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One day in the fall of 974, so the story goes, the leaves of a maple tree that 
grew on the grounds of the Renge-ji were especially resplendent. The Renge- 
ji, a small temple in the Eastern Hills area of Kyoto, was a branch temple of 
the Enryaku-ji, the head monastery of the Tendai school of Buddhism. 
Nearby, to its west, was Gion which, at that time, was a branch temple of the 
Yamashina temple, the head temple of the Hossb school of Buddhism. The 
Yamashina monk R6zan R %, a man of virtue, power, and authority whose 
words were heeded by all, was the administrator of Gion. On the day in ques- 
tion RGzan, upon noticing the beautiful maple leaves of the Renge-ji's tree, 
sent one of his underlings to break off a branch of it for him. Reacting with 
indignation, the monks in residence at the Renge-ji said, "Although the Gion 
administrator is a man of virtue, that tree belongs to a branch temple of the 
Tendai school, and yet, without so much as a greeting, he broke off a branch 
of it. That is an absolutely outrageous thing to do." 

When the Renge-ji monks' protest was reported to Rbzan he became 
angry and ordered a number of his underlings at Gion to go and cut down the 
tree that occasioned such an insult. Before the Gion people arrived at the 
Renge-ji, however, the monks there thwarted Rbzan by cutting down their 
own tree to its very roots. When Rbzan's people arrived they were surprised 
to find their work already done, so they returned to Gion and reported that 
turn of events to Rbzan. Foiled, Rbzan became even more enraged. 

Meanwhile, the Renge-ji monks sent a messenger to the nearby Hosshb-ji 
to report the foregoing developments to the monk Rybgen &*@ , the head 
abbot of the Enryaku-ji, who was staying temporarily at the Hosshb-ji in or- 
der to perform some rituals there. When the Renge-ji monks made their 
report to him, Rybgen and those with him were outraged. Rybgen sent a 
messenger to Gion with the demand that Rbzan appear before him to 
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account for his action, but Rbzan refused to go to meet with Rybgen and sent 
the messenger back to him with the reply, "I am an official of a branch 
temple of the Yamashina temple. Why should I have to report to the Tendai 
abbot?" 

In response to that haughty reply, Rybgen, in great anger, sent a mes- 
senger to the Enryaku-ji to instruct some officials there to have representa- 
tives of the lay members of the Gion community come to the Enryaku-ji and 
sign a declaration of their support of the Tendai school in its conflict with the 
Hoss6 school. Those lay people complied with that instruction. Then Rybgen 
announced that thenceforth Gion was to be a branch temple of the Enryaku- 
ji, and that the present administrator, Rbzan, should be chased off right away. 
Fearing what might ensue, Rbzan elicited the assistance of the warrior Taira 
no Muneyori who sent some armed troops to Gion to lend support to RCizan. 
On learning of that development Rybgen sent a messenger to the Heinan-no- 
bb, a residence in the Western Pagoda section of the Enryaku-ji, to summon 
the monk Eika S R ,  who was renowned for his mastery of the martial arts, 
and the monk Nyiizen ,A@ , who [by happy coincidence] was a younger 
brother of Taira no Muneyori. Ry6gen ordered those two monks to proceed 
to Gion and drive off Rbzan. 

At Gion, in the meantime, Rbzan was encouraging the Taira troops not to 
hesitate to let their arrows fly at anyone who tried to interfere with him be- 
cause he was the legal and proper administrator of that place. However, as 
Eika and Nyiizen approached Gion the Taira troops recognized Nyiizen and 
realized that it would be a grave error to shoot arrows at the younger brother 
of their master, and therefore they abandoned Gion and fled into the h a s  be- 
hind (to the east of) it. Then the two Enryaku-ji monks drove off Rbzan, and 
Eika was appointed the administrator of Gion in his place. 

When that happened, the community of monks at the Yamashina temple 
became angry and appealed to the court to render a judgment that Gion 
should be reinstated as a branch temple of their temple at once. The 
Yamashima monks made that appeal a number of times but nothing came of 
it, so the entire assembly of monks advanced to Kyoto's Kangaku'in, the ad- 
ministrative office of the Fujiwara family, to have their grievance resolved. 
While that activity was taking place, Rybgen died. 

One of the leaders of the Yamashina temple community was the monk 
Chiisan cf-l $$who was staying at a small residence near the Kangaku'in while 
his community was putting pressure on the government officials. One night, 
in the presence of a number of his disciples, Chiisan suddenly said that some- 
one was approaching, but his disciples could see no one no matter how hard 
they looked. Nevertheless, shortly afterward the disciples could hear Chiisan 
conversing with someone, and when they asked him with whom he was 
speaking he replied that it was Rybgen of the Enryaku-ji. The monks, 
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incredulous, exclaimed, "What are you saying? But, Ry6gen is dead! . . ." 
Then, realizing that it must be the departed spirit of the deceased Rybgen 
that came to speak with their master, they became speechless with fear. 

The next day Chiisan, saying that he felt ill, excused himself from 
attending the hearing on the Gion question. Without their leader, and 
recalling the eerie event of the preceding night, the monks of the Yamashina 
temple were confused and upset, and when the court failed to issue the 
judgment that they were hoping for, they quietly left Kyoto and withdrew to 
their home temple. 

It was thus that Gion became a branch temple of the Enryaku-ji. 

This curious account of the Enryaku-ji's assumption of control of the 
Gion cultic complex and the incorporation of it into the Enryaku-ji's growing 
network of "affiliated cloisters" (betsuin 511 ) and "branch temples" 
(matsuji % 3 )  is contained in the Konjaku monogatan $-+$ Z, a large (31 
maki) collection of stories that was compiled some time after 1106 in the 
early twelfth century, a century and a half after that purported event took 
place.1 In the Konjaku monogatan story, the Enryaku-ji's takeover of the 
Gion complex is depicted as having been a rather silly affair at the root of 
which was a childish quibble over a branch of a maple tree, and which 
involved the intervention of the departed spirit of Rybgen (912-985), the 
eighteenth head abbot of the Tendai school of Buddhism (Tendai zasu 2 ) 
in the period from 8/27/966 to 1/3/985. 

The Konjaku monogatan story certainly cannot be considered to be a reli- 
able historical account of the Enryaku-ji's assumption of control of the Gion 
complex if for no other reason but that according to it Rybgen died in 974 
just as the takeover of Gion was occurring, whereas in fact he did not die for 
another eleven years. Moreover, Chasan died in 969, sixteen years before 
Ry6gen did, and, for that matter, five years before the reported event took 
place. Although our story is historically unreliable, it can serve as a rough 
script whereby we might be able to uncover some of the issues that were in- 
volved in the matter of the Enryaku-ji's assumption of control of the Gion 
complex. Those issues are: the nature of the cult that was located at the Gion 
complex, the institution at the center of the story; the conflict between the 
Enryaku-ji and the Yamashina temple (i.e., the K6fuku-ji W $s+ , the head 
temple of the Hossb school of Buddhism) which is personified as a struggle 
between Ry6gen and Rbzan; the nature and role of the Gion complex's "lay 
members" (jinnin +EQ A ) in the conflict over their institution; the presence at 
the Enryaku-ji of military activity as represented by the monk Eika; the role 
of the monk Chasan who replaces Rbzan in the story as the main figure on 
the Kbfuku-ji side in the conflict; and, fmally, the role of Rybgen's departed 

This story, which is translated loosely here, is No. 24 in Folio 31 of the Konjaku 
monogatan. See Yamada 1963, pp. 289-92. 
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spirit in the story. The fact of the matter is, unfortunately, that we do not 
know exactly how or when the Enryaku-ji came to assert control over the 
Gion complex, or how and when the Kbfuku-ji frrst gained that control. Al- 
though it is not possible to resolve those questions, it is possible to discern 
some of the reasons why the Gion complex became a betsuin of the Enryaku- 
ji, or at least why that development would have come about and what issues 
were involved in it. Those issues are of a political, economic, and religious 
(doctrinal and ritual) nature. 

