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Editorial Intent

Special Number: “Japanese Culture: Formation, Transformation, and Passing On”

Since its founding, Kokugakuin University has promoted the study of Japanese culture
in various fields. These include history, religion, archaeology, and folklore. However, this
“Japanese culture” is by no means static or fixed. As could be seen in the first KJS issue
on “Interrogating the Boundaries of Japanese Culture,” the things included under this
category are dynamic, in a constant state of flux—including the “Japanese culture” that
has been presented as “traditional.”

This issue contains three articles on the formation, transformation, and passing down
of Japanese culture. While focusing on different types of cases (historical documents, oral
literature, and folk customs), they all look at culture as a dynamic process.

By comparatively examining historical documents like diaries and procedural manuals
for deity rites, Suzuki’s paper traces how from the late eleventh century onward, shrines’
annual events took shape as imperial court events started to be regularly held at them.
Itd’s paper, dealing mainly with stories of being bewitched by foxes and other animals
from Fukushima Prefecture, examines the formation and disappearance of tales based
on speakers’ interpretations. Finally, Hattori’s paper takes a comprehensive look at the
customs of the Bon Festival held in the Nakiri #%] hamlet in the Daiocho K THT area of
Shima & in Mie, noting the multilayered nature of yorishiro #fX (temporary dwellings
of spirits/deities) in various elements—not only umbrella floats (kasahokol kasabuku &%)
but also lanterns, shelves, and memorial tablets—and how they reflect the local view of
life and death.

These papers trace how Japanese culture exists at ostensibly separate sites, such
as shrines, temples, individuals, and communities. However, from a bird’s-eye view,
one can see that today its formation, transformation, and passing on at multiple
sites come together in multilayered, intertwined ways. The KJS Editorial Committee
hopes that further similar examinations of such individual sites of culture will in the

future develop into a more comprehensive elucidation of Japanese culture.

K7S Editorial Committee
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© 2023 Kokugakuin University



The Background to the Formation of Shinto
Shrines’ Annual Events: Seasonal Celebration Rites

SuzuUKIl SATOKO

Keywords: shrine annual events (jinja nenchii gyoji 41 EH1T5), twenty-
two shrines (néjanisha —~+_11), seasonal celebration rites (setsujitsu shinji
EiHZE), similarity to imperial palace seasonal celebration banquets
(kyiichi sechie = HEIS), “Vow rites (gogan saishi [EFE | ZX08)

Author's Statement

Comparatively examining annual shrine events at the top-ranked shrines in
the set of twenty-two shrines closely associated with the imperial court, we find
that from the latter half of the eleventh century onwards, regular shrine events
held in a similar manner to events at the imperial palace began to appear. In
this paper, I examined this phenomenon in light of the historical background
of the time.

Introduction

hen and under what circumstances did the rites/events' held at Shinto
shrines become annual ones (nenchi gyoji F-H1759%)? What actors brought
this about? Alcthough there is scholarship on specific shrines and specific
events, we do not have clear answers to these questions based on macroscopic comparative
studies of shrines’ annual events. This is due in part to comprehensive surveys being
extremely difficult: there are many shrines throughout Japan, each with a different
historical background, and, above all, a limited number of historical documents available

for exploring such annual events.

* This article is a translation of Suzuki Satoko FHARHA T, “Jinja nencha gydji no keisei haikei: Setsujitsu shinji o
chishin ni” 4L T ER O R 52— H AR 72 NS —, Kokugakuin zasshi BIEAGEHERS 122 (10) (2021),
pp- 1-15. Translated by Dylan Luers Toda.

! shinji P | saishi 358 and gyaji 1795, respectively.
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© 2023 Kokugakuin University



Suzuki: The Background to the Formation of
Shinto Shrines’ Annual Events 3

Historical materials related to annual events at shrines began to appear in the Heian -
% period (794-1185). A relatively large number from the middle ages (ca. late eleventh
to sixteenth centuries) are related to the twenty-two shrines (nijanisha —+—1t) closely
associated with the imperial court and the primary state-sponsored shrines (ichinomiya
—%) in each province that were involved with provincial headquarters (kokuga [EfE).”
This paper focuses on the higher ranked of that set of twenty-two shrines (including
Iwashimizusha £1i#7K#l, Kamo Wakeikazuchi Jinja 250l & #itl, and Kasugasha & H#1L).
These shrines were highly revered by emperors/empresses—they were sites of special rites
(rinjisai WGWF%Y), imperial visits (gyoko 17%), and so on—and share certain similarities
in that they were located near the capital. By comparing aspects of their annual events
from the Heian Period to the middle ages, I aim to clarify part of the background to the

creation of shrines’ annual events.

1. Shrines’ Annual Fvents: Makeup and Issues

Medieval shrine annual events that appear in historical sources” mainly consist of rites
related to the shrines’ origins and histories, joint rites for tutelary clan deities (sjigami X
1), seasonal celebration (sesujirsu HilH) rites, rites related to agriculture, and Buddhist
services (see Appendix Table “List of Major Annual Shrine Events”).*

Originally, in ancient times regular rites at shrines were centered on those for clan
tutelary deities and were occasions that collectively affirmed clan members’ status as such.
When elucidating the changes in the national rites system from ancient times to the
middle ages, Okada Shoji RHI#:7] notes that from around the beginning of the Heian
period, a rites system of a different character from that of this traditional ritsurys 47
one took shape.” Okada shows in detail how beginning at the time of the Shotoku 5
i dynasty’s Kasuga Sai #H%¥ and into the Heian period, regular shrine rites dedicated

to specific deities were positioned as official rituals (oyake matsuri 13%%) that involve

* Suzuki, “Jinja nenchi gydji kenkyti no genjé to sono igi ni tsuite.”
? The following is a list of the shrine annual event-related historical documents that T used.

+ Iwashimizusha: Kisho, Miyadera narabi Gokurakuji korei butsushinji soshidai =<5 F RS FIEHU LS.
Hain Kisho {EFIHETE was the shrine’s superintendent (berto 31]*).

+ Kamo Wakeikazuchi Jinja: Kamo, Kamo Wakeizuchi Jinja kagen nenchii gydji. Written by the head Shinto priest
Kamo no Tsunehisa &% ##/\ around the Kagen 37 JC years (1303-1306). This is the oldest historical record of
the annual events of this shrine.

+ Kasugasha: Nakatomi, Antei 3 nen shoi kangi gan nen korei rinji goshinji nikki. Written in Antei %25 3 (1229)
by Nakatomi no Sukesada H1Fi4fi’E, a priest from the imperial family. I supplemented the descriptions of the
sumo, as well as court dance and its music, held on the ninth day of the ninth month, with the Kenji a1
(1275) Nakatomi no Sukekata ki.

* Matsundsha: Matsuno nenchii shinji shidai. Written in Eiwa 7K1 2 (1376).

* Suzuki, “Jinja nenchi gydji ni okeru kisoteki kosatsu.”
° Okada, “Heian zenki: Jinja saishi no kosai-ka.”
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the state’s inner court organs and the monarch’s closest advisors. Examples include the
Shotoku il dynasty’s Kasuga Sai & H%¥, and then, into the Heian period, the Kamo Sai
B%5S, Matsund Sai #0255, and Iwashimizu Hojoe fi /K EZ:. These were dedicated
to deities such as the clan deities of the monarch’s maternal grandparents and the deities
that protected the imperial capital (9jd chingo THKEHE).

Buddhist services, on the other hand, have been studied mainly by Uejima Susumu
FE%° and Sagai Tatsuru B2, who contrast the nature of ancient shrines and
medieval shrines, asserting that the performance of such services on shrine grounds is
a characteristic of the latter. Ueshima focuses on the eleventh to early twelfth centuries
as the formative period of medieval society, when social structure changes led to the
establishment of a new religious order. He argues that a new kami of heaven and earth
(jingi #if) order and a novel form of the amalgamation of Shinto and Buddhism
developed, the former prompted by the Johei 7 and Tengyo KE¥ uprisings and the
latter a result of the holding, from the eleventh century onward, of special Buddhist rites
at the aforementioned twenty-one shrines (established at the end of the tenth century and
possessing close ties to the monarch). Also, both Uejima and Sagai make clear how in the
late eleventh and early twelfth centuries, shrine organizations consisting of Shinto priests
and Shinto shrine-Buddhist monks (shasé #1{#) were formed, Buddhist services became
regular events, and Buddhist facilities (such as sutra reading rooms, sutra repositories, and
stupas) were established within shrine precincts. Importantly, current and former imperial
throne-holders, as well as the regent houses (sekkanke #2F5%), pushed this Shinto-
Buddhist amalgamation.

On the other hand, as I noted above, there has been little progress in comparative
research on the regular Shinto rites that make up shrines’ annual events. One of the
few examples is that of Thara Kesao /54519, He points out that in the middle ages,
events the same in content were held on the same day in each level of society—from the
monarch to the aristocracy, warriors, and peasants—and that they functioned as rituals
for unifying the people.® Touching on shrine rites for seasonal celebrations (which he
calls as the “five seasonal celebrations” or gosekku TiHHiifit), Thara examines rites as events
that reaffirm the social community order in local areas, transcending the relationship
of domination/subjugation between lord and peasant. He does so based on historical
documents related to annual events at the estate-protecting shrines (shoen chinjusha 1115
$45F+t) and village temples/shrines to which peasants belonged in primarily rural areas.

Thara positions shrines such as those covered in this paper as examples of power-center

¢ Uejima, “Chisei shiikyo shihai chitsujo no keisei.”
7 Sagai, Shinbutsu shigo no rekishi to girei kitkan.
% Thara, “Chisei no gosekku to tennései.”
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temples/shrines (kenmon jisha HE["|S5+t) that had a relationship with the monarch and
aristocracy, distinguishing them from the peasant class. He points out, “Monarchs were
able to receive authority as ritual rulers (gireio H&#LT) precisely because their rituals
existed on top of this people-unifying system” in which seasonal celebration rites were
performed at each level of society.

However, Thara only discusses annual events held on the same days in terms of their
social unification function, thus obscuring the historical background of their formation
and the dynamic relationship between Shinto rites and society.

Another problem remains: the essential part of this formation process remains unclear,
namely, why was it necessary to make these rites regular occurrences at shrines?

The Appendix Table shows that seasonal celebration rites account for a large
percentage of annual shrine events. And, notably, as I will show in Section 2, we can find
cases of them being performed in a manner similar to seasonal celebration banquets (sechie
fffiz%) at the imperial palace.

Also, importance was attached to particular annual rites at shrines. For example, the
ninth day of the ninth month seasonal celebration rite at Matsundosha #4241 is described
as “this shrine’s primary major Shinto rite” in the 79ji hyakugo monjo H=FE 3 (The
100 boxes of manuscripts of T6ji) kansenji B'H'S draft edict from the sixth day of the
ninth month of Karoku F&#% 3 (1227). Through the shrines covered in this paper, I want

to further examine why seasonal celebration rites took shape as annual shrine events.

2. The Makeup and Characteristics of Seasonal Celebration Rites
Offerings and Seasonal Celebration Rites

Originally, setsujitsu, translated here as “seasonal celebrations,” were days on which
state events were held. The seasonal celebrations entry in the Zoryo #47 (Laws on
miscellaneous matters) states, “The first, seventh, and sixteenth days of the first month;
the third day of the third month, the fifth day of the fifth month, and the daijo KE
day of the eleventh month are all sezsujitsu.” The Dairishiki WX (Ceremonies of the
residential palace), a book of ceremonies commissioned by Emperor Saga I#I# in Konin
M= 12 (821), listed ceremonies on basically the same days: the first day, seventh day,
sixteenth day, and first “day of the rabbit” day of the first month (ganjoe 7CIEZ, nanoka
eshiki CHEI, Jaroku nichi tokashiki 75N HESHT, kamino unohi uzue o kenzu no shiki
OTHEREARLR), the fifth day of the fifth month (kan umayumi shiki BUEHN), the
seventh day of the seventh month (sumashiki F#X), the ninth day of the ninth month
(kikuka no eshiki ACE ), the shinjoeshiki HE 23N in the twelfth month, and so on.
Primarily during the early Heian period, imperial court rituals were developed, and the
monarch would go to the Burakuin #2%B%, Shishinden $=/8, Butokuden I, and
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other venues at the turn of the seasons to hold imperial banquets called sechie. These
banquets were held annually, bringing together the monarch and government officials on
days of seasonal celebration. Importance was attached to them in ancient times as rituals
connecting these two palrties.9

The Appendix Table shows that on days of seasonal celebration, rites were are also held
at shrines (primarily the first, seventh, and fifteenth days of the first month, third day
of the third month, fifth day of the fifth month, seventh day of the seventh month, and
ninth day of the ninth month).

There are two components of the rites performed on these seasonal celebration days.
First, their core: the practice of offering seasonal plants and food to deities.

I will use the case of Kamo Wakeikazuchi Jinja to describe the ritual procedures
involved. The following is a summary of the rituals performed on the first day of the first
month, third day of the third month, fifth day of the fifth month, and seventh day of the
seventh month based on a text that describes the annual events at this shrine during the
Kagen 57T years (1303-1306):"

+ 'The hori #t priest unlocks and opens the sanctuary door.

* 'The shamu 1t¥% [i.e., kannushi ##3:] priest enters the sanctuary and is in charge
of presenting the offerings, but until the offerings are handed over to the shamu,
both the negi i#H priest and the hori priest share the responsibility of presenting
the offerings.

+ 'The shamu prays in the prayer hall.

* Removing the offerings, the Adri locks and closes the door.

+ After the rite in front of the deity, the venue changes from the sanctuary to a new

location for the priests’ naorai 182 (post-ritual gathering)/kyozen %l (meal).

The main elements of these ritual procedures are the priests coming together to (1)
make seasonal celebration offerings before the deity, (2) pray, and (3) hold a naorail
meal in a different location following the ritual in front of the deity. As can be seen in
the Appendix Table, these same seasonal celebration ritual procedures can be found at

. . - 11
Iwashimizusha, Matsunasha, and Kagusasha.

? Yamanaka, Heian-ch no nenchi gyaji; Furuse, “Ritsuryd kokka kenryoku no henshitsu to girei”; Obinata, Kodai
kokka to nenchit gyoji.

