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ABSTRACT OF THE DISSERTATION

A Mountain Set Apart: Female Exclusion, Buddhism,

and Tradition at Modern Ominesan, Japan

by

Lindsey Elizabeth DeWitt
Doctor of Philosophy in Asian Languages and Cultures
University of California, Los Angeles, 2015

Professor William M. Bodiford, Chair

Religious tradition has long dictated the exclusion of women from Sanjogatake, a

sacred peak in the Ominesan K% |1I range, southern Nara 4% E. Prefecture. Today,

Ominesan is a place where activities ranging from tourism to religious austerities all
recognize, implicitly or explicitly, a“1300-year-old tradition” of female exclusion

(nyonin kekkai Zz A 5+, nyonin kinsel #Zc A\ ZEiill) from the mountain. At the heart of

this study is a constructed tradition—a narrative body of beliefs and practices that
often belie or confuse historical and practical substantiation—and the people whose
lives interact with that tradition in modern times.

The dissertation features what may be understood as the “ afterlives’ of ancient
histories and legends in the modern life of the mountain’s religious practitioners,
residents, and patrons. It examines a diverse range of factors as windows to
understanding how the tradition of female exclusion is deployed, challenged, and

circumvented. These factors include law and female exclusion (the Meiji



government’s legal abolishment of female exclusion in 1872), the process of
conferring National Park (1936) and UNESCO World Heritage (2004) status on the
peak and its effects, local religious and community management of the peak,
individual and collective attempts to contest the ban, precepts and present-day
religious practice, and economic and cultural benefitsto the region.

Thefirst half of the study scrutinizes different aspects of female exclusion at
Sanjogatake through investigations into boundary lines, state ideologies and goals,
cultural imagination (and thus, “imaginings’), and the institutional and administrative
configurations that distinguish it specifically as a sacred site off-limits to women.
Shifting focus outside the widely accepted dichotomy of male inclusion and female
exclusion, the second half of the study considers challenges to the ban by both men
and women and explores alternative religious practices, lifestyles, and economies—
new realities engendered by exclusion.

Previous studies that mention female exclusion highlight its underlying
symbolics and traditional literary accounts within an imaginary and yet self-
replicating culture of barring women from certain “traditional” practices and sites.
This study grounds such exclusion and its afterlivesin a specific place, at specific
times, and as affected by specific actors. By evaluating strategies surrounding
exclusion and inclusion, highlighting how historical tensions play out, and
emphasizing context and agency, | am able to elucidate local epistemol ogies that
produce and maintain a socio-religious environment defined by gender. In doing so, |
hope to offer a unique contribution to the study of Japanese religions and a new

methodology for understanding the complex relationships between gender and sacred

Space in Japan.
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Abbreviations

Chn. Chinese

DNK Dai Nihon kokiroku X H A 5o

Jpn. Japanese

NKBT Nihon koten bungaku taikei H A< i B SC 524 R
NST Nihon shiso taikei H A B4R

Skt. Sanskrit

SNKBT Shin Nihon koten bungaku taikei #7 H A< i B SC52 K R

SZKT Shintei zoho kokushi taikei 75T 4 4 [ 51 (A%
T. Taisho shinshiz daizokyo K IE H i K pss

Conventions and Usages

Trandgliteration follows the modified Hepburn system for Japanese (e.g., Shozan engi)
and Pinyin for Mandarin (e.g., Yicha liuti¢). | provide Chinese characters throughout
the body of the text, and to accord with the source material or printed publication

present either “old form characters’ (kysjitai IHF-{&) or “new form characters’
(shinjitai 1 7-1A). | convert all years to their approximate Western equivalents.

When atext or the name of buddhas and bodhisattvas names can be given in
multiple languages, | provide each with the abbreviations Jpn. (Japanese), Skt.
(Sanskrit), and Chn. (Chinese) accompanied by relevant diacritics at first usage. |
defer to Japanese pronunciations for Buddhist deities, reflecting the context of the
study and the usage Japanese people know the terms by. Buddhist figures and deities
are capitalized when they appear as part of a proper noun (e.g., Shobo Rigen Daishi,

Zad Gongen) and italicized in lower case when they appear alone (e.g., gongen).

Vii



Following convention, Japanese surnames are placed before personal names or titles,
and a connective “no” stands between surname and given name for individuals who
lived prior to 1185 (e.g., Fujiwarano Moromichi). Whenever possible, | provide birth
and death dates for historical figures. For ease of reading, | provide English
trandations for many place names (e.g. Mountaintop Zao Hall instead of Sanjo Zad
do), organization names, laws and regulations, book, journal, and newspaper article
titles in the text body.

Conventional English trandations do not accurately describe Japanese
referentsin all cases. In the case of mountains, such as Ominesan, | provide the
Japanese suffix (e.g., “san,” “zan,” “yama’), but in the first instance alone drop the

suffix and use “Mount” for clarification (i.e., Mount Omine). “Peak” (mine 2, I§)
denotes a single summit, while “mountain” (yama |L1) can refer to both asingle peak

and a collection of peaks. “Temple” used here refers to a place that enshrines buddhas
and is managed by Buddhist “clerics’ (Buddhists who have entered religious orders or
who reside at Buddhist religious sites). “Shrine,” on the other hand, from the Meiji

period BHTREFX (1868-1912) refers to a place that enshrines “ Shintd” gods.

All tranglations are my own, unless otherwise noted, and | assume full

responsibility for any errors.
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Introduction

Stone monoliths bearing the inscription “From here [onward] is the women’'s
restricted zone” (kore yori nyonin kekkai 7 /& %z A& 5) dot Japan’s mountain
landscapes, forbidding women from their sacred sites and verdant slopes. This
religious practice, past and present, is part of alarger culture of female exclusion in
Japan known as nyonin kekkai Zc A 5t or nyonin kinsei 2z AZEii. In 1872 the
Meiji B17E government legally opened all mountain shrines, temples, and trails to
women. Female climbers were already permitted at some mountains like Mount Fuji

(Fujisan & 1:(11), while others stood recalcitrant. Mount Omine (Ominesan K 2|11,
literally, “Mountain of Great Peaks’) in Nara 43 & Prefecture, the subject of this

study, lays claim to a continuous 1300-year legacy as a male-access-only sacred
peak.’

The term “religious tradition” (shitkyoteki dento 7= ZAO{=#%) is ubiquitous at
Ominesan (both a mountain and a mountain range, the name of which is synonymous
with its Sanjo Peak [Sanjogatake [Li - # {F]); one finds it on signboards and offered
in conversation to describe and explain the mountain’s ban on women. Used in this
thesis, “tradition” means something transmitted from the past and cultivated in the

present.? This mode of historical summation presents the practice of restricting access

! Ominesan refers to both the Ominesan mountain range (Ominesan myaku K 2111 /J)
and the peak Sanjogatake. Only the latter is off-limits to women. Please note also that
custom dictates that the mine in this toponym should be written with a variant glyph
% instead of 1§, although both readings appear in the literature.

2 Tradition, drawing from British Marxist historian Eric Hobsbawm (1983, 1), denotes
aritually or symbolically meaningful set of practices that seek to instill particular
norms of belief or behavior. A large body of literature exists on tradition. See
Hobsbawm, ed. Terence O. Ranger, The Invention of Tradition (Cambridge,



to the peak as ancient and little changed since the time of En no Gyoja %1734 (6347—

7017?), alayman who legendarily “founded” the mountain by establishing a panorama

of religious practices and beliefs |later defined as Shugends 1&5)E .2 Female

exclusion may be a deeply submerged relic of the past, but at Ominesan it is also
immediately discernible in the present. Wooden boundary gates and stone pillars
stand at the mountain’s four trailheads, accompanied by multilingual signage,
warning women against advancing further toward Sanjogatake’ s summit.

The historical and current exclusion of women is but one tradition at

Cambridgeshire: Cambridge University Press, 1983); and anthropologist Nelson H.
Graburn, “What is Tradition?” Museum Anthropology 24, no. 2/3 (2001): 6-11.

3 Shugends is a practice of spiritual attainment. To parse the characters, it

roughly translates as away (do j&) of amethod (shu f&) to attain “signs” or
“evidence” (gen f&)—or, asthe Kojien /E¥41 dictionary givesit, “methods for
attaining spiritual signsin the wilderness.” Whether existing under the name
“Shugendd” or not, Shugendo-like practices and beliefs have long proliferated in
Japan’ s mountains. They embrace gods and nature, esoteric Buddhist rituals and
deities, and Daoistic elements, all selectively emphasized and locally adapted. As
Buddhist studies and Japanese religions scholar Paul Swanson has observed, the
appropriation is more fluid than firm: “when the cosmology does not fit the natural
formations of the mountains, so much the worse for cosmology...the mountains
themselves are the most important.” Swanson, “ Shugends and the Y oshino—Kumano
Pilgrimage: An Example of Mountain Pilgrimage,” Monumenta Nipponica 36, no. 1
(1981): 79. En no Gyojais revered as the original shugenja &5 (roughly
trandated, “a person who attains [spiritual] signs’). Shugenja are aternatively
referred to as yamabushi [LI{K (roughly transated, “one who prostrates in the
mountains’). Eighty-two-year-old Mr. Takashi Masutani 542 %] of Dorogawa,
former mountain guide and Shugenda practitioner, explains that the character {k
(fuseru, “to prostrate”) of yamabushi means that one casts aside humanness and
embraces nature as an animal, becoming a dog in the mountains. He also remarked at
the time, with a smile, “and that’ s why we can be such dogs sometimes” (interview by
the author, Dorogawa, August 2, 2015). For studies of En no Gyoja s mythic career in
English, see H. Byron Earhart, “ Shugendo, The Traditions of En no Gyoja, and
Mikkyo Influence,” in Studies of Esoteric Buddhism and Tantrism (Koyasan:
Koyasan University, 1965); and Linda K. Keenan, “En no gyoja The legend of a holy
man in twelve centuries of Japanese literature” (Ph.D. Dissertation, University of
Wisconsin-Madison, 1989) and “En the Ascetic,” in Religions of Japan in Practice,
edited by George J. Tanabe, Jr., 343-353 (Princeton, NJ: Princeton University Press,
1999). In Japanese, see Zenitani Buhei #4327, En no gysja denki shisei %17
FCAE Ak (Osaka: Toho Shuppan, 1994); and Miyake Hitoshi ‘= 2%, En no gysja to
shugenda no rekishi #1775 & &8RIE DJFE 5L (Tokyo: Heibonsha, 2000).



Ominesan, heartland of Japanese mountain religion, and it may appear to be overly
emphasized historically for this study. | contend here, however, that female exclusion
isacentral theme at the mountain, not an appendage or afootnote as it has been
treated previoudly (on the occasion that women'’s access or activities are treated at
all). En no Gyoja himself serves as an excellent example. En no Gyoja has
monumental importance in other respects than female exclusion and at other sites
beyond Ominesan, yet the centrality of his mother and her role in the narrative
construction of Ominesan’s sacred landscape is imbricated in nearly every aspect of

the mountain.

Aims and Major Questions
This study seeks to better understand the processes whereby culture, religion, and
tradition become mapped onto a physical site, and how those strategies of mapping
change over time. Three major aims serve as guides to this end: (1) demythologizing
the mountain (that is, the diguncture between long-held views and actual historical
developments); (2) demonstrating how old practices are negotiated and new ways of
thinking and acting are adopted; and (3) investigating what agencies determine the
new ways of thinking and acting and why they do or do not come into conflict with
the mountain’s characteristic ban on women, which consistently demands center
stage. These objectives are site-specific, explored through attention to extant
documentation, religious practices, and ethnographic fieldwork.