The conflict over the Gion complex was not the first confrontation be- 
tween the Enryaku-ji and the Kbfuku-ji for those institutions had been in 
competition with each other from the time of the Enryaku-ji's founding by 
Saich6 (Dengyb Daishi, 766-822). In the late-eighth and early-ninth centuries 
Saichb engaged in a number of exchanges, mainly by way of monographs, 
with the Kbfuku-ji monk Tokuitsu 4%. - on the classical buddhological ques- 
tion of whether or not all sentient beings are capable of attaining 
buddhahood. Without denying the doctrinal dimension of the Saichb- 
TokuitsuITendai-Hossb competition, what was mainly at stake was 
patronage by the state and the noble (i.e., powerful) families, and the doc- 
trinal debates served as the vehicle whereby the two monks/schools 
demonstrated their worthiness of that patronage.' Competition for patronage 
is also at the heart of the conflict presently under consideration. 

The Enryaku-ji/Kbfuku-ji conflict over the Gion complex must be under- 
stood against the background and in the context of the major changes that 
were sweeping over Japan in the late tenth century when that conflict took 
place. ~ h ;  single most important development in that period was that the 
ritsury6sei @ + %I] , the political-economic-ideological structure that was es- 
tablished in 702 with the promulgation of the Taihb codes, was in a state of 
collapse. That event marked a major turning point in Japanese history, a 
point at which, in the words of Hirabayashi, Japan entered a new age.3 In 
terms of our present considerations, several sets of developments that ac- 
companied and were caused primarily by that event are especially important. 
First, in the tenth century religious institutions were receiving comparatively 
little support from the state in the form of grants of finances and taxes from 
designated public lands. They received enough support for the livelihood of 
their members, but not enough to finance expansion, and therefore those in- 
stitutions came to rely increasingly on patronage by the noble (i.e. wealthy) 
families. Second, the major religious institutions, like the powerful families 
and to a certain degree in competition with them, were assembling parcels of 
private estates that would serve as their economic support bases as well as 

For an English-language account of the Saich6-Tokuitsu exchanges see Groner 1984, pp. 
91-106. 

Hirabayashi questions the traditional periodization of Japanese history in his biography 
of Ry6gen (1976, p. 134). 
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the labor pools from which they drew people for corv6e service. And third, 
the collapse of the ritsutyb structure spawned new religious beliefs and move- 
ments: the upset and dislocation that accompanied that major change in 
society gave rise to and was expressed in the increasingly popular belief that 
the world was entering the "age of the degenerate dharma" (mappb Sk& ). 
That belief, which pervaded the country from that time forward for a number 
of centuries, was the result as well as an expression of the upset that charac- 
terized the times. 

The institution at the center of our story is the Gion complex which was, 
as it is today, located at the western foot of the "Eastern Hills" 2 tl~ 
(Higashiyama), a ridge of hills that form the eastern rim of the shallow basin 
in which Kyoto is located. Even though in the modern period (since 1868) the 
Gion complex has been considered to be a Shinto institution called Yasaka 
Shrine (Yasaka jinja A 5 $$ $k), in the early and medieval periods it was not 
simply a shrine but was what might better be called a shrine-temple complex. 
That is, it was a cultic center that combined elements of Buddhism and 
"Shinto," the latter term of which indicates, at least for the period under con- 
sideration, a melange of Japanese and continental (especially Korean) beliefs 
and practices combined with Chinese yin-yang @ B (Japanese, odyyd), i.e., 
Taoist, beliefs and practices." 

The origin of the Gion complex is a debated issue, but the general con- 
sensus of modern historians is that Gion was founded in the mid-ninth 
century, probably in the year 876, by the monk Ennyo pJ $R of the Jijjil-ji E' @ 
3 who built a temple called the Kankei-ji B@+ on the Gion site. In that 
temple Ennyo installed as the central object of devotion Yakushi Nyorai, the 
Buddha of medicine. Shortly thereafter several "divinities" (kami) came to 
be enshrined at the Gion site, but it was not until 926, when there was con- 
structed adjacent to the Kankei-ji a building called Tenjindb X?$g  
(Heavenly Divinities Hall), that those divinities were formally enshrined to- 
gether at Gion. From that time the main Gion divinities were Gozu Tennb + 
FB X E  , a divinity depicted as having the head (zu) of a bull (go) and the 
body of a man, Gozu Tennb's spouse Barime no Miya@% & B,and their 
eight divine children, the Hachiijji A Z + . Thus by the time of our story 
there was established at Gion a cultic center composed of two integrated sets 
of beliefs and rituals based at two adjacent buildings-the Kankei-ji (the 
Buddhist component of the Buddhist-Shinto amalgam) and the Tenjindb (the 
Shinto component of that amalgam) - in a single compound.' 

It should be noted, in the light of the foregoing, that the Konjaku 
monogatan story is not about the takeover of a Shinto institution (a shrine) 

The best analysis in English of the meaning of the term "Shinto" is Kuroda 1981, pp. 
1-21). 

For material on the development of the Gion complex see Kubota 1974, pp. 4-84, and 
Takahara 1972, pp. 30-73. 
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by a Buddhist one (a temple or monastery), but the takeover of a Shinto- 
Buddhist complex (Gion) from a Buddhist-Shinto complex (K6fuku-ji) by an- 
other Buddhist-Shinto complex (Enryaku-ji). In the tenth century, and down 
to the modern period, the Enryaku-ji on Mt. Hiei was intimately affiliated 
with the Hie Shrine which is located at the eastern foot of that mountain, and 
the two institutions formed in fact a single temple-shrine complex; similarly, 
the K6fuku-ji was intimately associated with the Kasuga Shrine, its immedi- 
ate neighbour in Nara, and together with it formed another great temple- 
shrine complex. 

The rituals performed at Gion were directed to "disease-causing 
divinities" (ekijin & $9) -namely the aforementioned Gozu Tenn6, Barirne 
no Miya, and the Hachiiiji-and to the "departed spirits' dgovG @LB) of 
deceased people. In ancient beliefs the gory6, especially the departed spirits 
of people who died untimely deaths by disease, drowning, etc., had the power 
to torment the living in the form of natural disasters, especially epidemics of 
such deadly diseases as smallpox, tuberculosis, dysentery, and others. By way 
of "departed spirit rituals" dgovb'e % 53) the troublesome spirits could be 
assuaged and placated, and the participants spared the diseases and 
calamities that they and the ekijin ~ a u s e d . ~  Although in the tenth century 
Gozu Tennb, Barime no Miya, and the Hachiiiji still maintained some of 
their ancient character of disease-causing agents, their character had become 
somewhat ambivalent in that they were increasingly looked upon as disease- 
preventing divinities who were worshipped for their power to save. In either 
case, the main ritual at Gion had to do with disease and death, matters of 
much concern to the Enryaku-ji and the other temple-shrine complexes in 
the tenth century. 