' Kamo, Kamo Wiakeikazuchi Jinja kagen nenchii gyoji.

" The same structure appears in, for example, the New Year’s day entry in Twashimizu's Miyadera narabi gokurakuji
korei butsushinji soshidai, as well as and the fifth day of the fifth month entry in Matsunosha’s Matsunaosha nenchi
shinji shidai. Also, although naorai kyizen at Kasugasha cannot be found in sources from the middle ages and early
modern period, the other constitutive elements of that shrine’s rites adopt basically the same structure.



Suzuki: The Background to the Formation of
Shinto Shrines’ Annual Events 7

By repeating these procedures on days of seasonal celebration, these rites probably
served to reaffirm the clerical organization, role divisions, and hierarchy, as well as
strengthen and create the clerical order."

As for the origin of presenting offerings on seasonal celebration days, at least in the case
of Kasugasha this practice dates back to Kéwa HEfl 3 (1103)." It was probably started
by Fujiwara no Tadazane #5815, the clan head of the regent houses at the time. At
Kasugasha, the clan shrine of the Fujiwara clan, the clan’s head had the authority to create
shrine rites and was involved basically in the creation of all the shrine’s annual events.'*

As for Kamo Wakeikazuchi Jinja’s seasonal celebration rites, we can assume that they
were started by the Shinto clergy in the late eleventh to twelfth century, when the clergy
was organized and, due to the shrine’s land domain taking shape, its economic foundation

. . .. . . 15
stabilized; clerical organization hierarchy and rites’ content were deeply connected.

Similarities with Imperial Palace Seasonal Celebration Banquets

The second notable aspect of seasonal celebration rites at shrines is their similarity to
the seasonal celebration banquets held at the imperial court in the early Heian period.
Although not practiced at all shrines, the Appendix Table shows that in front of
sanctuaries the white horse exhibition (zouma [155) was held on the seventh day of first
month, circle dancing (t0ka/ararebashiri #57)) on the fifteenth day of the first month,
horse archery (kisha/umayumi 5i5+)/horse racing (kurabeuma #i55) on the fifth day of the
fifth month, and sumo on the ninth day of the ninth month.

The horse archery/horse racing rite at Iwashimizusha on the fifth day of the fifth month
included roles that originated in the imperial court seasonal celebration banquet held on
the same day. They were performed by people affiliated with the shrine, including priests.
In other words, the shrine side performed roles that imitated those of the banquet. In
this and other ways, the shrine constructed a pseudo-correspondence with the banquet
of the same day.'® The earliest example of this is from the fifth day of the fifth month
of Daiji Kifi 2 (1127), when a person affiliated with the superintendent (bettd H1I*4) of

. . 1 . . . .
Iwashimizusha played such a role. 7 This suggests that at least by this time, the rites on

"2 Suzuki, “Jinja nenchit gydji ni okeru kisoteki kosatsu.”

Y In the Ranshoki Tfisiad (Filling a wine goblet record), compiled in Kanbun ¥ 3 (1663) by shrine family
member Imanishi Sukeyuki 3 P4#f2 and others, we find, “The seasonal offerings to the kami began. On the
ninth day of the ninth month of the third year of the late Emperor Horikawa’s ] rule—the seventy-third human
emperor/empress— . . . they began and were carried out.”

" Suzuki, “Chisei Kasugasha nenchi gysji no seiritsu katei to Fujiwara sekkanke.”

% Suzuki, “Jinja nenchit gydji no keisei to igi.”

'% Suzuki, “Kokka sechie kara jinja nenchii gyaji e.”

' "The earliest example is someone playing the role of imitation lesser general (shashodai "V IF{X) in the horse archery rite
found in the miscellaneous section (“Zérei” HE) of Miyadera gogatsu itsuka no shinji kurabeuma yabusame no koto =0
A A H SSRGS (Shrines and temples: The fifth day of the fifth month rite horse racing and horse
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this day had become regular shrine events.

Also, looking at the white horse exhibition, horse race, and sumo rites of Kamo
Wakeikazuchi Jinja that appear in Kamo Wakeikazuchi Jinja kagen nenchis gyoji B &
#ETTERTTH (Kamo Wakeikazuchi Jinja annual events of the Kagen years),'® while the
procedures are similar to those of imperial palace seasonal celebration banquets, the rites
are performed mainly by priests and do not directly involve the imperial court. Although
the exact time is unknown, the shrine’s fifth day of the fifth month rites appear to have
been created by priests as they established a self-sustaining economic foundation with
manors donated from the late eleventh century onward."

The Kasugasha family’s diary states that sumo, as well as court dance and its music
(bugaku $E5), were held on the ninth day of the ninth month.”” According to the entry
from the first day of the ninth month of Bun’ei 37k 9 (1272) in Nakatomi no Sukekata
ki WAL (Nakatomi Sukekata journal),” the priests carefully consulted with each
other regarding the form of the rites to be held on the ninth day, as they would be held in
during the morning period following the death of Emperor Go-saga %I Searching for
precedents when doing so, they considered the rites from the ninth day of the ninth year
of Eiman 777 1 (1165) and Tenpuku K& 2 (1234), the years of the deaths of Emperor
Nijo —5& and Go-Horikawa 1%3#i, respectively. Therefore, these ninth day of the ninth
month rites were already being held at least as far back as Eiman 1.%

In this way, we can see a trend toward rites similar to the imperial palace seasonal
celebration banquets from the late eleventh century/twelfth century onward and also
catch a glimpse of how the rites themselves were performed with the imperial palace (the

monarch) in mind.

3. The Background to the Formation of Seasonal Celebration Rites

Why, then, was there a tendency for shrine rites similar to imperial banquet elements

to form around the late eleventh century and twelfth century? When considering the

archery):“The case of the superintendent disciple serving as the imitation lesser general. In addition to performing
work like that of the lesser general, also did the work of deputy official (daikan fXE). The fifth day of the fifth month
of Daiji 2, the thirty-first year in the sexagenary cycle, Itowaka’s 5RHil# younger brother Goro FE[S, a disciple of
Hoin Kosho EH1YER.”

This imitation lesser general is probably meant to be the imperial bodyguard lesser general (konoe shisho SEfE AN,
who was the archer at the imperial palace seasonal celebration banquet on the fifth day of the fifth month.
" The seventh day of the first month, first day of the fifth month, fifth day of the fifth month, and eighth and ninth
days of the ninth month entries in Kamo, Kamo Wakeizuchi Jinja kagen nenchis gyoji.
" Suzuki, “Jinja nencha gydji no keisei to igi”; Suzuki, “Kokka sechie kara jinja nencha gyaji e.”
* For example, the ninth day of the ninth month of Bun’ei 2 (1265) entry and the ninth day of the ninth month of
Kenji 1 (1275) entries in Nakatomi no Sukekata ki.
*! Nakatomi no Sukekata, Bun'ei 9 nen Nakatomi no Sukekata ki, pp. 127-128.
** Suzuki, “Jinja nencha gyoji no seiritsu katei to kyiich gy6ji ni kansuru ichi késatsu: Sumé gydji o jirei to shite.”
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background of their formation, I also want to look at other annual events that began at

the same time as the seasonal celebration rites.

Imperial Death Anniversaries (Iwashimizusha)

The Miyadera narabi Gokurakuji kirei butsushinji soshidai &5 <5FFMESF RGN L
5 (All procedures of shrines, temples, and Gokurakuji’s regular Buddhist and Shinto
rites) divides annual events into three categories: “ten imperial seasonal celebration
events,” “four imperial death anniversaries (mikokki TIES),” and “ten other seasonal
celebration events.”” The “four imperial death anniversaries” are the death dates of the
shrine’s enshrined deities that had been turned into annual events. These deities were
Hime Okami EBEAHH (the twenty-third day of the first month), Emperor Chiai i
(the sixth day of the second month), Emperor Ojin Jif (the fifteenth day of the second
month), and Empress Jing #12/] (the seventeenth day of the fourth month). According
to the Nenjui yosho FH#) (Notes on annual activities), the death anniversaries of
Himeko Daijin, Emperor Chiiai, and Emperor Ojin were established during the time of
the twentieth Iwashimizusha superintendent Kiyonari {5/, and that of Empress Jingt
in Enkya ZE/A 3 (1071) during the time of the twenty-first superintendent Kiyohide
75. Both of these superintendents were in their positions in the mid-to-late eleventh
century.”!

Mikokki, translated here as “imperial death anniversaries,” are national days of
mourning on the days of the death of imperial ancestors, former monarchs, empress
dowagers, and so on. The first time one was observed was the ninth day of the ninth
month of the first year of Emperor Jito’s it reign (687), a year after the death of
Emperor Tenmu Ki.” Ever since then, on the day of his passing, memorial death
anniversary services were held. In addition, in Taiho K= 2 (702), it was decreed that the
monarch would not carry out their duties on the death anniversaries of Emperor Tenmu
and Emperor Tenchi K#,” and an imperial death anniversary regime would take shape
at the imperial court.

At first glance, the imperial death anniversaries at Iwashimizusha appear to have
originated from such imperial court events. However, memorial days for the death

anniversaries of emperors/empresses preceding Emperor Tenchi were not in place at the

* Kisho, Miyadera narabi Gokurakuji korei butsushinji soshidai, p. 3.

4 According to fwashimizu konendaiki, on the twenty-seventh day of the fourth month of Kohei BT 5 (1062),
Kiyonari handed over the position of superintendent to Kiyohide and became law and construction supervisor (kengys
A%).

» Entry for the ninth day of the ninth month of the ninth year of Empress Jitd’s reign in Nihon shoki H A4

2 Entry for the second day of the twelfth month of Taihé 2 in Shoku Nihongi HEHAHC (Chronicles of Japan,

continued).
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state level, which means that Iwashimizusha created those on its own. Yokoi Yasuhito #{/
U5~ argues that by marking imperial death anniversaries, the shrine intended to combine
its enshrined deities and the imperial ancestral spirits, and that these events’ combination
of penance and lectures on national protection scriptures strengthened the character of its
deities as guardian of the nation.”

In the mid-to-late eleventh century, Iwashimizusha established its own death
anniversary ceremonies for its enshrined deities modeled after the imperial court’s

imperial death anniversaries and made them annual events.

Trimonthly Offering Rites (Kasugasha)

Next, let us turn to Kasugasha’s trimonthly offering rites (shun no goki FIHHAL). As
shown in the Appendix Table, the Anzei 3 nen shoi kangi gan nen korei rinji goshinji nikki
L AR BT IR E R H 5] (Antei 228 3/Kangi %5 1 regular and special
rites for deities) describes how such rites were held on the first, eleventh, and twenty-first
days of every month.*®

According to the Nakatomi no Sukekata Kasuga onsha engi chishinmon WEHHE
& H I fEc iS¢ (Report on the origin and history of Kasugasha by Nakatomi no
Sukekata), which was written by the Shinto priest from the imperial family Nakatomi
no Sukekata in Bunei 7k 12 (1275), in Héan f#% 2 (1121), “His Imperial Highness
the Regent [Fujiwara-no-Tadamichi %5 L8] began to make offerings in each third of
the month.” Albeit a historical document written by a Shinto priest in the early modern
period, according to Ranshiki ifiaac (Filling a wine goblet record), this began in Hoan 2,
when Fujiwara-no-Tadamichi was the Fujiwara clan head, due to the wishes of his father
Tadazane . Arai Kiyoshi #i##%:&,” noting that the first instance of such rites (on
the twenty-first day of the ninth month of Héan 2) was performed by the Jingikan i
# (Department of divinities) official “Kanayadono” &R argues that the fact that
these rites were at first performed by a Jingikan official despite being held only at one
shrine (Kasugasha) suggests two things. First, the official was dispatched to ensure that

* Yokoi, “Iwashimizu Hachimangi to chisei shoki no oken.”

*® Nakatomi, Antei 3 nen shoi kangi gan nen kirei rinji goshinji nikki, pp. 116-134. In the Kenkya /A4 (1193)
Nakatomi no Sukeaki ki "1 EE#HIARC (Nakatomi Sukeaki journal), they are called shun-no-goks A},

? Arai, “Kasugasha no shun-no-goka (shunsai) nitsuite.”

* In the third month of Bun’ei 10 (1273) “Nangd jinnin t6 juchinjo” [ NE TS BN (Nangd shrine associate[s]
defense statement) quoted in the first day of the fifth month of Bun’ei 10 entry in Nakatomi no Sukekata ki, we find:
“Specifically, the gogan of Chisokuin-dono A1 JERERR, the twenty-first day of the ninth month of Héan 2,” and “The
government officials serving Kanayadono each were clothed in ritual attire and they presented to the shrine altar gobei
I (sacred paper strips), sanmai FCK (rice for scattering before deities), and so on.” In other words, it was started
due to the wish of Fujiwara no Tadazane (Chisokuin-dono), and on this day a government official performed the rite.
Arai notes that this official is from the Jingikan (Arai, “Kasugasha no shun-no-goku (shunsai) nitsuite,” p. 269.)
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the trimonthly offering rites performed at the Jingikan would be adopted by Kasugasha.
Second, the ritual implements only used for trimonthly offering rites (eight-legged table,
altar cloth [uchishiki T#(], and circular tray) were brought from the imperial palace at
this time.”

While Kasugasha’s trimonthly offering rites were adopted from the imperial court in
the early twelfth century and therefore have direct ties to it, they were initiated by not the

court but the shrine-side Fujiwara clan head.

The above is a brief review of the imperial death anniversaries of Iwashimizusha and the
trimonthly offering rites of Kasuga Shrine, both of which were established as annual events
from the mid/late eleventh century into the twelfth century. We can see that all of these

events were created at the behest of the shrines, imitating events of the imperial palace.

Shinto Shrines’ Views of Annual Events and the Historical Background

What is the background to the formation of events at shrines with content similar to
those held at the imperial palace?

Looking at the historical backgrounds of the shrines covered in this study, we can
see that this was deeply related to the gradual shift, in the Heian period and later, from
the ritsuryo rites system to new state rites (the Heian rite system). This shift was based
on both the monarch’s religious beliefs regarding specific shrines as well as the shrines’
relationships with the inner court. This Heian rite system was characterized by official
rituals (dyake matsuri), offerings to eminent deities (mydjin hobei %1 1H754), the sixteen/
twenty-two shrine system, and the regularization of shrines’ special rites.

