the 
population reached 4892, soon followed by the installation of telephones in 1909, and gaslight in 
1911. By 1917, the population reached 6657, and 9140by1932 (Takeuchi 1984: 647). To meet the 
growing population, elementary and secondary schools were moved to or established in N arita during 
the Meiji, one of which was administered by the temple itself. 
531 Examples include the Naritasan reijoshi pjG EB JJJ~mtt; (1877: folio 8 recto-9 verso; folio 11 verso; 

folio 12 recto-12 verso), Nari ta hanjoki pjG EB~~ Jlc ( 1877: ii), Naritasan Fudoson reigenki P.lG EB iJJ ~ 
lh•~~llc (1880: i-ii), and Naritasan shi pjG S3 iJJ 70 (1897: 2). Some of the earliest photographs of 

Shinshoji and Narita can be found in the Naritasan kan'noki P.lGEB JJJ~fitllc (1910: iii-vii) and 

Naritasan tsushi P.lGEB iJJ®;:G; (1911: 5-19). 
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Figure 5.1. Shinshoji Precinct and Monzenmachi in the Meiji Period 

(Naritasan reijo jikki pj(; 8311.J ~m;*rnc, 1885)532 

In the attempt to sustain pilgrimage and tourism, Shinshoji clergy now 

included railway information for visitors in the temple's publications, replacing the 

old walking guides of Edo times. Most notable was the Naritasan meisho zue PX: 133 UJ 
4'S BT~~ (1903) (an updated version of its predecessor the Narita meisho zue), 

which included a twenty-seven page supplement detailing the different railway routes 

and sights along the way. Conversely, as the pilgrimage generated income for the 

railways, there soon developed commercial relations between the lines and Shinshoji. 

The guidebook So bu tetsudo endo meisho an 'nai ~JttiJcJ!! t~J!!4'S BT~ i:*J (A Guide 

to Famous Places Along the Sobu Railway Line, 1895), for example, devotes fifteen of 

its seventy-seven pages to Shinshoji, its treasures, engi, and miracle tales. 533 While it 

is unclear if the new railways immediately affected the worship of the Narita Fuda, 

they clearly did so later. Both at Shinshoji and certain sub-temples, the deity would 

become famous in post-war Japan as a god of traffic safety (kotsu anzen ~ifil*~)534 

(more on this below). 

Improvements in transportion and communications paved the way for 

institutional development. Recalling Murakami ' s historical classification of Shinshoji 

in chapter three, a key element to the temple's success from the Meiji Period to 1945 

532 Tide reads: pj(; EE 11Jmr7'1 sl!rn#i'~l:il (" Panoramic Scene of Naritasan Precinct and Town Streers"). 
533 The text is organized under the following three subheadings, with the second representing the 

fifteen-page section on Shinshoji: Guide ro Famous Places Along the Sobu Railway Line (Sobu tetsudo 

endo meisho an'nai i¥tff:ti~J1l:7GJ1l:11m~r7'1; 1-46), Miracle Tales of arira, with Temple Precinct 

[Description] and Engi (Narita reigenki, tsuke keidai oyobi engi pj(;EJ3 ~~1lc llttmr7'1&~~; 47-62), 
and Guide ro Baggage, Fares, and Discounts for Sobu Railway (Sobu tetsudo josha nimotsu chingin 

waribiki an 'nai il(f,fEti~J1l:Jf!: Jl[f,j'f !jo/.J jt 1fi:i1J iJ I~ r7'l; 63-77). 
534 This may explain the consrrucrion of one of its primary sub-temples in 1934 by the Keihan ,'J', ~~ 

Railway Company in Osaka. For derails , see Reader (1991: 143-5). 
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was its new franchise of branch or sub-temples.535 The first had appeared in the final 

years of the Edo Period, but new opportunities in the Meiji allowed for a more active 
expansion beyond the Narita-Tokyo area. By 1938, Shinshoji managed an 

impressive twenty-one sub-temples spread across twelve prefectures primarily in the 

eastern half of Japan.536 All identified themselves using the tide "Naritasan" as a 

sango ("mountain designation") prefix,537 a visible indicator of the growing national 

status of the Narita deity.538 

The new network of sub-temples poses interesting questions regarding the 

issue of deity localization and regional identities. Though the institutional logic of a 

sub-temple was premised on the "transplanting" or "re-enshrinement" of the deity (a 

process known as bunshin :Jt:!lr, "dividing the body," or bunrei :Jt~, "dividing the 

spirit"), to what extent did sub-temples draw their histories from Shinshoji? Did 

they automatically inherit the Narita Fudo, or did they produce their own individual 

brands? According to the engi of one sub-temple, Naritasan Kawagoe Betsuin 

Hongyoin PX: EE rlJJ 1 l~Jllj~JG:::$:1"T~JG in Saitama Prefecture, its founder, Shoon ~rliil., 
had sought the Narita Fudo to cure his blindness in the tradition of Doyo and Yiiten. 

Following a three-week fast before the deity he regained his eyesight. Overjoyed, he 

became a disciple of Shinshoji's chief priest Shoa ,fffi~iiJ (d. 1862) and toured the 

provinces proclaiming the divine grace of Fudo. Responding to the call of the locals 

of Kawagoe in Saitama, he built a temple where, with the permission of Shoa, he re­

enshrined the Narita Fudo. 539 The engi therefore established a dear hierarchy 

between both temples complete with a shared lineage (indicated by the eponymous 

naming of Shoon after Shoa using the character sho "~," the traditional marker of 

Shinshoji chief priests). Another sub-temple in Odawara *EE 1* carries a similar 

history: its founder had become a disciple of Shinshoji's chief priest after being cured 

of illness while in prayer at Narita. Like Shoon, he soon established a sub-temple in 

gratitude.540 A third claimed its Fudo image to have been the shared property of 

Shinshoji and the Tokugawa family, that was later re-enshrined by Naritasan 

535 Variously classified as betsuin '31J~J'G, matsuji *~' shucchosho t±l~m, and kyokai f,/:~. The most 
prominent for Shinshoji have been the betsuin. 
536 For a detailed list, see Naritasan Shinshoji ed. (1938: 272-346). This number grew to sixty-seven 

by 1968 (see Naritasan Shinshoji 1968: 273-348). 
537 See note four. 
538 With Shinshoji's deep ties to Fukagawa, one of the earliest and most successful sub-temples was not 

surprisingly Naritasan Fukagawa Fudodo flX:BHLJ~Jll/FllJ}it Temple built in 1881 beside 

Hachimangii Shrine. Other popular examples include N aritasan Yokohama Betsuin flX: EE WJ :t~!U9''31J 
~J'G founded in 1870 in Yokohama, and Naritasan Osaka Betsuin Myooin flX:EEWJ:k~JR'31J~J'Gl3J1:£~7'G, 
built by Keihan Railway in 1934. 
539 Naritasan Shinshoji ed. (1968: 282-284). 
540 Naritasan Shinshoji ed. (1968: 314). 
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devotees in the area. 541 These cases suggest that at least some sub-temples did indeed 
draw explicit connection to the home location of the Narita deity and thus 

participated in a collective history. The subtemples were not, however, mere replicas 

either. Despite the strong institutional linkage, there still existed the need to develop 

individual histories for the locally manifested Narita Fudos. Centrifugal expansion 

retained a sense of centripetal localization, reminiscent of how the Danjiiros had 

previously acted as a secondary medium for the spread of the Fudo cult. That is, the 

remapping of Shinshoji's miracle tale lore onto new institutions had the reciprocal 

effect of absorbing the very media by which the tales spread, thereby producing a 

larger network of participating bodies. This dynamic oscillation between the 

"source" of Shinshoji, its satellite sub-temples, and their individual geographies, 

serves to further illuminate key issues addressed by this study: that the deity was not 

owned by a single group but shared among many; that this sharing, coupled with the 

changing times, resulted in a changing identity of the trademark Narita Fudo, so 

much so that one can argue for the existence of "multiple" Narita Fudos; and thus 

that the deity operated as a key instrument by which institutions and their networks 

developed and operated. 

New Tales for a New Temple 

Aided by modern advances in printing technology (such as the use of less time­

consuming movable type instead of older woodblock techniques), Shinshoji 

continued to publish books to meet the demands of its Meiji popularity. From the 

1870s onward, it produced several texts containing miracle stories, the majority 

specifically devoted to them.542 That we have no such extant formal tale collections 

541 Naritasan Yokohama Betsuin, founded in 1870. According to the engi, Shahan had presented the 
statue to the Tokugawa family. The statue was later returned to Shinshoji before being moved to 
Yokohama. The move is said to have been precipitated by the arrival of U.S. Commodore Perry's in 
1858 to Yokohama, causing the once quiet fishing village to suddenly erupt into a booming town. 
Naritasan patrons from Tokyo and Chiba called for a re-enshrinement of their deity in the area, using 
the original Tokugawa statue (Naritasan Shinshoji ed. 1968: 289-291). 
542 These included the Naritasan daiengi Ji.lG EB WJ ::k~@ (publication date unknown), Naritasan 

reijoshi Ji.!GEB W-l~mw (1877), Naritasan Fudosan rezgenki Ji.!GEB W-1/FlbF.J~~~c (1880), Naritasan 

reijo jikki Ji.!GEBW-l~m~~ (1885), Naritasan reigen risho goyuraiki Ji.!GEBW-l~~fljj::~S=J:~Hc 

(1885), Narita shinhanjoki Ji.!GEB~~,!~Hc (1888), Naritasan daiengi Ji.!GEB W-l::k~@ (1896), 

Naritasan shi Ji.!GEBW-1~ (1897), Naritasan meisho zue Ji.!GEBWJ~ffl~~ (1903), Naritasan kan'noki 

Ji.!GEBW-l~f.t~c (1910), Naritasan tsitshi Ji.!GEBW-1®~ (1911), and Naritasan reigenki Ji.!GEBW-l~~~c 
(I 938). The largest and most comprehensive of these publications was a more modern version of the 
Narita meisho zue, the Naritasan meisho zue (1903). Later this would be superseded by the Naritasan 

shi Ji.lG EB W-15e in 1938, a mammoth, 950-page history of the temple. 
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from the Edo Period may suggest an effort to organize and spread temple literature in 

recognition of their value in an ever-increasingly literate Japan. 