Why Ennyo built the Kankei-ji at the Gion site is not clear, but in the 
Higashiyama section of Kyoto rituals directed to disease-causing divinities 
had been performed for a century or more before Kyoto was founded, and 
thus it appears that Ennyo built a Buddhist temple there in order to inject 
into that area a Buddhist element and to graft Buddhism on to the cult 
celebrated there. Moreover, the person and power behind the building of the 
Gion complex appears to have been Fujiwara no Mototsune (836-891) who is 
said to have donated a private residence in Higashiyama to Ennyo, and it was 
here that Ennyo established the Kankei-ji? Thus the Fujiwara family, to 
whom we must turn briefly, was involved from the first with the Gion com- 
plex. 

Toward the end of the ninth century the Fujiwara family managed to oust 

Goqa related beliefs and practices are discussed in various works on early Japanese reli- 
gion. See the works mentioned in note 5 above and especially the collection of essays in Gorai 
1979. 

See the Shake jOj6 kiroku, a document that was composed in 1306, contained in Yasaka 
Jinja Shamusho 1942, p. 575. 
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most of its rival noble families from the center of political power and the 
northern branch (hokke ;IL 2%) of the family was gaining supremacy over the 
other branches. One sub-branch of the northern Fujiwara began to establish 
the "regency system" (sekkan seido fTS; %lJ @ ) of government whereby 
members of that sub-branch of the family who held the office of sesshb @ & 
(the regent during the rule of an under-aged emperor) or kanpaku El (the 
regent during the reign of an adult emperor) ruled the country through the 
reigning emperors, the great majority of whom had Fujiwara mothers and 
wives. Mototsune, who was sesshb from 873 to 880 and then kanpaku until his 
death, was, in the words of George Sansom, "the first of the great Fujiwara 
autocrats" (Sansom 1958, p. 140). In the latter part of the tenth century, with 
the collapse of the ritsurybsei and the ascendance of the Fujiwara, the main 
objects of the patronage competition among the temple-shrine complexes 
were the high-ranked members of the Fujiwara family, especially the leaders 
of the northern branch and most especially the leaders of the sekkanke sub- 
branch of the northern branch, among whom, in the mid-to-late tenth 
century, were Fujiwara no Morosuke (908-960) and his sons/successors. 

In the competition for Fujiwara patronage, the Kijfuku-ji had the edge on 
the Enryaku-ji for several reasons. The KTjfuku-ji's roots go back to the late 
seventh century when its predecessor, the Yamashinadera, was built by the 
wife of Fujiwara no Kamatari (614-669), the patriarch of the Fujiwara family. 
In the early eighth century the Yamashinadera was moved to Nara by 
Kamatari's son Fubito and renamed KTjfuku-ji. The Kbfuku-ji was thus the 
family temple (ujidera !3,% ) of the Fujiwara. Moreover, the KTjfuku-ji was 
affiliated with the Kasuga shrine which is where the ancestral and tutelary 
divinities (ujigami B; @ ) of the Fujiwara family were enshrined. In the mid- 
tenth century the major ambition of the Tendai abbot RyTjgen was to bump 
the Kbfuku-ji/Kasuga complex from first place of the roster of institutions 
that received Fujiwara patronage and to have the Enryaku-ji take its place. 
Although it is not clear that Ryiigen realized that high ambition, he did 
manage, by way of establishing intimate relations with Fujiwara no 
Morosuke, to have the Enryaku-ji placed very near the top of that roster, if 
not at the very top, in terms of the patronage that it received from the 
sekkanke branch of the family? 

Because Ennyo, the founder of the Gion complex, was a monk of the 
JTjjfiji, it is likely that the complex was under the authority of that temple for 
some period of time. At some point in the late ninth or the early tenth 
century the Kijfuku-ji, in a way and for reasons unknown, acquired some 
authority over Gion. From that time the Gion shrine-temple complex was 
considered to be a betsuin of the K6fuku-ji, which meant that the K6fuku-ji 

For material on Fujiwara no Morosuke's patronage of the Enryaku-ji see Hori lW, pp. 
24-55,1966a, pp. 1-34, and 1976, pp. 2642. 



Japanese Journal of Religious Studies 14/2-3 

had the right to appoint and dismiss the Gion "administrators" (betfa XlJ 3 )? 
The term betsuin appears for the first time in the classical Japanese literature 
in 797, and therefore religious institutions were forming dependency relations 
with one another long before the KGfuku-ji did so with the Gion complex. As 
early as 839, when the Tado 9 E Shrine in Ise province was made a Tendai 
betsuin, the Enryaku-ji began to acquire a number of afffiated temples and 
shrines. Between 840 and 882 it established betsuin relations with eleven 
temples, some of which were located in such far-off provinces as Mutsu and 
Shinano (Kubota 1974, pp. 94-97). How these relations were established is 
not clear: in some cases it appears that the temples that became Tendai 
betsuin were founded by Enryaku-ji monks on their travels throughout the 
country, and in other cases Enryaku-ji monks would build small hermitages 
or residences at already existing temples or shrines and, by way of those new- 
ly developed connections with the Enryaku-ji, those temples and shrines 
would come to have betsuin relations with it. 

It is also not clear what the betsuin relation implied, but it appears to have 
been primarily one of an economic nature whereby the buildings and land 
holdings of an institution that was the betsuin of another one were controlled 
and administered by that other. In other words, a betsuin was little more than 
an estate controlled by a temple, as is demonstrated by the fact that the 
names of a temple's betsuin were customarily included in that temple's list of 
its estates (Kuroda 1980, p. 52). There seems to have been little, if any, of 
what might be called doctrinal affiliation between a temple and its betsuin 
given, as was mentioned above, that the Enryaku-ji had betsuin relations with 
a shrine (the Tado Shrine) in the mid-ninth century. Moreover, it is apparent 
that the betsuin relation was not a permanent one as is evidenced by the fact 
that the betsuin relation that the Enryaku-ji established with the Tado Shrine 
in 839 ceased two years later. In 849 that shrine became a Shingon betsuin, 
and thus the Gion case was not the first in which there was a transfer of 
betsuin relations from one institution to another (Kubota 1974, p. 105). 

Although the Gion complex is spoken of as a matsuji of the K6fuku-ji in 
the Konjaku monogatan story, the home temple (honji $+)-branch temple 
(matsuji) system (honmatsu seido $%%iJB ) did not develop until the 
eleventh century, and thus the term matsuji was not used at the time in ques- 
tion. The main differences between a betsuin and a matsuji (or massha St&) 
are that a matsuji had a stricter and more subordinate relation with its honji 
than a betsuin had with the institution with which it was affiliated, and that 
whereas in the case of a betsuin its administrator was appointed by the state 
and could have been a monk who belonged to an institution other than the 
one with which the betsuin was affiliated, or could even have been a lay 

The K6fuku-ji's establishment of betruin relations with the Gion complex, which may 
have taken place as early as the 880s, is discussed in Kubota 1974, pp. 90-91. 
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person, in the case of a matsuji the abbot of that institution was invariably ap- 
pointed by the honji and was a member of that honji's community (see 
Kubota 1974, pp. 92-96; Kuroda 1980, pp. 154-58; Toyoda 1973, pp. 30-40). 
Also, there was more of a doctrinal component in the honji-matsuji relation 
than there was in the templelshrine-betsuin relation. Eventually Gion did be- 
come a matsuji of the Enryaku-ji and a massha of the Hie Shrine. 