Particularly noteworthy is that in the Heian rite system, gogan i (“wish”) rites based
on the monarch’s own volition appeared. In these rites, which were carried out with the
most respectful etiquette, the monarch went with imperial court rites envoys (saishi %)
to a place near the shrine buildings, and then the envoys went to convey the wish of the
monarch to the deity.”

The earliest such visit to a shrine by an monarch was that of Emperor Suzaku &
# in the fourth month of Tengyd 5 (942), two days after Iwashimizu’s special rite that
was performed as a celebration of the pacification of the Johei and Tengyd uprisings.”
In Tengen X7yt 1 (979), due to the long-held wishes of Emperor En’ya Fil, visits by

* The first day of the first month entry in Kasugasha nenchi gyiji, which is apparently copy of an Enpo 4E5E 8 (1680)
report, describes the procedures for the trimonthly offerings, and mentions these and other implements used only for
this rite.

% Okada, “Jinja gyoks no seiritsu.”

* Twenty-ninth day of the fourth month of Tengys 5 entry in Honcha seiki A THHD (Chronicle of imperial

reigns).
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emperors to Iwashimizusha began on the twenty-seventh day of the third month, on
the same day as the Iwashimizu special rites.” The practice of the monarch visiting ten
shrines was established during the reigns of En’ya, Ichijo, and Go-sanjo. Emperor En'ynt
visited Iwashimizusha, Kamosha, and Hiranosha “F#f#t; Emperor Ichijo visited those
and Kasugasha, Oharanosha KJ§i¥7#k, Matsunésha, and Kitanosha Jt#7¢t; and Ichije
added to this list Hiyoshisha H##t, Inarisha ffifiith, and Gionsha mf{f#tt. Such visits
would become a regular part of the post-accession rituals.” Shrine visits reached their
zenith during the time of Emperor Shirakawa F1JI1. In Joho 7&fx 3 (1076), it was decided
that he would visit Iwashimizusha and Kamosha yearly.” In addition, after Emperor
Shirakawa retired, he established the precedent of freely choosing miraculously efficacious
shrines to pray at out of his own religious beliefs. He was not subject to the same
restrictions as when he was monarch, and could pay homage directly in front of deities.
His main focus was on prayers to protect his personal lineage, including that its members
would succeed to the throne.”

Iwashimizusha, Kamo Wakeikazuchi Jinja, Kasugasha, and others were positioned as
the very central shrines for the monarch’s and the retired monarch’s gogan rites, and the
latter two shrines in particular were transformed from places for the joint worship of clan
deities into shrines that protected an order centered on the (retired) monarch.

When the (retired) monarch would visit, they would donate land to the shrine and
add and promote shashi #1.7] priests, thereby stabilizing the shrine’s economic base and
influencing the organization of the clergy. This was a major impetus for the birth of
shrines with self-reliant structures that were unlike the shrines of previous periods.”

However, from the end of the eleventh century to the twelfth century was a time when
the monarch, the retired monarch, and the regent houses advanced the amalgamation of
Shinto and Buddhist practices at shrines, which included the performance of Buddhist
rituals and the establishment of Buddhist facilities on shrine grounds. It is not surprising
that this prompted a sense of awareness among shrines, which were in the process of
becoming self-reliant, that they were distinct from Buddhism, and it is probably one of
the motivations for the creation of new regular rites.”

These things likely provided the basis for the establishment of events that, oriented

4 Twenty-seventh day of the third month of Tengen KJT 2 entry in Nihon kiryaku FIAKCHE (Abbreviated history
of Japan).

% Okada, “Jinja gyoko no seiritsu.”

* Fourth day of the third month of J6hé 3 entry in Fusoryakuki $Z5W70 (A short history of Japan).

¥ Okada, “Jinja gyoks no seiritsu.”

¥ See section two “Chiseiteki ‘jinja kannushi’ no keisei” Ay TRt fi 3= ] DI (The formation of medieval
shrines and head shrine priests) in Mitsuhashi, “Kannushi.”

1 presented the cases from Kamo Wakeizuchi Jinja and Kasugasha in Suzuki, “Jinja nenchi gydji no keisei to igi.”
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toward connecting with the imperial palace, actively incorporated rituals and events that
had been conducted mainly by the monarch at the palace, such as seasonal banquets,

trimonthly offerings, and imperial death anniversaries.

Conclusion

Above, I have compared and discussed the background of the creation of the regular
rites/events that comprise the annual events for the top ranking imperial court-associated
shrines, albeit in broad outlines.

Focusing mainly on seasonal celebration rites, I observed that rites similar to imperial
palace seasonal banquets were created from the late eleventh to the twelfth century,
and that although carried out by Shinto priests and other shrine personnel, these rites
performatively staged a connection with the imperial palace (monarch). We saw this
in the case of Iwashimizusha, where rite roles derived from the imperial court seasonal
banquets were put in place. Also, it is clear from the contemporaneously-created imperial
death anniversaries of Iwashimizusha and trimonthly offerings of Kasugasha that this was
not only the case for seasonal celebration rites.

In other words, the new annual shrine events that emerged during this period were
created mainly by individual shrines, but they took shape in imitation of imperial palace
events.

In the background to shrines taking the lead in creating these annual events was the
strengthening of shrines” structures (thanks to the establishment of economic bases and
the organizing of the priesthood) as well as shrines’ growing awareness of themselves as
kami rite-performing shrines that (retired) monarchs and regent houses’ had syncretized.

The most important factor behind the decision to adopt imperial palace events as
models was the exceptional reverence for shrines, in the form of (retired) monarch visits,
that developed during this period. In other words, it appears that as the divine authority
of shrines as guardians of a (retired) monarch-centered order grew—with shrines
becoming the recipients of the (retired) monarch’s wishes (gogan) and direct links between
the imperial court and these shrines appearing—the forms of imperial palace events were

actively incorporated into new events at shrines.

(Translated by Dylan Luers Toda)
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Kamo Wakeikazuchi jinja Iwashimizu sha Matsuné sha Kasuga sha
PRI kAL NG HHH
mitobiraki no goshinji goseldku [First to cighth
opiraki 1o & days], goshinji (shun no
First day of the first month (mitobiraki, byakusan) chéhai, osechi mitobiraki goku)
1.1 HEU B E DM I - FHIE T B p— ]
ri & - 0 At L~ 8/
i gD
First to seventh days Sy
of the first month ?I};JL—SF{)O
1-1~7 -
Second day of the first month osechi okowamono, nikku kyéshin
1-2 T wT Y - HEtGE
Third day of the first month osechi okowamono, nikku kyéshin
1-3 [l T DY - Fft e
Seventh day of the first month nanoka no goshinji (aouma) osechi (‘nanakusa wakana okowamono nikku
sonaematsuru) tatematsuru, aouma

1.7

LHERSE (F5)

e CCRE i)

T OWHEE - [155

Eleventh day of the first month goshinji
1-11 e
Fourteenth day of the first month ontana goshinji
1-14 g
Fifteenth day of the first month kayuzue goshinji ?(jle(;}\]/iu sonaematsuru), toka okowamono, okayu kydshin | onsekku
T AR (o e 19 | WS B0 - WIRGE | B0k
Sixteenth day of the first month busha no yumi no goshinji
1-16 SLPODHROE I
Il\fi‘nit()eenth day of the first month shingyoe DvEEE

goshinji,

Twenty-first day of the first month
121

shato issaikyo tendoku

Tl - HEA— Yl

Twenty-third day of the first month
123

nishigozen himedkami
mikoki

DU PR Ao ]

First day of the rabbit
of the first month

1 - 4140

uzue no goshinji

JrAk o

A day of the rat in the first month
1-

nentd no goshinji

AL S OIS

Last day of the first month
1-HgH

singyoe
DRER

First day of the second month
21

gosettd shinji

WS

goshinji
(R

Sixth day of the second month
26

Chiiai tenné mikoki

MR EHES

A day of the monkey
in the second month
21

korei niki gyosai

P R

Eleventh day of the second month
211

goshinji
T

Fifteenth day of the second month
2-15

Ojin tennd mikoki

PEFIOR R IR

toka okashi ku
AR St

Twenty-first day of the second month
221

goshinji
[EEEE

First day of the rooster
in the second month

2+ 47

kinen shinji

Hrip e

A day of the rabbit
in the second month

200

okagura shinji

[P ST

Auspicious day (kichijitsu 7 H )
in the second month
2-#H

toke no omatsuri

L () omEoH

First day of the third month
31

goshinji
T g
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Kamo Wakeikazuchi jinja Iwashimizu sha Matsuné sha Kasuga sha
USRI R KA HFett HHH
yayoi no mikka goshinji
Second day of the third month (shonegi chashin goki
3.2 —H=H g
GEMEAHER{ID
yayoi no mikka goshinji
(matsu mochii, kusa mochii, yayoi no mikka goshinji
Third day of the third month E)kﬂ)4 ; X osechi (kutoka, shu ninnoko) | (shohori choshin gokﬁ) onsekku
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(b - HE B - GEBLHERID
BRIED
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Sy o b b sk
355200 e
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3P kg%
Last day of the third month sotobae
3 - igH B
First day of the fourth month kibune no goshinji koi no osechi goshinji
4.1 ESROEHE AR EiED
Third day of the fourth month osechi
43 g
Eigth day of the fourth month kanbutsu, osechi
4+8 AL -
Ninth day of the fourth month korei niki okagura
4-9 g
Ninth to thirteenth days day R -
of the fourth month }F‘?;;IIJ n}%igﬂ;]hz?l%l%o
4913 HPL=EUA
Eleventh day of the fourth month goshinji
4+11 g
Seventeenth day of the fourth month Jingitkogo mikoki
4+17 M EEEER
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- 21 g
First sheep day of the fourth month uzuki no sairei goshinji
4 - IR PUA S AL
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4 - HH PUA S AL
First rooster day of the fourth month uzuki no sairei goshinji
4. I PUH SALEE
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Second ox day in the fourth month shidai )
4 W5 (W - BHNO
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mOn(h i)ma[ﬁurl
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5.1 TS T O EiES
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Kamo Wakeikazuchi jinja Iwashimizu sha Matsuné sha Kasuga sha
PR Bl A kAL fRe HHH
Eleventh day of the fifth month goshinji
511 g
Twenty-first day of the fifth month goshinji
521 [EhiEs
A day in the fifth month kyiiri goryd
5 A% HGER}
First day of the sixth month goshinji
61 e
Eleventh day of the sixth month goshinji
611 g
Twenty-first day of the sixth month goshinji, shunki goku bishin
621 i - RO
Thirtieth day of the sixth month minazuki no goshinji oharai no osechi
6+ 30 FHIED E Il T
. e g mitashiro no shinji
ﬁ]“:}l:fs‘;‘:; &il:z‘glt(ﬁchlptsu sH) (shamu, negi kata) mitashiro no goshinji
P AT T
CRbA% - W)
First day of the seventh month goshinji
71 i
nanoka no shinji
Seventh day of the seventh month ?I?]‘:logli(agll;:hig:)shlnjl osechi (sakuhei kyashin) E:l:ig)l sonaematsuru, mushi onseckku
. . P T irai) e
77 LR ot | B0 RIS L gt
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Eleventh day of the seventh month goshinji
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Fifteenth day of the seventh month urabonkd, ango onsekku
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A day in the seventh month MItashiro no shinji [before the fourteenth day]
7 Atk o s # Lo
BRI I R 5)
First day of the eighth month goshinji
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Eleventh day of the eighth month goshinji
811 g
Fifteenth day of the eighth month hojoe
815 JLES
Sixteenth day of the eighth month mikura osame
8-16 T
Twenty-first day of the eighth month goshinji
821 v
First day of the nineth month tsuitachi no goshinji goshinji
9-1 —HE T
oFshe e bt Korel niki gohaldks
of ther g\
kokonokae shinji
Eighth day of the nineth month uchitori (shonegi chéshin goku)
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Nineth day of the nineth month
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Kamo Wakeikazuchi jinja Iwashimizu sha Matsuné sha Kasuga sha
PR Bl A kAL fRe HHH
Twenty-first day of the nineth month goshinji
o o
Twwenty-fourth day of the nineth month kasuga dokkyd
9-24 #
Last day of the nineth month sotobae
9+ M§H R
Auspicious day (kichijitsu % [ ) Kusetsu shinii
in the nineth month rokusetsu shinji
9. %H VAVIFUIE
First day of the tenth month koi no osechi gosekito shinji goshinji
10-1 EEi WS [EEEE
Fifth day of the tenth month gosekitd shinji
10-5 WS
Eleventh day of the tenth month goshinji
10+ 11 (R
Sixteenth day of the tenth month gyoyu shinji
10 - 16 i
Twenty-first day of the tenth month goshinji
10 - 21 g
Twenty-sedond day of the tenth month | issaikyoe
10+ 22 —YlkeR
First day of the eleventh month kibune no goshinji goshinji
-1 X SROHS g

Eighth to nineth days of the eleventh
month
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S

11+ 89
Eleventh day of the eleventh month goshinji
1111 fEvmge
First rabbit day of the eleventh month osechi, okagura
11 |5 T - FEARAE
simotsuki okagura no shinji
Second tiger day of the eleventh month | os6ji no goshinji (shonegi chashin goku)
11 - i WES U Gbk) O AR
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"The Sites of Tales' Births and Deaths:
“Disorienting Deity”-type Bewitching Fox Stories'

ITO RYOHEI

Keywords: the extraordinary (bi nichijo 3EH®), interpretive devices
(kaishalku sochi SEFRIEE), spirit foxes (yoko 1K), tales (monogatari ¥5E)

Author's Statement

In Japan, there is folklore about animals bewitching people. However, an analysis of
individual stories reveals that in many cases, an animal does not appear but is simply
the speaker’s interpretive device. This paper examines the dynamism of tales coming
into existence (or dying) depending on the speaker’s interpretation.

Introduction: Stories Born from Interpretations

hen I was an undergraduate student, I learned the technique “when in

trouble, bewitched by a fox (kitsubaka JMt)” from a senior member of

Kokugakuin University’s Setsuwa Kenkytkai @izfiiffst2 (Myths and old
tales study group). In other words, if you are unable get someone to talk during fieldwork,
try asking, “Is there anyone who has been bewitched by a fox?” The person will respond
in some way, and you can use their response to broaden the conversation topic.