The overarching goal is to ultimately move beyond the outmoded yet
persistent dichotomy of male inclusion and female exclusion, which does not
necessarily drive life at the mountain but isimplicit throughout, and in doing so

highlight the dynamic nature of religious traditions rather than their fixedness as



single ideas or practices. How does ideology inform practice? Alternatively (and
concomitantly), how does practice transfigure ideology? Who constructs and
maintains restricted geographies and why? How are gendered spaces articulated and
negotiated? What role do women play at Ominesan beyond their status as persona
non grata?

Men have trekked Ominesan’ s peaks since perhaps the seventh century,
forging trails and traditions while also leaving traces that imbue the landscape with
mystique.” Traditions, like places, change across time and space—this will be
emphasized in the following diachronic study, which spans the roughly one hundred
years from the late nineteenth century to today. The experiences taken from (mostly)
mal e forays weave a tapestry of contradictions surrounding men and women’s
interactions. Ominesan is widely boasted as a culturally specific site—amale
religious ascetic’' s mecca—that must be preserved, and lay and secular parties
staunchly support it on these grounds. This type of claim overlooks the fact that in
1970 the bounded realm was moved in order to accommodate tourism and other
economic interests, as | discussin chapter one. In 1997, Ominesan’ s institutional
authorities decided unanimously to abolish female exclusion for the occasion of En no
Gyoja s 1300th Death Anniversary in 2000, yet were indefinitely forestalled by

Ominesan’s climbing guilds (ko ##), groups of laymen with deep religious and

economic ties to the mountain since Japan’s Edo period 7.7 X (1603-1868), the

* Recent studies by Heather Blair on premodern Japan and James Robson on
premodern China fruitfully employ the notion of traces to describe the multilayered
material and representational processes that contour a site’s sacredness. See Blair,
Real and Imagined: the Peak of Gold in Heian Japan (Cambridge, MA: Harvard
University Asia Center, 2015); and Robson, Power of Place: The Religious
Landscape of the Southern Sacred Peak (Nanyue) in Medieval China (Cambridge,
MA: Harvard University Press, 2009).



focus of chapter four.”> These are just two examples raised in this study that reveal

female exclusion as a moving target.

Historiographical Notes

The footsteps forging trails through Ominesan’s peaks and the hands penning notes
on its grandeur have been predominantly male. Mountain legend and lore featured
male protagonists. The principal message is that men are included and women are
excluded. This strict and static dichotomy |eaves little room for nuance, however, and
ignores the dynamism and movement indicated by historical events. Equally troubling
is the male-centric orientation that informs previous scholarship on Ominesan. Even
recent works advocating women'’ s access to Sanjogatake largely overlook what
women can and did do at the mountain. The enduring tendency to view the practice of
female exclusion as either an ancient folk tradition or alinear, one-dimensional
development in Japan’ s religious realm obscures historicity and flattens nuance.
Structural and symbolic methodol ogies, which draw from a small group of premodern
texts (e.g. hagiography, literature, temple regulations) to explain the origins and
development of female exclusion, can by nature say very little concerning reception

or actual practice.

> Ominesan’sinstitutional authorities include three powerful Buddhist temples with
Shugendb affiliations (which | list for each following name and location): Kinpusenji
4 21115F in Y oshino (Kinpusen shugen honshi 4: % |11 SR &8 A 52), Shogo’inin
Kyoto Z27&[¢ (Honzan Shugen shu A L& 5%), and Daigoji in Kyoto Pl <
(Shingon shu daigoha shugen .5 = E=EIURIEHR); in addition, five other Buddhist
temples collectively manage Ominesan’s affairs and Sanjogatake’ s mountaintop
temple, Ominesanji: Ryisenji #E%<F in Dorogawa ifilJ1| at the Western base of
Sanjogatake, and Kizo'in =2, Chikurin’in 774Kz, Sakuramotobo #4AE, and
Tonan’in B2 in the Y oshino area to the north (the five temples are collectively
referred to as the Goji’in ###5¢). Chapter four outlines this complicated institutional
arrangement in fuller detail.



I am not in full disagreement with previous approaches, for their inroads and
even their shortcomings make the present study possible. We al stand on the
shoulders of giants, regardless of whether we consent with their every step. Literary
and historical materials are given due consideration, but my purposeliesin
articulating how different actors interpret and enact earlier sourcesin the name of
building up and tearing down gender barriers (in both literal and figurative senses).
Far from being a bastion of ancient tradition, asit is popularly conceived, female
exclusion is examined here as a central axis in adynamic and ongoing dial ogue about
people and place. Female exclusion is more of a portal than an edifice—it isaway
people understand and negotiate relationships with each other and with space. It isa

culture.

Female Exclusion as Culture

Just asthereis no single mountain called Ominesan but rather a collection of “great
peaks,” asthe name implies, so too isthere less a uniform entity “female exclusion”
than a collection of practices, ranging from sacred space restrictions (e.g., temples,
shrines, mountain peaks) to participation in and even reporting on specific events
(e.g., sumo wrestling, tunnel openings). Understanding female exclusion in terms of
culture helps make sense of this multidimensionality. The term “culture” connotes a
plethora of meanings and minefields, and | do not intend to provoke or contribute to
such debates. | view culture here as atoolbox of adaptive strategies by which humans
negotiate, nurture, and contest ideas and practices, and female exclusion as one of
these ideas and practices. As the following pages clarify, female exclusion manifests
in multiple forms and performs multiple functions, dependent on context and agency.

Therefore, an individual’s explanation for and evaluation of women'’s prohibitions



may not necessarily represent the collective.

The collective view at Ominesan, posted on large signboards at each climbing
entrance, explains the ban in terms of religion and tradition. In conversation with
individuals, however, one will find awealth of opinions on the matter. Local
perspectives (men and women, young and old) are guided by practical concerns such
as economics and convenience, not simply religion and tradition. We can demonstrate
collective patterns and trends but not exclusively rely upon them, because female
exclusion, as a culture, is less a prescriptive formulathan a resource or a toolbox, and
each individual draws upon different tools.® This type of choice reflects what
sociologist Ilana Silber describes as * practice and practicability” in the experience of
cultural repertoires.” Cultural repertoire, as articulated by Silber, emphasizes
“individual meaning and agency in mobilizing and choosing a specific configuration
of cultural resources, while also stressing the public, and publicly available nature of
those resources” (ibid.). Such a conceptualization derives from ethnomethodol ogical
concerns alaHarold Garfinkel, who emphasizes rationality and behavior aslocalized
and situational .2 Applied to the case at hand, we are reminded to moderate macro
level speculations with individual explanations of practice and belief, and at the same

time acknowledge that individual agency is always also emplaced within larger

® Religion scholar Justin McDaniel’ s study of Thai popular religion isa highly
insightful model of ethnomethodology in practice. Through the lens of cultural
repertoire, McDaniel both accommodates and grants authority to individuals
contradictions, code switching, rumors, emotions, and other nuances while shedding
light on overall patternsin the Tha religious landscape. See McDaniel, The Lovelorn
Ghost and the Magical Monk: Practicing Buddhismin Modern Thailand (New York,
NY: Columbia University Press, 2011).

" llana Silber, “Pragmatic Sociology as Cultural Sociology: Beyond Repertoire
Theory?’ European Journal of Social Theory 6, no. 4 (2003): 429.

® See Harold Garfinkel, Sudies in Ethnomethodology (Englewood Cliffs, NJ:
Prentice-Hall, 1967).



narratives.

Methodological and Conceptual Considerations
My methodological underpinnings are situated at the intersection of a number of
disciplines and approaches in the humanities: religion, history, anthropology,

geography, and gender studies. Fieldwork conducted in Dorogawa 7lfl) 1| and Y oshino
% B7, southern and northern bases of Sanjogatake, respectively, as well as various
locations on or near the Okugake Trail (Okugake michi BLE1E) running along the

spine of the Ominesan range, serve as an indispensable component of my project. |
conducted interviews when possible, and visited mountain communities and temple
sitesregularly.

This not a bid to rescue women from the foot of the mountain, nor isit a
platform to criticize men at the top. No specific agenda is advocated, belying the
popular (and partially true) opinion that only feminist outsiders take interest in
Ominesan’ s ongoing prohibition of women. Treading sensitively into rocky territory,
inthis project | seek to clarify women’s and men’ s religious experiences, illuminate
the mundane concerns underlying practice, and emphasize the richness of difference
implied and implemented by gender. Whether past or present, temporary or fixed,
related to space or occupation, we cannot discuss female exclusion without recourse
to gender. This may seem obvious, but it is not a given—in certain scholarly
interpretations, female exclusion is presented in such away that circumvents gender
as acentral issue. This study emphasizes gender difference as fundamental and
ideologically determined, yet also as fluid and adaptable, dependent upon social

context (because gender is socially constructed).



American historian Joan Wallach Scott and French sociologist Pierre Bourdieu
articulate compelling and complementary conceptions of gender, and | draw from
both in broad strokes here.’ Gender denotes for Scott an element in social
rel ationships based on perceived differences between sexes and implying four
constituent elements: (1) culturally available symbols evoking various (and often
conflicting) representations; (2) normative concepts that generate interpretations of
symbolic meanings and define their metaphoric possibilities; (3) social institutions
and organizations including kinship, labor, politics, and education; and (4) a
subjective identity. Gender thus represents a dynamic, socially constructed category
of analysis and evaluation; away of signifying relations of power and defining
normative conceptions of what is“male” and what is “female.” Gender means
difference, but not in avalue-neutral sense.

Bourdieu’ s contention that all knowledge, practical or otherwise, isrooted in
this fundamental operation of division is also instructive here. Theinvisible yet al too
apparent category of gender originatesin the division of things, sexual and other, and
activities according to the male/female opposition. As a“magical frontier,” gender
appears everywhere, traversing the social world from end to end, inscribed in the
order of things, the routine and banality of everyday life, and in bodily action
(posture, gait, gaze, etc.).° The opposition also, and significantly for present interests,

materializes in the division of space. The historical and ongoing prohibition of women

®| am not the first to apply Wallach Scott or Bourdieu’ s theories on gender to the case
of religion in Japan. Bernard Faure, for example, draws from both. See Wallach Scott,
Gender: A Useful Category of Historical Analysis (Washington: American Historical
Association, 1986), esp. 1067-1068; Bourdieu, The Logic of Practice (Stanford, CA:
Stanford University Press, 1992), and Masculine Domination (Stanford, CA: Stanford
University Press, 2001); and Faure, The Power of Denial: Buddhism, Purity, and
Gender (Princeton, NJ: Princeton University Press, 2003).

19 Bourdieu, Masculine Domination, 44.



from mountains in Japan like Ominesan is often explained as a necessary separation
between genders. Men enter the peak (nyitbu A&, mineiri 1§&A) in ajourney of
initiation or to seek otherworldly transcendence. Women remain outside and below at
the foothills in support roles, but also as unambiguous embodiments of the worldly or

vulgar (the widely used term “sezoku” fi{# implies both). Perceived “natural”

differences (biological, anatomical, etc.), which arein fact social constructions,
operate in avery real sense to symbolically ratify certain properties such aswomen’s
exclusion or obedience, or to legitimate relationships of (male) domination.

Thisis precisely what East Asian religions scholar Bernard Faure describes as
an elliptical “logic of transgression” that symbolically undergirds systemic
prohibitions of women.™ That is, female exclusion sustains the sacredness of the
mountain. For Faure, an elliptical process of defining and negotiating sacredness and
transgression provides the basis for gender discrimination and exclusion, and female
exclusion is one manifestation of awidespread systematization of power.*? Indeed,

supporters of Ominesan’ s ban have long defended it on these grounds.