It is known that the Enryaku-ji took control of the Gion complex from the 
Kbfuku-ji some time in the 970s, but exactly when it did so is not certain. 
The classical literature offers three different dates for that event: one docu- 
ment (the Shosha kongenki Z$5 $3 Z 2-d ) says that Gion became a branch 
shrine of the Hie Shrine in 972 (see Kubota 1974, p. 87); three other sources 
state that Gion became a Tendai betsuin in 974 (see Yasaka Jinja Shamusho 
1942, p. 576); and according to the Tendai zasuki, the Kankei-ji Kanshin'in & 
@ became a Tendai betsuin in 979 (Shibuya 1939, pp. 44-45). It is also not 
clear whether it was all or just one of the components of the Gion complex 
that became a Tendai betsuin in the 970s, and whether the Gion complex or 
only a component thereof established betsuin relations with the Enryaku-ji 
complex per se or with just one of its components. As mentioned above, the 
Shbsha kongenki says that Gion established betsuin relations not with the 
Enryaku-ji itself but with the Hie Shrine, and according to the Tendai zasuki 
it was the Kankei-ji Kanshin'in that became a Tendai (i.e., Enryaku-ji) bet- 
win. 

There is some question of what the names Kankei-ji and Kanshin'in 
referred to at the time in question. According to Kubota (1974, pp. 2-26), the 
name Kankei-ji originally referred to the entire Gion complex, but gradually 
it came to be restricted to only the main hall (hond6) that housed the statue 
of Yakushi Nyorai. Some time in the mid-ninth century, possibly in com- 
pliance with the wishes of the aforementioned Fujiwara no Mototsune, the 
Gion complex came to be referred to as the Kanshin'in. By the late tenth 
century the names Kanshin'in and Gion-ji were used interchangeably for the 
whole Gion complex, and the name Kankei-ji took on the more limited usage 
mentioned earlier (see Shibuya 1939, p. 44). Thus the Tendai zasuki seems to 
imply that it was the Kankei-ji component of the Kanshin'in that became a 
Tendai betsuin. Whatever the exact nature of the Enryaku-ji/Hie- 
GionIKankei-ji/Kanshin7in relation might have been, there is little doubt 
about the fact that the Enryaku-ji did control the Gion complex from the 
970s. 

Although it is not known how the Enryaku-ji managed to take control of 
the Gion complex, it is not likely that it would have done so in the way de- 
scribed in the Konjaku monogatan story according to which the Enryaku-ji 
more or less simply seized control of Gion, because the Fujiwara rulers, to 
whom an appeal is made by the Kbfuku-ji monks in that story, would have 



170 Japanese Journal of Religious Studies 14/2-3 

had a major role in the affair. In the latter half of the tenth century the afore- 
mentioned Fujiwara no Morosuke and his family were deeply involved with 
religious institutions, especially with the Enryaku-ji. They financed the con- 
struction of a number of sub-temples and cloisters on Mt. Hiei, especially at 
the Yokawa section of the mountain where Ry6gen had his residence and a 
community of several hundred disciples, and also in the Higashiyama section 
of Kyoto. For example, Morosuke financed the construction of the Hokke- 
zanmaidb, the Shingondb, and other buildings at Yokawa; Fujiwara no 
Kaneie, Morosuke's third son and the most powerful person in the country in 
the 980s, financed the construction of the Eshin'in at Yokawa in memory of 
his father; and in 925 Morosuke's father, Fujiwara no Tadahira, built the 
Hossho-ji &@+in Higashiyama not far from the Gion site." Significantly, it 
was at the Hossh6-ji that Ry6gen was staying, according to our story, when 
the Gion incident started. 

These institutions served as Morosuke's family's bodaiji @% , which 
term indicates a temple at which rituals were performed for the bodai (i.e., 
buddhahood, or salvation) of the person to whom the temple was dedicated." 
At the bodaiji various other rituals were performed for the successful acquisi- 
tion of power and glory on the part of the living descendants of that person, 
and for the confusion of their enemies.12 The person responsible for assuring 
that those rituals were properly performed was the head of the family, and 
thus the monk who was commissioned to perform them had a close and im- 
portant relation with that powerful person. The role of performing such 
rituals for the Fujiwara was held traditionally by the K6fuku-ji/Kasuga com- 
plex, but in the latter part of the tenth century that role was increasingly as- 
sumed with respect to Morosuke's sub-branch of the family by the Enryaku-ji 
which was closer to the center of power than was the Kbfuku-ji/Kasuga com- 
plex in Nara, and which looked down on the city from its high perch on Mt. 
Hiei immediately to the northeast of the capital, the direction from which 
destructive forces were believed to come. The institutions built by 
Morosuke's family in the mid-tenth century were staffed by members of 
Ry6gen's community of disciples at Yokawa, and those appointments were 
jealously guarded. Indeed, it was over the issue of the appointment of the 

'' These building projects are discussed in three articles by Hori (1964, 1966a, and 1976) 
and in Hirabayashi 1976. See also the Jie Dais(5jd den, a biography of Ry6gen that was written 
by one of his disciples forty-six years after his death, in Folio 69, vol. 5 of the Gunsho mij3 
(Hanawa 1930, pp. 553-63). 

l1 The great importance of bodaiji in Japanese history is discussed in Wada Kenju 1973, pp. 
84-89. 

l2 Accounts of such rituals fill the literature of the Heian period (794-1185). See, for ex- 
ample, Hirabayashi 1976, the biography of Ry6gen mentioned above, and another biography of 
him, the Jie Daishi den which was written in 1469, in Folio 213, vol. 8 of the Gunrho ruijri, 
Hanawa 1927, pp.734-42. Several such rituals that Ry6gen performed for Fujiwara no 
Morosuke are discussed in my forthcoming "The Lotus Suna and Politics in the Mid-Heian 
Period." 
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Hosshb-ji abbot that a major confrontation developed in the Enryaku-ji com- 
munity in 982." 

The reason why Fujiwara no Morosuke and his family were engaged in 
such large-scale temple building projects is that they were attempting to 
create a new institutional-cultic network of Buddhist-Shinto complexes in the 
Kyoto area where that sub-branch of the northern Fujiwara had its power 
base, a network that would be separate from the older Kbfuku-ji/Kasuga 
one, directly under the control of Morosuke's sub-branch of the family, and 
dedicated to serving its particular ritual needs. The Enryaku-ji, according to 
an arrangement made between Rybgen and Morosuke in 954, was to be the 
nucleus of that newly created netw~rk.'~ 

In creating that network Morosuke and his family not only constructed 
new institutions, but they also absorbed into the network temples and shrines 
that had a special role vis-54s the Fujiwara dead, and, accordingly, those in- 
stitutions were made betsuin of the Enryaku-ji. Thus, for example, the 
Tbnomine & 5% g ,  a shrine-temple complex that had ancient and intimate 
relations with the Fujiwara in that it housed the mausoleum of Fujiwara no 
Karnatari, was absorbed into that network as a betsuin of the Mud6-ji &% if& 43, 
one of the sub-temples of the Enryaku-ji on Mt. Hiei.15 According to Hori 
(1964, pp. 31-32), Morosuke repaired the Tbnomine and made it a Tendai 
betsuin in fulfillment of his promise to convert to and support the Ennin line 
of monks at the Enryaku-ji, the line to which Rybgen belonged and of which 
he was the leading member in the mid-tenth century. - 