Shinshoji made no attempt to move away from its successful engi or tale 

repertoire, nor their dissemination in art and theatre. The Arnakuni Sword was still 

enjoying its title as the temple's number one treasure, 543 and Yuten's violent 

encounter with the Narita Fuda appeared in nearly all engi and tale publications.544 

It also continued co attract the attention of popular circles, as evidenced by an 1893 

ukiyoe print by the noted artist Toyohara Kunichika l':JJllOO)j!U (1835-1900) (figure 

5.2).545 The Masakado rebellion likewise remained at the fore, usually occupying the 

first pages of temple publications. 

Figure 5.2. (Meijiza Shin Kyogen) Fudo reigen no jo (~iii' ~*1f{E § )/f jl]'~~;z ~ (Scene from 

Fudo's Miraculous Efficacy: A New Kyogen at the Meijiza) (Toyohara Kunichika .::w,~J;!il , 1893)546 

543 T he sustained popularity of the Amakuni Sword in the Meiji Period is suggested by a local 

gazetteer, Katorigun shi ~J&mtt; (1900), which in volume two briefly mentions a nearby temple, 

Shukkozan Fudoin Shotokuji 1Y-'1!1i1J~/fl:MJ'G~1J5~ , which had claimed its very own Amakuni 

Sword as one of their most precious treasures (Yamada 1900: 53 ). 
544 As contemporary temple literature and brochures distributed to visitors today show, the sword­

swallowing tale no longer plays the major role it once did in Shinshoji 's miracle tale lore. The main 

core of the engi is now represented by the Masakado-Kancho episode. 
545 While such prints were meant to celebrate specific actors and plays, no such theatrical performance 

is recorded in the sources of the Danjiiro's Fudo plays (Naritasan Shinshoji ed. 1938: 683-689; 1968: 
645-651), and Ono 1960: 11-12), nor have I been able to verify its existence in other sources. It is 

possible that the play was planned but ultimately never staged. 
546 Cartouches (right to left) read: (1) :fti.XmJll1H!fllfil ("Ichikawa Kodanji as Yiiten"); (2) /fi!J~± 

mJllll!+.6!~ ("Ichikawa Danjiiro as Fudo Myoo"); (3) 1:.EBjfj:k1<;:mJlltl:ll!iil ("Ichikawa Sadanji 

as Ikuta Kakudayii") 
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However, with new times came new stories. Here I wish to categorize these 

new Meiji tales into two general groups. The first are those celebrating colourful, 

heroic characters in the likeness of Kancho, Doyo and Yiiten, and that were geared to 

commoner audiences as evidenced by their diffusion in popular circles. I will briefly 
discuss two such tales and what they can tell us about the changing face of the Narita 

Fudo. The second group consists of tales less faithful to the old corpus, but more in 

tune with Japan's changing landscape. As mentioned above, the most prominent of 

this type were war tales promoting the Narita Fudo as a patron deity of the military. 

Since this latter group arguably represents the most dramatic evolution of the deity at 
this time, it will occupy the bulk of the following discussion. 

A New Cast of Naritasan Characters 

Let us begin with the first class of tales. One of the most notable additions to the 

Naritasan cast was the sumo hero, Katsuragawa Rikizo ;ft) 11 JJiG.547 His story, set in 

the early 1700s, runs briefly as follows. Katsuragawa' s father was killed in a sumo 

bout by a rival wrestler using an illegal technique out of cowardice. Overcome by 

grief but vowing revenge, the orphan traveled alone to Shinshoji and, helpless, 

conducted water austerities and fasted548 for twenty-one days in the tradition of Doyo 

and Yiiten.549 On the final night of prayer, Fudo appeared and granted the wrestler 

547 I have found no evidence that Katsuragawa was a historical wrestler, nor his story based on real 
events. 
548 The continued popularity of fasting at Shinshaji provided the frame for another miracle tale, 

notably that of the distinguished Ninomiya Sontoku -=E"•~ (1787-1856). An agriculturalist and 
economist, Ninomiya was famous for his rural farm restoration projects in the Kanta region, for 
which he is still celebrated today (Sontoku graced the one yen note issued after the war, though no 
longer in circulation). According to modern temple tradition, Ninomiya visited the temple in 1829 
after encountering difficulties completing one such project to the north of Narita in Sakura Village. 
He secluded himself for twenty-one days, fasted, and prayed to Fuda. With his prayers heard, he 
returned to Sakura and successfully completed the agricultural restoration. The practice of ritual 
fasting at Shinshaji remains popular today, and is still advertised by the temple as one of several 
religious practices available to patrons. Naritasan Shinshaji ed. (1968: 458-464) gives detailed 

explanations and directions on the practice, and in the March 2004 issue of its monthly Chiko i1 Jt 
magazine, the temple included a piece on the practice of danjiki fasting, with an outline of the 
procedure, spiritual benefits, and heath risks. The story of Sontoku's visit is included as an 
inspirational guideline, much like it may have been in the late Edo Period. The Katsuragawa tale 
continued the tradition of fasting at Shinshaji, suggesting again how religious life at the temple 
suffered little disruption despite the changing Meiji times. 
549 In a slightly different version found in the Naritasan risho no adauchi PX: EE ~ ;flj 1:. Z fJLti (The 
Vendetta [of Katsuragawa] and the Divine Benefit of Naritasan Temple, 1885), the connection between 
Katsuragawa and Yiiten/Dayo is more explicit. Following the three-week fast, Fuda appears in a 
dream, praises the wrestler, and drives his "demon-quelling sword" down his throat. Katsuragawa 

131 



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

superhuman strength. To the amazement of all, the wrestler heaved a boulder 

overhead as a display of his divine empowerment (figure 5.3). Overjoyed, he hunted 

down, challenged, and killed his enemy in the ring, thus completing the vendetta 

(figure 5.4). 

Figure 5.4. The Narira Fud6 and Katsuragawa Rikiz6 (E iri shosetsu Narita risho sumo no adauchi ~ 

JvM>?.PX: 13HIJ1:.i'l:H~z i1Li3i, 1890) 

wakes, and immediately finds himself possessed of great strength . Though the Arnakuni Sword is nor 

mentioned by name, the tale was clearly framed around rhe rwo Pure Land monks. The sword as the 

source of the wrestler's strength can also be seen in the Narita risho sumo no adauchi JJX:EB,flj1:,jq )J{JL 

131" (Sumo Vendetta and the Divine Benefit of Narita Temple, 1881) . Instead of Fud6, the text depicts 

the solitary sword (as Fudo's samaya -='..~ If~ form) radiating light from the heavens as Karsuragawa 

kills his opponent. Both the Katsuragawa and Yuren tales also appeared together in the illustrated 

Azuma no nishiki ukiyo kodan .W:~t¥ li!:f~ ~~ (Tales of the Floating World in Eastern Brocade, 1867-

68) , a collection of tales of violence and revenge. 

132 



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

The tale's origins trace back to a local village theatrical performance (mura 

shibai t1z.@) in Shimotsuke Province during the Tenpo Era (1830-1843) before it 

was formally staged as the kabuki play Yagurataiko Narita no adauchi ~ ::k~ifflG B31JL 
~i in Tokyo in 1877.550 As the tide suggests, the play belonged to the fashionable 

"adauchi" {h.~i or vendetta genre of storytelling popular since Edo times. The tale 

began circulating in the Tokyo area around the 1860s, after which it appeared in 

ukiyoe prints,551 illustrated books,552 and, by the end of the Meiji Period, even silent 
film.553 

What was the tale's significance and why did it appear at this time? There 

had been an ongoing relationship between the temple and the sport of sumo during 

Edo times, and wrestlers were known to have attended Fukagawa exhibitions to see 
Fudo.554 Temple documents offer us more concrete detail: in his diary, Shinshoji's 

550 Naritasan Shinshoji ed. (1968: 648). 
551 One such example attesting to Katsuragawa's popularity among Naritasan tradition is the amusing 

1873 ukiyoe by Utagawa Yoshitora llJXJll~JJE called To kaicho taware no kubihiki B;mJijlimJG0)§51 
(Having Fun with Tug of War at the Exhibition) (the title and year of the image suggest the kaicho in 

question may have been the 1873 Fukagawa exhibition). The image depicts a type of tug of war game 

called kubihiki § 51 ("head-pulling"), where two contestants place a looped rope around the back of 
the neck and pull using the force of both the head and arms. The contest here is between the Narita 

Fuda and Kukai, each assisted by five friends. Fudo's gang is comprised of popular Naritasan 

characters: the two acolytes Kongara and Seitaka, Saint Yuten, Fujiwara no Hidesato (the warrior 

responsible for Masakado's death), and the mighty Katsuragawa. See Ogura (1986: 36) for a 

reproduction of the image. 
552 These include the Naritasan risho sumo no adauchi PX: IE 0J;f1J1:. ~ jJ{jJ,JH (Sumo Vendetta and the 

Divine Benefit of Naritasan Temple, date unknown) by Kanagaki Ro bun fli::i f:li ~ X, Nari ta risho 

sumo no adauchi PX: 1Ef1J1:.t§fl J 11L1H (date unknown) by Onishi Shonosuke *Wl:tzil;IJ, Narita 

risho sumo no adauchi Plt1Eflj1:_~jJ1JLJH (1881) by Utagawa Yoshitora llJXJll~JJE (reprinted as 

Naritasan rishoki PX: IE 0J flj 1:. l!c in 1911, possibly to coincide with the film adaptation in the same 

year), Naritasan risho no adauchi PX: IE 0Jf1J1:.z 11LJH (1885) by Onishi Shonosuke, and (Eiri shosetsu) 

Narita risho sumo no adauchi ~JvMliJJX:IEflJ1:.:f§flz1JLJH (1890, authorship unknown). Like 

Masakado, Doyo, and Yuten, Katsuragawa became popular at religious sites outside Shinshoji. For 

example, we find the tale simultaneously linked to the Meguro Fuda in Tokyo. The (Kinko jitsuroku) 

Fudo reigen katami no adauchi ~i'l;l<f.F:/fttJ~~fff[fJLJH (1884) has Katsuragawa pray to the Meguro 

Fuda under the Tokko Waterfall (considerably more detailed than the Naritasan version). Strangely, 

the same text was reprinted in 1889 as (Katsuragawa Rikizo Takimiyama Daihachi) Naritasan rikishi 

adauchi l1Jllfl.llllUlUJ:kAJJ.lt IE 0J jJ ±1JLJH (Sumo Vendetta and Naritasan Temple: Katsuragawa Rikizo 

and Takimiyama Daihach1). Despite the title, the text contains no hint of the Narita Fuda, but only 

the Meguro Fuda. 
553 Three silent films, all entitled Katsuragawa Rikizo ;ft) 11 jJ ~. were produced in 1911 (Yokota 