! Faure, The Power of Denial, 245. Discourse on “transgression” and the sacred
appears in several works by prominent Western philosophers. French philosopher
Georges Bataille, for instance, wrote, “the sacred world depends on limited acts of
transgression.” Erotism: Death & Sensuality, trans. Mary Dalwood (San Francisco,
CA: City Lights Books, 1986), 68. See also Michel Foucault, ed. and trans. Donald F.
Bouchard, "A Preface to Transgression,” in Language, Counter-Memory, Practice:
Selected Essays and Interviews (Ithaca, NY: Cornell University Press. 1977), 29-52;
and Georg Wilhelm Friedrich Hegel, trans. A.V. Miller, Phenomenology of Spirit
(Oxford: Clarendon Press, 1977). Faure is the first to my knowledge to apply it to the
Buddhist context, in the case of not only female exclusion but also gender and
sexuality more broadly. See also Faure, The Red Thread: Buddhist Approaches to
Sexuality (Princeton, NJ: Princeton University Press, 1998).

12 Evaluating Faure's symbolic observations in the case of Ominesan brings mixed
results. The appeal of climbing Sanjogatake in part draws from female exclusion, and
yet isincreasingly strangled by it. The major consequence of women being allowed
access to the mountain, many supporters of the ban argue, is the demise of
Ominesan’s status as special, unique, and exclusive. At the same time, status does
little in the immediacy to provide sustenance for local people, and it isin this sense
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Gender exists everywhere, at all times, and in many shapes. The waysin which
people embody and negotiate gender depend on constituency (individual and
collective) and context—women’s and men’ s religious experiences (of exclusion,
inclusion, and everything in between) are as diverse as the people who experience
them.™ By focusing on female exclusion at Ominesan, | aim to illuminate one
strategy that relates to gender and has a historical context, engaging it from new
vantage points and in situ in order to refine our understanding of the phenomenon and

its diverse transfigurations.

Nyonin kinsei, nyonin kekkai
Female exclusion is generally conceptualized in terms of two similar-sounding four-

character phrases: nyonin kekkai Zc A5 5% and nyonin kinsei 7z A £, The word

nyonin is a Chinese term found in Buddhist texts referring to “female human” or
women. The words kekkai and kinsei both refer to types of restriction. While these
two terms are often used interchangeably today, etymologically and in historical
contexts they convey very different meanings.

Kekkai (Skt. sma) isaterm signifying religious regulations. In the Buddhist

that the ban on women actually stifleslocal communities. Dorogawa and Y oshino
residents face depopulation and economic decline, and have turned to tourism as their
primary means of survival. If women were allowed, would the situation improve?
Perspectives on this, like all other matters concerning women'’s prohibitions, are
polarized in these communities. Some propose that lay guilds of men, who play an
integral role in Dorogawa’ s founding, would stop supporting the town. Others argue
that tourism would significantly increase if women were welcomed at Sanjogatake.

13 Art historian Chino Kaori’s T#F & #i#% “dual binary” structure of gender offers
insight here. Gender refersto socially established differentiation, yet it is not
inherently linked with one sex or the other. Sex, on the other hand, is often defined by
genitalia. Chino’s keen observation helps us to rule out any definitive idea of male or
female. See Kaori’s "Gender in Japanese Art," in Gender and Power in the Japanese
Visual Field, edited by Joshua S. Mostow, Norman Bryson, and Maribeth Grayhill,
17-34 (Honolulu, HI: University of Hawai‘i Press, 2003), esp. 19-21.
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context, it represents the establishment of aritually proscribed zone or bounded area,
such as atemple complex or an altar. The space set apart by a kekkai can be
temporary or permanent, and is accessible to only a specific person or group of people
for religious purposes. At certain Buddhist sites in Japan, India, Burma, and Sri
Lanka, for example, kekkai prohibit women, aswell aslay or non-religious menin
some cases, from entering specific areas and conducting religious practices in those
areas. Kekkai often distinguish atemple complex and its clerics, who are bound by
their observance of strict Buddhist precepts. Gender has no direct bearing on kekkai in
this context. Kinsei holds the general meaning of “ban,” the prohibiting of certain
acts. It too can be found in the Buddhist canon, although with much less frequency,
and also has no direct correlation to gender.

In Japan, women’ s temporary ritual exclusion (e.g., Buddhist rituals held at a
temple complex, household or village rituals involving gods) at some point gave way
to women'’s permanent exclusion from shrines and temples, sumo wrestling platforms,
festival floats (although this has recently changed), kiln firing, and hunting and
fishing practices. Thereis great variety and nuance within each of these examples,
and they cannot be understood out of context.

The Buddhist notion of “restricted zone” (kekkai) at some point becomes
linked with purity and pollution discourses in Japan, specifically the avoidance of or
taboo against matters deemed “dirty” (kegare{541) or “impure” (fujo ~4). The
forms of blood pollution women alone embody—menstruation and childbirth—
become particularly acute aversions. The origins of female impurity, like the origins

of female exclusion, are very hard to pin down. Historian Katsuura Noriko i 45 1

locates the emergence of female-centric pollution in Japan’ s sixth century and argues

that it was highly influenced by continental ideas drawn from Confucianism, Daoistic
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streams (e.g., yin-yang, the five elements), and Esoteric Buddhism.** Eighth-century
legal codes, based on Chinese models, stipulate provisions for different degrees of

abstinence (imi 7) from impure matters such as birth, death, sickness, and meat

eating. Prescribed taboos against these and other matters, which came to include
menstruation and pregnancy, proliferate in Heian-period literature such as the early

tenth-century book of laws and customs, Engishiki #E &= (Procedures of the Engi

era). Significantly, however, these early sources describe only temporary prohibitions,
not the permanent spatial restrictions that develop thereafter and form the bedrock of
female exclusion.

Historian Taira Masayuki ~4£17 differentiates women's permanent exclusion

from early notions of female pollution that were periodic and accompanied
menstruation, childbirth, and pregnancy.® Pollution as part of female existence
fundamentally differs, yet the two became conflated. Tairalocates the genesis of

permanent female exclusion in the context of Kamakura-period & & F7{X; (1185—

1333) debates about women'’s salvation, and views it as a vestige of certain
philosophical discourses. In terms of location, Taira suggests that monks could better
ensure protection for people in cities by performing rituals in mountains, which were
considered pure sources of nature.

The major Buddhist discourses concerned here are the “five hindrances”
(gosho F.f%) and “male transformation” (henjo nanshi Z2 % % 1) theory. As

described in the “ Devadatta’ chapter of the Lotus Sitra (Skt. Saddhar mapundarika

14 K atsuura Noriko 474 1+, “Women and Views of Pollution,” Acta Asiatica 97
(2009): 26.

> TairaMasayuki *FHEFT, Nihon chizsel no shakai to Bukkys H A< {44 & {1
# (Tokyo: Hanawa Shobd, 1992), 390.
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sittra, Jon. Hokkekyo 1£3ERE), the five hindrances indicates the inability of women to

become the five highest positions in the Buddhist pantheon: Brahma king, Sakra,
Mara king, wheel-turning king, or buddha.'® The context of the story is the well-
known account of the Dragon King's daughter, an eight-year-old girl who hasin an
instant attained enlightenment. Sariputra, one of the Buddha' s chief disciples, doubts
this feat, claiming that awoman’s body is “filthy and not avessel of the Law,” and is
thus subject to these Five Obstructions.*’

Male transformation appears in the same chapter of the Lotus Sitra shortly
thereafter, when the text describes the girl becoming a buddha: “ At that moment the
entire congregation saw the Dragon King's daughter suddenly transformed into a
male, perfect in bodhisattva-deeds.”*® A similar description appears in the Sitra of
Immeasurable Life (Skt. Sukhvativyizha Sitra, Jon. Bussetsu muryojukyo i 55 1 & =%
) within the Buddha Amitabha s (Jon. Amida nyorai Frf#RFELN4E) thirty-fifth vow:

When | have obtained buddhahood, women in the limitless and
unfathomable Buddha-worlds will hear my name and be awakened in faith
and joyful aspiration. Turning minds toward bodhi, they will loathe their
evil female bodies and if, after the end of that life, they again take female

form, may | not attain enlightenment.™

16 K at6 Bunnd, with William Edward Soothill, The Threefold Lotus Sutra (New York,
NY: Weatherhill, 1975), 135. The original text can be found at T.9.0262, p. 35, c06.

7 bid. Also, T.9.0262, p. 35, c06. The original text reads: Z¢ & Jif

L

Fie i,

'8 1bid. Also, T.9.0262, p. 35, c16. The original text reads: i i & &5 FLEE L 25K
Zﬁaﬁﬁ%ﬁi%% /E\ |:l _;E’fT

197.12.360, p. 268, c21-24. Modern translations vary considerably in their
trandations of this passage. F. Max Mueller’ s trandation reads:
O Bhagavat, if, after | have obtained Bodhi, women in immeasurable,
innumerable, inconceivable, incomparable, immense Buddha countries on

14
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The implication of these scriptural passages is the stipulation that the shedding of the
female formisrequisiteif oneisto attain enlightenment.

Owing to the immense popularity of the Lotus Sitra in Japan, it is not
surprising that either idea became atopic of debate among literate intellectuals and
monks. Ritual concerns with impurity (kegare f#41) trace back to ancient timesin
Japan, as | note above. In the medieval period, however, ideas about specific forms of
impurity, largely informed by Buddhist texts, spread beyond the monastery wallsto
the broader society. This happened through a variety of media, such as images, texts,
and sermons.

Other scholars seek the origins of female exclusion in Buddhist precepts. This
approach is championed by historian Ushiyama Y oshiyuki “f*[L11£=%, who traces
female exclusion to the earliest organized monastic communities in sixth-century
Japan.?® According to Ushiyama, the practice emerged from Buddhist monastic rules

(Skt. vinaya, Jpn. ritsu f3t) in Indiathat prohibit monks and nuns from engaging in

sexual relations and restrict women from freely entering men’straining sites and vice

all sides, after having heard my name, should allow carelessness to arise,
should not turn their thoughts towards Bodhi, should, when they are free
from birth, not despise their female nature; and if they, being born again,
should assume a second female nature, then may | not obtain the highest
perfect knowledge.
Mueller, “The Larger Sukhavativyuha Satra (or The Sutra on the Buddha of Eternal
Life,” available online at
http://huntingtonarchive.osu.edu/resources/downl oads/sutras/04amitabhaPurel and/SV
%?20L ong.doc.pdf (accessed November 10, 2015).

20 See Ushiyama, “The Historical Development of the Exclusion of Women from
Sacred Places (Nyonin Kinzel) in Japan,” Acta Asiatica 97 (2009), 39-55; “Nyonin
kinsei sairon” % A5 Fiqf, Sangaku shugen [LI{E{EBR 17 (November 1996): 1-11;
and Kodai chisei jiin soshiki no kenkyii 71X /S BEf ik DA 5T (Tokyo:

Y oshikawa Kobunkan, 1990).
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versa. Such aline of reasoning locates the origins of women'’ s restrictions in two
passages from the no-longer-extant Sonirys {# /&4 (Code for monks and nuns), an
early monastic code of conduct in Japan.** Concurrent male and female prohibitions
initially developed on parallel trgectories, Ushiyama argues, yet this changed in

Japan after the tenth century, when most of the major Buddhist temples came to be

%! The Sonirys appears as part of the civil regulations of the Taiha code (Taiha
ritsuryo K E A4 701-704 promulgation, 703 enactment) and the Yoro code (Yoro
ritsurye & £ ft45, 717/718 promulgation, 757 enactment). Neither code is extant,
however, and portions of the Soniryo only survive in two ninth-century texts, the Ryo
no gige (Explanation of the code, 833 enactment) and the Rys no shuge 45 4£ i
(Compilations of the code, 868 compilation), two commentaries on the Yoro code.
There remains agreat deal of speculation surrounding these texts. The Soniryo is
comprises twenty-seven articles, a series of regulations concerning the behavior,
appearance, and bureaucratic administration of monastic communities, aswell as
punishments for offences. Article eleven, “Article prohibiting women” (Tei fujo jo 1%
I 12 2%), tipulates that monks must not allow women to stay in their dwelling place
and nuns must not provide accommodation for men in theirs.