The Gion complex, as the major site for the performance of goy6 rituals 
from the early to mid-tenth century, fit naturally into that new institutional- 
cultic network. Although the goy6 rituals were originally and essentially folk 
rituals that expressed, at least to some degree, distress and discontent with 
the world and thus had a political critique built into them, in the late-ninth 
century the ruling elite and specifically the Fujiwara family took over the 
goy6 cult and incorporated it into the canon of official cults that served the 
state. As I have said elsewhere, the goyG rituals were transformed in such a 
way that they would serve to placate the departed spirits of deceased people 
who had been enemies of the northern Fujiwara, people whom those 
Fujiwara had good reason to fear in their gory5 state.16 It is not known 
whether Fujiwara no Morosuke ever had rituals performed on his behalf at 
Gion, but he appears to have had rituals that served to placate the departed 
spirits of deceased enemies performed by Rybgen at the Enryaku-ji." 

l3 For an English-language account of that event see McMullin 1984, pp. 96-97. 
l4 See my forthcoming "The Lotus SOtra and politics in the mid-Heian period." 
l5 One account of the Tenornine's development of matsuji relations with the Enryakuji in 

947 is No. 21 in Folio 21 of the Konjaku monogatan' (Yamada 1963, pp. 288-89). 
l6 See my forthcoming "On placating the gods and pacifying the populace: The case of the 

Gion goya cult." 
l7 See my forthcoming "The Lorus SOfra and politics in the mid-Heian period." 
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While Fujiwara no Morosuke was developing a network of institutions 
that served the ritual needs of his family, Rybgen was making every effort to 
assure that he and his disciples would staff those institutions. Rybgen appears 
to have been fully aware that the way to the hearts (and coffers) of the 
Fujiwara was through their ancestors, and thus it was crucial for him to take 
control, so to speak, of the Fujiwara dead. By being master of the institution 
that included under its control such places as the Hosshnji, Gion and 
Tonomine, Rybgen would be and in fact was the main ritualist for deceased 
members of the sekkanke, and in that capacity he had much influence with 
the living members of that family. They needed Rybgen for his ritual powers 
as much as he needed them for their financial powers. Thus I suspect that it 
was a deliberate policy on Rybgen's part to have those institutions become af- 
filiated with the Enryaku-ji, but how he actually went about doing so is not 
clear. Undoubtedly that enterprise involved the compliance, if not the diuect 
support, of Morosuke and his family. 

From a broader perspective, in the tenth century the ruling elite, specifi- 
cally the sekkanke, were bringing together a complex network of temple- 
shrine institutions that served not only their immediate ritual needs but that, 
in the words of Paul Wheatley,"functioned as instruments for the dissemina- 
tion through all levels of society of beliefs which, in turn, enabled the wielders 
of political power to justify their goals in terms of the basic values of that 
society, and to present the realization of class-directed aims as the implemen- 
tation of collectively desirable policies (Wheatley and See 1978, p. 15). 
Significantly, it was in the latter part of the tenth century that there was es- 
tablished the system of twenty-two shrines, a system that was at the heart of 
the Japanese politicoreligious ideology for many centuries to come, and two 
of those twenty-two shrines, Gion and Hie, were intimately linked to the 
Enryaku-ji (Grapard 1986). 

In the mid-tenth century Fujiwara no Morosuke both contributed to the 
development of the Enryaku-ji and took steps to assert control over it. The 
way he went about the latter task was by sending the eleventh of his twelve 
sons to the Enryaku-ji to become a disciple of Rybgen with the agreement 
that that sixteen-year-old boy, who took the name Jinzen 3% (943-990), 
would eventually succeed Rybgen as the master of the Yokawa section of Mt. 
Hiei where Morosuke had invested much money.18 Another of Morosuke7s 
sons, Jinkaku (955-1043) became the abbot of the Tb-ji, the main 
Shingon institution in Kyoto, and a thud son, Takamitsu, became a monk at 
the aforementioned Tbnomine.19 The major religious institutions were, in 

l8 Jinzen's career at the Enryakuji is examined in Hori 1966b, pp. 1-11, p p  52-65. 
l9 For information on Jinkaku see Ienaga 1980, p. 337, and for discuss~on of the relation 

between Jinzen and Takahikari-the former, in collusion with Rybgen, would not allow 
Takahikari, his brother, to join the Yokawa community-see Hirabayashi 1976, pp. 65-69. 
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other words, being subjected increasingly to direct Fujiwara control. My 
suspicion is that the Gion complex was put under the authority of the 
Enryaku-ji as one part of that general process. 

Although the Kbfuku-ji lost control of the Gion complex in the late tenth 
century it did not give up the fight to get it back. As late as the Kamakura 
period (1185-1333) there came to be circulated a story that Ennyo established 
the Gion complex back in the ninth century by transferring to that site the 
Kbfuku-ji's mizuya (water purification font) divinity (mizuya myojin 7k E Fi 
$+), and thus there was created a history that provided an intimate relation 
between the Kbfuku-ji and Gion from the very frrst (see Kybto-shi 1970, p. 
417, and Kubota 1974. p. 88). Nevertheless, the Kbfuku-ji never did regain 
control of Gion. 

With regard to the Gion complex's "lay members," who are indicated in 
the story by the term jinnin $$A (or jinin or kamibito), we are confronted 
with a matter on which there is no historical documentation for the period in 
question. By the time that story was composed a group of people known as 
inujinnin $+A was affiliated with the Gion complex, but it is generally 
thought that that group did not form for a century or more after the 
Enryaku-ji took control of Gion. There is no mention of those people in the 
classical literature before the eleventh century, but I suspect strongly, on the 
basis of the functions that they performed, that there were such people in the 
Gion area in the tenth century. A brief consideration of these people might 
shed some light on economic and military reasons for the Enryaku-ji's con- 
flict with the Kbfuku-ji over the Gion complex. 

The inujinnin were the lowly members of Japanese society. They appear 
to have had approximately the same status as people who worked the land in 
the provinces, but as urban dwellers they were not involved in agriculture. In- 
stead, they engaged in trades, crafts, and manual labor, and it appears that 
those jinnin who were associated with the Gion complex did especially menial 
and odious work: they were responsible for cleaning the grounds of the com- 
plex, and, most importantly, for collecting and disposing of the corpses of 
deceased people and the carcasses of dead animals and birds in Kyoto.m Thus 
they were the morticians and gravediggers of their day. The Gion jinnin were 
not monks or priests, but had a status somewhat equivalent to that of a lay 
brother or a member of a confraternity in medieval European Christianity. 
Despite the lack of textual corroboration, there should be little doubt that 
such persons existed in the tenth century if for no other reason but that, to 
put it rather woodenly and obviously, the kind of work that they are said to 
have done had to be done by somebody or other. It is likely that the people 

The Gion jinnin are discussed in Ky6to-shi 1970, 1, pp. 522-25, and 1971,2, pp. 449-56. 
Oddly, the corpse-collecting role of the jinnin is mentioned in various Japanese dictionaries and 
encyclopedias but not in the standard histories, and no indication of the source of that in- 
formation is offered. 
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who did this work would have been associated with one or more of the reli- 
gious institutions in the Higashiyama section of Kyoto, because it was there 
that cultic centers associated with disease and death causing divinities and the 
departed spirits of the deceased were concentrated. 