Shokai t1i1Ej§j~ Studio), 1917, and 1919 (Nikkatsu Kyoto S fiS'H:W Studio). All starred the 

celebrated Onoe Matsunosuke ~J:t'~ZilJJ (1875-1926) as Katsuragawa (Ehara 1999). 
554 Shiryo 4.41-42. 
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chief priest Shoyo .fffilt (d. 1819) notes sumo matches held at the temple in 1809 as 

a commemorative fundraising performance (tsuizen yorizumo i§! if* f§ ~) to 
coincide with special memorial rites555 for the recent passing of the former chief 

priest.556 Later in the spring of 1826 the temple again played host, this time to two 

Eda wresders557 who held matches to raise money (kanjin sumo lJJJi;f§~), with sake, 

tea, and rice cakes sold during the event.558 The event lasted four days, and the 

wrestlers donated admission charges as an offering to Fudo.559 In 1854 two more 

wrestlers arrived from Edo and participated in goma (fire) prayers to Fudo. 560 

Shinshoji's chief priest during the 1850s, Shotake .fffi~, was known to have been 

quite the sumo enthusiast, so much so that a local Shimosa wrestler, in gratitude for 

support, took the professional sumo name (shikona 12.9 filt1S) "T erugatake" .fffi 'r ~' 
an alternate pronunciation of the priest's name.561 Modern temple records also state 

that by this time such sumo events were regularly held each year in the rear quarters 

of the temple precinct.562 It is thus not surprising that Shinshoji's sumo activity of 

the 1850s foreshadowed the eventual incorporation of the sumo tale, possibly to lend 

weight to the sport's cultural tradition in Narita,563 one that continues to this day.564 

Finally, we must also note how sumo had been undergoing significant 

transformation in Japan during the Meiji Period,565 when it evolved into the sport 

known today. With its local sumo tradition, the Katsuragawa tale made the ideal 

advertising medium through which Shinshoji was able to capitalize on the growing 

national pastime and attract potential patrons. 

555 Viz., the nibon ~~' the first bon ~ festival following one's death. 
556 Shiryo 3.108-109. 
557 Genjiyama Kichidayu Wli:ftJlJ-S:k:;t.;: (1786-1844) and Tagamine Tokichi EE~~·s (1795-
1832). 
558 Among Shinshoji's collection of extant ema *~-~ ("picture horse") votive tablets is a Bunsei XJI& 
era (1820s) plaque depicting dozens of sumo wrestlers (whose names are unfortunately no longer 
legible), possibly donated by a patron. See Ono (1979: 33) for an image. 
559 Shiryo 3.260-262. The four-day total sum raised was 71 kan Ji:, 500 mon X in copper. The sumo 

ring is recorded to have measured two ken r11i, one shaku R. (approximately four metres) square. 
560 Shiryo 4.349.70. 
561 Shiryo 4.42. 
562 Naritasan Shinshoji ed. (1968: 578). 
563 That sumo was popular at Shinshoji in the final years of the Edo Period is further evidenced by the 
fact that, of the twenty-eight extant sumo ukiyoe owned by the temple reproduced in Ogura (1986: 

82-89), all but five date from the 1860s. 
564 Wrestlers visit the temple each year during setsubun fr])j- (the coming of spring) to participate in 
the festivities, drawing great crowds and even national television coverage. 
565 On the Meiji evolution of sumo, particularly the tournament system and rankings, see Thompson 
(1998). 
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Be this as it may, it is interesting to note that the Katsuragawa tale seems to 

have appeared in few temple publications but was better known to popular sources. 

Based on a survey of a dozen temple publications from the Meiji and Taisha Periods, 

only one contains the Katsuragawa tale. 566 This may suggest that, not only was the 

Narita Fuda a shared commercial object, but also how artisitic traditions were 

actively associating themselves with the Narita Fuda in order to lend weight to their 

theatrics, tales, and characters. Much like the kabuki of the Danjura guild, the 

influence of these artistic traditions reveal that the temple itself did not necessarily 

represent the prime mover, or even benefactor, behind the evolution of its deity. 

A Return to Roots: the Tale of Arami 

Our second of two tales belonging to the first category of new Meiji-era narratives, 

that of the samurai Arami Saemon Ji!L#IJE:wrr~, dates to at least the late Edo 

Period,567 around which time it began to be included in Shinshaji's publications.568 

According to the tale, while fighting in one of the countless battles of the sengoku ®G 
00 or civil war period (mid-fifteenth to late sixteenth centuries), Arami was fatally 

wounded and fell into a valley dead. Two divine acolytes (doji !i-T), Kongara and 

Seitaka, announcing themselves as servants of the Narita Fuda, appeared and 

resurrected the soldier's corpse. The acolytes informed Arami that, as a devotee of 

the deity, he exceled the average person and is worthy of resuscitation. In a blaze of 

light, the acolytes flew away toward Narita. Arami woke from the dream-like 

encounter, found his fatal wounds magically healed, and returned home a happy man. 

While we can yet again identify similarities with the sword-swallowing tale, 

the Arami episode was more closely modeled on the old legend of the Shingon monk 

Mongaku ;tjt (twelfth century), who had been resurrected by the same acolytes 

under the famous Nachi Falls in Kumano. 569 The timing of these two stories is 

566 Viz., the Naritasan kan 'noki PX: B3 U-1 !@f.tf!:. (1910: 76-79). 
567 The earliest source of the tale of which I am aware is the Tonegawa zushi (1855). See Suzuki ed. 

(1980: 175). 
568 These included the Naritasan tkiengi PX: B3 W ::k~~ (publication date unknown: folio 7 verso-8 

recto), Naritasan reijo jikki !JX:B3 W~~~~C. (1885: 18-12), Naritasan tkiengi !JX:B3 U-l::k~~~ 

(1896: 18-19), Naritasan shi PX: B3 Wit (1897: 82-87), Naritasan kan 'noki PX: B3 U-J!@f.t~C. (1910: 

73-75), and Naritasan tstlshi !JX:B3 U-J@;G; (1911: 7-9). 
569 The tale first appears in the Heike monogatari (Tale of the Heike, thirteenth century) and in 

Mongaku's biography (e.g., the fourteenth century Genko shakusho 5{;--ir~ ~). After accidentally 

killing his lover Kesa Gozen ~~*lJM, the warrior Mongaku (lay name Endo Morita ifilJiiJM!Jfil) 
enters the Buddhist clergy. To atone for his great sin, he resolves himself to extreme ascetic practices 

culminating with water austerities during the icy heart of winter under the famous Nachi Falls. 

Though dying of exposure, Mongaku's resolve for the popular form of Fuda worship while reciting 

the Spell of Compassion seems to catch Fudo's eye: his two acolytes Kongara and Seitaka swoop down 
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noteworthy: the Mongaku tale had been enjoying a noticeable increase in popularity 

during the late Edo and Meiji Periods around Kanta including Shinshaji.570 Since 
the two tales shared a similar theme-a fallen warrior and devotee resurrected by 

Fuda's acolytes-we can understand the emergence of the Arami tale in light of the 

considerably more popular Mongaku tale that had been circulating in books, art, 

theatre, and even film. 571 

More significant is how the tale appeared around the Sino-Japanese War 

(1894-1895) while Shinshaji was actively rebranding the Narita Fuda as a war deity. 

The possibility of escaping death on the battlefield through religious devotion would 

have appealed to soldiers of the period, and the tale may have held currency among 

military audiences. This brings us to the second and newer category of miracle tales 

that appeared at this time at Shinshaji. 

Shinshoji and the Military 

If we again recall Murakami's classification of Shinshaji history, the Meiji Period 

marked the temple's support of military policy.572 In order to help improve their 

and restore Mongaku to life (see McCullough 1988: 312-314 for an English translation of the Heike 

monogatari version). As with Doyo, Yuten, Katsuragawa and Ninomiya, the tale marks the transition 
between a difficult past and subsequent brilliant career; Mongaku thereafter becomes an eminent 
Shingon monk active at famous temples around Kansai. Mongaku's evocation of tragic love, penance, 
redemption, and transformation made for good drama, and it sold to Meiji audiences well. It 
appeared in several books, paintings, and was dramatized on stage several times during the Meiji: 

Hashi kuyo bonji no Mongaku -miif:tt41if:*:X1t (1883), Ima Mongaku jomei no horimono ~ Y.:Jtfl;b 
~JFIJR* (1883), Nachi no taki kisei Mongaku t,J~i'rn!tff~:)(Jt (1889, 1937), and Hashi kuyo bonji no 

Mongaku -miif:tt41it:*:>c1t (1898) (Naritasan Shinshoji ed. (1968: 649-51). In 1911 Yoshizawa 

Shoten 5¥R.fffjfi5 Studio produced a film bearing the same title as the 1898 play (Ehara 1999). 
570 Though the Mongaku tale had no overt ties to the temple, it nonetheless became popular among 
Naritasan's artistic and literary traditions. The classic image of Mongaku under Nachi Waterfall 
appeared in ukiyoe images connected to the temple and a few Meiji temple publications. Patrons also 
donated tablets depicting the famous waterfall scene (see Ono 1979: 18-19 for examples) dating from 
the late Edo and Meiji eras (temple records also mention a Mongaku tablet donated as earlier in 1814 
at the Fukagawa degaicho [Shiryo 5.214]). Danjt1r6 kabuki had been part of this popular trend, and 
ukiyoe prints of their plays show that for the first time, the Fudo of the tale had been transformed into 
the specifically Narita Fudo. This Danjuro-Shinshoji connection suggests a possible route for the 
temple's incorporation of the tale, as the Danjuro's favour of Mongaku seems to predate the tale's 
appearance in temple literature. The incorporation of Mongaku moreover made sense in that the 
monk had been the "restorer" (chuko) of Kyoto's Jingoji Temple on Mount Takao, the original home 
of the Narita Fudo. Mongaku, then, had always been part of Shinshoji's extended family, and 
incorporation of the tale would have served to reinforce engi history, especially since Jingoji had 
adopted the tale into its own engi by the Edo Period. 
571 See note 569. 
572 For studies on Japanese Buddhism, nationalism, and the military since the Meiji Period, see Sharf 
(1993), Heisig and Maraldo (1994), Victoria (1997), and Hur (1999). 
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weakened position, Buddhists promoted their schools as instruments of the state and 

aligned themselves with the growing nationalism573 brewing among the oligarchy, 

hoping to prove that, despite being a "foreign" religion, Buddhism was still patriotic 

and could play important social and political roles.574 After all, one of the primary 

occupations of Buddhism since its arrival from Korea had been the promotion and 

protection of the state, manifest in the obo ("imperial law")-buppo ("Buddhist law") 

relationship. By the end of the Russo-Japanese War (1904-1905), the relationship 

between Buddhism and militarism had been established, 575 paving the way for 

Imperial-Way Buddhism (kodo bukkyo ~)H{b~) in the 1930s576 (despite minor 

anti-war Buddhist movements577
) with prominent Buddhist thinkers like Inoue 

Enrya j:j::J:.p:JT (1858-1919) and Shaku Saen ~*~ (1860-1919) justifying 
Japan's military aggression with Buddhist teachings. 578 Shinshaji's support of the 

military was not out of the ordinary for a temple at this time. 