Asarule at temples, at monks' quarters women are prohibited and at

nuns quarters men are prohibited. If [aman or woman] stays for longer

than one night, that person at fault will be imposed ten days of hard

labor. Exceeding five days, they will be imposed thirty days of hard

labor. Exceeding ten days, they will be imposed one hundred days of

hard labor. If the three administrators know and it is allowed, they will be

treated the same as the person at fault. Sonirye, article 11, NST, 3:218.
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RPN
Article twelve, “Article prohibiting entry into convents’ (Futoku ché nyi niji jo ~15
il A\ JE<F2R), forbids monks and nuns from entering monastery or nunnery except
under extenuating circumstances.

Asarule, monks are not able to enter nunneries, and nuns are not able to

enter monasteries. Visiting the head master is permissible in cases of

death and sickness, purification, pious acts, and study. Ibid.

JUBRFHRAJESF e RSRAE S HABAM T MIBRERM

TR R E TR
For more on the Sonirys and early legal codes in Japan, see Futaba Kenko —HEE 7,
Kodai Bukkyo shiso shi kenkyiz o 4 2 EAR S AFSE (Kyoto: Nagata Bunshado,
1962), esp. 167-176. In English, the reader can consult David T. Bialock, Eccentric
Fpaces, Hidden Histories: Narrative, Ritual, and Royal Authority from the Chronicles
of Japan to The Tale of the Heike (Stanford, CA: Stanford University Press, 2007),
esp. 92-95; and Herman Ooms, Imperial Politics and Symbolics in Ancient Japan:
The Tenmu Dynasty, 650-800 (Honolulu, HI: University of Hawai‘i Press, 2009), esp.
147-151.
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managed and inhabited solely by male monks.

Excerpts from Soniryo do stipulate divisions based on gender, but in no way
do they state or imply a hierarchy or one-sidedness that would provide a basis for
women’s permanent exclusion. In fact, nunsin Indiawere required to spend rain
retreats under the protection of monks for safety reasons, so at least on this occasion
they would have been living in close proximity to the monasteries. Furthermore,
women were al so ordained twice—once in the monks' order (Skt. bhiksusarzgha, Jpn.

bikushu Lt f:2%) and a second time in the nuns' order (Skt. bhiksunisamgha, Jpn.
bikunishu Lt Fr Jé 2&)—and monks frequently preached to nuns. Rather than a strict

separation between men and women, then, there was actually rather alot of contact
between the two communities. In my view, the notion that women’s permanent
exclusion from sacred sites was engendered by traditional Buddhist precepts
represents a narrow and incompl ete interpretation of history and religious practice.
On the other hand, Ushiyama’s contention that kekkai and kinsei must be
considered as discrete entities, lest we conflate a Buddhist ritual term with aless
specific word reflecting prohibition, is well taken.?? The four-character phrase nyonin

kinsei appearsin temple regulations from Koryiji Bi[4&<F in Sud &[5 Province in the
year 1475.% |t can aso be found in afifteenth-century version of the N6 & play

Chikubushima 774 55.2* Nyonin kekkai, on the other hand, is noted in the

22 Ushiyama, “The Historical Development of the Exclusion of Women from Sacred
Places (Nyonin Kinzei) in Japan,” 39.

2 |bid., 39-55.

24 Chikubushima, performed in a style of puppet theatre called gidayiz 5 A 5% (known
for its chanting style of narration), tells the story of a male retainer traveling to the
sacred island of Chikubu. He travels across Lake Biwato the island with an old
fisherman and a young woman. Upon arriving, the retainer queries whether the shrine,
like many others, prohibits women from visiting. The old man tells the retainer that
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Uraminosuke & 2 77, a seventeenth-century literary work, and the Seisuisho B2 REE2<

(1628), a collection of humorous tales.
The terminological ambiguities| outlinein brief above generate
misunderstandings (and misgivings) about the conceptual and historical dimensions of

female exclusion. Suzuki Masataka 5K iIE=%, ascholar of cultural anthropology,

folklore, and religious studies, observes a“pressing need to find a strategy which
appeals to what the global and local have in common and rescue diverse opinions by
looking critically at the discourse.”*® | defer to English renderings throughout for the
sake of readability, but in Japanese my preference lies with kinsai. It reflects current
usage and conceptually embraces a broad repertoire of related practices and beliefs
without privileging the discussion toward Buddhism (or any other single religious
stream, for that matter). Kinsei need not reflect personal views on the topic in an

evaluative sense, only its widespread acceptance in the Japanese lexicon.

Mountains as Sacred Space
Many studies of Japanese religion observe the significance of mountains and

understand their importance in awide range of practices and symbolics. Mountains

Ll

the shrine is devoted to Benzaiten 57/ X (also f#f -+ K ; Skt. Sarasvati) a goddess
reborn of the Buddha who possesses unlimited mercy that extendsto all, including
and especialy women. The young woman acknowledges thisto be true. At this
moment in the play, the narrator/reciters reveal that the old fisherman and the young
woman are not human—the old man is the spirit of the lake (dragon king) and the
woman the embodiment of Benzaiten. Benzaiten, worshiped in Japan as a protector
deity since the introduction of the Sutra of Golden Light (Skt. Suvarraprabhasa Sitra,
Jpn. Konkomyo saishoo kyo 4t B i £4€) in the eighth century, is also enshrined
at alarge shrine in Tenkawa Village X1} (about twenty minutes west by car today
from Dorogawa) and according to some legends reputed to be the earliest guide for
En no Gyoja (see chapter one). Royall Tyler, Japanese No Dramas (London: Penguin
Books, 1992), esp. 58-67.

% Suzuki Masataka #5 AK 1E 2, “Sangaku shinkd to jenda” [LIEEMI & &= v & —,
Sangaku shugen [LI{F#{E%H% 19 (2007): 68.

18



were regarded as otherworldly realms in Japan and elsewhere. In Japanese religionist
Alan Grapard’' s words they were “ space[s] of death” inhabited by powerful godsinto

which only extra-ordinary people ventured.”® The Nihon ryaiki H 452 5t

(Numinous and strange records from Japan), a ninth-century collection of Buddhist

tales, describes Mount Ishizuchi (Ishizuchisan £ (11) in Shikoku DU [ (still partially

off-limits to women today) as a“mountain, high and steep, [that] no ordinary person
can climb. However, a person whose actions are pure, and only such aperson, is able
to climb it and dwell there.”?” Much of how ordinary people conceived of and
interacted with sacred mountains in ancient Japan remains a mystery, but in general
terms we can say that mountains were considered to be physical embodiments of the
sacred (sei H2) vis-&-vis the worldliness (zoku {&) of the valley and villages below.?®

Another popular view put forth by scholars of folk religion like Hori Ichiro

— 5 depicts mountains as abodes of powerful female gods, or “divine mothers.”*

%6 Alan Grapard, “Flying Mountains and Walkers of Emptiness: Toward a Definition
of Sacred Space in Japanese Religions’ History of Religions 21 (1981): 200.

%" Nihon ryaiki H A5 %50 (NKBT 70), 449. See also Sato Hiro #EfEHL K, trans.
Orion Klautau, “Changes in the Concept of Mountainsin Japan,” in Cahiers
d'Extréme-Asie, N° 18: Shugendo: I'histoire et la culture d'une religion japonaise
[Shugendo: The History and Culture of a Japanese Religion], edited by Bernard
Faure, D. Max Moerman, and Gaynor Sekimori, 89-102 (Paris: Ecole francaise

d’ Extréme-Orient); and Keikai =7, trans. Kyoko Motomochi Nakamura,
Miraculous Stories from the Japanese Buddhist Tradition: the Nihon Ryoiki of the
Monk Kyokai (Cambridge, MA: Harvard University Press, 1973).

%8 Grapard, noting further, “the ritual significance of the act of binding in Japanese
culture is still not well understood, [but] it seems to be related to early cycles of
fertility and production which were also called musubi #%.” Nevertheless, he still
argues that sacred sites were being ritually defined and bound (musubu ##.5>) by the
mid Heian period, although such demarcations were often temporary. “Flying
Mountains,” 19.

2 Hori Ichirs ##—HRB, “Mountains and Their Importance for the Idea of the Other
World in Japanese Folk Religion” History of Religions 6, no. 1 (Aug. 1966): 16.
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Female mountain gods, according to Hori, bestow agricultura fertility in the form of
watersheds, offer safe childbirth, reward hunters with plentiful game, and grant
permission for built landscapes. They simultaneously carry destructive powers such as
the ability to manipul ate weather and seismic activity. Turbulent weather in the
mountains was regarded as a sign that awoman had entered into the jealous female
god srealm. This popular adage can still be heard in Dorogawa today, although often
with ahint of jest.

At Ominesan in particular, the rise of esoteric Buddhist discourses and the
emergence of ascetic religious practices also led to what Grapard refersto asthe
mandalization of mountains—a collapsed distinction between human and godly

realms. The Shozan engi 7 ILi#xtC (Origins of Various Mountains, ca. 1185), a

collection of mountain-related tales, identifies Ominesan as the sacred liminal space
between Y oshino, conceived as the Womb World (taizokai A7 & 5t) and Kumano f&
¥ | conceived as the Diamond World (kongokai 4[| /). As Buddhist and other
religious discourses articulated the parameters of sacred space in the mountains,
religious practitioners began to embark in increasing numbers on pilgrimages to
places like Ominesan. Their repeated journeys reaffirmed the sacrality of its
mountainous terrain and continually re-shaped practices and ideas pertaining to

female exclusion.

Local Perspectives on Female Exclusion
Finaly, it will be helpful at the outset to sketch in broad strokes some different local
perspectives on female exclusion. In addition to “tradition,” local people in Dorogawa

and Y oshino tend to emphasize gender “distinction” (kubetsu [X %) and eschew
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gender “discrimination” (sabetsu 3£%1]).% It isimpossible to reduce the small town of

Dorogawa (today, site of the main climbing entrance for Sanjogatake) to asingle
voice or perspective. Fieldwork reveals al manner of opinions on the issue, and even
individual perspectives exhibit a degree of flexibility depending on the situation.** In
ageneral and collective sense, however, most local women and men support the ban.
Dorogawa women in particular have historically been strong supporters of female
exclusion.®

An eighty-three-year-old femal e shopkeeper born and raised in Dorogawa,
always generous with conversation and local specialty arrowroot tea, describes the

mountain’s ban on women as “strange” (okashii 357> L 1), stated with adightly

% As mentioned above, we must also consider female exclusion in terms of matters
pertaining to female blood pollution—that is, menstruation and childbirth—and the
notion that women hinder men’s religious training and advancement.

* In August 2015, | conducted interviews with the assistance of two male friends, one
Japanese and one Polish. To my surprise, when these other men were present (one of
whom is a native speaker and worked at an inn in Dorogawa during high school), the
same interviewees who in prior sessions with me alone explained female exclusion in
terms of a necessary gender separation set in order that men could attain purity of
body and mind at the peak and return with a renewed sense of appreciation for their
wives and families, on this occasion they offered more vulgar explanations (e.g., men
needing a break from nagging wives, men climbing the mountain in order to indulge
inworldly pleasures of spirits and flesh upon their descent, men not wanting women
to see the dire condition of mountaintop lodges).

%2 Although dated, a 1978 survey offers valuable insight into popular perspectives that
my fieldwork corroborates. The Osaka Public Hearings Division (Osakafu kochoka <
BRRFZAERE) conducted a survey on women's status titled, “On Women's
Empowerment” (Fujin no chii kojé ni tsuite i A D #Hifiz [\ _EiZ->1uC), and
published the resultsin the paper Yomiuri shinbun ¢ 527 with the headline,
“Youths a group resigned to older people’s liberal ethos’ (Wakamono ni akiramegumi,
koreisha ni riberarisuto no kippu £ 126 & H O, @l EIZ U XT U X DK
J&\). The survey targeted two thousand men and women, and included a question
about female exclusion. The top response of women of all ages was that it “cannot be
helped because it is custom” (shizkan dakara shikata ga nai =18 727> S AL 5 03 73
V). 51.1% of menin their fifties found it “unreasonable” (fugeri A~ 1), and

34.6 % answered “cannot be helped” (shikata ga nai ££: 75372\ ) . For menin their
twenties, 47.1% marked “ cannot be helped” and 39% marked “ unreasonable.”