I often heard about people being bewitched by foxes, raccoon dogs, and badgers
(which T'll collectively refer to as “bewitching fox stories” for convenience). One of the
most common stories | heard—so many that it seemed there was no end to them—was
of someone walking along a mountain road after dark, being bewitched by one of these
animals, and losing their way.

Elsewhere, I have called such tales “disorienting deity” (madowashigami K/~ H)-
type bewitching fox stories.” The name comes from the words of the protagonist of “The

Story of the Sakan of Sakyé ‘Kuni-no-toshinobu’ Encountering a Disorienting Deity”

! This article is a translation of It6 Rydhei fAHFET:, “Monogatari ga umareru ba, shinu ba: ‘Madowashigami-gata’
yokotan o rei to shite” ¥JEEME TN 25, JER RN W IRIIEEZ B & U T—, Nibon bungalku
ronkyi HZRSCEGRSE 81 (2022), pp. 5—14. Translated by Dylan Luers Toda.

2 - . . . -
It5, ““Madowashigami’-gata kitsubaka-tan no késatsu.”

Kokugakuin Fapan Studies, volume 4, 2023, pp. 2-00
© 2023 Kokugakuin University
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(Sakyd-no-sakan Kuni-no-toshinobu, madowashigami ni au koto 7= 5{@FBRILE, fERKRH
i), the 42nd episode of the twenty-seventh volume of Konjaku monogatari-shi % &k
£E. When he lost his way in Kyoto, a city he was used to, he said, “I'm going round and
round in the same place. This must be because a disorienting deity possessed me from
around Kujo /15& and made me walk in the wrong direction.” At the end, a few sentences
reflect on the story content: “It is very rare to encounter a disorienting deity. [The deity]
tricked” him into going the wrong way. Was it a fox or something similar?”*

Neither a disorienting deity nor a fox appear in this story. As in many of today’s
bewitching fox stories, the only fact is that the person has “lost their way,” and a fox
appears only in interpretations. People’s brains—those of the person who wander astray,
the people who were around that person, and the people who heard that person’s story—
try to understand an inexplicable situation. In this process, they see “getting lost” as
the result of something and point to a “fox” as the cause, thereby creating a causal
relationship. In such cases, the “fox” functions as an interpretive device.’

lijima Yoshiharu )5 #lF states this “fox interpretive device” is used “used to express
phenomena that cannot be explained by the logic of this world, or that escape the logic
and order of everyday life and do not fit within the classification system of a culture.”®
By doing so, the extraordinary is transformed into the ordinary, or into the interpretable
extraordinary.

With this point in mind, the sheer number of bewitching fox stories becomes
understandable; if the same situation (the experience of wandering astray) is interpreted
with the same interpretive device (fox/raccoon dog/badger), it is only natural that the
stories will be similar. Even if the stories themselves have not been handed down over
generations, similar stories will naturally arise if the interpretive device has been.

A story is born when a fox, raccoon dog, or badger is brought in as an interpretive
device and causality arises. In this paper, I want to consider the relationship between

interpretive devices and story generation.

? kokoro 0 mo [missing character] kashi Lo T E[]77 3. The missing character is probably “Fff.”

“ Mori, Konjaku monogatari-shii, pp. 173-174.

> Regarding the word “device” (sochi #5i&) in folklore studies, Komatsu Kazuhiko /NMAFIZE, in a
discussion with Seki Kazutoshi Bi—1#% and Sato Kenji {EBE{# ., says, “Necessarily, there is an assumed
subject who activates this ‘device.” When confronted with an event, this subject speaks using this device
to process the incident, and we obtain a ‘text’ as a result of this speaking. We need to read between
the lines to find the subject who is behind the speaking (the text).” Komatsu and Seki, Ararashii
minzokugaku e, p. 21.

¢ Tijima, “Kitsune no kydkaisei,” p. 55. Regarding “disorienting deity’-type bewitching fox stories, see
lijima, “Kitsune no kyokaisei” and Totsuka, “Seken banashi no ichikasatsu.””
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1. Ueda Akinari’s Strange Experience

In the essay collection Tandai shoshinroku HAA/INGEER (Bunka 5 [1805]) by Ueda
Akinari EFHRKBL, we find the below passage. The “elder brother” in the text refers to
Nakai Chikuzan H#17(L, the biological older brother of Nakai Riken H}/Ei#F (here

and below, interpretations are underlined).

Riken is different from his elder brother and speaks like a person of great
ability, but this is also fake. When I talked about an old man being a spirit, he
greatly humiliated me: “You're such an illiterate idiot. There is no such thing as

a possession by a spirit fox. Everything said to be fox possession is pathological
7

fastidiousness.”

In the underlined portion, two interpretive devices are used for symptoms that today
would be described as a certain type of mental illness. One is fox possession, and the other
is kanshoyami 70 PUIERF*, translated above as “pathological fastidiousness.” Although the
essay does not include the details, apparently Akinari adopted the former interpretation,
Riken adopted the latter, and Akinari was ultimately defeated in this debate.

After this episode, Akinari wrote the below rebuttal to Riken’s logic. The character
Hosoai Hansai #5744 is a Confucianist, and the ill nun is Akinari’s adopted daughter.

Riken said, “A fox never approaches people. In the first place, [people] are
not bewitched by them.”

By nature Hosoi Hansai is courteous, and he is polite. The people of the
world, actually disdaining this, are the ones who are negligent. He was in
Kyoto and was going to go to Nishi Honganji Pi4AFH<F. The following day, he
left Sanjo Abura no Koji —2&iH0/M#&, and had not arrived even after midday
had passed. Eventually, the sun set, and he returned home, bewildered. A fox/
raccoon dog made even the level-headed [Hosoi Hansai] lose his way.

Also, one day, this old man [i.e., I, Akinari] left my home on the
embankment of the Kamo 5 [River], and, to go to Jodoin B in front of
Ginkakuji #R[#<F, [chose] a route that went north of the Yoshida #i [ hill
and then east again. The roads are not too narrow. How did I get [all the way]
to Shirakawa [1)11? I realized, thinking about things, that I had been confused,
and I finally came to Jodoji village in the southeast and spoke with the head
priest Tonan XF§ about this matter. The Buddhist priest said, “You must be
ill. Please be very careful.” On the way back, I tried again to go north of the
Yoshida hill and then west along large roads. I managed to arrive in front of the

" Nakamura, Ueda Akinari shit, p. 268.
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Three typical “disorienting deity”-type bewitching fox stories are found above. The first is
about Hosoai Hansai’s experience, and the latter two are about Akinari’s own experiences.

Three interpretation devices are used in the underlined portions: fox/raccoon dog, illness,

Kokugakuin Fapan Studies 4 (2023)

Hyakumanben Fi/7*X\A temple [as I had intended]. Here, I found out: [earlier]
a fox had made me lose the way. However, not frustrated, in the afternoon I
returned home.

Also, one day I was going to visit the deity of Kitano Jt¥7. The following
day, I went to the shrine, and when I was going to head east [to return home],
spring rain started coming down a little bit. This old man’s legs were weak,
and I was again troubled by darkness in my eyes. I mourned Oga Iga K
# and ate lunch. The rain was coming down harder and faster, so I could not
stick my head out. When 1 said, “I guess I'll stay here tonight, or, if not, call a
palanquin,” the rain stopped a bit. My home was about 1.3 or 1.4 kilometers
away. I was so used to [the route] that I thought it would not be hard. “Let it
rain,” I said, and went out the gate and headed east. The rain grew intense as I
reached Ichijo Horikawa —2&(% D JI|. [This old man thought:] going with [my]
umbrella into the rain, if I stay on the main roads, I will not get lost. As the
rain came down more, [ arrived at Horikawa Sawaragicho & 5K T Here, I
realized for the first time: tilting my umbrella, I might of mistaken the southeast

direction. Figuring out where I was, I managed to clear my mind and ultimately
just headed east on Marutamachi ALKM], recurning home. The sun was about
to set. The sick nun was waiting impatiently on the side of the road. I only
answered, “I was at Oga’s” and entered, but my legs were tired, my eyes were
dark, and I felt more and more gloomy. I laid down on the floor under the light,
and slept deeply until dawn. Is this also losing one’s way due to fox possession?

The fact that both Hansai and I, being the same in nature and spirit, lost
our way one day is a foxs artifices surpassing humans. A person who knows
nothing of the real world and does not even sometimes get out declares that
foxes do not bewitch people. It is quite laughable, quite laughable.’

and tilted umbrella.

the illness interpretive device to calm him as he told the priest about his experiences
wandering astray in the city. On the other hand, Akinari himself, who is wandering
astray in the city, uses the titled umbrella interpretive device to calm his mind. Through

interpretation, the mind tries to bring extraordinary experiences within the scope of the

The Buddhist priest, who seems to have had a close friendship with Akinari, uses

ordinary.

¥ Nakamura, Ueda Akinari shit, pp. 270-272.
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Ultimately, he adopts the fox interpretative device in place of illness and titled
umbrella. Using a fox as an interpretive device does not return the extraordinary to the
ordinary, but it does make the extraordinary interpretable. The most frightening is the
uninterpretable extraordinary.

If Akinari had chosen the interpretative device of illness or tilted umbrella instead,
he would not have presented this episode as a bewitching fox story. Not only that: the
event itself would not have become an episode, but would have sunk to the bottom of
memory and faded away into the distance of time. The choice of interpretive device is the

difference between whether a story is born or not.

2. When a Story is Born

The experience of a story being born, failing to be born, or dying depending on
the speaker’s interpretation is not uncommon in fieldwork settings. The following is a
story from the village of Miyakoji #B8#& (now the city of Tamura FHI#f) in Fukushima
Prefecture’s Tamura HIFf district. I heard it from “Y” (male, born in 1923). Sekine Ayako
BIM#E 7 and T conducted the survey on 23 March 1994 (——: Sekine; ==: me). I have

withheld the main character’s name.

Document 1

Have you heard of any stories around here where people have been bewitched

by a fox?

Hmmm...these things happen. This is a really old story.

About the old man from down there. His name’s ****. He went to pick
mushrooms. Around December, I think. When he went to pick mushrooms
and did not come back in the evening, the whole hamlet—unlike today, there
were no police or fire brigade back then, so the whole hamlet mobilized to
search the mountains for him. Walked the whole day and couldn’t find him.
Then, the next day, when everyone went to look, they found him alone in a
charcoal shack . . . a shack for charcoal grilling. I heard there were two or three
mushrooms in there. He said, “I gave all of them to a person in this house.”
Even though there was no one in the charcoal hut (laughs). Then, when asked,
“Did you have dinner?” the old man said, “I was treated to some delicious
botamochi X T8

That’s impossible, so people wondered what happened, and thought,
“Wasn't he bewitched by a fox?” as people say. The next day, they brought him

out, and he hadn’t forgotten: “I ate botamochi last night, and I gave them the
mushrooms that I picked.”

He gave mushrooms to the person who gave him the bozamochi?

He said that he gave mushrooms to the person who gave him botamochi. But
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there was no one.

—In the charcoal grilling shack?
Yeah. But as I just stated, people said, “Wasn’t he bewitched by a fox?” I
heard that kind of legend (laughs).

‘When is this story from?

This was when I was a child, so I guess it must have been in 1937 or 1938.°

This is another typical “disorienting deity”-type bewitching fox story. The villagers’
reactions in the story suggest that the interpretive device of the fox was well-known
within the community.

It should also be noted that this story follows the story pattern of the old tale “Horse
Dung Dumplings” (Uma no kuso dango S5 D#EMIF). For reference, below, I have quoted
the plot of this story from Nihon mukashibanashi taisei AAE 7KK (Taisei No. 271B)."

1. A man who says he is not tricked by foxes follows a fox as it disguises itself
as a woman, holds a stone in place of a child, and puts horse manure in a
tiered food box.

2. 'The fox entered a house, so the people in the house did not know that the
child is a stone and that horse dung is in the tiered box.

3. They are treated to the dumplings [in the tiered box]. When they are
warned, they find themselves nipping at horse dung,.

The botamochi motif is often found in old stories. Examples include “Botamochi wa
kaeru” $1/Hf U (The botamochi is a frog), “Botamochi de sengan” $1:/Hf THEEA (Face-
washing with botamochi) “Nageage manju” #\F LFB88 (Manji thrown upwards),
“Nodo tsuki dango” MZ¢ & ¥ (Choaking on a dumpling), “Shiri ni dango” JlICH]
¥ (Butt dumplings), “Mochi wa bakemono” #3{t¥) (Mochi is a monster), “Dango
muko” M2 (Dumpling son-in-law), and “Jagoya no tsuki” +#&DH (The full moon
celebration’s moon)."" Researchers were often told stories in the pattern of “Dango muko”
in the district of Tamura. Some people who heard the story about the man may have been
thinking of these old stories.

From the above, we can see how, by people using the fox interpretive device, a story
was born from everyday life, clothed in motifs, and sublimated into a story pattern. On
the other hand, however, this was fluid and could disappear at any moment.

After the story in Document 1, Y also said the following: “Now that I think about it,

* 16, Fukushima-ken Tamura-gun Miyakoji-mura setsuwa-shi, pp. 133—135.
1% Seki, Nomura, and Oshima, Nikon mukashibanashi taisei, p. 59.
' All story pattern names are from Nikon mukashi banashi taisei.
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what were we talking about, being fooled by a fox? We must have been be confused in
the head. That kind of thing’s unthinkable”; “From modern people’s point of view, it’s
our judgment that he must have drank alcohol, gotten drunk, lost his way, walked this

» o«

way and that, and then people said the likes of, he was fooled by a fox”; “In the first place
streets are narrow, and of course there are no flashlights, so when your candle or lantern
... [unclear]. . . goes out, you lose your way no? He got lost at that time, and since it

would have been off to say he got because he was drunk, people said, ‘He was bewitched
»12

by a fox,” or something like that (laughs). That’s what we imagine now.

With such interpretive devices (delusion, alcohol), a bewitching fox story does
not come into existence. In fact, even then, some people who heard the story would
probably not have taken it as a tale of a bewitching fox. However, that this was not the
interpretation of Y at the time of the incident in 1937 or 1938. He himself declares, “Now
that I think about it.”