Under the slogan fakoku kyohei ~005~A ("rich country, strong army"), the 

new Empire of Japan's territorial expansion westward resulted in its first major 

international conflict in the modern era, the Sino-Japanese War of 1894-95. War 

with China consequently marked a distinct shift in temple rituals and clerical 

activities. Under the chief priest Shakin !ffii!J (1869-1924), large signposts were 

erected at the main hall inscribed with the words, "goma rites conducted so that our 

military fortune may be eternal, so that our armed forces may be in good health, and 

so that our nation may be peaceful" (1Et~*!i\'.ij[~~lm00*3Cf.~~i-~{It1·:J). 
A goma performed daily was called "great goma prayer for a victorious Imperial 

Army" (~'.ij[®Gt!Hfifflij:::k~f-). 579 For his continued support during the later 
Russo-Japanese War, Shakin was awarded the Order of the Sacred Treasure, Silver 

Rays (kunrokuto zuihosho ~A~ffffl~~) in 1906.580 

573 Victoria (1997: 6). 
574 Victoria (1997: 12-13). 
575 Victoria (1997: 30). 
576 Victoria (1997: 79). 
sn See Victoria (1997: 66-78). 
578 Victoria (1997: 29). 
579 Other goma rituals held at the temple from this time through the Russo-Japanese War (1904-05), 
World War I (1914-18), the Manchurian Incident (September 18, 1931), the Second Sino-Japanese 

War (1937-1945), and World War II (1939-45) include those for national peace and protection 

(heiwa kigan :5:\Zl'IJ1Jfmi, chingo kokka ~~100*, kokka an'non OO**f~), the enhancement of 

national prestige (kokui sen'yo 00~'§'.fJJi), and the commemoration of war dead (shokonsai fBJ)ll/,~, 

ireisai ffi:t~~. daitsuichtJkai :k~ ~~). See Naritasan Shinshoji ed. (1968: 486-90) for details. 
580 Naritasan Shinshoji ed. (1938: 96). 
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Accordingly, there was an increase in v1s1tors to the temple praying for 

victory in China, many of whom were members of the military.581 In September of 

1894, a month following the start of the conflict, two infantry companies, with over 

two hundred troops each, visited the temple and participated in goma rites. 582 

Soldiers visiting the temple were given protective talismans (mamorifuda ~*L) and 

keepsakes to take with them to China.583 According to the temple's Naritasan tsushi 

PX B3 !1J Jm i0 (A Complete Record of Naritasan, 1911), Shinshoji also solicited 

significant contributions for the army and navy584 and subscribed to government 

bonds. 585 Shinshoji clergy paid consolation visits (imon m:tF1=1~) to hospitals and 

participated in send-offs (kanso it*) and welcome home parades (kangei itJill) for 
soldiers.586 With the advent of new state policies for the memorialization of war dead 

(such as the construction of national shrines like Tokyo's Yasukuni mOO Shrine), 

clergy also conducted memorial services for dead soldiers.587 The temple even sent 

clergy to Manchuria in 1935 to perform rites for soldiers abroad. 588 In return for 

their support, Shinshoji received patronage and gifts from the military and their 

families. 589 Its relationship with the government was further cemented in the 1920s 

581 See Naritasan Shinshoji ed. (1968: 484-485) for a detailed list of visits from notable members of 
the military during the Meiji Period. 
582 Naritasan Shinshoji ed. (1968: 485). 
583 Murakami (1968: 294-5). 
584 See Shiritsu Narita Toshokan ed. (1911: 139-142) for details. 
585 Naritasan Shinshoji ed. (1968: 490). 
586 Naritasan Shinshoji ed. (1968: 490). 
587 These included ireisai ffi'.Uf~~, daitsuichokai *il\\ ~~, and shokonsai tB ~~. See Naritasan 
Shinshoji ed. (1968: 487ff.) for details. 
588 Naritasan Shinshoji ed. (1968: 491). 
589 For example, the Naritasan daiengi and Naritasan shi present a list of gifts donated by soldiers to 
commemorate their safe and victorious return home. Among the most impressive donations was a 

white Manchurian horse from Major-General and Baron (~Ji&i:cy.~ m.) Nishi Kanjiro l/!fjl{X~~ 

(1846-1912) captured during the Battle ofTianzhuangtai EH!±# in the Liaodong JfJR Peninsula. 
A stable was erected for the horse in the upper precinct. A plaque mounted on the stable is recorded 
to have explained how Nishi had captured two horses from the enemy commander during the battle, 
keeping one for himself and donating the second. Military-themed ema tablets were also common 
gifts at this time. These ema depicted warriors, some historical, others more legendary, such as Omori 

Hikoshichi *~Rf t (fourteenth century), Musashibo Benkei fft~t}J#~ (twelfth century), 

Minamoto Yoshitsune Wii:~~ (1159-1189), Minamoto Yoshiie ~~* (1039-1106), as well as 

famous military conflicts like the Battle of Kawanakajima ) 11 J:/:1 liJi (sixteenth century), the revenge of 

the Soga tr~ brothers (twelfth century), and the legendary Duel at Kyoto's Goj6 11.~ Bridge 
(between the aforementioned Benkei and Yoshitsune). See Ono (1979: 34-39) for examples. With 
few extant Eda-period ema for comparison, it is difficult to ascertain if these images represented an 
increase in such military-themed patronage during the Meiji. 
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and 19 30s through the personal relationships the chief priest Shotei !ffi ft had 
fostered with the imperial family. 590 

Thanks to Shinshoji's ties to the Masakado Rebellion, the Narita Fudo 

provided an ideal logic for the temple's war-time service.591 As suggested by the goma 
rituals, from this moment forward, there developed a direct, immediate connection 

between war and faith in the deity, one that lasted though succeeding international 

military conflicts until the end of World War Il. 592 Thus, despite the existing 

element of war imbued in the deity since the time of Kakugen's Daiengi-, the Meiji 

Period demanded that the Narita Fudo, in his capacity as a militant deity, be 

updated to suit the times. Hence, in partnership with the new temple activities, 
there was a similar shift in the temple's miracle tale publications immediately 

following the dose of the Sino-Japanese War. One example was the Naritasan 

kan 'noki fflG EE 0J gr,t~c (A Record of Naritasan 's Sympathetic Response, 191 O), the 

opening pages of which boast calligraphic works by decorated officers from the Sino­

J apanese and Russo-Japanese Wars. 593 Also included was a photograph of Shakin 

sporting imperial medals of honour pinned atop his clerical robes (figure 5.5). 

590 See Murakami (1968: 348-352) for details. 
591 This connection may have provided the impetus behind the 1932 film Taira no Masakado tobatsu 

emaki Narita Fudosan onreigenki :s:µ:~:q.r~ttf:~J~~P.X: EE /Fl1r~1aii~~tC. (Account of the Narita 

Fudo's Miraculous Efficacy and Illustrated Scroll of Taira Masakado's Subjugation) produced by Godo 

Eiga -@'[RJ~ji!jj Studio and directed by Nakagawa Shiro 9=1Jil~~~ (1892-1958) (Ehara 1999). 
Unfortunately, like most pre-war Japanese films, virtually nothing is known about the film's contents. 
592 Murakami (1968: 295). 
593 Viz., Admiral Ito Sukeyuki fjt:~Jt-'T (1843-1914), Admiral Togo Heihachiro *~:s:p:}\ ... ~~ 
(1947-1934), and General Nogi Maresuke JJJt:ffi"!lll.- (1849-1912). 
594 Hishikawa (1910: iii). 

139 



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

Its preface is also noteworthy: it cites the 1890 Imperial Rescript on Education in full 

(by this time Shinshoji had become involved in local elementary and secondary 
education institutions) and encourages support of kokutai policy which the Narita 

Fudo is said to safeguard. In 1896 Shinshoji published the Naritasan daiengi PX: 83 ~ 

:k~IEQ (Great Engi of Naritasan) which devoted its largest section to "The Blessings 

of Fudo during the Sino-Japanese War" (Nisshin kosen Fudoson no riyaku S m5<:~ 
/FIJJ$0)flj~). The war section contains nine tales, ranging from how soldiers 

were saved from freezing to death during the harsh Chinese winter, how they 

survived enemy gunfire, to how they recovered from wounds. The following year the 

temple published the Naritasan shi PX: 83 ~ $ (A Historical Record of Naritasan), 

which boasted how devout soldiers and their families visited the temple and offered 

donations in gratitude for a safe return from abroad. 