Yomiuri shinbun, February 25, 1978.
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contemptuous tone. Y et she has complied with it her whole life and would only climb
the forbidden peak on two conditions: if she were able-bodied and if the ban on
women was lifted. For many local women, their exclusion is naturalized and learned
as amatter of course, not something worth pondering.>* Another local woman, in her
early forties, explains that Ominesan represents a special and rare cultural heritagein
an increasingly secular society precisely becauseit isamountain for men only. She
believes thisisworth protecting and preserving for her children. Shugendo scholar
and practitioner Gaynor Sekimori substantiates these observationsin a short article on
female exclusion at Ominesan, one of the few Western-language reports on the topic
to date.3* Sekimori cites a small booklet of essays written by Dorogawa women.
According to one woman’s view, “ Ominesan should always remain closed to women.
Thisis how it has been since | was born and how | have always thought. It isnot a
question of discrimination against women, or contempt for women (if it was, how

could | asawoman allow my bones to rest here?)”*

% Generally speaking, the same goes for women of other villages who marry into
Dorogawa families—it would have been (and according to my research still isfor
many) inconceivable to raise objectionsto it. In small mountain villages like
Dorogawa, observing social customs and rules has always been crucial to the
collective livelihood. General cooperation and congruence within and between
villages historically depended upon individual compliance. Dorogawa is an extremely
close-knit (and closed off according to some) community. Much has changed in
Dorogawa over the past one hundred years, yet certain customs remain. In addition to
women’ s exclusion from Sanjogatake, it is still considered taboo for women to marry
outside the village. As Kyotani explained, if family ties with other villages become
mixed they will be deprived of their assets (* zaisan ga ubawarete shimau” [ B 73 &
LI TLE 9). Kyotani Tomoaki F{4+ A B, interview by the author, Dorogawa,
August 3, 2015. Kishida also notes thisin Yamato shugendo Omine sanroku
dorogawa no minzoku, 61-64.

% Gaynor Sekimori, “ Sacralizing the Border: The Engendering of Liminal Space,”
Transactions of the Asiatic Society of Japan 4, no. 20 (2006): 68.

3 pid.
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In conversations with priests and local people alike, one often hears Ominesan
likened to Mount Athos, a UNESCO World Heritage Site in Greece that also prohibits
women on its slopes for religious reasons.* Athos lays claim to a prohibition on
women reaching back to the ninth century, purportedly a decision of Byzantine
emperors to create an abode for monks only. Priests at the mountain, which is located
on a peninsulain southeast Greece, claim that Jesus' mother, Mary, set the prohibition
herself. As at Ominesan, any man—religiously affiliated or not—is welcome to visit
Athos. Unlike Ominesan, however, the entry policy at Athos is more rigorous,
requiring visitors to reserve atravel date with the Mount Athos Pilgrim’s Bureau.

L ooking beyond traditional arguments, however, Kyotani Tomoaki FL4 A,
head of the Tenkawa Study Club (Tenkawa o manabu kai X1 & 2%.54%), and many

other local people | spoke openly admit that the biggest reason to maintain the policy
of female exclusion at Sanjogatake is protection of the local economy. Kyatani
estimates that about 50% of local people oppose the mountain opening because they
think it will threaten the local economy.*” Yamabushi groups comprise the “top
customers’ in Dorogawa—the town and its inns first emerged as a support site for
male pilgrimsin the Edo period, as chapter one discusses—and if those groups
abandon the town it will hold dire consequences for daily life.

Thelocal innkeepers' association and many individual residents maintain this

view today, but patterns of support seem to be changing. Guilds of laymen are visiting

% |n 2003, a European Parliament resolution initiated by the Dutch court declared that
Athos no-women policy was a violation of human rights, but the Greek government
defended it, stating that the ban was confirmed in the treaty of Greece’s incorporation
into the European Union. See, for example, Sergey Stepanov, “ Athos and Women:
Different Opinions,” Europaica Bulletin, no. 8 (February 8, 2003):
http://orthodoxeurope.org/page/14/15.aspx (accessed October 1, 2015).

3 Kyatani, interview by the author, Dorogawa, August 2, 2015.
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with less frequency every year. Mr. Hiromichi Kino #4454 18, seventh-generation
proprietor of Dorogawa inn Kinokuniya Jinpachi #c. / [E E#:/\, for one, has noticed

adramatic decline over his lifetime.® The spiritual vigor of visiting men isalso on the
decline, according to eighty-two-year-old Mr. Takashi Masutani #5432 7] of
Dorogawa, former mountain guide and community elder. “In the past, we conducted
ascetic training in a harsh environment, waking up at midnight and departing [for
Sanjogatake] at onein the morning.” “Now they have become lenient, waking at five

in the morning and departing at six...their ‘conduct of heart’ (kokoro no gyo /> D1T)

is lacking.”* Attitudes toward female exclusion and religious life at Ominesan are
neither straightforward nor simple. The tradition itself is not static or monological, as

this study seeks to demonstrate.

Chapter Overview
Each chapter of this study on Ominesan and its ongoing exclusion of women will
draw on alternative accountings of history to present arich and nuanced picture of
this mountain set apart. The first four chapters clarify the landscapes, legalities, and
legacies connected to Ominesan and female exclusion. The first chapter is about
mapping and routes—how and where Ominesan’s geographical and cultural terrains
are set apart. It sketches a panoramic view of the mountain, both asit appearsin
ancient legends and in the late twentieth century, when authorities at the mountain
decided reduce the scope of Sanjogatake’ s bounded realm.

Chapters two and three draw out female exclusion from murky folk

repertoires, tracing its historical development at Ominesan from the late nineteenth

% Hiromichi Kino ¢ #4543, personal communication, September 2014.

% Takashi Masutani }54 24 ], interview by the author, Dorogawa, August 2, 2015.
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century. Chapter two surveys the legal abolition of women’s exclusion from mountain
sitesin 1872 by an edict of the Meiji government. | trace the edict’ s promulgation and
reception at Mount Hiei (Hieizan tb%X111) and Mount Koya (Koyasan & %7 (1),
respectively, providing comparative insight and filling in gaps where sources are not
forthcoming at Ominesan. Chapter three shifts gears to consider the vision of
Ominesan crafted in the 1936 Y oshino—Kumano National Park and the 2004 “ Sacred
Sites and Pilgrimage Routes in the Kii Mountain Range” UNESCO World Heritage
Site designations and investigates the curious absence of female exclusion from the
“official line” of each. These modern cultural imaginings shape perceptions of
Ominesan, but practical considerations are decided by an intricate management
system comprised of temple, lay, and local authorities, whose views on tradition are
not always congruent. Thisis the focus of chapter four.

Women contribute to culture in meaningful ways even when they are
excluded. Therefore, the second part of the dissertation shifts the focus to inclusion,
redirecting attention to an obvious yet overlooked aspect of religion at Ominesan:
women. Chapters five and six endow women with voices and draw attention to their
active and inclusive roles at the mountain. As every historian knows, rules may be
codified to prevent transgression, but they are also evidence for that transgression.
Women have likely been climbing Sanjogatake and other peaksin the Ominesan
range for centuries, perhaps millennia, despite religious restrictions and al so because
of them. Chapter five gives shape and form to this estimation in a series of vignettes
that introduce women and men who publicly challenged the tradition in the twentieth
century. | also contend that new vistas open when we move beyond the official line of

“female exclusion” to consider women’ s alternative religious practices, and address
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some of these in chapter six. Women’s rolesin Ominesan’s religious landscape may
occupy aless visible space than men’s, but they hold no less significance.

Viewed individually, each chapter sheds new light on an important subject that
has not yet received adequate attention in the religious studies literature. As awhole,
they document the vicissitudes of alived, dynamic religious tradition in Japan that in

popular and academic viewpoints has been regarded as fixed in time.
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Chapter One:

Drawing Lines

In autumn, the maple and cherry trees at Mount Y oshino (Yoshinoyama & 7 (11) in

southern Nara Prefecture turn brilliant shades of gold and crimson. The sight has been
celebrated since ancient times, and attracts large numbers of pilgrims and tourists
each year. In late October 1969, a small assembly of priests, villagers, and
businessmen—all of them male—gathered at the mountain. Their aim, however, was
not to enjoy the splendor of its landscape but to renegotiate the boundary lines
demarcating the peak Sanjogatake as off-limits to women.

Sanjogatake is situated fourteen kilometers south of Y oshino as part of the fifty-
kilometer Ominesan range, about a day’s walk through primeval and plantation
forests along a route known today as the Omine Okugake Trail (Figures 1.1, 1.2). The
mountain honors a 1300-year legacy of female exclusion, a practice traditionally
attributed to En no Gyoja, the founding father of Japanese mountain religion, or
Shugendo (Figure 1.3). Representations of En no Gyoja are richly imagined and
iconic throughout Japan, depicting him as awhite-haired and long-bearded ascetic
pioneer. At Ominesan, he holds special reverence, for it is here that he purportedly
raised up the fierce god Zado Gongen jik EAHEEL from Sanjogatake’ s craggy peak. En
no Gyoja’s prolonged (and paradigmatic) ascetic training in these mountains—
secluding himself in caves, meditating under waterfalls, and making long journeys
through perilous peaks, among other practices—caused his mother great concern.

Determined to visit her son, En no Gyaja s mother, Shiratome [ &%z, embarked

upon her own journey to Sanjogatake. As she walked along the River of Heaven

(Tenkawa X!, Ten no kawa X / )11) in present-day DorogawajfiJ![, Tenkawa
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Village K)11#¥, abig snake emerged from a cave where En no Gydja had once

trained and blocked her from going further. Ominesan authorities and local people
hold that this legendary encounter gave rise to the mountain’s ban on women.
Fast-forward to the autumn of 1969. The group of Ominesan authorities were
reevaluating Sanjogatake’ s restricted realm, long mapped according to lore, in terms
of less mystical affairs: industrial development, tourism, and sport climbing. Japan
faced serious forestry problems following the Second World War, and Dorogawa
residents expressed a need for more female workers in mountain-related jobs, such as
maintaining the undergrowth of newly afforested areas within the restricted realm.*
Tourists increasingly came by bus to the Dorogawa trailhead, but the area was

prohibited to women beyond the Mother’s Hall (Hahakods £1/A %), the site that

marks Shiratome’ s encounter with the snake and enshrines her today as afemale
mountain deity offering protection in childbirth (Figure 1.4). Religious restrictions
obliged female guides to disembark at this point, forcing male drivers to navigate the
final two kilometers of the precipitous road leading to the mountaintop alone. If a
vehicle approached from the opposite direction, the driver sometimes had to reverse a
long distance. Complaints were made, although it is not clear by whom, that the

situation was not only inconvenient but violated transportation laws. This “tour-bus-

! This reflects a standard interpretation repeated often in Dorogawa. Miyake, in
Omine Shugends no kenkyii K Z1EBRIE OIFSE (Tokyo: Kosel, 1988), 393, mentions
it without citation. Suzuki Masataka $ii A £, Nyonin kinsei 2z A\ 24| (Tokyo:

Y oshikawa K obunkan, 2002), 38, cites Kizu Y uzuru A3, Nyonin kinsei: gendai
kegare, kiyome ko Zc NZE ] - BG4, 15 (Osaka Kaiho Shuppansha,
1992), 68. Kizu cites an interview with former Ryasenji parishioner representative
Zenitani Osamu ££44-&. | often encountered this type of hearsay loop during my
research.
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guide problem,” asit is called, presented an additional labor concern, one that local
residents today claim was the most pressing concern of the time.?