Subsequently-it is not known when-a myth was created to explain the 
origin of the inujinnin and to rationalize their connection with the Gion com- 
plex According to that myth, when Gozu Tennb descended from the heaven- 
ly realm to take up residence at the Gion cultic site he was accompanied by 
two white dogs (inu). Those dogs eventually mated and produced an extraor- 
dinary pup which, as it matured, gradually transmuted into a man who was 
the first inu (dog) jin (divine) nin (person) and the progenitor of that class of 
people. To earn a living the first inujinnin, according to the myth, took up the 
work of making bows, bowstrings and  arrow^.^' 

That myth assigns a profession to the inujinnin that is different from the 
ones mentioned earlier (mortician and gravedigger) and that might have 
made the inujinnin attractive to the Enryaku-ji. The profession assigned to 
the inujinnin in the myth, that of weapon maker, might have some basis in 
fact because it appears that from some time in the early Heian period groups 
of workers in the area of the Gion complex engaged in the trade of making 
bows and arrows, and therefore the inujinnin might have been the descen- 
dants of people who produced weapons under the authority of the hybefi & 
&R or some other government office that had to do with military and police 
affairs and with which they would have been affiliated until some time in the 
middle of the Heian period when that affiliation was lost. From the late tenth 
century, with the collapse of the ritsurya system, trade groups that had been 
under the control of one or other government office were set adrift, but grad- 
ually they came to be affiliated with, and under the control of, other institu- 
tions, often the temple-shrine complexes. By the end of the Heian period 
those groups came to have a guild (za J@ ) structure. It is not unlikely that the 
Gion complex was becoming the institution with which a proto-guild of 
weapon makers was affiliated in the late tenth century, a fact that would have 
made it attractive to the Enryaku-ji which, at that time, was becoming in- 
creasingly active militarily. Subsequently, from the early Kamakura period, 
guilds called Gion no shoza ;fa 0 8 @ developed in the area of the Gion 
complex, but the members of those guilds do not appear to have produced 
weapons (Takahara 1972, pp. 132-41; Kybto-shi 1970, 1, pp. 155-57 and 
1971,2, pp. 455-57). 

The Gion complex was located, and owned lands, in an area of Kyoto that 
was very important economically in the tenth century. From the ninth century 
there developed in the south-central area of the city, just below shichva in the 

21 This myth is recounted in a number of modem Japanese dictionaries and encyclopedias, 
but I have not been able to find its textual origin. 
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areas presently occupied by the Nishi Hongan-ji and Higashi Hongan-ji, two 
large ichiba. The word ichiba is usually translated into English as 
"market," but the term designates a place where products were manufac- 
tured as well as sold. Toward the end of the tenth century the western ichiba 
waned, but the eastern one flourished and some industry, mainly cotton 
manufacturing, spilled over from it to the north and came to be established at 
the eastern end of shijii where the Gion complex owned some land and not 
far from where the complex itself was located." Although Kyoto is usually 
thought of as the government center of Japan in the Heian period, it was also 
the major industrial city in the country with a population that swelled to al- 
most 200,000 people by the end of the tenth century. The Gion complex 
would have benefited economically from the growth of industry on its lands, 
and would have been, therefore, an attractive prize for the Enryaku-ji to win 
from the K6fuku-ji. Thus there were, I suggest, good economic reasons for 
the Enryaku-ji's desire to control the Gion complex. 

Like the professions of mortician and gravedigger, that of bowstring 
maker also required the handling of carcasses because the hide, gut, and pos 
sibly other parts of animal carcasses as well as the feathers of birds were used 
in making bowstrings and arrows. People who had anything to do with death 
were considered to be polluted according to both the native beliefs and the 
later-arrived Buddhist tradition, and, consequently, people engaged in such 
professions as bowstring making were relegated to the fringes of society. 
Nevertheless, since both the native traditions and the Buddhist tradition were 
very much involved with cults that had to do with the deceased, it was in- 
evitable that some members of the shrine-temple communities deal with 
corpses. Other inujinnin who lived south of the Gion complex in the Eastern 
Hills section of Kyoto and who also dealt with carcasses in that they were 
leather workers later came to be associated with the Kennin-ji @(I 3 , a 
monastery of the Zen school that was built in that area in the early thirteenth 
century. 

Whether or not the Gion jinnin were organized into a distinct group that 
had some level of group consciousness in the mid-Heian period is not known, 
but it is not at all improbable that they did because in the late tenth century 
both "farmers" (hyakush?, 8 &) and jinnin began to form groups that had 
sufficient solidarity to enable them to present appeals on their own behalf to 
their overlords. The ruling elite were afraid of those jinnin groups because of 
their fear of the divinities and departed spirits with which the jinnin were 
believed to be associated, and thus those groups gained a certain leverage vis- 
A - v k  their overlords. Evidently the Gion complex had some kind of organized 
community in the mid-tenth century because in 959 it engaged in armed 

"The development of the ichiba is discussed in various works. See, for example, KyGto-shi 
1970, 1, pp. 53-32. 
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combat with its neighbour to the south, the Kiyomizu-deraB 7;Ik 3 , which at 
that time was also a betsuin of the Kbfuku-ji. Kubota (1974, p. 108) suggests 
that the conflict with the Kiyomizudera might have caused the Gion people to 
try to establish relations with the Enryaku-ji as a way of severing whatever 
ties it might have had with the Kiyomizudera through their mutual relation 
with the Kbfuku-ji, but it might have been the other way around: i.e., the 
Gion people might have come into conflict with the Kiyomizudera because of 
their efforts to get out from under the control of the Kbfuku-ji, and thus they 
might have welcomed the opportunity to declare their allegiance to the 
Enryaku-ji as they do in the Konjaku monogatan story. It may be for this rea- 
son that the jinnin are assigned a role, and a rather curious one, in that 
account of the Enryaku-ji's takeover of the Gion complex. 

It is not improbable that Ry6gen would have encouraged whoever was 
living at the Gion complex and on the lands in the area that were owned by it 
to oust their Kbfuku-ji overlord for, as is well known, Rybgen was not ad- 
verse to using muscle when the occasion seemed to call for it, and the event 
in question is described as such an occasion in the Konjaku monogatan story. 
Ryagen rose to the occasion by sending the martial artist/monk Eika to do 
the job. Interestingly, whereas Rybgen is commonly accused in the literature 
of being the person more responsible than anyone else for the development 
of "warrior monks" (sahei @ g), in the Konjaku monogatan story it is Rbzan 
who first brought warriors into the fray, and RyBgen is portrayed as having 
reacted to that intimidating escalation of the affair with considerable 
restraint. 

The name of the monk Eika @j% is curious in that the ei portion of his 
name is written with the same ideograph as the ei in the name Hiei, and the 
ka is written with an ideograph that means to carry a burden. Thus "one who 
carries the burden for Mt. Hiei" is the name of the person who carries the 
burden for Mt. Hiei in the story of its conflict with the KTifuku-ji over the 
Gion complex. The coincidence of name and event is suspicious. Whether 
Eika was an historical individual or not, there were people like him-i.e., 
monks who engaged in military activities - at the Enryaku-ji in the latter part 
of the tenth century. It is well known that Rybgen, in the twenty-six article set 
of regulations (Nijiirokukaja kishb j- -f; @j $ j@ $8 ) that he promulgated 
on November 16, 970, prohibited physical violence and the bearing of arms 
by the Enryaku-ji monks (Takeuchi 1967, pp. 431-40), which proves that 
there were such goings on at Mt. Hiei at that time. It is also true that Ryagen 
at least condoned violent clashes between his supporters and that group of 
monks at the Enryaku-ji that eventually left the mountain and in 993 set up 
an independent Tendai community at the OnjB-ji which was located at the 
southeastern foot of Mt. Hiei in Otsu (see McMullin 1984, pp. 83-105). At 
that time, and for a century prior to it, the Onjb-ji was a betsuin of the 
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Enryaku-ji. 
It is well known that toward the end of the Heian period the inujinnin 

served as part of the Enryaku-ji's army of "warrior monks" which was active 
from that period. Also, when the Enryaku-ji sbhei advanced on Kyoto to 
stage one of their euphemistically called "strong appeals" ($so ), the 
Gion complex served as a forward staging area in Kyoto for those s6hei: it 
was customary for them to bring to Kyoto with them the sacred carts that 
enshrined the Hie divinities and to deposit those carts at the Gion complex in 
preparation for the "appeal."P It cannot be demonstrated that armed conflict 
was involved in the case of the Enryaku-ji's takeover of the Gion complex, 
but it is suspicious that the Kbfuku-ji's community of monks advanced to the 
Kanshin'in, an event reminiscent of the "strong appeals" of later days. 