The Narita Fudo and the Substitute Talisman 

As with many religious sites at this time, Shinshoji's war-time service reaped 

commercial benefits. These included increases in the sale of traditional protective 

amulets or talismans such as omamori :}3~ ~ and Juda tL, which had been a 

common sight at temples and shrines. However, records show that around the time 

of the Sino-Japanese War, Shinshoji began distributing its own specific brand of 

talisman catering to soldiers, in particular those off to the front. This was the 

migawari Juda ~{-1\:tL or "substitute" talisman,595 designed to protect soldiers on the 

battlefield. Like the nembutsu ~ {L recitation of Amida Buddha's name, 596 it 

represents one of several examples illustrating how Buddhist faith was used to 

enhance a soldier's performance at the front. 597 That the talisman was in demand 

and mass-produced is evidenced by its distribution to over 1700 visiting infantrymen 

595 By this time, a tale appeared at Shinshoji explaining the origins of the talisman and its particular 

connection to the Narita Fuda. In the spring of 1831, as the story goes, the carpenter Tatsugoro JN 
]if;!~ was repairing the temple's Niomon 1=:EF~ Gate when he slipped and fell from its lofty rafters. 
A co-worker came running only to find Tatsugor6 unharmed and standing upright in a daze (the 
Naritasan shi [1897] connects Tatsurgoro's salvation to resurrection). In the absence of any injuries 

they only found Tatsugoro's work licence (kansatsu liitL), imprinted with the word "Naritasan," now 
broken in two. Shinshoji' s chief priest heard the tale, and took the license as a sort of mamorifada that 

could ward off evil (yakuyoke ffi~). (For details see Murakami 1968: 217-221.) The temple soon 
produced and distributed reproductions of the talisman among its patrons, said to have been inscribed 
on the back with siddham characters (possibly one of Fudo's mantras). That the talisman was in 
demand and mass-produced is evidenced by the temple presenting 6,000 to the Imperial Headquarters 

(Daihon'ei **1t) in Hiroshima alone in 1894 (Murakami 1968: 295; Ono 1978: 134). 
596 Viz., "Namu Amida Bu[tsu]" )W~~iiJ~WE{.l, "Praise Amida Buddha." 
597 See Victoria (1997: 31-37). 
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from various battalions in 1894 alone. 598 The chief priest Shakin is also said to have 

presented six thousand more to the Imperial General Headquarters (Daihon' ei ** 
K) in Hiroshima that same year. 599 

The talisman's efficacy was soon promoted by miracle tale literature. One 

representative example from the aforementioned Naritasan daiengi, "How One 
to;'"\' !Slv :::_ '.i If'/' 

Escaped Gunfire Attack at Victoria Peak" ( ::;t 3¥ 0J :0( • 1@ ~ ~ 0 ):.. ) , runs as 

follows: 

i!l'to':tltlv 1? 1? $ :::.11~ J;. ff. en tJ (:, 

~.:EVf-~;f#(X: m ~mttt~~fo•=+-t1F-=Bmlll$~!1!¥1~ -c::t: 
:IO'J-'t'.i -C'I' li'Jli-c>lilfL G -C :to(} L 1= Iv 

.5¥0J.$.:E~~~0~•01@H•<~ft$-~~~~A0 
'Jl?l:l'lvL 1''-' n>'Jll)'J <bGli .S-: G --o/: J: 

9 ;i;~ ~ t±:l -C ?@j~ ~ Ii L * -t * -t 1!W* I~~ 60 Lil~ lb 011l 
<vl'S?'Lrn ~.S-: :IO/:~:::_;t b L !! :tot, ':fl> .S-:<6 <bGto 

'tf 9 ~ 0-P~h 0 if llfJ LI~ .:f'/F }i!Hi t: ,~, O~ ~ ~ ~ cj( 60 L 
'tbrn 1t--o:::.1v <b <t.>Gto J;. ;;; b bt:'. ~.O: 

l~;:fff l~Jfn.* lb ~ 9 ~ ~ ~t ~ 60 LI~ ~1-'\: ~ :tL..::: '/ 1~1i~h -C lb 
i:?l=!v J;. ltt:'.--oli/:' n>lvL!v l'J:l'J:L/vG/vl'~'iOL -t:-'J-t:-?<l=t:.I: 

~ LI~'& Af:t~0.:€;}'.rf~H~~il.' L 5m 1§il,'5m~ L-C _!f!.f-< ~n 
11>? U'lv Liv bt:'. /: J: Ii t:'. J;. $ G 'It -'t Iv 

~j()~ L--C*H~ 0:tL~I& ~ 1*1±-IDL~~f-J:ft ~~1!W•l~rrwtt1t 
G--o ~ 2. 'It 

Lc.:f'J!fl~5f1J~0v\i::J t.0 L~~i=n0-to 

Shitara Wakura was from Minano Village, Chichibu District, in 

Saitama Prefecture. [During the Sino-Japanese War] in the twenty­

seventh year [of the Meiji Era (1894)], he was assigned to the Second 

Division Munitions Transport. While escorting munitions during 

the Battle of Victoria Peak [in Hong Kong], he came under fierce 

enemy gunfire. While the members of his company were instantly 
wounded or killed, he became renowned for having narrowly escaped 

certain death. Still yet, he continued to discharge his duty unscathed. 

Later one evening, however, he heard something inside his coat crack. 

Thinking this strange, he examined the pouch in which he kept his 

talisman only to find it stained with blood. Looking inside, he saw 

that his substitute talisman had been shattered into three [pieces]. 

His hair stood on end with amazement. Truly did his faith grow all 

the more. Hurriedly he sent a letter home for a new talisman to be 

sent. He was never without it at his side, and was able to return 

safely home to his village. This is truly a miraculous sign of [the 

Narita Fudo's] blessings. 

598 Naritasan Shinshoji ed. (1968: 484). 
599 Murakami (1968: 295); Ono (1978: 134). 
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Shitara's salvation shows how Shinshoji was reinventing an old ability of Fudo to flt 
modern times, that of migawari, "self-sacrificing" or "substitution for another." AI> 
we saw in chapter one with the tale of Shoku, migawari had long been associated 

with various divinities such as Fudo, where the faithful could be saved from sickness, 

danger or even death by the deity who would stand in the person's stead. In Shitara's 

case, the talisman, imbued with the power of Fudo, accordingly bleeds and expires 

on his behalf. We find a number of tales repeating the same formula circulating at 

Shinshoji at this time: soldiers escape deadly battle, only to find their talismans 

bk .. 600 ro en mto pieces. 

The powers of the talisman to protect military patrons continued to appear 

not only in miracle tales, but also in temple-related and public newspapers as oral 

testaments during the succeeding Russo-Japanese War and Second Sino-Japanese 

War (1937-1945)601 supporting the war effort. An article printed in the daily Hochi 

shinbun ¥~~*.JTOO newspaper for October twenty-ninth, 1937, carried the headline: 
"Narita Deity acts as Substitute: Talisman Broken in Half by Enemy Bullet to the 

Heart; Private Matsumaru Saved" (fflG EB1*iJ~:!if1i; ~, 1iAjO)~~qi~;:.~f;f:!fti~= 

---J • t'1JL-~Ati1~~f$).602 The article describes how Matsumaru, a local from 

Chiba, was shot in the chest while fighting in Dachangzhen ::k~~' only to find the 

bullet luckily had been stopped by a fifty sen silver coin in his wallet. AI> his talisman 

had been broken in two, the article treated the event as witness to the presence of the 

Narita Fudo. A month later a similar headline appeared in the Tokyo nichinichi 

shinbun Ji:[ ffi S S *'f 00 (Tokyo Daily Newspaper): "The Protective Substitute 

Talisman: Lieutenant Yamazaki Miraculously Escapes Death" (.13~ ~ tL:!if1i ~, 
*•1frri'5"1t'O)UJ~9JEM°).603 This time the lucky medic Yamazaki is saved from a 
similar bullet to the chest; upon inspection, in place of wounds or blood, he finds his 

talisman snapped in two. 604 Another fortunate benefactor, naval engineer Fujiyama 

600 See Naritasan daiengi (1896), Hishikawa (1910: 44-46), Imazawa (1941: 245-251), Naritasan 
Shinshoji ed. (1938: 497-503), and Naritasan Shinshoji ed. (1968: 477-484). 
601 See Naritasan Shinshoji ed. (1968: 477ff). 
602 Naritasan Shinshoji ed. (1968: 482-83). 
603 Naritasan Shinshoji ed. (1968: 483). 
604 The story is told by Yamazaki's own parents: 

~Ji+-= s ~#'i:~ 1J ~ ~ O)~;JO)~, JllJnl:'~fiHi:;O)-=f'.~ ~nm L-:s'r t:iJ:. 
0tc~, JilljJ'W!HU~'T/C::Zi?{fiJSL.Jca Je,.hl'i~~~&Jt7!j1;0~~7)' H;: 
-ifrtq:t L--Cv'kiJS, {Ii~? ft-Cv'f.tv'O)\?, /f,lj!!,~f;:,F~,v'WlillE L-tc C::. 0, 
~ 7 )' r "'-Ah-C lb 0 tc/ft!J:tJO):JS"'f ~ ;0sJ{= 01;:i1Jn -c:B ~, :B"'F ~ 
;O~-!!f{i; ~ (;:f,t 0 tc t 0) <!:'. !flj 0 k.a (Naritasan Shinshoji ed. 1968: 483) 
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Jinkyokai ~ im A M1 ~ ), Kotsu jikoboshi taisaku ron ~:@*Mc~ J.1: fr;j" ~ ~ 
(Preventive Measures Against Traffic Accidents), presented five testimonies of people 

who attributed their miraculous survivals from car accidents to the talisman. 

Following each incident drivers discovered the broken talisman, bearing material 

witness of the divine presence of the Narita Fudo.607 Traffic safety today represents 

the latest evolution of the Narita Fudo, and one of the most commercially successful 

moves in temple history. While many temples and shrines in Japan today provide 

rites and talismans to guard its patrons against traffic accidents, Shinshoji has become 

arguably the most recognized religious site in the country in this capacity. As 
mentioned above, the connection between the Narita Fuda and travel safety possibly 

has roots in the early Meiji Period, when modern roads and railroads were first 

constructed throughout the country as part of the government's new national system 

for transportation. Shinshoji' s connection to traffic safety may have been present by 

the 1930s when one of its sub-temples outside Osaka, Naritasan Osaka Betsuin 

Myooin f1X EB LlJ * ~~ }jlj ~Ji:~£ ~Ji:, was built by the . Keihan ("Kyoto-Osaka") 

Railway Company in 1934. According to Ian Reader, Keihan had built the temple 

to the northeast of Osaka, the traditional unlucky direction known as the "demon 

gate," (kimon *P~), to negate the area's unlucky character and improve the local real 

estate.608 Since the temple also sits along the company's main line connecting Osaka 

to Kyoto, it extended its sphere of protection to Keihan passengers by adding 
Naritasan talismans to every train car, and logically so: the main Keihan Line 

between Osaka and Kyoto travels on a southwest-northeast axis, thus running along 

the "demon gate"-"rear demon gate" axis.609 Whether Keihan was motivated by 

Shinshoji' s connection to traffic safety, or whether this was a later development, 

remains unclear. 