The Kintetsu Corporation, railway giant of Japan’s Kansai area, encouraged a
renegotiated boundary line for different reasons. As reported in the October 31 edition

of the Yamato Times KFi14 - 2 A, Kintetsu proposed the development of a new
hiking course along the ridgeline connecting Mount Shisuniwa (Shisuniwayama P4~}
% 111, 1235m) and Otenjo Peak (Otenjodake KK H: - {7, 1439m), a stretch of trail

roughly two hours by foot between Sanjogatake and Y oshino.® Looking forward to
the 1970 Osaka World Expo, Kintetsu requested an expansion of the area that women
could enter in order to make the region accessible to all. Kintetsu railcarsin the
greater Nara and Osaka areas were plastered with advertisements for Yoshino and
Omine, but there was till no easy method of reaching Dorogawa and the Sanjogatake
trailhead.

Institutional representatives from the mountaintop temple at Sanjogatake,
Ominesanji (specifically, the head priests of its five managing bodies; see chapter
four), community leaders from Y oshino and Dorogawa, lay climbing guild
representatives, and the operations manager of Kintetsu Railway met to discuss these

issues at the Buddhist temple Chikurin’in 77 kB on October 29.* On the agenda was

aproposal to transfer the boundary on the Y oshino side twelve kilometers closer to

Sanjogatake, from Aone Peak (Aonegamine & R 73 %) to Goban Pass (Gobanseki .

2 Kyatani, interview. It is also noted both by Suzuki, Nyonin kinsei, 39-40; and Kizu
Nyonin kinsei, 67—68.

% “Yuragu nyonin kinsei no hoto, Ominesan-kei kinsei kuiki shukushd o jimoto shinto
gakoshani yobo" % & <2 NS DAL, MG LR S X It /) & 1 oo /5 1823
AEATIC S, Yamato Taimusu KFn4 A 2 A, October 31, 1969.

* Chikurin’in, reputedly built by Japan’s cultural hero Shotoku Taishi 827 K+
(574-622), has along history of hosting famous ascetics and emperors.
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& B4), and two kilometers on the Dorogawa side from the Mother’ s Hall to the Bridge
of Great Purity (Seijo ohashi 1% 5+ K48) (Figure 1.5).

The Ominesanji group approved the proposal; some even voted to lift the ban
on women entirely. Representatives of the powerful guilds vehemently opposed any
changes.” Yoshino and Dorogawa locals expressed mixed feelings. On the one hand,
they were eager to reap the economic benefits of increased tourist revenue and
alleviate labor frustrations. Twenty years after the war, remote communities were
grappling with the detrimental effects of depopulation. At the same time, they held
steadfast to their belief in Ominesan as areligious training site founded by En no
Gydja 1300 years prior and predicated by the notion that women not pass beyond the
Mother’s Hall.

The meeting adjourned with no clear resolution. Three months later, in the dead
of winter, all parties agreed to the proposed reductions to the scope of the boundary at
ameeting of temple authoritiesin Osaka. In early February 1970, Okada Y tisha [if] FH
% 75, who was serving as both head priest of Ryisenji #E = <7 and head regent
(shikkocho #1474 of Sanbo’in = FE ¢ (an important sub-temple of Daigoji Bl =
in Kyoto), conducted a service at the Mother’s Hall for an audience of two hundred
people. Along with awoman representing Ominesan’s femal e devotees and local
community leaders from Tenkawa Village, Okada cut a red-and-white tape,
symbolically cutting through the barrier that had long kept women out. Guides from
Ominesan’s eight major lay climbing guilds (hachiyakks /\ %) then led a

procession of fifty female devotees two kilometers deeper into the mountains along a

> Okada Kishi [ FH 2%k, “Nyonin kinsei yuragu Ominesan” % AZEfi| b & < K%
(L1, Tabi fi 44, no. 5 (May 1970): 125. Okada notes that the guilds supported plans
for improved access.
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cedar-lined path as yamabushi blew conch shells (horagai £ H), traditional

Shugendo instruments. After crossing the Bridge of Great Purity and reaching the new

boundary line, alarge fire rite (goma /) was held celebrating the trailhead.®

The 1970 decision resulted in atopographical and conceptual re-mapping of
Ominesan’ s bounded realm that essentially stripped the 1300-year-old boundary line
at the Mother’ s Hall of its symbolic significance in order to accommodate twentieth-
century concerns. An understanding of the mountain’s rich landscapes and
characteristic complexities is necessary to grasp these issues. This chapter therefore
offers a panoramic view of the mountain, providing needed background for
investigations into specific contours of the mountain’s lived religious traditions that
follow. | first tackle the issue of names, an unexpectedly complicated endeavor. | then
lead the reader on a metaphorical journey to the boundary lines, introducing major

sites and figures, both as they are imagined and as they are encountered today.

Many Peaks, Many Names
Alighting from the Kintetsu Y oshino Line at Shimoichiguchi T 1 for the first

time, | looked around and asked myself, “Where is Ominesan?’ | boarded a bus
bound for Dorogawa, empty until ayoung Buddhist monk entered just as the engine
was turned on. We slowly passed through long tunnels and over layers of dense
peaks. With each turn, the complexity of the landscape unfolded further. Until this
point | had assumed, as do many visitors, that Ominesan was a single mountain peak,

famous more for its distinctive religious culture than its topography.

®«Josei shinto gatori hajime—horagai hibikase kekkai kaitei wo iwau” ZcHEAE#E 73
MY ZH—k 7 AN RERUE Z L), Yamato taimusu KFl % 1 LA, May 3,
1970.
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Unlike Fujisan, immediately discernible for its grand conical shape, Ominesan
isasurreptitiously vast assemblage of peaks that are connected by aweb of
pilgrimage routes.” The single name Ominesan captures a dizzying array of places,
and these places—Ilike the practices performed at them—have changed considerably
over time.® Strictly speaking, there is no single “Ominesan.” In broad application,
Ominesan signifies the Ominesan range (Ominesan myaku K 2| LIf[K), a fifty-
kilometer stretch of 1500- to 1900-meter tall peaksin Y oshino District (Y oshinogun
HBFHR) in Nara Prefecture. Hakkyo Peak (Hakkyogatake /\ % - {5, 1914.6m) rises
the tallest, followed by Mount Mi (Misen 71 (L1, 1895m), Daifugen Peak
(Daifugendake 3% £, 1780m), Inamura Peak (Inamuragatake fikf # &,
1725.9m), Sanjogatake (1719.3m), Gydjagaeri Peak (Gysjagaeridake 174 1%
1546m), Chosen Peak (Chosendake TEAIL 77), Akagami Peak (Akagamigadake Hf _I- »

ff7), Shaka Peak (Shakagatake 3 - %), and others (Figure 1.6).° And yet

" This holds true for many mountain ranges in Japan, including Mount Hiko (Hikosan
322 (1) in Kyushu and Mount Togakushi (Togakushisan F[Z111) in Nagano £ %
Prefecture, for which the names can a so designate single peaks within the range.

8 This endeavor would not be possible without the generous assistance | received from
Mr. Todonobu Asamura 4 A of the Onjoji Buddhist Statue Repair Institute
(Onjaji Bukkys sonzo shafuku’in =45 514 B4 (&1 FE). One of Asamura's
specidtiesis to retrace ancient pilgrimage routes in the Omine range by studying old
routes and relevant sites. Like mountain names, temple affiliations are similarly
complicated. Onjoji (also known as Miidera = =%, in Shiga Prefecture near Lake
Biwa), head temple of the Jimon <#F9 branch of the Tendai school of Buddhism,
holds an affiliation with the imperial temple Shogo’in B27£5¢ in Kyoto, one of three
main Shugendd temples connected to Ominesan today (chapter four considers related
ingtitutional and administrative matters). Asamurakindly guided me through portions
of the Omine Okugake Trail on two occasions and during these challenging climbs he
was an unfailing and patient consultant on such matters as names.

® The entire range isincluded in the Y oshino—K umano National Park (designated in
1936). Ominesan’s National Park selection is treated in detail in chapter three.
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Ominesan, as we shall see, is also synonymous with Sanjogatake, located in the
central part of the range.

Adding to the confusion, both Ominesan (aregion and aroute) and Sanjogatake
(asingle peak) in today’s Y oshino District appear in premodern sources as the “ Gold-
Peak Mountain” (Kinpusen 4:4:111) or “Peak of Gold” (Mikanenotake 14> > #5).1°
Kinpusen can also refer to the area between Y oshinoyama, a seven-square-kilometer
area south from the Y oshino River (Yoshinogawa 5 %7 )1[) to Aonegamine (Figure
1.7), and Sanjogatake.™ Until the late nineteenth century, in the early decades of
Japan’s Meiji period BRI (1868-1912), the temples and land of Sanjogatake
peak were managed and owned by Kinpusenji 4x%|11=F in Y oshino and were
considered part of Y oshinoyama. Period documents, for example, refer to the peak as
Mount Kinpu Mountaintop (Kinpusen Sanja 42111111 I).*?

Today, Sanjogatake is considered to be part of Ominesan, and thus separate
from Y oshino. Thisis atwentieth-century development. Since the Meiji period, the
mountaintop templ e off-limits to women has been known by at least five names,
including the two mentioned above: Mountaintop Zao Hall (Sanjo Zao do 111 Lk +
), Inner Precinct of Kinpu Shrine (Kinpu jinja oku no miya 4: 2t B/ &),
Omine Mountaintop Main Hall (Omine sanjo honds K 2= (11 _EA %), Mountaintop
Main Hall (Sanjé honda 11_EA %), and since 1942 Ominesanji K2 (115F. In 1868,

amidst revolutionary changes in Japan’s political and religious spheres, the

1% Readers are directed to Shuds Y oshiki & &4, Kinpusenji 4x % (LI ¥ (Tokyo:
Meiwa Insatsu Kabushikigaisha, 2004) in Japanese. In English, see Blair, Real and
Imagined, for a superb study of Kinpusen in the Heian period.

1|t is unclear when the name Sanjogatake emerged as the official name of the peak.

12 Shuds, Kinpusenji, 247.
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mountaintop Buddhist temple, then called the Mountaintop Zao Hall, was renamed
the Inner Precinct of Kinpu Shrine, and its Buddhist icons and implements were
removed (Meiji-period changes at the mountain are the subject of chapter two).

The routes connecting Ominesan’ s peaks are also complex. The traditional
nexus of religious pilgrimage in Japan consisted less of atrek to a single peak (such
astoday’s popular practice of climbing to and from Sanjogatake via Dorogawa) than a
long journey endured across many peaks while performing religious austerities
(shugys 1&17). “Omine Training” (Omine shugys K 21&4T) came to mean walking
from Sanjogatake all the way south to Kumano, stopping along the way at ascetic
practice sites called nabiki /& which were reputed to have En no Gyoja’ s traces.
These sites and training itineraries differ according to time period and religious group.

A mountainous path called the Okugake Trail, an Edo-period creation, winds
down the spine of the Ominesan range (reference Figure 1.2)."* The southern portion

of the Okugake stretches eighty kilometers from Honga Shrine A< K4t in Kumano
to Ozasa /)M (an important base for the Tozan 24 |11 school of Shugendd and closest

water source to Sanjogatake). At some point in time, the northern route from Y oshino

to Zenki Hij 2, which passes through Sanjogatake, met the southern Okugake route.
This led to the entire north-south route being called Omine Okugake K 4 BLE,

athough it was originally a collection of separate training routes.