3. When Stories Die

After listening to the story in Document 1, Y introduced us to S (female, 1917), who
is related to the person supposedly bewitched by a fox. As before, the survey date was 23
March 1994, and the surveyors were Sekine Ayako and me. Y was also present.

What follows is a story about the same incident as Document 1, but S consistently

rejects the fox interpretive device, and it does not become a bewitching fox story.

Document 2
S: A spirit’s never appeared to me, and I've never been bewitched by a fox.
. [omitted] . . .
Y: No, right, but they said they want to hear about here, about those of the
hamlet, the village.
S: Not here. There are no tales of people being bewitched by a fox or anything
like that.
Y: Earlier I was talking about the being bewitched by a fox. I said this kind of
thing happened to old man ****,
S: He just went mushroom picking and got lost.
Y: [People] said he was bewitched by a fox. He said he was treated to botamochi.
S:Hewas72...
Y: 70, not 80? I heard he was 80 something.
S: He died at 72.

Y: 722 I was wrong, earlier. She says 72.

I see.

"2 1t6, Fukushima-ken Tamura-gun Miyakoji-mura setsuwa-shi, pp. 133—-134.
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S: He went mushroom picking at 72 and got lost, it got dark, and he couldn’
go home. And everyone looked for him.

Y: But he said he was treated to botamochi, no?

S: No way (laughs). He said nothing like he’d eaten boramochi, but he did
say he hadn’t eaten anything and was hungry until the next morning. He put
the basket with mushrooms by the road and thought, “If I put it by the road,
someone will find [me],” and then it was too cold [to stay there]. Back in the
day during the war, people sent hay to the war zone, to the horses. He was

. . . . 13
sleeping in that hay, and his son went to get him there.

Although the same person, the impression of the protagonist differs between
Document 1 and Document 2. In the latter he seems foolish, while in the former he
seems wise. This point is related to whether a bewitching fox story comes into existence.
This first is a difference that arises due to the position of the speaker vis-a-vis that of the
story, and, second, a difference that arises due to the relationship between the speaker and
the researchers.

Y, ****s story was a third party’s experience, and therefore, he adapted it, making

For
it amusing. This resulted in the tone found in Document 1. On the other hand, in
Document 2, S rejected the fox as an interpretive device, probably because it is a matter
KKKk

of her family’s honor. We received testimonials from other people about , and they
were not glowing,.

The fact that the interviewers (researchers) were university students from Tokyo (Sekine
and I) may have led to bias in how S talked about the event. Fieldworker discourse,
which tends to assume that old customs remain in areas outside of major urban centers,
sometimes makes local residents uncomfortable.

Next, let us turn to a case in which the protagonist (a person bewitched by a fox) is
a third party from the perspective of S. In this case, S also uses a “fox” (in this case a

badger) as an interpretive device.

Document 3
S: [Someone] said that he was bewitched by a badger, in the past.
Y: [We] don't know if he was bewitched or not (laughs).
S: [We] don’t know.
Y: He went crazy, right? The guy in question.
S: Being bewitched by a badger . . . That’s going crazy.
Y: He got drunk and said all kinds of crazy things, so [others] said he “was
bewitched by a fox” (laughs).

Y 1t6, Fukushima-ken Tamura-gun Miyakoji-mura setsuwa-shi, pp. 175-176.
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... [omitted] . . .

S: [People] say, a badger changed form, into a young lady, into an old lady,
came after becoming a middle-aged guy, came after becoming a young lady. A
badger changed form and came, saying, “Good evening! Please let me spend the
night.” Then, gradually, people find out, and the neighbors get together, go in
that house, with sticks. A long time ago, a badger came to the house of @@@’s
next door neighbor ###, and would come every night [as] old lady AMAA, from
back in the day. People said that upon killing it, it was a badger."

In this way, in a case that does not involve her family member’s experience, S actively uses

the fox/badger interpretive device.”

4. Levels of Interpretation and the Divided “Narrator”

Y and S’s stories are recollections nearly 60 years after the incidents in Document
1 and Document 2. The person who relays an episode is always someone here in the
present. During those sixty years, Japan was defeated in the war, engaged in postwar
reconstruction, had rapid economic growth, and experienced the burst of its bubble
economy. As society and people’s values continued to change, the way they perceived
these incidents must also have evolved. What would have been their interpretations at the
time of these incidents?

The following is a story about S’s experience of wandering lost in the mountains when

she was young (probably in her twenties).

Document 4
S: T've walked a lot at night but never experienced such a thing. Did I tell you
when I had a rough time in Kurosawa? In the evening. I'd been walking in the
mountains for ages, and I kept ending up in the same place. What was that?

That. This kind of thing, yeah?

Y: You lose your sense of direction.

S: It’s happened to me—you start thinking, “Did I go here?” and come to
the same place three times, so you think, “This is when they say, “When a fox
bewitches you, sit down and think,” so you sit down and think, “What is over
there?” “What is over there?” And then you realize—I'm stupid.

Y: That’s being bewitched by a fox.

“1to, Fukushima-ken Tamura-gun Miyakoji-mura setsuwa-shii, pp. 180—188.

" On this day, S also told a bewitching fox story in which a fox/badger appears as a character (not as an interpretive
device). She also talked about foxes and badgers as animals that do not involve the mysterious. She spoke about the
bewitching fox story that I presented in this paper in this context.
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S: Because I've had that kind of thing happen to me twice. I went to pick
chestnuts on Samarajima[?]-san, the mountain in front of Kuréshika JLEBEE,
and heading home, I always came back to the same place. Foxes don’t do that
kind of thing.

Y: But even now, that happens even to us, that. . .

S: Does that kind of thing happen to us?

Y: No, not in the mountains, but when driving, I lose my sense of direction

and go the wrong way. "’

As noted earlier, S uses the “fox” interpretive device for third-party (non-family)
experiences, even when the stories are quite involved. Furthermore, even in the case of
a story in which a badger appears as an actual entity (not something in the speaker’s
interpretation), and—similar to “Botan dord” #H:FHEEE (Peony lantern)—visits a young
man in a charcoal grill shack at night disguised as a beautiful woman, she tells it as
something that actually happened. On the other hand, S never used the “fox” interpretive
device for the experience of her own family member. Similarly, she does not use the “fox”
interpretive device for her own experiences.

For example, young S describes encountering something that looked like a monster in
the mountains at night. Realizing it was a horse, “I said to the horse, “You bastard!” and
was relieved.” She continued, “I wonder if that’s what [people’re] talking about when they
say they've met a monster.” Similarly, when the young S encountered something in the
mountains at night that emitted strange noises and realized that it was just a tree (Sawara
cypress “Squarrosa’) and a tree frog, “I thought to myself there were no such things as
monsters in the world, and after that, I lost all fear.”"” It is a “rational interpretation” in
today’s sense of the phrase.

In the story in Document 4, S also says, “I'm stupid” (i.e., deluded) and seeks an
interpretation within. However, this was decades after the incident, and the young
S, amid her wandering lost in the mountains, avoided trouble by remembering the
popular belief, “When a fox bewitches you, sit down and think.” At the time, she
probably thought she was being bewitched by a fox."" A bewitching fox story came
into existence at this point.

Here, the levels of experience and interpretation can be modeled as follows: (1) the

interpretation of the person themself, (2) the interpretation of those who were around

' 1to, Fukushima-ken Tamura-gun Miyakoji-mura setsuwa-shii, p. 194.

' 1to, Fukushima-ken Tamura-gun Miyakoji-mura setsuwa-shi, p. 198.

" It was a common folk belief that this method is a way to deal with being bewitched by foxes and raccoons. See the
fifth entry for “Kitsune” JI{ (“Kitsune ni bakasarenu hé JIUT{bA & 11627E) in Suzuki, Nibon zokushin jiten, pp.
199-202.
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the person, (3) the interpretation of those who heard from the person themself, (4)
the interpretation of those who heard from those who were around the person, (5) the
interpretation of those who heard from those who offered the third and fourth level
interpretations, and so on. The actual situation is more complicated, though, because the
interpretation’s time and setting, as well as speaker’s position, come into play. However,
for each person, there is a pattern as to the stage of interpretation at which the fox
interpretive device appears. This pattern also relates to the generation of stories.

Expanding on this point, we can relativize the modern image of the “author.” In
Document 4, Y does not use the fox interpretive device but another one: a bad sense of
direction. Here, the same Y who told a bewitching fox story in Document 1 rejects such
a story. Interpretation is always situational and driven by the atmosphere in which one is
speaking. In some cases, if one tries to make interpretation A work, interpretation B will
no longer hold. In the field, the narrator appears as a contradictory being. The listener
accepts the contradiction (or does not even notice the contradiction) and weaves a story
along with the narrator. There is no unified “narrator” to be found.

We can clearly see that the modern image of an author who weaves a single story with

a unified ego from beginning to end is quite different.

Conclusion: Looking to Unrealized Stories

In this paper, I have examined the relationship between interpretation and the
generation of stories, focusing on the fieldwork space and fox interpretive device. To
clarify my argument, I held that when the fox interpretive device is used, a story is born,
and when it is not used, the story fails to be born or dies. However, strictly speaking, this
is not so. If the fox is not used as an interpretive device when a person has lost their way,
a story based on a different interpretation may arise.

Let us now return to Tandai shishinroku. Regarding the experience of wandering lost
in the city, Akinari used the fox interpretive device, while Riken used the pathological
fastidiousness interpretive device. The Buddhist priest similarly used the illness
interpretive device. While Riken seems to feel that Akinari deserves ridicule to a degree,
and the Buddhist priest appears to be caring, both interpretations seek the cause (disease)
inside the person. This was not in accordance with Akinari’s own wishes; therefore, a story
connecting illness and wandering lost in the city with the law of cause and effect was not
born.

However, when understood with a present-day sensibility, the illness interpretation,
not that of the fox, would be chosen. Whatever the actual circumstances, a scrofulous old
author of strange stories having a fantastical experience in Kyoto in the middle of the day

or in a light drizzle fits the public image of Ueda Akinari.
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When one story fails to be born or dies, a new story is (sometimes) born. In other
words, in the shadow of the creation of one story, there was another story that could have
been born. The imaginative power to think about stories that were not born is important
in research on both literature and folklore.

(Translated by Dylan Luers Toda)
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Umbrella Floats Connecting the Dead and Living;
The First Bon Events of the Nakiri Hamlet in Mie'

HATTORI HIROMI

Keywords: umbrella floats (kasahokol kasabuku E§%), furya JEGR,
Dainenbutsu K 21/, venerating the newly deceased, Koya hijiri {72754

Author's Statement

Nakiri §71] is located in the Daiocho K F-HT area of the city Shima 5 in Mie.
The umbrella floats (kasahokol kasabuku 55%%) at the hamlet’s Dainenbutsu K &A1
have usually been described as newly deceased’s yorishiro <X (temporary dwellings
of spirits/deities). However, this paper examines how the event is carried out to show
that there are other yorishiro as well, such as a group memorial lantern (sohi #:HE)
and kiriko Y] lanterns. It also argues that the umbrella floats, which are continually
passed from one person connected to the deceased to another, serve to memorialize

the deceased.

Introduction

mbrellas are everyday items used to block rain and sun. In Japan, many people

run to a convenience store to grab a disposable plastic one during sudden
rainstorms.

The word for umbrella in Japanese is kasa. Originally in Japan, there were kasa 5% that

were hats. Later, umbrellas with a handle meant for holding, written using the character

“#z,” appeared. Then appeared the long-handled silk umbrellas called kinugasa 5%, oil-

" This paper is a translation of “Shisha to seija o musubu kasabuku: Mieken Shimashi Daiochs Nakiri no shinbon
gydji kara” JEF5 & AEH 2l SARERE— —FRIRGREE T K E TRV O F b T B —, Kokugakuin zasshi 225
HERE 118:4 (2017), pp. 153-170. Translated by Dylan Luers Toda.

Author acknowledgements: 1 would like to thank the priests Kaneda Toshiki 4[5 of Sen’yaji {Il§=F and
5 of JA Toba-Shima’s Daié branch and Sawada Chiharu R of Shima Library for providing materials and
information, during my surveys in Nakiri J%Y]. Suba Takashi ZEif7 ¥ helped me when I was sitting on a long

staircase due to the extremely hot weather. Thank you.
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paper umbrellas with bamboo frames called karakasa FE#%, and the black Western-style
umbrellas called kimorigasa T 5 & b 4.

Umbrellas have not only been tools for sheltering from rain and sun. In the Nibon
shoki AAE#, Taokihooi no Kami TEMNEL#f, ancestral deity of the Inbe clan from Kii,
was ordered to serve Omononushi no Kami A¥JF:#fi as “kasa maker” (kasanui 1F555) by
Takamimusubi no Mikoto &5 EFEE. In other words, these hats were used as offerings
during Shinto rites.

Also, in “A Waste of Weeds” (Yomogiu 3£%4) scene from The Tale of Genji Picture
Scroll (Genji mongatari emaki J7XY)E#=%; National Treasure) held at the Tokugawa
Art Museum, we can see that long-handled umbrellas were symbols of the aristocracy.
Therein, an attendant holds an umbrella over Hikaru Genji Y& X from behind as he
visits the deserted residence of Suetsumuhana AHH{E.

Turning to folklore, kasa hats have been seen as tools for curses. In oral literature, for
example, invisibility hats are demons’ treasures. Umbrellas were also once an essential part
of a trousseau in Japan. In the kasa-watashi % U ritual found in Fukui, parents hand an
umbrella over to their daughter so that she will be protected.” In the Tokushima town of
Ichiba 43, during bridal processions, it was customary to exchange mkarabachi 2717 /3
7 (umbrellas made of bamboo shoot bark) when passing other processions. This signified
good luck, and the older and more torn the umbrella was, the better.’

Japanese people of all generations have come across drawings on school blackboards
of two people sharing an umbrella, a common visual representation of a romantic
relationship. There is also the custom of hanging various items under umbrellas. For
example, the umbrella floats that appear during the Dainenbutsu AS&14 in Nakiri Y],
a hamlet in the Daiocho KFM] area of the city Shima & in Mie. (Umbrella floats are
generally called kasahoko A%, but in the context of this event, they are called kasabuku).
They are prepared by families of people who died in the past twelve months, referred to
as the “newly departed” (shinmo #71C). The families acttach a white cloth curtain called a
moko THHH to a karakasa and hang the departed’s beloved items under it. Every year on
the evening of 14 August, people carrying umbrella floats go around in a circle at the
Dainenbutsu venue.