In addition to its partnership with Keihan Railway in Osaka, the increased 

number of cars and sightseeing tour buses in the post-war period have increased 

Shinshoji' s patronage. In the 1950s, the temple established a prayer office to bless 

cars and protect them from road accidents (jidosha horakusho El lb llrt~m). 
Today the temple's website (http://www.naritasan.or.jp/benefit/ car.html) advertises 

its Traffic Safety Prayer Hall (kotsu anzen kitoden ~:®:tz:~:fJT~m:) with the slogan, 

"no accidents with the Buddha's mind behind the wheel" ({.lil,,-C:W0/'~ F;v* 
Mcf:ifct L), where one can pay ¥5000 to ¥7000 (approximately CAN$50 to $70) for 

a thirty-minute car blessing (talisman included). 

607 The tales appear under the section, "Traffic Safety and Faith" (*'~J!!~ (: f'~ffn). See Fujimori 

(1958: 101-6). 
608 Reader (1991: 145). 
609 Osaka Naritasan's official website claims it to have been the first temple in Japan to offer such 

services for motorized vehicle safety ( <http://www.osaka-naritasan.or.jp/pray/anzen.html>). 
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Concluding Remarks 

Our look at Shinshoji and its miracle tales during the modern period reveals the 
following. First, despite the profound social, technological, political, and religious 

changes affecting Shinshoji and the country as a whole, there was, in contrast, no 

significant, immediate break in the prevalence of the temple's Edo tales and their 

treatment of Fudo. Masakado, Kancho, Doyo, and Yuten continued to dominate 

miracle tale publications following the Restoration of 1868, and their sustained 

popularity provided a foundation for new narratives such as that of Katsuragawa and 

Arami. Though these tales were of disparate origins, and did not explicitly presume 
the presence of one another, their presentations of Fudo collectively functioned as 

invitations for fasting and austerities, still popular among the temple's laity, and 

further attracted worshippers seeking a personal, miraculous encounter with the deity. 

Second, in response to Japan's growing militarization, Shinshoji drew on 

Fudo's old engi characterization as guardian of king and country for his reinvention 

as a tutelary deity for the military, consequently producing one of the most profound 

changes in the deity's history. The need to update and rebrand the Narita Fudo was 

a response to Shinshoji's desire to remain popular and commercially attractive to 

military patrons. Tales of substitute talismans protecting local soldiers and 

promoting victory abroad reinforced this, lending the temple political and national 

prestige. 

Third, the appearance of war tales represent Shinshoji's changing identity 

during the Meiji. They were not, like those of the first group, organized around a 

local event such as the Masakado Rebellion, a place such as Narita or even characters 

like Kancho or Doyo, nor did they have any lasting affect on popular art and 

literature. Instead, their catalyst was Shinshoji's need to speak to larger social 

changes, to situate itself within a new modern Japan, and, aided by the institutional 
expansion of its sub-temples, to develop itself and its deity on a national scale. The 

use of Fudo' s goma rituals in the Meiji and his classic sword and flames to subdue the 

modern enemy emphasizes yet again how canonical tradition functioned not as the 

definitive, exclusive character of the deity, but as a magnet for attracting layers of 

localization according to circumstance. Interestingly, Shinshoji's need to revisit 

Fudo's canonical war characterizations during the Meiji brought it full circle-from a 

local tenth-century military conflict to modern international war. This evolution 

effectively returns us to the key issue of this study: how the identity and profession of 

a deity were intimately embedded within the local, cultural landscape, precluding any 

permanent, singular personality. Even engi traditions of Edo times could not have 

predicted that the Narita Fudo would one day become a guardian of motorized 

vehicles, whether they be trains, cars, or most recently, airplanes-a far cry from his 

early days born from a local rebellion. 
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CONCLUSIONS 

I began this dissertation by addressing the undervalued role of local geography, 

commercialism, and material culture in the current academic study of the Japanese 

deity Fudo Myoo. In the introduction, I highlighted a noticeable gap between 
scriptural characterizations of the deity on the one hand, and his representations in 

local cultic sources such as miracle stories on the other. I argue that his discontinuity 

can be explained by the fact that this cultic deity functioned not merely as an object 

of worship defined by doctrinal and sectarian traditions alone. Rather, the deity also 

operated as a dynamic instrument central to the identity and activities of specific 

religious and commercial institutions. As this instrument, Fude evolved from local 

agencies in addition to Mikkyo scripture and iconography. These agencies, as 

revealed by engi and miracle tale literature, included historical events, geography, 

famous figures, and material objects. I defined this tension, somewhat artificially, as 

an intersection between the "canonical" and the "local." The crux of this study 

therefore centred around the relativity of Fude's symbols and characteristics across 

time and place, his great variety of regional transformations, and how such 

regionally-specific forms challenge certain assumptions of the deity as presented by 

canonical scriptures. 

To address these issues, I proposed an examination of Fude "on the 

ground" in order to reveal how the deity functioned across local institutions, religious 

or otherwise. This would reveal how, and the extent to which, regional factors co­

existed with canonical tradition in the origins, development, and operation of local 

Fude cults. Due to its popularity and a large body of extant sources, I investigated 

the Narita Fude of Shinsheji Temple as the primary case study. My study of the 

Narita Fude cult examined in detail extra-canonical, trans-sectarian sources of 

information such as miracle tales, since they provide insight into the selective process 

whereby particular canonical elements were adapted to specific circumstances. I also 

included a smaller, though detailed, examination of a second cult, that of the Meguro 

Fudo in Edo. This provided a point of comparison allowing further insight into the 

deity's diffusion across various institutions, both religious and secular. 

Chapter one began discussion of these issues by identifying the basic 

features of Japanese miracle tales and their relevance to the study of local cults. In 

contrast to the few Fude narratives found within the extant Mikkye canon, the 

prominent form of Fude miracle tales that emerged in Japan were associated with the 

genre of reigenki, "records of miraculous efficacy." Influenced by Indian and Chinese 

precedent, reigenki developed through amorphous relationships with other literary 

genres. I identified those genres most relevant to this study to be the setsuwa, 

biographies of famous Buddhist masters, and, in particular, the engi. Engi literature 

represented a central key to my study as it served as a means to establish the origins 
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and history of religious sites, and to map religious and commercial meaning onto a 

particular location, often by incorporating elements from the biography and miracle 

tale genres. 

Using the example of the well-known tale of the Tendai monk Shoku of 

Miidera Temple, I identified key features of the engi in order to understand the 

process of localization and commodification central to my study. First, using a 

narrative convention of a miraculous encounter between a famous Buddhist patriarch 

and a local deity, the engi incorporated regional elements into the character of the 

deity to create a localized and therefore regionally-specific brand deity. This brand 

was generally indicated by assigning the deity particular attributes or specializations 

designated by name (in this case, the Naki or "Weeping" Fuda of Miidera). Second, 

this localization and branding promoted by the engi became central to the 

construction of distinct regional identities for both the deity and its temple. Engi 
provided religious sites with the means to distinguish themselves and their deities, 

and thus served commercial interests by advertising any recreational or religious 

attractions. These attractions might include the miraculous benefits available 

through worship of the deity, or the opportunity to visit the location of a famous 

historical event. Third, this localization and commercialization promoted by the engi 
reveals how canonical elements might assume new meanings as they came into 

contact with local, trans-sectarian power structures. This intersection illuminates the 

limitations of what canonical sources can tell us about the evolution of the deity 

under local conditions. Chapter one thus served to set in motion the key issue of this 

study: that deity cults devoted to Fuda were composite creations of time and place, 

and thus require an understanding of the regionally-specific treatment of canonical 

elements as revealed by localization and commercialization. 

Chapter two applied the engi model provided in chapter one to the case of 

the Meguro Fuda at Ryusenji Temple, arguably Ede's most prominent Fuda cult in 

early modern Japan. By situating Fuda within the specific cult at Meguro, and, more 

generally, Eda's religious climate, I explored this engi model in action. Ryusenji's 

engi revealed how the Meguro Fuda was truly a unique, composite creation informed 

as much from the local as the canonical. The deity's character drew from regional 

geography (tokko waterfall), famous events and people (Shogun Iemitsu's patronage), 

and existing religious traditions (the Yamatotakeru cult). Canonical rituals devoted 

to weather-control provided a key for Fudo's conceptualization at Meguro as a deity 

of water, given the presence of the temple's well-known tokko waterfall. Similarly, his 

wrathful appearance and importance in subjugation rites were used to identify him 

with the local kami Yamatotakeru. This composition illustrated that the contact 

between the canonical and local provided a key ingredient for the localization process. 

Aided by a large body of data from the gazetteer SMFK, the identification with 

Yamatotakeru further illustrated that the Meguro Fuda was neither an exclusively 
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Mikkya or even Buddhist deity. His celestial status within the Mikkya pantheon 

(such as his being a manifestation of Dainichi Nyorai) provided little definition at 

Meguro. Moreover, the influence of the local kami cult showed that localization was 

not a haphazard or random process, but operated by a purposeful logic; Fuda's 

trademark sword, rope, and flames provided a set of symbols which was used to 

identify him with the kami, and thus a reason for the deity's existence in the area. 

Using the case of Ryusenji as a point of comparison, chapter three analyzed 

the Narita Fuda cult at Shinshaji Temple through a similar examination oflocal engi 

and miracle tale traditions. As with the Meguro Fuda, the formation, operation, and 

attraction of the unique Narita Fuda was a process of adapting specific canonical and 

iconographical elements to local geography. Drawing on the tradition of Fuda's 

ritual worship for state-protection, the engi incorporated the famous Masakado 

rebellion as the logic for the deity's appearance at Narita. Fuda's iconic sword, 

perhaps his most visible identifying feature, proved a particularly powerful 

instrument for localization. As a weapon of subjugation, it was associated with 

Shinshaji's celebrated treasure the Amakuni Sword (while at Meguro it had been 

instead identified with the famous Kusanagi Sword). With their associated miracle 

stories set forth by the engi, the rebellion and Amakuni Sword produced a stylization 

of the deity that was meaningful to the Narita community. Despite its distinctive 

qualities, however, the Narita Fuda, like the Meguro Fuda, was non-exclusive. The 

temple's miracle tales, and the spread of its material culture, established a shared 

history between Shinshaji and the nearby Daiganji, as well as other sites loosely 

connected to its history such as Ede's Zajaji Temple. 