A final reason why the major temple-shrine complexes were establishing 
betsuin relations with institutions like Gion in the tenth century was that it 
was by way of absorbing such institutions and their communities of jinnin that 
those major complexes could expand not only their landholdings but also 
their membership. Thus the Gion jinnin might be thought of as the 
expansionist front of the Enryaku-ji. That is, it was by the incorporation of 
jinnin groups that the Enryaku-ji could expand its community by including in 
it, or at least on the fringes of it, people who, unlike the members of the com- 
munity on Mt. Hiei, were not monks. 

The Enryaku-jiIK6fuku-ji struggle for control of the Gion complex was 
the institutional dimension of a multidimensional struggle between those two 
major complexes, another dimension of which was a doctrinal/ritual one. 
That dimension of the Enryaku-jiIK6fuku-j conflict, to which we shall now 
turn, is hinted at in the Konjaku monogatari story by the figure of Chiisan. 
The meeting between Chtisan and Ry6gen's departed spirit in 974 was not 
the first meeting between those two people. Eleven years earlier, in the 
eighth month of 963, Chtisan was one of the monks who represented the 
Hossb school in a five-day-long doctrinal debate that was held in the 
Seirybden @ '?%E at the imperial palace. That debate, which is called the 
i)wa Debate (&a shiiron K%U % 5% ) after the reign name of the era in 
which it took place, was initiated by Ry6gen and featured a series of ex- 
changes between Tendai (Mt. Hiei) and Hossb (Kbfuku-ji) monks. Ry6gen's 
ostensible purpose in arranging for the debate to be held was to demonstrate 
the superiority of Tendai doctrine over Hoss6 doctrine, but such an ethereal 
concern was not his main one. Instead, as I have discussed elsewhere, the 
purpose of the debate was to afford Rybgen the opportunity to display his in- 
tellectual prowess (the primary measure of a monk's potency as a ritualist) 
and thereby to win admirers and, more importantly, patrons who would fund 

Mt. Hiei monks first marched to Gion en masse (approximately one thousand strong) in 
1079, ostensibly to worship the divinities there. The "strong appeals" are discussed in various 
works. See, for example, the major study by Hioki (1972). 
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him following the loss of his main patron, Fujiwara no Morosuke, who had 
died three years earlier.24 Chiisan and Rybgen did not confront each other 
directly in the Bwa Debate, but Chiisan did debate with, and defeat, two of 
Rybgen7s disciples and thus, in an indirect way, he bettered Rybgen. I 
suspect, therefore, that at least some of the motivation on the part of 
whoever composed the Konjaku monogatari story was to give Rybgen a vic- 
tory over Chiisan, and because Rybgen never enjoyed such a victory when he 
was alive, the author of our story had to kill him off, even though in fact 
Chilsan predeceased Rybgen, in order to give the Tendai hero, in his 
departed spirit form, another chance at Chiisan, one in which Rybgen was 
victorious in that Chiisan withdrew from the struggle for control of the Gion 
complex.25 

Interestingly, in the Konjaku monogatan story Rybgen's departed spirit 
functioned to some degree in the way departed spirits were believed to be- 
have according to the govb cult. That is, it caused Chiisan to become ill. The 
belief that Rybgen's departed spirit was still active following his death did not 
originate with the Konjaku monogatari story for a legend began to circulate 
not long after he died to the effect that Ry6gen remained, in departed spirit 
form, at the Enryaku-ji in order to protect his beloved mountain.26 

It is doubtful that doctrinal/ritual concerns played much if any direct role 
in the Enryaku-ji/Kbfuku-ji competition over the Gion complex, but certain 
developments at the Enryaku-ji in the late tenth century did serve to create a 
doctrinal/ritual bridge between the Enryaku-ji and the Gion complex. Those 
developments had mostly to do with the famous Genshin #I 42 (Eshin S6zu ,& 
,i\ 1% gp, 942-1017). 

In 986, the year after Rybgen's death, Genshin gathered together twenty- 
five Yokawa monks to form a group called the Nijiigo Sanmai'eZt- 5 3 R 
52. The members of that group met through the night of the fifteenth day of 
each month to practice the fudan nenbutsu zanmai $ & . IL3  R , i.e., the 
recitation of the name of Amida Buddha (the nenbutsu), and to offer prayers 
for rebirth in the Pure Land. The objective of that group, and of a similar one 
that Genshin founded in 988, was the attainment of "bodhisattva awareness" 
(bodai shin zenchishiki TZ 3 +$ %U % ), and its members prayed "to seek 
after bodhi single-mindedly" (ikkb ni bodai o motomen ga tame n i a  - T;ils 

@ ). Some years later, in 1006 and again in 1007, Genshin founded two 

" See my forthcoming article on the Lotus Sntra and politics. The &a debate is discussed 
at length in Hirabayashi 1976, pp. 69-82. 

25 According to Kubota 1974, p. 86, the Konjaku monogatari story of the Enryaku-ji's 
takeover of the Gion complex was preserved by the Kbfuku-ji monastic community, but be that 
as it may, the story appeals to favor Ry6gen and therefore I suspect that its roots do not lie in 
the Kbfuku-ji tradition. 

26 See Hirabayashi 1976, p. 198. Another rumor had it that Rpgen's departed spirit rein- 
carnated in the famous twelfth-century warrior Taira no Kiyomori. See Hirabayashi 1976, pp. 
206-7. 
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other groups - the Raig6 Gy6ja no K6 % 9 f i  2 2 at the Kedai'in and 
the Reizan'i~z Shakak6 3 LLI $R a at the Reizan'in - which, unlike the 
earlier ones, included nuns and lay people, both men and women, in addition 
to monks, and even "profligate and hardhearted" (Izbtb jaken & ;413 a ) 
people were welcomed into them.n 

The groups that Genshin formed tended their sick and dying members for 
whom they provided nursing care and solace, and were diligent in performing 
the proper rituals at the appropriate times for members who had died, all of 
whom were buried at the same grave site. Genshin instituted the practice of 
keeping "death registers" (kakochb 3 %I!$?), i.e., calendars that recorded the 
names of the deceased members of the groups under the dates of their 
deaths. One such register, the Nijiiga sanrnai konpon kechiensha kakoch6 1 
+ 5 Z R $E $ ,% & & B 2 @ , included the names of five hundred and 

fifty people (Eizan Gakuin 1927, pp. 671-75). 
It is apparent that there was a strong affinity, one that would not go un- 

noticed in the tenth century, between the Gion gory8 cult and the practices of 
Genshin's Amida cult in that both were concerned mainly with sickness (dis- 
ease), death, and the afterlife. Although Genshin is commonly portrayed as a 
sola Amida devotee, that was not the case for there is evidence that he in- 
cluded in his groups' rituals the magical, esoteric practices of Kiimyb Shingon 
Buddhism which involved the chanting of dltdrani for the warding off of dis- 
ease? something that was of central importance to the Gion cult. Genshin 
himself incorporated those practices into his cult in the fourth of the twelve 
articles in his aforementioned Yokawa Sltu ybgon'in nijiigo sanntai kislzb $8 ) I I 
g B  17 t. 6.3 :g(Eizan Gakuin 1927, pp. 341-42). 