While most existing scholarship has examined umbrella floats as yorishiro AR
(temporary dwellings of spirits/deities), or considered the forms of these floats, this paper
will reconsider them in light of Nakiri’s actual Bon # events for the newly departed,

referred to as New Bon (Shinbon #7#), and examine their functions.

* Nihon shoki, p. 153.
* Hashimoto, “Kasa no shita no kitkan wa magiremonai bunka,” p. 29.
* Okada, “Ichibaché no kon’in shiizoku.”
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1. Umbrella Floats: Literature Review

Existing research on umbrella floats holds that the umbrellas function as seats of the
plague deity (ekijin #24¥), mainly focusing on the semiotics of form. This scholarship
seeks to understand how these floats appeared in the past by examining, for example,
the Shijo Kasahoko PU5:#E$% of Kyoto's Gion Matsuri iif{%% and the flower umbrellas
(hanagasa 162E) of the Yasurai Matsuri %9 5 %% 0 at Imamiya Jinja 5 & #ifi¢t.

Orikuchi Shinobu #7I1f5K pioneered this semiotic approach in his 1915 “Higeko
no hanashi” & D& (Story of the beard-box), arguing that the Gion umbrella floats
and the flower hats (hanagasa 1655) of dengaku M3 dances were deities )/orz's/az'ro.5 In the
same year, he published “Bon odori to matsuri yatai to” ##fi0 %25 & (Bon Odori
and festival stalls). He wrote that the format of dancers wearing flower hats while circling
a pole-bearer in the Kiriake YJi rite at Izumo’s Susa Jinja ZEffifitl is “a legacy of the
format” of Izanagi ¥ and Izanami - %' X “circling the ame-no-mihashira KO
¥t (heavenly pillar),” as well as that the ondotori FHHHLD singers standing with an opened
umbrella in the Bon Odori %D dance of Saka no Shita JRDT in Ise is, similarly, to
be the “deities’ vessels.” He lists Bon lanterns (taka toro B¥SEE and kiriko toro Y)EERS
&) as similar examples. Orikuchi states that these yorishiro are necessary for Bon because
ancestral spirits needed signs to guide them to their temporary dwellings.’

On the other hand, in the 1931 “Haru kuru oni” %% % (The demon that comes
in spring), he wrote the following about the umbrellas (called ransan 4E) installed
at a worship spot in Cape Hedo i1, the northernmost point in Okinawa: “[They]
apparently mean, ‘God is under here.” It’s like 4inugasa in Japan. Many umbrellas are
standing there. At this Hedo utaki fHI5#
stand and a festival begins, and only then do deities come to stay.”” He suggests that the

an wutaki is where deities descend—umbrellas

spaces below ransan (and kinugasa) are where deities exist.

Ogawa Naoyuki /N2, noting that Orikuchi Shinobu’s “Higeko no hanashi” is
about yorishiro that welcome deities from the heavens, argues that such yorishiro were
derived from shimeyama #5111, sites where deities come to stay, as well as that these
shimeyama sites would develop into the /yd no yama t50111 found at the Daijosai KE%
and into seats of deities like the danjiri and yamahoko |1## floats.” Orikuchi probably saw
the ransan functioning as both yorishiro and shimeyama.

Ueki Yukinobu #iARTTE, while taking into account Orikuchi’s ideas about yorishiro,

points out that the term yorishiro has been interpreted so broadly by later researchers that

> Orikuchi, “Higeko no hanashi,” pp. 201-2.

¢ Orikuchi, “Bon Odori to matsuri yatai to,” pp. 240—43.

7 Orikuchi, “Haru kuru oni,” p. 132.

¥ Ogawa, “Kami kyorai kannen to yorishiroron no saikents,” pp. 371-76.
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detailed studies referring to the differences in the form of individual yorishiro have been
neglected. Ueki attempts to make this clear using the yamahoko floats of Kyoto’s Gion
Matsuri. He concludes that the Gion Matsuri style of hoko floats, umbrellas, sukuriyama
fE 0 1L floats, and costumed people moving to a beat, began in the fourteenth century,
and that these were so-called furyi hayashimono JEIRIATFY) (“fancy dances and
drumming”). Ueki states that the subsequent popularity of furyi, the aim of which was
to amaze people, led to a new form of urban festivals in which larger-scale objects, such
as yamahoko floats, were paraded through the streets.” In villages, this developed into a
folk performing art called furyiz odori Ji\fi#fH, in which, generally, there were groups of
percussion instrument-playing dancers who functioned as the hayashi /Y2 (musician
group), as well as creations, such as umbrella floats, made for deities to reside. Particularly
in villages, the spirits of the newly departed, which had the potential to become vengeful,
began to be entertained with music and seen off, and, in addition to the memorializing
carried out at individual houses, Nenbutsu Odori ‘2{L#f dances, such as the Ise-Shima
Dainenbutsu, became established as local community Bon events.'” He says that a major
characteristic of this fiuryi odori is its concentration in places with Nenbutsu Odori-
type practices, and notes that it developed as a group dance inseparable from the local
community because it was a performing art that spread with the establishment, from the
late middle ages onward, of local communities (towns and hamlets) in the background.“
Ueki argues that due to the local spread of furyi hayashimono, which was rooted in the
Gion Matsuri, umbrella floats remained in hamlet folk performing arts, such as the
Dainenbutsu.

When discussing the umbrella floats used during Bon in various places, Orikuchi does
not mention the umbrellas and hoko floats used in the Gion Matsuri, but does say that
Bon umbrella floats came from the Ise Odori F%3#. This dance, performed when the
Inner Shrine of Ise Jingti %44l was rebuilt and popular from the Muromachi period
(1336-1573) onward, features an umbrella float to which a purification box (mando barai
JIIER) was attached.' As evidence for this, he cites the appearance of the umbrella
float called a kasaboroku #E 5 % < in the Bon Odori celebratory dance (shigi odori i
{#D) on the island of Niijima ¥75 in Izu. He also says that “nenbutsu practitioners
(nenbutsu-sha 24LE) who used the monbome MiZ® and iebome FKiZ® styles of banzai”
were involved in the propagation of this Ise Odori, and that the traces of their crossing to

outlying islands “remain in the dances that bring to mind adolescence.”

? Ueki, Yama, hoko, yatai no matsuri, pp. 57—102.

" Ueki, Furyi odori to sono tenkai, p. 34.

" Ueki, Furyit odori to sono tenkai, p. 11.

"2 Orikuchi, “Nenchi gyoji,” p. 65.

" Orikuchi, “Kansha su beki shin Tokyd nencha gyoji,” pp. 472-73.
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Danjo Tatsuo B¢ Ll has focused on the possibility that kinugasa % are the source
of Japan’s umbrella floats and firyiz umbrellas, and has brought together and examined
various examples of them." Although he does not draw a definitive conclusion, from his
work it becomes clear that the umbrella is a political and religious symbol of authority,
and it cannot be denied that umbrella floats are an extension of this. Exhaustively
collecting materials related to kinugasa, kasa (both 57 and %), and so on is necessary
also to capture how people understand umbrella floats. For example, in “Yomogiu” from
The Tale of Genji Picture Scroll, which 1 touched on at the beginning of this article, in
addition to an attendant holding an umbrella over Hikaru Genji from behind, Fujiwara
no Koremitsu &5, the son of Genji’s nanny, is depicted as playing the role of dew-
sweeper (tsuyuharai $4h\>) in front of Genji. This structure is like the Shijo Kasahoko
procession, which also has an umbrella float and dew-sweeper.

Furthermore, Danjo also provides a detailed report on the umbrella floats found at
Bon events in various places. The umbrella floats at the memorial Bon dance in the
Miyanoura =¥, area of Saiki {1 in Oita consist of umbrellas used by the departed
that are covered with the kimono, tied with belts (heko 0bi SeUii, shigoki LT &, etc.),
and attached to the end of bamboo poles. Under the umbrellas, the departed’s personal
belongings are hung. Before the Bon Odori concludes, the bereaved family members form
a circle around the singer’s shelf (ondo dana ¥ M) set up in the center. They hold the
departed’s portraits, memorial tablets, and the umbrella float, and walk slowly to express
their grief during the final 4iri ondo Y)» F9H song. After the dance, they hurry home
while supporting the “spirit of the departed riding the umbrella float” by holding it as
vertically as possible. Danjo argues that specific spirits are made to inhabit these umbrella
floats, and also says that the umbrella floats in the Shima &% region of Mie and on the
island of Okinoshima #'? 5 in Sukumo 157E, Kochi, which have similar customs, may
have been brought by the fishers of Shima."

Keeping these previous studies in mind, below I will consider umbrella floats’ meaning

while reporting on the New Bon Dainenbutsu in Nakiri, Daioché.

2. The Dainenbutsu of the Nakiri Hamlet in Mie
2.1 Nakiri: An Overview

Daiocho, where the Dainenbutsu is held, is in the southern part of the Shima
Peninsula. It is bordered by Agocho Fi)2H] to the north and, across the Fukuya
Canal (Fukuya Suidé ##7Ki#E), Shimaché EEEHT to the southwest. In Daiochd’s

" Danjo has multiple articles on umbrella floats, including “Kinugasa 1: Kasahoko to furyiigasa no genryi” and
“Kasahoko, furytigasa no tanjo 1: Shinrei no yadoru kasa.”
5 Danjo, “Bon no kasahoko 1,” p. 24.
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western part, Tomoyama ¥#/%IlI Peninsula protrudes into Ago % Bay. Cape Daio
K+, where the rough Pacific Ocean breaks, is a core feature of its eastern area. It
separates the Kumano fE¥ Sea from the Ensha /M Sea, and was a difficult place
feared by seafarers (“Ise’s Kozaki, Kuzaki’s Yoroi, and Nakiri Daio—if only they didn't
exist”). However, Nakiri was also a busy port of refuge and a wind port between
Edo /L7 and the Kamigata I-/j region. The famous “Nakiri Riot” (Nakiri sodo Y%
#)1) occurred in Tenpo 1 (1830) over a shipwreck, and the names of those who died
in the riot are engraved on the pedestal of the Thinking Jizo (Shian jizo EZEH1EK).

Nakiri is the closest hamlet to the Cape Dai6 Lighthouse, about twenty minutes by bus
from the Kintetsu 2%k Line’s Ugata #577 Station. Scattered throughout Daiocho are the
hamlets of Nakiri, Azena H:#4, Nata #H, and Funakoshi fii#. The bus passes through
these villages before arriving at the Nakiri stcop. Nakiri has forty-five subdivisions (koaza
INF).

Looking back in history, we find that “Nakiri” appears in the dictionary Wamydsho
#4P. Ie is written using the characters “#4#”: “Nakiri, Ago 9% District, Shima &&
Province.” Its name can also be found on mokkan AKffij (a thin wooden strip for writing)
from the Heijo “F-4 Palace. A mokkan from Tenpyo 17 (745) shows that Nakiri paid
tribute in the form of items like wakame and abalone. Fishing developed in Nakiri from
ancient times, and many kitchens and gardens for Ise Jingt were located here.

The fishing industry in the area can be traced back to the middle of the eighth century.
According to village registers of the Tenpd years (1830—1844; tenpo gocho RIFRHPIR), the
entirety the Ago District’s Azena, Nata, Nakiri, and Funakoshi were part of the Toba 5
7 Domain. It lists the likes of skipjack, sardines, shrimp, mackerel, and Gelidiaceae red
algae as marine products. Abalone was also harvested. There is also a record of whaling
until the Kyoho Z{& years (1716-1736), and a round stone that is said to have come
from the belly of a caught whale is enshrined in the precincts of Nakiri Jinja JEYJ#fitt.
Skipjack fishing has been a major industry of Nakiri for a long time. According to an
overview of Nakiri (sashidashi chi ZZHIIR) from Kyoho 11 (1726), there were twenty-four
skipjack boats in the village of Nakiri and nine in the village of Funakoshi. According
to a Funakoshi skipjack fishing register (katsuo mizuagechs #/K#ME) from Ansei %
B 6 (1859), more than 3,000 were caught between the thirteenth day of the fourth
month and eighth day of the ninth month, the period when fishing was conducted.'
The amount caught by Nakiri must have been much greater. With more than ten people
riding each boat, everyday relationships probably affected skipjack fishing. Perhaps
skipjack fishing was something that tied the people of Nakiri together. A local shared

' Daiochoshi Hensan Tinkai, Daidchdshi, pp. 324-26.
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with me that until the 1960s, there were about 200 bonito flake smoking huts. Skipjack
supported the economy of Nakiri, but as the catch declined, the fishery also declined, and
today only three huts remain.

In present-day Nakiri, the residents are aging, and few people can be seen going up
and down the steep roads. However, there is a richness in the background to Nakiri’s
Dainenbutsu. It is a place that since ancient times has adopted a mindset similar to that
of Kyoto, and taken in various cultures as a wind port. The feelings toward the sea that
has brought blessings to the people of Nakiri can also be seen in the Waraji Matsuri
5 U%0, a festival in which a large straw sandal is floated out to sea. Such is the ground
upon which the Dainenbutsu, performed by the community as a whole, has been passed

down.

2.2 Bon Events and the Dainenbutsu

In this section, I will describe in chronological order the events comprising Nakiri’s
Bon based on surveys I conducted in 2014 and 2016.
2.2.1 Welcoming the Spirits of the Newly Departed

The newly departed used to be welcomed on the sixth day of the seventh month on
the old calendar, but now, on the evening of 6 August, people from the households of
the newly departed go to the Nakiri Cemetery with zori to do so. The Nakiri Cemetery,
located in the subdivision Suga 7H%, was completed in 1937, and then expanded in 1962
and 1978.

In Nakiri, a double-grave system (ryobosei Wi%iiil) was in place from the Edo period
until around the middle of the Meiji period (1868-1912), but as the number of
households increased, the cemetery became too small, and as graves were repeatedly
relocated and the cemetery expanded, a single-grave system (tanbosei Hi%ifi]) was
adopted. However, according to the priest Kaneda Toshiki <25 of Sen'yuji filifE<F,
the traces of the double-grave system can still be seen in the individual family grave plots.
The tombstone carved with the names of the departed that is farthest from the front of
the plot serves as the visitation grave (mairibaka 75D %E), while the natural stone placed
in front of it serves as the burial grave (umebaka HHEE).