Having established the distinctive brand of the Narita Fuda, chapter four 

examined how the cult became a marketable commodity by generating patronage 

among the religio-commercial world of the Narita-Edo area. The process of 

mapping religious meaning onto an area simultaneously created a commercial value 

for religious sites. Engi, miracle tales, biographies, and guidebooks doubled as 

advertisements, spreading knowledge of the activities and miraculous benefits 

available to worshippers. The sword-swallowing tales of Dayo and Yuten, for 

example, acted as a guide for the lay practice of fasting at Shinshaji. Exhibitions of 

Shinshaji's temple treasures such as the Narita Fuda statue, the Amakuni Sword, and 

Dayo' s bloody robes, generated substantial income for over two centuries. 

Commodification thus becomes one of the primary ways in which we can 

observe the complex, composite, and non-exclusive nature of a deity cult in operation. 

The commercial success of the Narita Fuda cult allowed it to become "portable" 

merchandise. Though Shinshaji may have acted as the cult's axis mundi, it never 

retained complete ownership over the deity, its miracles, or their associated 

personalities and treasures. With the spread of the sword-swallowing tale, Dayo's 

robes, the Amakuni Sword, and the Narita Fuda became significant to Pure Land 
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Appendix 2 
Kurikara Fudo's Conquest of Heretics (from the Bussetsu Kurikara dairyu sho 

gedobuku darani kyo 1?tm1MU{JJom*f~,§J~J!ttR:~tm~*~) 

:tm~fl<:OOo -a;Jf?ti:EE **:91Zo l!fH;Jjl!Jj~tm~ifl5l 81?t §a {~fU{JJom*f~o 
Y {PJIEJ~{¥:jJ:fljf11Jo &Y 12:9 JE1Bl~o {~'ff Jl!Jj~tm~ if 15l § o ~-§. j°Ej[7(3i 
lf§m*°,§J:91Zo 10 ~1:}]~£~~J!tfAUo ~~fifit$~PX;~ o a;J~l:}J~£~PX: 
~:kzf11Jo a;J1f1L+3ifi~J!to Jt§A~~J¥o XPX:~:kf11Jo a;J~l:h~£~ 
**f1'lo ~PX:1J'lflJ{JJom*f~1flZ9xo ~ - iitll~tfUI~3im{JJn:&liDJ1J~JZ. ~12:9* 
~tfuo fili£1fJl1l~:k-2;-*1J!flj{JJnmo iWj+•E81lJ-l:t!o 1f£ l:::J l]j*l:tm=•it 
m-a;J~~o ooz~J!t!Ji±~l!&~$¥llo 11 

Thus have I heard. At one time the Buddha resided at Rajagrha. At that 

time Ratnaketud~aral).i Bodhisattva addressed the Buddha and asked: "For what 

reason does the great ndga Kurikara swallow the sharp sword12 and encoil it so with 

its four legs?" 

The Buddha replied to Ratnaketudharal).i Bodhisattva: "Long ago in the 

AkaniHha Heaven of Mahdvara, Fudo Myoo engaged heretics in debate, both sides 

manifesting spiritual transformations demonstrating their wisdom. When Fudo 
Myoo manifested his flaming sword of wisdom, Perfected Wisdom, the chief of 
ninety-five classes of heretics, likewise manifested a flaming sword of wisdom. Then 

the great flaming sword of wisdom of Fudo Myoo transformed into the great four­

legged ndga Kurikara [and devoured Perfected Wisdom]. 13 Gozanze, Gundari, 
Enmataka, and Kongoyasha formed the four [legs] of the great Myoo. 14 On his neck 
was a lotus flower called the wisdom-fire hdrrz syllable. 15 Kurikara spanned one 

hundred thousand yojana and vital breath issued from his mouth as though two 

billion thunderclaps were sounding at once. All those heretics and evil lords who 
heard it abandoned their evil temptations and heterdox ways. 

10 "Castle ofVictorious Wisdom" (*tl!l9}~) is unclear. TZ.7.3119.23c.7-20gives11~~ and 

TZ.7.3119.23c.27-24a.291'im~. 
11 T.21.1206.37c.12-23; if. TZ.7.3119.23c.7-20; TZ.7.31l9.23c.27-24a.29; TZ.9.3190.336a.16-24. 
12 Viz., the sword of Fuda. 
13 My interpolation is based on a later version recorded in TZ.7.3119. A passage describing Budong's 
destruction of the enemy-and thus the answer to the first of Ratnaketudharai:ii Bodhisattva's two 
questions that sets the narrative in motion-is missing here. 
14 These four deities-Gazanze !li-=. t!!: (Skt. Trailokyavijaya), Gundari Ji~f!J (Skt. KuQ.~ali), 

Daiitoku *mxf!tj (Skt. Yamantaka), and Kongayasha ~Jm)IJ~;z (Skt. Vajrayak~a)-together with 

Fudo, comprise the Godai Myoo n*~J[E. Their order of appearance follows their standard 

clockwise placement around Fuda. 
15 Hri1J2 ~ Qpn. kan), viz., Fuda's standard bija. 
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impurities so as to eradicate them. [Budong] then ordered [Mahdvara] seized and 

brought before the Buddha. There [Mahdvara] said: "You are all to me but yak~a 
while I am the lord of these heavens. How is it that I should take orders from you?" 

With that he fled. Seven more times did this all come to pass. 

At this time Budong Mingwang addressed the Buddha: "World Honored 

One, how is it that this being has transgressed against the samaya and dharma of the 

buddhas of the Three Ages. Truly, what shall be done to subjugate him?" 

The Buddha replied, "He must be destroyed." Budong Mingwang 

straightforth seized [Mahdvara] and with his left foot crushed the crescent moon 

atop his head, and with his right foot crushed the crescent moon atop the head6 of 

his queen.7 It was then that Mahdvara's life was instantly extinguished .... 

Then Budong Mingwang addressed the Buddha: "What should now be done 

with Mahdvara?" 

The Buddha replied: "You must revive him." With that Budong Mingwang 

uttered the Mantra Which Produces the Dharmadhatu,8 whereupon Mahdvara was 

immediately resurrected. 9 Overjoyed, he addressed the Buddha: "How extra­

ordinary is this! When you first summoned me, I asked what sort of being was this 

yakfa [Budong] as I did not understand. You replied that he was the lord of the 

buddhas. But then I wondered how he could be their master, as the buddhas are the 

Blessed Ones among all beings. Though I did not understand then, I have now 

come to realize this! 

6 Z.36 adds: "jeweled crown" If ](;f and "crown" ](;f respectively to Mahe5vara and Uma 
(Z.36.360.verso.bl2, 13). 
7 Note that immediately prior to the tale, the text describes two rituals where Budong is said to crush 
and destroy the head of what seems to be demons and their obstructions, and therefore create a sort of 
ritual frame for the subsequent narrative. The depiction of Budong stomping demons matches 
surviving Indian, Nepalese, and Tibetan images, and is described in the Cal}(iamahdrofai:za tantra 

(thirteenth century): "he kicks with his right foot, crushing I the Four Demons [caturmdra]" (George 

1974: 59-60). 
8 7!3'f.1:~§. This is later explained byYixing as: "1¥J~=.!f~{*~'Ef¥io Ji@,~:fm(7E3'f.fil)!Vi~ 

~~(t':!:fil)f~ll£'(~fil)" (T.39.1796.715a21-22; if T.21.120 l.15a.16-17). 
9 Z.36 adds: "He attained a state of perfect conviction" ~J~~~ (Z.36.361.recto.a6). 
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APPENDICES 

Appendix 1 

Budong's Subjugation of Mahdvara (from the Daibirushana jobutsu kyo sho *Ee.Li 
JI J3~ p_x: 11't *~ifftE) 

{iJtf)]p,X:lEJl:o *~1&'--wJrt~~fiU~tl-W.z~o ~tt!WHifmli\ !W~~ T-t!t 
W.Z±o 13:~ T-W.29=1o ,c,,•llf$~Fr~Brt3frlo ffiH'F~~o ft~~W.z±o 
J!~ITTt~ffiJt3fXJffio :fj[{'f~~o 1Bl~~t(~-"WJ~o fX~{t{'f-"WJ~i'5 Z~o 