For the Honzan A< [ tradition of Shugends (Tendai affiliation), headquartered

at Shogo'in 2[5 in Kyoto, Omine Training referred to the approximately two-

13 See Georgios Klonos's 2012 dissertation on Ominesan Shugends in the early
modern period (seventeenth to nineteenth centuries) for a detailed treatment of the
Okugake, in particular the northern part that passes through Sanjogatake. “ Shugendo
in the Tokugawa Period: Mount Omine as Imaginary Space and Place of Practice”
(Ph.D. Dissertation, Stanford University, 2012).
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week mountainous pilgrimage from Kumano to Y oshino called “peaks in order”
(junbu JlE4).* Conversely, the Tozan 4111 tradition of Shugends (Shingon
affiliation), centered at Daigoji’s Sanbd’in in Kyoto, Omine Training denoted the
opposite route from Y oshino to Kumano called “ peaks in reverse” (gyakubu i %).

Eventually, the southern portion of the Okugake Trail fell into disuse entirely,
reemerging only recently in practice.

In 2004, the “Omine Okugake Trail” was designated part of the “ Sacred Sites
and Pilgrimage Routes of the Kii Mountain Range” (Kii sanchi no reijo to sankeido
oo S5 & 2581E) UNESCO World Heritage Site (see chapter three, section
two). UNESCO literature describesit as a single and continuous trail extending all the
way from Kumano in the south to Y oshino in the north. Thisis arecent concept,
however, reflecting but one interpretation of an earlier 75-station course of ascetic
practice sites (i.e., one course among severa, with varying numbers of stations, on the
same route). In reality, the term “Omine Okugake” refers to a collection of disjointed
and originally unconnected routes, just as “female exclusion” has been erroneously
regarded as an ancient and unchanging “traditional” layer of Japanese culture.

Finally, it bears noting that today’ s expression “climbing Ominesan” refers
predominantly to the ten-kilometer round-trip journey from Dorogawa. Until the late
nineteenth century, however, aimost all religious pilgrims trekked from Y oshino to
Sanjogatake, fourteen kilometers distant (and thus nearly three times longer than the

former). Dorogawa seems to have been relatively obscure before the modern period,

% For more detail in English, see Swanson, “Shugends and the Y oshino-K umano
Pilgrimage.” In Japanese, | suggest Miyake, Omine Shugends no kenkyiz; and Gorai
Shigeru #.3£ E, Yama no shitkyo—Shugends |1 D 52 #—{&BRiE (Tokyo: Dankasha,
1970).
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when it emerged as the main access point to Sanjogatake, which it remains today.™ At
the same time, Dorogawa became the place where both male supporters and mountain
practitioners made last minute preparations for the climb and later availed themselves
of worldly pleasures at the many inns and teahouses where they could call for the
services of women. This latter activity fell out of practice with anti-prostitution
legislation in the 1950s, but the community readily acknowledges its vital role in the
town’ s devel opment.

Even careful readers may be bewildered at this point, and they would not be
alone. The matter of names and geographical definitions has caused considerable
confusion in the literature and on the ground. | offer two examples here. Helen
Hardacre’ s 1983 article on cave rituals at Ominesan refers to Sanjogatake as the

“main peak” and Mount Nanao (Nanaosan -t JZ (L), site of anew religion at the

mountain unaffiliated with Omine Shugenda, as the “lower peak.”*® These
designations hold no meaning, in either a historical or vernacular sense, at the
mountain. Furthermore, a man in Dorogawa claiming to be alongtime visitor and
devotee of the mountain, remarked, “1 will climb Ominesan tomorrow.” When |
inquired which part of Ominesan he would climb, the man replied, “Ominesan, the
mountain off limits to women!” | responded, “My understanding is that only one
peak, Sanjogatake, is off limits to women.” He looked utterly perplexed even as he

acknowledged this fact. Ominesan’ s peaks are known by many names and hold

1> On occasion, pilgrims descended to Dorogawa from Sanjogatake to pay homage to
acult of dragon gods at Rytsenji and the goddess of water at the Tenkawa Benzaiten
Shrine (Tenkawa Benzaiten sha X )15 4 K #1:). Others stayed on the Okugake Trail
asfar as Ozasa, awater source and important historical training site for the Tozan
lineage of Shugendd, before doubling back to Y oshino.

'® Helen Hardacre, “ The Cave and the Womb World,” Japanese Journal of Religious
Sudies 10, no. 2/3, (1983): 152.
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mutable meanings. Like the physical landscape itself, Ominesan’ s names can easily
contradict upon scrutiny, but there is a general sense of understanding about them—

albeit one that upholds certain invented traditions.’

“The Road Going to the Mountain”
After crossing the vermillion-colored Bridge of Great Purity, the Sanjogatake

trailhead appears down a path lined by rows of stone statues and monuments

Y The trails may be centuries old, but they are nonetheless difficult to follow. The
challenge extends beyond the conceptual realm and into the physical—hikers
regularly lose their way in the dense forests, keeping Dorogawa' s search and rescue
team busy year round. In March 2014, for example, an American, Michael Blodgett,
disappeared on histhird climb to Sanjogatake and was missing for seven days until he
found hisway out. Blodgett’ s first-person account exemplifies the complexities of
Ominesan, not simply because a man went missing but because of how he
experienced and imagined the mountain. Blodgett describes visiting Dorogawa and
meeting “the head priest” of Ominesan;ji, “ Shinchoku Sensei,” who regaled him with
stories of ascetic journeysin the mountain. Shinchoku #EL, legal name Y amaguchi
Mikio (LI 0 #7855, is not the head priest of Ominesaniji, nor is he officialy affiliated
with Ominesanji or Shugendd; Y amaguchi is the founder of anew religionin
Dorogawa called Ja no kura Nanaosan £ ™ Jek -t 2 [LI. Blodgett states that he returned
during Dorogawa’ s annual Ascetic’s Festival in August to pray for the healthy birth of
his daughter. He again met with Shinchoku before climbing Sanjogatake and
purchasing a protective amulet for safe childbirth. On Blodgett’ s third visit to the
mountain, also for the purpose of praying for safe childbirth, he climbed Sanjogatake
(note that March is the off-season and the mountaintop temple is closed at this time)
after afresh snowfall. Blodgett successfully reached the top of Sanjogatake but
dlipped as he descended, falling seventy meters from the trail into afreezing river.
Blodgett located an abandoned hunter’ s lodge and holed up to await rescue. He heard
helicopters and attempted to make his presence known, but was unsuccessful. On the
seventh day, he crawled slowly and painfully back up to the trail and down to
Dorogawa. In his own words, “1 stumbled back into town and stopped at the first
house | found and rang the intercom. When they answered, | responded, ‘It's Michael.
Please help. Please help. Please help.” The door opened, and | was helped inside. | fell
to my knees and began to weep. | was aive and safe inside Shinchoku Sensei’s
house.” Whether intending to do so or not, Blodgett frames his journey in terms of
Shinchoku’ s own ascetic pursuits, and even describes this as “ destiny.” What appears
on the surface as a clear-cut case of mountain rescue isin fact alayered web of
assumptions and constructions, at the same time touching on several issues
concerning cultural imaginings at the mountain; thisis the subject of chapter three.
The new religion at Nanaosan is discussed in detail in chapter six. Michael Blodgett,
“Misstep in the Mountains,” Outdoor Japan 54 (March 2015):
http://www.outdoorjapan.com/magazine/story _detail /337 (accessed July 18, 2015).
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commemorating (men’s) religious climbs to the sacred peak (Figure 1.7). Here stands
awooden gate, more than three meters tall, outfitted with metal tips and a banner

stating “Women’ s restricted zone gate” (Nyonin kekkai mon %z A% 5 F5). A stone

pillar (height 327cm, circumference 70cm) standing before the gate restates the
message with the words “From here [onward] is the women’s restricted zone” (kore

yori nyonin kekkai 7/ 2 Zc A\ f# 5t) carved in stone on its face (Figure 1.8). A third

line of defense, foregrounding both gate and stone, is a signboard the size of atatami
mat (roughly one meter tall and half a meter wide) stating in both Japanese and
English (Figure 1.9):
“No Woman Admitted” Regulation of this holly [sic] mountain Ominesan
prohibits any woman from climbing farther through this gate according to
the religious tradition. Ominesanji Temple
Kono reizan Ominesan no okite wa shitkyo-teki denté ni shitagatte josei ga
kono mon yori muké e noboru koto o kinshi shimasu. Ominesanji
Z ORI KREIL ORI RBEANERIE > TERERZOM I\ H
NELZEEEIELET, KRELSF
A small vermillion gate also stands here, erected in 1975 as a“veneration from

afar” platform (yohaijo 3 £EfT) (Figure 1.10).'8 On aclear day, the platform gate

frames Sanjogatake’ s craggy features, and male and female pilgrims can perform

rituals here in homage to the distant peak. Men venerate Sanjogatake from afar here in

18 Asan aside, although this “veneration from afar” siteis ostensibly intended for
women, | have encountered more men here than women. A similar structure looks out
to Okinoshima ' / & in Kyushu, an island prohibited to women (although it is not
regularly open to men either) and currently under consideration to become a
UNESCO World Heritage Site. | plan to conduct research on this site in the future.
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preparation for ajourney up; women venerate from afar here as the culmination of
their journey.*®

This chapter isless concerned with summiting Sanjogatake than understanding
how and where the peak is set apart as a bounded realm. Therefore, our next moveis
back down the mountain to retrace the journey to this boundary line. The careful
descriptions of major sites offer many details of what the traveler encounters, but each
step isimportant not only for introducing the setting but also for highlighting the
unstable definition of boundary lines. Furthermore, in terms of the literature for
Ominesan overall, this survey does not exist in English or in Japanese.

Dorogawa and the western trailhead to Sanjogatake are still difficult to reach
today (over an hour by bus or car from the nearest train station), let alonein times
past when they could be accessed only by foot or via a narrow, single-lane road that
could barely accommodate oxcarts and carriages (Figure 1.11). The road to Dorogawa

today follows National Highway 309 from Shimoichi T 117, at the confluence of the
Y oshino and Akino X% rivers. Shimoichi long served as a support site for

Ominesan, providing critical servicesto travelers entering or leaving the mountains
(thusit is often referred to as Shimoichiguchi, or “mouth of Shimoichi”).% Figure
1.13illustrates the intricate system of roads, historical and contemporary, that lead
toward Sanjogatake from the Nara basin. The road that begins from Shimoichi and

travels south via Kurotaki 521#% was called the Niu-Tenkawa Highway (Niu Tenkawa

kaido J14= K J114£18), or simply, “ The Road Going to the Mountain” (Sanjé mairi

19 For a summary of the ascent to Sanjogatake from the Bridge of Great Purity,
readers may consult Swanson, “ Shugendo and the Y oshino-Kumano Pilgrimage,” esp.
70-73.

2 There they could stock up on local fish such as sweetfish (ayu fifi, also known in the

region asai &\ ) purchase various woodcrafts and tools, and also send cargo
downstream to Osaka.
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michi (LI =2 1 j&). In the Edo period, the Kurotaki-Dorogawa Highway (Kurotaki
Dorogawa kaids 73 )11 #18), its predecessor, was a narrow and steep path that
crossed over Hirohashi Ridge /i /& I,

In 1897, the road was improved to provide safer access for travelers, carts, and

carriages. Travelers slowly wound through Kurotaki Village 5@ 4+, Kominami
Ridge /)"Fills, and the Kominami Tunnel /)sfg | % /L upon its completion in

1901. After being designated a Prefectural Road in 1922, the Niu-Tenkawa Highway
underwent major improvements, being redirected at some points and widened at
others. Both roads received much-needed repairs in 1965, and a new route was
constructed on the western side of Hirohashi Ridge (present-day National Highway
309); sources are unclear on whether this western route cut an entirely new path or

expanded an earlier one. Before reaching Tenkawa Village X )11+, the newly

constructed and wider 1922-constructed road merged at two points with the 1897 and
1922 roads. This was unavoidable due to the difficult terrain. In 1988 and 2001, two
tunnels were constructed to decrease the difficulties.®

Ominesan’s main vein and branches converge in Tenkawa Village, which today
spans roughly twenty kilometers east to west and thirteen north to south.?> On April 1,

1889, atotal of twenty-three small villages (including Dorogawa) were merged and

2L Yamato Shimoichi shi <1 i 52 (1873), Kurotaki mura shi SELiERS 52 (1957),
cited in “Kokudd 309 gosen kyado” [Ei& 309 5##IH1E (January 29, 2009):
http://road.uroneko.com/onr309-352.htm (accessed October 20, 2015).