In the households of the newly departed, a three to seven-tier special shelf, consisting
of thin paper covering a wooden frame, is placed in a tatami room. The departed’s
memorial tablet (ibai fiil#%) is installed on top, and kiriko YJF and chochin $24T lanterns
given by relatives and others are hung on both sides. Turning to the outside of the house,
one finds an eave lantern hung from bamboo leaves that are tied in a crisscross pattern
and attached to a pole standing at the gate. The lantern, hollowed out in the shape of

the sun and moon, identifies the house as one with a newly departed. Nowadays, most
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families with a newly departed order these lanterns from the Kosaka /JMJx branch of the
Toba-Shima Agricultural Cooperative (Toba-Shima Nokyo 2P 1) before Bon, as
Bon goods are on display there.

2.2.2 Lantern Worship

Beginning on the evening of 7 August, people with ties to the newly departed come to
visit the lantern inside the house. In Nakiri, people know where to visit because a list of
the year’s newly departed is circulated before Bon. In the past, the sounds of the nenbutsu,
the religious music called goeika KR, bells, and gongs were constant in the households
of the newly departed. Today, however, more and more houscholds post signs declining
First Bon offerings, and the custom of distributing botanmochi 78 sweets to relatives
and others with ties to the newly departed as a First Bon offering is less common.

2.2.3 The Motoya and Group Memorial Lantern
Nakiri had a mortoya 7T system until 1992. The motoya was the household of the

oldest male newly departed. On 7 August, a group memorial lantern (sdhi K&HH) was
placed on the altar of that household. This lantern has all of the posthumous names
(kaimyo 7%) of the year’s newly departed written around the front center characters
namu amida butsu FEIERIYRFE(L. After the moroya system was done away with, the group
memorial lantern came to be enshrined in the nenbutsu hut, only on the day of the
Dainenbutsu.

2.2.4 The Welcoming of Spirits by Households Without Newly Departed

On the evening of 12 August, each family goes to the Nakiri Cemetery with zori to
welcome ancestral spirits. Vegetables and sweets are placed on the household altar, and
three meals are offered daily from the 13th to the 15th. It is said that ancestral spirits
come on “lotus” leaves (taro leaves). A taro leaf is arranged in a vase on the Buddhist altar
and taken to the cemetery when the spirit is seen off.

Some houscholds erect a bamboo pole with a square wooden shelf attached at the
outside gate. This is for feeding the hungry ghosts (gak: f%2). From the 13th to the 15th,
offerings are placed on this shelf.

2.2.5 Feeding Hungry Ghosts
Hungry ghost offerings at temples (sanmon segaki \LIFIfEERIE), also called mizumuke

Sen’yuji, and on the 15th at Keishoji #:E5F. Each family visits their parishioner temple
and takes the provided plank stupa (#dba #t#5%) and five-colored flag to their grave. In
the mizumuke during prewar times, young fishers would crowd into the main hall, and
when the sutra reading began, they would race to the altar on which the water tank was
placed, and beat the poured fresh water using branches and leaves of Japanese star anise

so much that they would get soaked.
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Feeding of new hungry ghosts (the newly departed) is held at individual parishioner
households and attended by all relatives.
2.2.6 The Dainenbutsu

On the evening of 14 August, from around 4:30 p.m., the Dainenbutsu is held in the
open area in front of Nakiri Ports fish market. It used to be held at the beach Homon-
no-hama DI, but the venue was changed to Nakiri Cemetery’s mourning site due to
seawall construction and then to the current one because of its large parking lot.

2.2.6.a Organization

Until around 1965, the Dainenbutsu was performed mainly by a group of five older
adults called the roshiyori goninshi fE2 T2 The five also saw to funerals and recited
the names of thirteen buddhas and bodhisattvas (referred to as the jisan bursu +=AL) for
the departed’s well-being.
yearly, but are not part of the organization that carries out the event. In 2016, it was
Sen’yuji’s turn. All three temples are affiliated with the Myéshinji #0.05F school of the
Rinzai Efi% sect.

One month before the Dainenbutsu, the first general meeting of the newly departed’s
households is convened at the temple on duty. Two facilitators are chosen from each
temple, and from these six, a representative and a treasurer are also decided upon. At the
second general meeting, various roles, such as “name reader,” and the budget are decided
upon. The musician roles (gaku %%), who beat a large drum and gong, are assigned to
an experienced player, and the nenbussu is recited by older women who regularly do
so (nenbutsu basan FALEE /). At Sen’yuji, there are about six such women in the
community who meet at the temple regularly.

2.2.6.b “Standards for Carrying out the Dainenbutsu”

The abbot of the on-duty temple is given a letter box containing items related to
the Dainenbutsu. Among these is a document titled “Standards for Carrying out the
Dainenbutsu” (Dainenbutsu shikké kijun KZMLBITIEHE) bound with a string. It was

so that people would not have trouble running the event in the future. He probably wrote
it in 1980; at the end, it says, “Equipment as of 1980.”

The document begins, “From times of old, on the 14th day of the month during Bon,
the Dainenbutsu has been an event to welcome the spirits of the newly departed followers
of the three Nakiri temples and, also including all spirits of the three realms, chant the
nenbutsu together in large numbers. Households of the newly departed march with an
umbrella float and memorialize the spirits.” It then lays out rules concerning the event.

For example, it says that “the newly departed” means deceased whose funerals were held
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at any of the three Nakiri temples from 13 August of the previous year to 12 August of
the current year, that people who held a funeral elsewhere but joined one of the temples
and will observe First Bon in Nakiri may join the Dainenbutsu, and that even those who
do not fall under the above categories may apply to the abbots of the three temples for
permission to join the Dainenbutsu but cannot bring an umbrella float and will not be
listed on the group memorial lantern.

2.2.6.c Umbrella Floats

The umbrella floats used at the Dainenbutsu are called kasabuku 5%, which is
sometimes written using the characters “(LE” or “AEZ#{i” These umbrella floats are
made of a thin white curtain about 1 shaku R wide (40-60 cm), called a mokd, hanging
around a karakasa about 1.4 m in diameter. A piece of paper is attached to the curtain
with the departed’s posthumous name, their age at death, and their house name (yago /=
). Nowadays, as with the lanterns, the umbrellas are often rented from the agricultural
cooperative, and the items hanging from the umbrellas are readied by funeral homes
(Photo 1). The items are: (1) chichin lantern, (2) agemaki #f4 (a type of tied string;
can be seen as a doll), (3) prayer beads (juzu B(Ek), (4) prayer beads bag, (5) folding fan,
(6) razor, (7) nail clipper (tweezers), and (8) Japanese star anise and mushoage I\ 37
7" (a peach-colored small flower brought to the gravesite), (9) eggplant, cowpeas, etc. In

Photo 1. Lanterns and other items hung from under an umbrella float.
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addition to this, for men they include a stiff obi (kakuobi fi+) and inro, and for women,
the departed’s hair, comb, mirror, Japanese scissors, etc. Including the umbrella, people
ensure that the number of items totals thirteen.

At the Dainenbutsu, relatives and acquaintances of the newly departed hold the
umbrellas and slowly walk around in a circle. In 2014, there were seventy-five umbrella
floats.
2.2.6.d Dainenbutsu Preparations

On the 12th, a nenbutsu hut is erected in the open area in front of the Nakiri Fishing
Cooperative (Nakiri Gyokyo #¢UJifil#). From early morning on the 14th, people from
the households of the newly departed set up the Dainenbutsu venue. The group memorial
lantern is installed in the center of the nenbutsu hut, and kiriko lanterns are hung on
both sides (Photo 2). White lanterns with the posthumous names of the newly departed
are hung outside the hut. At the entrance to the fishing port, Japanese bamboo is placed

and decorated with hozuki #545% lanterns. In front of the nenbutsu hut, a white circle is

Photo 2. The group memorial lantern enshrined in the nenbutsu hut.
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drawn for people with the umbrella floats to go around, and a tower is erected in the
circle’s center. Next to the tower, a large drum and a bulletin board with pieces of paper
displaying the names of the newly departed are set up. A white line is drawn outside
the circle dividing the area into sections for the households bringing an umbrella float.
Incense stands are placed in front of the nenbussu hut and near the tower. There are also
vendors at the venue.

After 4:00 p.m., people from the newly departed’s households, dressed in mourning
clothes, gather at the venue. They then place the umbrella float, folding chairs, cooler
bags, food boxes, and so on in the space for their household.
2.2.6.¢ The Dainenbutsu’s Content

A little after 4:30, the Dainenbutsu begins. First, a representative of the newly
departed’s households offers their greetings. Then, the closest family member to the
departed opens their umbrella float and takes their family members and others with a
connection to the departed out to the plaza. The umbrella float is supposed to be held by
the man, while woman are supposed to fan it from behind.

People with umbrella floats line up along the white circle, and children holding
banners with the departed’s names also line up. They are called banner-holders or
hatamochi NZ EF-. As the drum and gongs are sounded, the circle of umbrella floats and
banners slowly begins to move counterclockwise (Photo 3). During this time, women are
reciting the nenbursu inside the nenbutsu hut.

Next to the drum is the “name caller” (nayobi #"-U") who calls out the name of the
newly departed. When their family member’s name is called, the household goes to the

Photo 3. Umbrella floats and banners parading around the Dainenbutsu venue.
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name caller to light incense. For each spirit, the large drum is struck thirty-three times.
In the past, the first to be called was the newly departed of the moroya, followed by the
other newly departed in the order of the date and time of their deaths, but now names are
called in the order of death.

Midway through, someone calls out, “Please start the gacha gacha.” The banner-holding
children then gather in the middle of the circle and begin hitting their banners against
each other. When the banners’ paper is torn up and gone, the banner holders abandon
the poles and step out of the circle. In the past, the poles were washed out to sea, but now
male event officers collect them and put them together behind the nenbutsu hut.

The procession of umbrella floats continues, and friends, acquaintances, family
members, business associates, and so on take turns holding them. This is called “umbrella-
holding” (kasamochi 719EF). Individuals not from houses with newly departed burn
incense and pay their respects at the group memorial lantern. The Dainenbutsu finishes
in about three hours.

The newly departed’s immediate families and relatives clean up the venue and
return home to remove the umbrella float decorations and eat.

2.2.7. Bon Odori

In the past, the Bon Odori was held from the night of the 14th to the night of the
16th, but now it is held from the following day, the 15th. Children start dancing at 7:00
p-m., followed by adult dancers, including women’s association members in matching
yukata B4 and people in costume, who dance to the accompaniment of songs. Finally,
the ondorori FHAHLYD singers climb up to the top of the tower and sing the odorikudoki
B O 11534, The ondo songs and hayashi YL music are performed by drummers and
ondotori. Things end around 11:00 p.m. In the past, ondo songs of thirty-three locations
in western Japan, as well as odorikudoki of Suzuki Mondo #i/K3:7K, Shirai Gonpachi F1J
#eJ\, Ishidomaru B # AL, and other dancers, were sung. In 2016, Naruto of Awa (Awa no
Naruto [ DIEM) and other songs were sung, and the two singers were professionals.

2.2.8. Sending Off the Spirits

On the evening of 15 August, the spirits who are not newly departed are sent off.
People sending these spirits arrive by car one after another to Nakiri Cemetery. Offerings
of miyage dumplings (miyage dango X ’7[H1¥), rice, and sweets, as well as five-color
banners with namu amidabutsu written on them, are placed in front of the graves as
offerings, and incense is burned. People also burn incense in front of the six Jizo statues
and elsewhere in the cemetery, and place offerings of rice and eggplant cut into small

pieces in wooden boxes in front of them.
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2.2.9. Sending Off the Spirits of the Newly Departed

On the morning of 16 August, all family members and relatives go to the cemetery
with the 4iriko lanterns and other items that had decorated their household lantern. They
offer them at the graves. This was done on the 20th until 1943, when it began to be

performed by the new calendar.

3. Nakiri’s Dainenbutsu and Umbrella Floats: Discussion

Now that we have looked at the Bon events in Nakiri, I want to extract some key
points and discuss them here.
3.1 The History of Nakiri’'s Dainenbutsu

At this time, no historical documents from before the modern period related to the
Dainenbutsu have been found, but there is a 1976 text by Hidemori Tenrei on the origins
of the Dainenbutsu. It describes how the Dainenbutsu was carried out more than forty

years ago.'” Although somewhat lengthy, I present it here because of its valuable content.

In Nakiri, until recently, there was a layperson nenbutsu group called the
toshiyori goninshi. Similar to koya hijiri F%78E, one could say. . . .

For a long time, the people of Nakiri performed the Dainenbutsu at the
edge of the waves on the beach Homon-no-hama (currently, due to coastal
construction, the ceremony is held in the open area of the town-owned
cemetery). On the 14th during Bon, to welcome the spirits returning from
beyond the sea, two trunks of green bamboo are erected . . . and a net is
stretched between them, and households with newly departed hang small
white paper lanterns from it for each departed person. The lanterns bear the
posthumous name of the newly departed. A hut is constructed and curtained,
and a group memorial paper lantern, with the posthumous names of all the
newly departed, is placed inside. It looks like the below illustration.

In the morning, the temple holds the feeding of the hungry ghosts, and
from around 3:00 p.m. in the afternoon, children holding paper banners with
the names of the departed written on them accompany the umbrella floats (a
coarse oil-paper umbrella [bangasa ##Z] surrounded by a white cloth, inside
of which are certain items, such as a lantern, things left by the departed, and
offertory fresh vegetables) to the venue. Before World War II, children wore
white headbands and white sashes and carried the banners on adults’ shoulders.
At the venue, the group of five strikes the bell and recites the nenbusu. When
the name caller calls out a name, a large drum (called gaku ) is struck 66

times for each spirit. Previously, there was the cry, “Ya (a)amore, yassa, yassa.”

17 . .« . . . . - »
Hidemori, “Dainenbutsu no yurai nitsuite no késatsu,” pp. 23-24.
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The drum sounds like “dentsu, dentsu, kakkaraka”. . ..