~ffi~~®~~9=1o 1Blm~~-fflm~~o ~~~f3A~~~~frlt31Blo ~~ 
1"F~DJ!:t:$o .IW1t~ML~Jnj1J O!P~/Ff¥~~1J-l:f!) o %1Bll&Zo ~a~~i-*1€1lUJIJo ~ 

~~~m~~~-%§~~0 ~%1Bl*~~mo1Bl:m§~~~~~zmo ®ft 
~R~±o fij~~~mfrllffio ~~P~l!ffo ~D~-t~o ~a~~~f3A~B §t!t~o 
J!:t~·~wfflJ$~~ =:t!tRflJt~'*lffiito ii' £MflJ:$1~2o 11't § ~Pii'IT1&llio a~~~ 
f3A~~P~1Blo ~h::5EJMUtrn:~~ 9=10 ~5f:m~~2§~~ l::o ~a~*!3tE~~ 
~fr]~ o o ~~~f3A~8~§0 ~*!3tE~ii'J!~~ ~§&8@2o ~ 
~~f3A~~Pm1tW.~~§o jfa~*!3f=Etf~p:fj[~,~'o ~*if~B §o ~$~ 
llioftfJJt3~EOO~o ~~~~ffl~mftm~Mo~§~R~Z±oft~~ 
~·~-"WJZ~ ~ffl~~®J!~±lffio ~ftm~Mo ~~~Zo 1 

When the Buddha first obtained perfect enlightenment, living beings of the 

Three Realms who are part of all ma!lrfala gathered into one great assembly [before 
him]. [However,] there was a being named Mahdvara, lord of a great chiliocosm, 

who, dwelling within the trichiliocosm,2 was given to pride and did not obey the 
[Buddha's] summons. He thought: "I am the lord of the Three Realms. What 

Blessed One is there who commands me?" He also thought: "Those who possess 

magical spells fear all impurities. I shall manifest all things defiled and surround 
myself on all sides [with impurities] 3 and dwell within. What could anyone do to me 

by practicing their magical spells?" 

Then Budong Mingwang was summoned by the Buddha, and upon learning 

of this, manifested4 Ucchu~ma Vajra5 (this is "Impure Vajra"), whom he commanded 

to remove [the impurities]. Then in an instant Ucchu~ma Vajra devoured the 

1 T.39. l 796.678c.26ff; cf. Z.36.360verso.al 7ff 
2 Z.36 gives: "he dwelled in the midst of the two realms, Form and Desire" 1i:JJNitlt~~9='€!.W\= 

~zr"'i (Z.36.360verso.bl-2). 
3 Z.36 gives: "around my palace" '8'~2* (Z.36.360verso.b5). 
4 fl::. Z.36 gives "ordered" frl (Z.36.360.verso.b6). 
5 Ucchu~ma's appearance here parallels his inclusion in the Tibetan version of the tale recorded in the 
Guhyagarbha Tattvavinifcaya (Davidson 1991: 203). 
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appreciate the intricacies of local geography, sectarian tradition, and artistic and 

commercial forces in Japan's religious culture. 

In closing, our examination points out the inherent limitations of sectarian­

based studies, and the necessity of considering locality in order to fully appreciate the 

complex processes by which deities were constructed, labelled, and employed by 

religious and commercial institutions. Fuda's position in the Mikkya pantheon, his 

esoteric ritual and scriptural roots, and his iconography are valuable to the study of 

his cults inasmuch as they allow us to understand the process of localization and 

commodification relative to religious sites. I would like to return to a metaphor 

introduced in the first chapter, that of "co-dependent origination." As a deity that 

became a product of local "causes and conditions," there are few features that might 

be termed part of an "essential" Fuda. Fuda was, and continues to be, no more an 

independent, distinct object than the larger Mikkya tradition. Despite his name, 

Fuda was anything but "immovable." 
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symbols, characteristics, and iconography of a deity supplied by canonical sources 
were neither etched in stone nor represented the end point of a deity's evolution. 

Instead, they functioned as a multivalent "template" onto which local invention 

could be grafted. This grafting highlights both the relativity of Fudo's characteristics 

across time and place and how they could take on new life and meaning at religious 

sites. Localization thus allows us to understand how and why particular canonical 

attributes such as the sword, flames, ritual elements like state-protection and 

subjugation, or pantheonic features were preserved or ignored at particular religious 

sites, and how they took on new meanings through co-existence with regional culture. 

Importantly, we have encountered no evidence to suggest that these local forms of 

Fuda were understood by their communities as a deviation from a "pure" or 

"authoritative" standard set forth by canonical Mikkyo materials. Rather, it seems 

that their currency as cultural hubs for religious, commercial, and artistic 

communities became a validation of their authenticity. 

These processes of localization and commodification thus underline the 

difficulty in speaking about a homogenous, common "Fuda." The production of 

unique miracle stories particular to time and place emphasizes the regionally-specific 

and shifting meaning of the deity. The cults at Meguro and Narita reveal an ongoing, 

selective process by which the deity evolved to keep pace with time and place. By 

situating the canonical within the local and exploring the relativity of Fuda' s symbols 

and attributes under specific circumstances, I have attempted to challenge common 

assumptions of Fuda as informed by his iconography (that he was a wrathful god of 

fire) or the Mikkyo pantheon (that he was a manifestation of Dainichi Nyorai and 

leader of the Godai My66). As we have seen, while certain canonical features or 

symbols (such as the sword) evolved relative to local conditions, others {such as 

Fuda's ritual and iconographic connection to fire, and his position in the Mikkyo 

pantheon) played marginal roles. As attested by their different regional names, the 

Meguro and Narita Fudos were radically distinct from one another, both in form and 

operation. To complicate matters, it may have even been the case that one local 

Fuda had less in common with another, but more with other deities bearing similar 

local specializations. 
Though I have focused specifically on the case of Fuda, the results yielded by 

this dissertation may be applied to other cults. Key issues I have examined here­

localization, commodification, miracle tale literature, pilgrimage, exhibitions, and 

entertainment-were not specific to Fuda cults but common to many popular deities 

of the time, both "Buddhist" and "Shinto." This is evidenced, for example, by the 

widespread act of naming cultic images after their location or profession throughout 

Japanese history. With scholarship recognizing more and more the important 

contributions of regional culture to the evolution of Japanese religion, my study of 

deity cults as cultural hubs can serve as a guide for further studies seeking to 
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temples and lineages outside Shingon tradition. With the spread of the cult in Eda, 

the capital's artistic and theatrical communities, particularly the kabuki of the 

Danjiiro guild, absorbed Shinshoji's miracle tale culture and became a secondary 

medium for its diffusion. Since the Danjiiros drew identity and prestige from their 

association with Shinshoji, the Narita Fudo became as much a property of the guild 

as he was of the temple. 

In chapter five I examined changes in the worship and character of the Narita 

Fudo and its miracle tale culture following the Meiji Restoration of 1868. Though 

there was no distinct shift away from the existing corpus of miracle stories popular in 

the Edo Period, new narratives emerged in response to the changing times. While we 

can identify several new individual tales, the most prominent body of new narratives 

were those promoting was the deity as a modern war god. This rebranding served 

two related functions. First, it allowed Shinshoji's clergy to identify themselves as 

loyal supporters of an increasingly militant, colonialist government amidst the 

regime's persecution of Buddhist institutions. Second, rebranding perpetuated the 

deity's commercial attraction. With the pro-colonial climate at Shinshoji, the 

reinvention of the Nartita Fudo as a military patron appealed to soldiers and their 

families. The success of this rebranding was evident by newly published miracle tale 

compilations following the end of Sino-Japanese War in 1895. For example, these 

texts revealed that Shinshoji's clergy began marketing a new protective talisman to 

soldiers known as the migawari ("self-sacrificing") Juda. To promote the efficacy of 

the talisman, the miracle tales contained accounts of Japanese soldiers who were 

saved from certain death by the mere possession of the charm. The accounts 

preserved the commercial viability of the Narita Fuda to keep pace with recent 

changes in weapons and technology. The ease at which the Narita Fudo adapted to 

the shifting cultural landscape of the Meiji Period underlines two important threads 

running throughout the study: first, the ongoing processes of localization and 

commodification central to popular deity cults; and second, how the identity and 

profession of a deity were intimately embedded within the local, cultural landscape, 

precluding any permanent, singular personality. 

To restate the foregoing, the cases of the Meguro Fudo, and, in particular, 

the Narita Fudo, have allowed us to observe a negotiation between the canonical and 

the local in the formation of deity cults. The identity and function of regional deities 

such as these were intimately embedded within their environments, illuminating not 

a character static across time, place, or tradition, but one that, I argue, can only be 

understood through processes of domestication. 

Thus the value of considering Fudo "on the ground" is that local power 

structures such as history, geography, and religio-commercial networks provide 

insight into the trans-sectarian, syncretic, and fluid nature of the deity, and thus the 

diversity of his regional forms not directly discernable in Mikkyo scripture. The 
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Appendix 3 
Shrines with Fuda as Honji and/or Shintai in Musashi Province (SMFK, 1810) 

Shrine Kami Honji Shintai District 

1. Shirahigesha Shirahige Daimyojin? Fudo Ganzan Daishi 
Katsushika 

2. Shirahigesha Shirahige Daimyojin Fudo 

3. Sugiyamasha Sugiyama Daimyojin Fudo 

4. Sugiyamasha Sugiyama Daimyojin Fudo Fudo 

5. Sugiyamasha Sugiyama Daimyojin Fudo Kamen {N. cm mask 

6. Sugiyamasha Sugiyama Daimyojin Fudo Fudo Tachibana 

7. Sugiyamasha Sugiyama Daimyojin Fudo 

8. Sugiyamasha Sugiyama Daimyojin Fudo 

9. Sugiyamasha Sugiyama Daimyojin Fudo 

10. Sugiyamasha Sugiyama Daimyojin Fudo 

11. Sugiyamasha Sugiyama Daimyojin Fudo 

12. Sugiyamasha Sugiyama Daimyojin Fudo 

13. Sugiyamasha Sugiyama Daimyojin Fudo 
Tsuzuki 

14. Sugiyamasha Sugiyama Daimyojin Fudo 

15. Sugiyamasha Sugiyama Daimyojin Fudo 

16. Sugiyamasha Sugiyama Daimyojin Fudo 

17. Tsurugisha Tsurugi Myojin Fudo 

18. Uenosha Fudo 

19. Koyasu Myojinsha Koyasu Myojin Fudo "Non-existent" 16 

20. Beppu Gongensha Beppu Gongen? Fudo Tama 

21. Yu no Gongensha Yu no Gongen? Fudo 

22. ] odono Gongensha J odono Gongen? Kurikara Fudo 

23. NaraJinja Fudo Hatara 

16 "Shintai wa naku" J;$fllli ft < . 
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Appendix4 
Chronology of Shinshoji Kaicho Exhibitions, 1701-185717 

Year Location Type 
Date I 

Main Display 
Duration 

1701 Shinshoji igaicho 3.24-4.23 Narita Fudo 

1703 Fukagawa degaicho 4.27-6.28 

1721 Shimosa Junko 
1726 Hitachi & Shimosa Junko 
1733 Fukagawa degaicho 7.1-9.21 Narita Fudo 

1751 Edo (Tomyoji) degaicho 3.22-? Narita Fudo 

1762 Fukagawa degaicho 7.1-9.2 Narita Fudo 

1764 Shimosa, Kazusa, Hitachi, Musashi Junko 3.29-10.11 

1789 Fukagawa degaicho 4.1-6.l 

1806 Fukagawa degaicho 3.1-5.1 
Narita Fudo & Amakuni 
Sword 

1807 Shinshoji igaicho 3.12-4.1 Temple treasures 

1809 Kentokuji, Yokaichiba, Shimosa degaicho 3.20-? Amakuni Sword 

1814 Fukagawa degaicho 3.1-5.1 Narita Fudo 

1815 Shinshoji igaichtJ 3.12-4.12 
Amakuni Sword & temple 
treasures 

1821 Fukagawa degaicho 3.15-5.16 
Narita Fudo & Amakuni 
Sword 

1822 Shinshoji igaichtJ 2.12-3.1 
Amakuni Sword & temple 
treasures 

1833 Fukagawa degaicho 3.20-6.1 
Narita Fudo & Amakuni 
Sword 

1835 Shinshoji igaicho 3.18-4.7 
Amakuni Sword & temple 
treasures 

1842 Fukagawa degaicho 3.3-5.3 
Narita Fudo & Amakuni 
Sword 

1844 Shinshoji igaicho 3.1-? 
Amakuni Sword & temple 
treasures 

1855 Shinshoji igaicho 3.28-4.18 Amakuni Sword 

1856 Fukagawa degaicho 3.20-7.1 
Narita Fudo & Amakuni 
Sword 

1857 Shinshoji igaicho 

17 Adapted from Naritasan Shinshoji ed. (1968: 208-209). 
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