Indeed, from the late tenth century the gory6 rituals were giving way to 
and being replaced by Amida centered rituals and various esoteric Buddhist 
rituals that promised a more effective handling of departed spirits. On a great 
many occasions Rybgen and the other Buddhist abbots performed various 
esoteric rituals for the cure of one or other sick aristocrat who funded those 
often very lengthy rituals, and for an end to  epidemic^.^ Consciously or not, 
Genshin constructed a bridge between the Enryaku-ji and the Gion cultic 
center, and, at the same time, was developing the cult that would succeed the 
one at Gion. Moreover, it appears that Genshin deliberately infiltrated the 
Higashiyama section of Kyoto, the site where the gory6 cult was centered, for 

See the set of regulations, the Yokawa Shurydgon'in ngDgo sanmai kish6, that Genshin 
composed for that group in 988, in Eizan Gakuin, ed. ,1927, 1, pp. 339-58). For detailed 
material on the nature and development of Genshin's groups see the two articles by Hori in 
Osumi and Hayami 1983, pp. 205-32 and pp. 263-301). 

28 See Wada Teiichi 1972, pp. 683-85. Dhiraniare strings of syllables, often with no ap- 
parent meaning, which if constantly repeated generate a power that protects their reciter from 
any and all dangers of both human and non-human origin. 

29 See, for example, Hirabayashi 1976 and my forthcoming "The Lohrr SDtra and politics in 
the mid-Heian period." 
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he sent a famous statue of Amida Buddha that he carved for enshrinement in 
the Hbkan-ji, an ancient temple in Higashiyama that was deeply involved in 
the goy5 cult. 

Furthermore, an assembly of people who had devotion to the bodhisattva 
Jizb, a group called the Jizbkbijt~ !, 8 , was also started by Genshin. The sig- 
nificance of the Jizb cult in this context is that rituals were performed to Jizb, 
the bodhisattva of the present age (the one between the departure of 
&kyamuni Buddha and the advent of Maitreya Buddha), for protection from 
di~ease.~" According to Shiga (1981, p. 155), some early Japanese statues of 
Jiz6 portrayed him with the body of an adult but the face of a child, thus in- 
timating a link between Jizb and the Hachib-ji, the eight child divinities to 
whom rituals were performed at Gion for protection from disease. Also, the 
cult devoted to Jizb absorbed an earlier cult in which rituals were performed 
to "divinities of the crossroads" (sae no kami &$ @) who were believed to 
guard the roads and their intersections. Those kami were deeply involved in 
the gov6 cult in that their task was to prevent the movement of troublesome 
disease-causing divinities and departed spirits.31 In several important 
respects, therefore, the central concerns of Genshin's new Amida and Jiz6 
cults and the traditional concerns of the Gion goya cult were not that dis- 
similar. 

In one major respect, however, they were quite dissimilar. In contrast to 
the goy6 cult, Genshin's way of dealing with the dead provided a relatively 
depoliticized cult in which one need not worry especially about one's crimes 
against one's fellow man, crimes that might, in the goy6 belief system, be 
avenged by the departed spirits of deceased people whom one had wronged 
when those people were alive. In Genshin's Amida cult there was the promise 
of rebirth in the Pure Land for all, murderer and victim alike, and thus the 
cult had a tinge of antinomianism. It is little wonder that it became so popu- 
lar. 

In addition to the doctrinal/ritual bridge that Genshin built between the 
Enryaku-ji and Gion, the Enryaku-ji community also produced material that 
justified the Enryaku-ji/Gion relation by way of Itonji-suijaku (original-trace) 
theory which equated Gozu Tennb, the main divinity enshrined in the Ten- 
jind6, with Yakushi Nyorai, the Buddha enshrined in the Kankei-ji as well as 
the main figure in the Konponchiidb, the first building constructed on Mt. 
Hiei by Saichb. Also, according to Murayama (1981, p. 329), relations were 
identified early on between Gozu Tennb and a "divinity" (my6jin) called 
Sekizan which was enshrined at the Sekizan Zen'in 8 LLI @ E, a small shrine 
in Nishisakamoto at the western foot of Mount Hiei. Sekizan was the Chinese 

Genshin's devotion to J i  is discussed by Hori in &mi 1983, pp. 288-92. 
31 Rituals directed to "crossroads divinities" are discussed in various works on early Jap- 

anese religion. See, for example, a note on one such ritual that was performed in Kyoto in 938 
in Hayami 1975, p. 159. 
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Taoist divinity Ch'ih-shan who was enshrined on a high peak of that name in 
the Ch'ih-shan Fa-hua yiian (Japanese: Sekizan Hokke-in % LLI LL] # R ) in 
Shantung province. At some point in the early T'ang period (618-907) if not 
earlier, Ch'ih-shan, who was invoked by Taoist practitioners for immortality 
and various other blessings, came under Buddhist influences as is evidenced 
by the name of the shrine (Fa-hua; Japanese, Hokke; i.e., Lotus) in which 
Ch'ih-shan resided. In 838 the Japanese monk Emin (Jikaku Daishi, 794- 
864), who eventually became the third Tendai tam, visited Ch'ih-shan and 
prayed to the divinity there for the successful fu l f i ient  of his desire to ac- 
quire the Buddhist Law in China, and he pledged that were he to realize that 
goal he would worship that divinity upon his return to Japan in gratitude for 
its aid. In 888, two decades after Ennin died, his disciples fulfilled their 
master's pledge by building the Sekizan Zen'in (see Shibuya 1939, p. 21 and 
p. 24). The relation, if there was one, between Ch'ih-shan and Gozu Tennb in 
China is not clear, but such a relation was established in Japan by the 
Enryaku-ji people as a way of constructing another bridge between the 
Enryaku-ji and the Gion complex. 

At some point the divinities enshrined at Gion came to be worshipped as 
protectors of Mount Hiei-the Jie Daishi den says that "the Gion divinities 
are our protectors" (Gion Sh6ja no kami wa waga go nari) - and the Hachib- 
ji, which were enshrined in Tenjindb, also came to be enshrined in one of the 
seven sub-shrines at the Hie Shrine (see Hanawa 1927, 8, pp. 739-40; 
Takahara 1972, pp. 101-3). 

Although, in conclusion, we cannot answer with certainty the questions 
how and why the Enryaku-ji took control of the Gion cultic complex, without 
doubt that development involved matters of a political, economic, and doc- 
trinal/ritual character. The political and economic issues are perhaps quite 
obvious, but the doctrinal/ritual one less so. Nonetheless, in the late tenth 
century the similarity of the concerns of the goyG cult and those of Genshin's 
Amidist and Jizb cults was such that although the very fact of that similarity 
was not the cause or the reason for the Enryaku-ji's takeover of the Gion 
shrine, it did provide a link between the Enryaku-ji and the Gion complex 
and a rationale whereby the two cultic centers could be seen as having much 
in common. The awareness that that was the case pervaded Japan from the 
tenth century down to the end of the nineteenth when it was obfuscated and 
denied for new reasons of a politicoreligious nature.32 

32 This issue is discussed in Grapard 1984, pp. 240-6.5. 
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