The umbrella floats, numbering as many as sixty or seventy, slowly go around
leftward to the sound of the drum around the group memorial lantern hut.
Inside that [circle of umbrella floats], the children with the banners go around.
Also, inside that [circle of children], there used to be the naka odori H¥FHD
(inner dance), in which dancers performing simple movements and people in
pilgrimage attire went around.

Things proceed in this fashion, and then partway through, the children begin
to hit the banners together, and when they are torn off completely, the children
throw them into the sea, ending their duties.

Since it takes a long time, relatives and acquaintances take turns. Cold
drinks and such are served by family members. One umbrella float is covered
by twenty or thirty people. With people visiting the group memorial lantern
and there even being spectators, the venue has a festival-like atmosphere
until nightfall. The many lanterns attached to the grass of the tall bamboo
of ambitious people also add to the atmosphere. . . . Above all, the Nakiri’s
Dainenbutsu has done a good job of surviving the war and the postwar period,
and still exists in a grand form.
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The above figure is taken from Hidemori, “Dainenbutsu no yurai nitsuite no késatsu,” p. 25
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Comparing the above with today, several things have changed, the most significant being
the disappearance of the group of five. With there no longer being any professional
nenbutsu reciters, the format was changed to the current one, where women chant
the nenbursu in the nenbutsu hut. This hut is also referred to in the text as the “group
memorial lantern hut.” Inside there were guards on cither side of the group memorial
lantern. It appears to have been treated with more cautious care than today. In any case, it
is clear that in Nakiri’s rituals for the spirits of the newly departed, the work of the temple
and its priests and that of five older adults were carried out in parallel. Regarding this,
Hidemori notes that Zen temples in the area date back to the Sengoku period (1467-1615)
at the earliest, and that the Bon feeding of the hungry ghosts has been done since then.
He speculates that nenbutsu, typically considered a practice of Pure Land Buddhism, may
have already taken root among the local residents before Zen spread.

The next major change is the banner-holding children. The white headbands and
sashes probably signify diligence and pure behavior. Also, before the war, the children did
not walk themselves but were carried on adults’ shoulders. Not allowing children playing
the role of deities to step on the ground can be seen in local festivals, such as the Gion
Matsuri’s naginatahoko 71§ float children called chigo HER. Yanagita Kunio #IHE
95 says this is because “the spiritual power of a child playing a sacred role escapes when
their feet touch the ground.”"® It seems that the children who hold banners with the new
departed’s posthumous names are playing a sacred role.

In addition, the call “Ya (a)amore, yassa, yassa” is now lost, and I did not come across
the “inner dance,” in which people circled inside of the Dainenbutsu in pilgrim clothes,
in my research. Who was in charge of that dance? People’s pilgrim-like appearances can

be thought of as both furyi costumes and symbols of the newly departed’s spirits.

3.2 Multi-layered Yorishiro

The Nakiri First Bon events are unique in that the act of enshrining the spirits of the
newly departed is performed in various settings.

Households with newly departed bring sandals to the graves to welcome the spirits of
the newly departed before households without newly departed do so. A special shelf for
the newly departed’s memorial tablet is set up in people’s houses. Around it hang kiriko
lanterns given by the newly departed’s relatives. Eave lanterns are hung from bamboo
leaves tied in a crisscross pattern at the gates of the houses of the newly departed, and the
feeding of the hungry ghosts ceremony for the newly departed is held at houses, not at

temples.

" Yanagita, “Kataguruma k,” p. 191.
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For the Dainenbutsu, a group memorial lantern is prepared with the names of all
of Nakiri’s newly departed, and it is placed in the nenbussu hut at the venue. Lanterns
with the newly departed’s posthumous names are hung in a place with the ocean in the
background. When the Dainenbutsu begins, the name of each newly departed is called
out, the drum is sounded, and the nenbussu is recited. Then people ready umbrella
floats, from which are hung favorite articles of the newly departed, banners with their
posthumous names, and other items. These are marched around in a large circle. As for
the umbrella floats, people who knew the departed take turns carrying the umbrella.

After these communal events are over, the families and relatives of households with
newly departed head to the graves after other households without newly departed and
offer kiriko lanterns.

In this way, households, temples, and the local community are involved in the First
Bon events of Nakiri in a multi-layered manner, and the newly departed’s yorishiro are
not only the Dainenbutsu’s umbrella floats. Items that appear to be yorishiro of the newly
departed—eaves lanterns at houses’ gate entrances, the memorial tablets and the special
shelves on which the tablets are enshrined, kiriko lanterns, the group memorial lantern,
banners with the names of the departed—also exist in a multi-layered structure.

Ueki states that newly departed spirits are not dealt with on a household-by-household
basis but are entertained and sent off by the entire community because of their potential
to become vengeful. This point only stands if we only focus on the Dainenbutsu; there
are yorishiro of the newly departed outside of those that are entertained and sent off at
that event.

While, of course, the emergence of the cautiously respectful way that the community
comforts the newly departed at the Dainenbutsu—the group memorial lantern,
posthumous name banners, and umbrella floats—is due to a fear of curses, is there not
another reason for the other ways in which communal reverence displayed toward the
deceased, such as the moroya system that reflects community hierarchy, the circulation
of a list of the newly departed to have society recognize them, and the relay of the
umbrella floats by people connected to the newly departed? Namely, the strong unity
that once existed in the area’s skipjack fishing industry. The community revering spirits is
a prominent part of the Bon events in other coastal villages as well: in Numazu At in
Shizuoka, where I am from, villagers light torches to welcome and send off the spirits of
the dead during Bon, and in the Kogasaki F1/7 i area of Obama /)Nt in Fukui, where I

have done survey work, large straw boats carry households’ plank stupas out to sea.

3.3 Interaction Between the Dead and the Living

Nakiri’s Dainenbutsu is the community sending off the newly departed’s spirits. This

can be seen in the placing of the group memorial lantern at the center of the venue.
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While the umbrella floats, brought from the households of the newly departed, are
paraded around in a circle, one by one the names of the newly departed are called out,
and a drum is sounded and the nenbutsu recited for each of them.

During this procession, the gacha gacha, in which children hit posthumous name
banners against each other, takes place. This act of hitting undil the banners are in tatters
and putting the poles that remain into the ocean probably signified a farewell that
prevents the newly departed from remaining in this world.

Nearby in the Shimotsuura NH4f area of Nanseicho FZANT, the yassa yassa pole
toppling performed by people at the First Bon is for driving away misfortune. It is said
failure to do so will lead to the spread of infectious disease in the year."” In the Anori %
3¢ area of Agocho Fif)fAMT as well, about fifteen children used to clash with bamboo sticks
wrapped in cloth. This was called kariyai 731 ¥+ .* In the Goza f#lJ# area of Shimacho
ZSPEHT, children read off posthumous names written on heavy paper and then tear it up.
This is called “receiving the nenbutsu” (nenbutsu o morau TL72% 5 5 ). This can be
seen as guiding the departed to enlightenment.

The Japanese view of children can be seen in the fact that in the Dainenbutsu
ceremony, the children guide the deceased, which is usually performed by priests at
funerals and other such occasions. Only children were allowed to commit violent acts
against Sainokami ¥"-f /77X and Jizd, and children have played the role of priests in
such Shinto and Buddhist rituals.”” A similar feature can be seen in the children’s gacha
gacha.

However, even after such parting rituals are over, people continue passing around the
umbrella floats for some time. When a person comes across an umbrella float for a newly
departed with whom they had ties, the person approaches it and takes over holding the
umbrella. In the funeral rites that immediately follow death, rituals with the two opposing
elements of adoring and parting ways have been performed without any incongruity. In
gacha gacha and the passing of the umbrella floats as well, such opposing elements exist.

I heard about a certain person who, upon learning that an estranged friend had passed
away, said, “I used to fight with him, but now he’s a newly departed, so I gotta go hold
his umbrella.” The umbrella floats of the Dainenbutsu are not only yorishiro for the spirits
of the dead, but also function to create spaces where the dead and the living can interact.

In the Bon Dance of the island of Manabeshima B in Okayama, dancers cover
their faces with a cloth or a sugegasa 371F% hat to symbolize the spirits of the departed,

and to show that the people memorializing the deceased are simultaneously spirits

"’ Nanseichoshi Hensan Tinkai, Nanseichashi, p. 533.
* Mieken, Mickenshi, p. 449.

*! Shimachashi Hensan Tinkai, Shimachishi, p. 558.
** Hattori, Kodomo shidan to minzoku shakai.
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receiving offerings.” Umbrella floats unite the living and the dead in this sense.

There are other examples of the dead and the living interacting or becoming one when
spirits are sent off. In the city of Sakaide’s It island of Yoshima 55 in Kagawa, there
is a dance in which families marking the First Bon carry memorial tablets of the departed
on their backs. This is referred to as the Toro Odori AT %O (Lantern dance) or Hotoke
Odori 1A#i» (Buddha dance). Kiriko lanterns, which are said to represent the spirits
of the newly departed, are hung from the tower from which the Bon Odori ondodashi
HHAM U singers hang off, and when the memorial tablets of the First Bon families are
lined up on the table in front of the tower, the Bon Odori begins. From the tower, the
Tord Odori song continues to be sung while the personal name and family name of each
person that died in the past year is called out (for example, “Let’s summon Nishida-san,
may [Nishida] Tadashi-san rest in peace”). In the slow-moving clockwise Bon Odori
circle, there is a dancer carrying the memorial tablet of the newly departed, wrapped in
cloth, on their back. The island of Hitsuishijima H#f15 has a dance in which the newly
departed’s lanterns are displayed in a seaside area and their family members dance while
carrying memorial tablets on their back. The dance is called the Shinrei Odori J\GERH
Y (New spirits dance). There is no song that calls out the names of the newly deceased,
but the ondotori sings the odorikudoki to the accompaniment of a large drum. People
dance while taking turns with the memorial tablet on their back, and it is said that when
a person who had applied water to the deceased person’s lips after death (shinimizu o toru
SEIC /K2 HLS) does so, they feel warmth on their back.™

Furukawa Shithei i)I[J&*, who has written about this, says that the memorial tablets
carried on the dancers’ backs make visible the spirits of the newly departed, and that
dancing with these tablets on the back expresses that the spirits of the dead are alive and
moving in unison with the dancers’ bodies.

In the Bon Odori of the islands of Osakikamijima Al F& in Hiroshima and
Hotojima f#/7 5 in Oita, people dance with the portrait of the departed on their backs.

It appears that people used to do so with memorial tablets until recently.”

Conclusion

This paper has considered umbrella floats in light of New Bon events in Nakiri. As has

been noted in previous scholarship, there is no doubt that the umbrella floats of Nakiri’s

> Okayamakenshi Hensan Iinkai, Okayamakenshi, p. 197.
# Furukawa, “Shiryd no s6s6 girei to shite no bon odori.”
¥ According to Kagawaken, Kagawakenshi, p. 521, people from households with newly departed danced with
memorial tablets on their backs during the Bon Odori on the island of Teshima F+/ in Marugame L as well.
When considering the transmission of such customs, it is interesting to note that many of the local servants (hokonin

7243 \) came from the Okayama islands of Kitagishima Jt7K & and Manabeshima.
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Dainenbutsu play the role of the newly departed’s yorishiro, as they appear when spirits
are sent off by the community. However, this a conclusion that only takes into account
the Dainenbutsu, and is not a comprehensive explanation of the various yorishiro found
in Nakiri’s Bon events. In addition to the umbrella floats, yorishiro of the newly departed
exist in a multi-layered fashion. These include, of course, the Dainenbutsu group
memorial lantern and posthumous name banners, as well as the memorial tablets and
kiriko lanterns enshrined in houses.

This means that the places enshrining the newly departed also exist in a multi-layered
fashion. These places were created on top of the human relationships that spread out like
a web within the local community.

The ties between people in the community are well illustrated by the umbrella floats
being passed around to people with ties to the newly departed during the Dainenbutsu.
Umbrella floats are community tools that connect and unite the dead and the living, as
well as the living with each other.

Currently, the increase in family-only funerals and graves being dismantled (haka jimai
FUFLV) is a societal issue. In Nakiri as well, the aging of the population is making
it difficult to carry on these events. As people say, “The elderly cant walk around with
those umbrellas.” If this trend accelerates, death will become even more abstract as the
relationship between the dead and the living diminishes. Nakiri umbrella floats bring into
relief a certain view of life and death precisely because we live in such an era. Who do I
want to hold my umbrella float after my death? Whose umbrella float do I yearn to hold?
... Asking ourselves these questions reminds us of how we should live our lives amidst
relationships with others.

Future tasks for research include investigating and building a body of data about the
distribution of umbrella floats throughout Japan. For example, I once conducted a survey
of the Shonai [EW region’s kasafuku %4, umbrellas with chirimen #iifli handicrafts in
the shape of lucky charms, such as monkeys, peaches, and shrimp. While some say that
their origin can be traced back to the turtle umbrella float (kame kasahoko 42$%), that
Honma Mitsuoka ARt had a Kyoto doll maker construct for the Sanné Matsuri (11
F-%% in Sakata {iff, the kasafikn made by common people have been offered to temples
and shrines to pray for safe childbirth, children’s growth, and improvement in needlework
skills. The umbrella floats at the Sakata temple Kaikji’s ##1<F Kannondé #i& 4 have
been offered to pray for easy childbirth and healing of women’s illnesses.”® At Shoryiji
H s in Tsuruoka #5lt, on 24 March and 24 August (or the last Sunday in August), the

youngest wives of each household gathered at the temple to make and present umbrella

26 . - . = . . . o
" Hattori, “Shonai chiho ni okeru hina matsuri no kazarimono.”
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floats to pray for safe childbirth and children’s growth.”” In addition, during the Edo
period at the Gion Matsuri of Hiromine Jinja JAZffitl in Obama, there were umbrella
foats strongly influenced by Kyoto’s Gion Matsuri. However, it is said that after entering
the modern period, these floats were dropped, leaving only rod wielders (bdofuri ¥4k
D) and a large drum.” T plan to engage in local research by extracting various folkloric
elements from the specific forms of umbrella floats handed down in various places and
clarifying which elements played a strong role in the localization of umbrella floats.
(Translated by Dylan Luers Toda)
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