%2 Detailed information on Dorogawa and Tenkawa Village can be found in Iwai
Hiromi “& #72 #, Chiiki shakai no minzokugakuteki kenky: s tt-2 o BAR A9 AT
7% (Tokyo: Hosel University Press, 2014), esp. 379-391; Iwano Kazuhiko = #7511,
Tenkawa mura ryaiki: tani KJHATjiEk, % (Y oshino: Oku Y oshino kenkyikai,
1992); Miyake, Omine Shugends no kenkyii. | referenced these, local guidebooks, and
other materials from the Dorogawa reference library for this brief summary.
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renamed Tenkawa Village.* Deep valleys and steep cliffs form most of Tenkawa's
terrain, and its hamlets dot small sections of arable land. Dorogawal lies at the western
foot of Sanjogatake at an elevation of about 800 meters. Today, the town spans fifty-
one square kilometers, and had a population of 822 in 2002 (380 men and 442 women,
most aged seventy or above).?* Inns line the main thoroughfare, and the temple of
Rytsenji nestles against a hillside to the north. Clusters of houses hug the northeast
side of theriver (Figure 1.13).

Legend and lore accumul ate like sediment in the waters of the River of Heaven
as they cascade down from Ominesan’s peaks in mysterious green-blue hues.”® At

Ryasenji, these “Rumbling Waters’ (Gorogoro mizu = = = =2 7K), as they are called

23 Sixteen villages in the upper reaches collectively called Tenkawa (Dorogawa i) 1,
Kitazumi 4t 4, Nakagoshi ik, Kawaai /1|4, Okigane 14>, Kobara /)N,
Nakatani H14+, Kitakobara 4t/)\ i, Sawabara IR, Sawatani IR 4, Goshiki Fi.t4,
Minamihiura Fg H £&, Tsubonouchi B/ PN, Tsuzurao JUZ, Tochio 15 2, Wada F1 H
) and seven villages in the lower reaches of Sanmyogo — 44 4 (Komori #E (L1, losumi
Ji& (¥, Yamanishi |17, Hirose /53, Takio f& 2, Shiono 5%, Shiotani HEA).

2 Tenkawa Village Office K )14 45, “Jinka” A H (December, 2002). The
population in 1987 was 1,046 (482 men and 564 women), as noted in It6 Sanae {J I
.17, “Ominesan no nyonin kinsei—Dorogawa onsen kawa nobori guchi wo chiishin
ni” K21 o & ANEE—R) IS 1 % H0a (MLA. Thesis, Keio University,
1988), 24.

> Another headspring begins at Misen and cascades over Immortal’s Rock (Sennin
gura fili A\ 5). The two streams meet at Mitarai Gorge (Mitarai keikoku 7= &\ M5
4), and from there the River of Heaven flows to Tenkawa s Benzaiten Shrine X )1 3¢
4 K41 The shrine, one of Japan’ s three largest dedicated to the female god
Benzaiten, appears in records as early as the seventh century. Benzaiten is revered
from Indiato Japan as the goddess of all that flows, especially water, arts, and
eloguence. See Catherine Ludvik, “From Sarasvati to Benzaiten” (Ph.D. Thesis,
University of Toronto, 2001). For more on the relationship between Tenkawa, Misen,
and Benzaiten, see Iwano, Tenkawa mura ryuiki, 76-93. According to one well-
known legend, preserved in the Tamon'in nikki 2[5 H 7t (compiled between the
fifteenth and seventeenth centuries), En no Gyojafirst practiced religious austerities
at Misen under the divine guidance of Benzaiten. Finding her too gentle, he began
dedicating practice to Jizo bodhisattva Hije %% at Kawakami JI[ . Seeking further
challenge till, he raised up Zao Gongen from the top of Sanjogatake.
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today, feed the temple’s “Dragon’s Mouth” (Ry: no kuchi §E @ [1).%° After

discovering the spring, En no Gyoja reputedly built a small structure nearby to

worship the Eight Great Dragon Kings (Hachi dai ryiio /\ KifEF), who are honored

asthe tutelary gods of Ominesan (and are the provenance of the temple’s name,
“dragon” and “spring”). The dragon spring site that would later become Ryasen;i fell
into disuse for some two hundred years after En no Gyoja’ s time until it was revived

by Shobo Rigen Daishi 22 52 B K Aili (832—909), a Buddhist cleric revered asthe
founder of Daigoji in Kyoto. Kiikai Z=¥f (774-835), founder of Japan’s Shingon &
= tradition of esoteric Buddhism, isreputed to have visited from Koyasan as well.

Today, the spring feeds a large pond in the center of the Rytsenji temple grounds, and
religious practitioners use it for water ablution rites (Figure 1.14).

According to another often-repeated Dorogawa legend, Ryiasenji was
established when alocal man traveled the realm and brought a woman home with him
to the deep mountains.?” They married and she bore him a son. The wife instructed the
husband to announce his return from work in the forest each day. He did so regularly,
except once, when he entered the house silently. To his shock, hiswife appeared as a
coiled white serpent. The next day, the woman’s shape had shifted back into human
form. Her true nature exposed, the serpent-woman entrusted the child to the father and
disappeared into a nearby pond. Before leaving, however, she gave one of her
eyeballs to her son. The child grew up ashamed of the eyeball, hiding it, until one day

he lost it. The serpent-mother appeared and offered the boy her other eye. Having lost

%6 The waters are designated by the Ministry of the Environment (Kankyosho B 1545
as one of the One Hundred Famous Waters of Japan, by the Ministry of Land,
Infrastructure and Transport (Kokudo Kotsizsho [E 124238144 as one of “34 Choice
Hometown Waters,” and by Nara Prefecture as Y amato's Water.”

2" lwano also mentions this legend. Tenkawa mura ryiki, 9-10.
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both her eyes, she became blind. Not knowing day from night, she requested that
three bells be sounded in the morning and six in the evening. The man built atemple
by the side of the pond, from where he diligently rang the bell. This temple became
Rytsenji, extant in the same presumed spot, where bells continue to ring twice daily.
The story of the temple’ s origin, like the legends of En no Gyoja and his mother |
introduce below, highlights the close and complicated relationship between a mother
and her son that figures prominently into the standard narrative ascribed to female
exclusion at the mountain.

The significance of female exclusion is discernable not only in Ryasenji lore but
also on the ground—the templ e’ s gated complex was off-limits to women until 1960
(I discussthisin further detail in chapter six). A stone pillar dating to 1780 stands at
Rytisenji today, reading “From here [onward] women not permitted to enter” (kore
yori nyonin iru koto o yurusazu {2~ #F A2\ ; height 157cm, circumference
44cm) (Figure 1.15).2 Much of Ryasenji’s early history is shrouded in mystery, but it
seems to have functioned as asmall family temple (dannadera f& A8 <F) until its
influence expanded in the Edo period, when lay mountain climbing and worship
guilds emerged, in particular the Dragon King Guild (Ryiio ko #E £5#). Until 1880
Rytsenji operated as a Shingon temple, headquartered at Sanbd’in. Today, the main
hall enshrines Miroku bodhisattva 75§ 3% i (Skt. Maitreya), Shobo Rigen Daishi, En
no Gyaja, Kobd daishi 5414 KKl (Kukai’s posthumous name), and Fudd Mydo A~
B+ (Skt. Acalanatha). Also on the grounds is a hall dedicated to the Eight Great

Dragon Kings, another that enshrines guild leaders and local parishioners’ ancestors

%8 Rytsenji’ sinner precincts were at one time considered an inner training site of
Ominesan (Ominesan nai dojo K% (LINEY) and therefore part of Ominesanji, but
this changed in 1960 at the request of climbing guilds when the temple grounds were
opened to women. | discuss this further in chapter six.
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(jinsai den #HE2E), afireritual area (saito goma dojo SEtE#EEE & 5), and two water
ablution sites (mizu gyoba /K17%5).

Heading eastward upstream from Dorogawa on a narrow mountain road towards
Sanjogatake, the headquarters of Shugen setsuritsu konpon dojo &5 B AR A E 55
(aka Nanaosan Jano Kura -t 2 [LITE D JEk), Ominesan’s flourishing new religion that

fully embraces women'’s participation, comes into view (Figure 1.16). At ateahouse

called Yomegachaya 15 » 7% & (literally, “Bride’s Teahouse”), managed for

generations by the Y amaguchi family, another trail intersects and leads across the
river to the Praying Mantis Cave (Toré no iwaya # i & /=) and Bat Cave (Kémori
no iwaya R tE O &) (Figures 1.17-1.19). In the legend of En no Gyoja’ s mother, it
isfrom Praying Mantis Cave that the big snake emerges to block Shiratome from
passing. The cave is also known locally, especially among devotees of Nanaosan Ja
no kura (literally, “Big Snake Lair of Nanaosan”), as the site where Shobo subdued a
male-female pair of giant snakes.?® Although formerly an important site for ascetic

practice (gyoba 1747%) off-limits to women until 1960, the Praying Mantis Cave fell

into obscurity after improved roads allowed bus access closer to the mountain. The
adjacent Bat Cave, believed to be En no Gyoja’ s former living quarters, has also
largely dropped from public sight. Every point along the road to Sanjogatake so far

demonstrates how deeply the history of gender and sacred space is embedded at

9 Many scholars, such as Ryuichi Abé and Saeki Arikiyo #:{f45 1%, consider many
details of Shobo’slifeto be historical, such as hisfounding of Daigoji in Kyoto (874)
and Tonan’'in at Todaiji, Nara (875). See Ryuichi Abé, The Weaving of Mantra:
Kizkai and the Construction of Esoteric Buddhist Discourse (New York, NY:
Columbia University Press, 1999); and Saeki Arikiyo Z={F1 A T, Shobe T2 (Tokyo:
Y oshikawa K obunkan, 1991). Shobd’s place within Ominesan’s religious landscape,
however, entertains more legendary dimensions. Shobo is said to have visited
Dorogawa, where local people feared the snakes and would not dare come near the
Praying Mantis Cave or further up the mountain. Shobo entered the cave, chanting
sutras, and exterminated the male snake. The female one fled to Nanaosan.
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Ominesan, whether it merely reinforces a well-established history of female exclusion,
embellishesit, circumventsit, or serves as areminder for lost histories through
absence in the case of the Praying Mantis and Bat Caves.

Past Y omegachaya and En no Gyoja s forgotten caves, but before reaching the
trailhead to Sanjogatake, today’ s traveler meets atrail to Inamuragatake, a peak

advertised as “Women's Omine” (Nyonin Omine % A k%), and the Mother’s Hall

which marked the boundary line for women until 1970. About five hundred meters
beyond Y omegachaya on the main mountain road, one first passes a popular water-
filling station, where visitors load up on the area’ s famous spring water. Directly
acrossisalanding for amotorized ropeway to the Goyomatsu limestone cave
(Goyomatsu shonyiido FAXHFASE L) (Figure 1.20). The cave is named after
Dorogawa resident Akai Goyomatsu 783 F.{ %42, who discovered the cavern, and his
family still operates the landing and offers guided tours.

In 1932, Akai discovered a spring on the west slope of Inamuragatake. Over the
next several years, Akai used the profits he made from selling spring water to repair
arearoads and trim trees in order to make a route to Inamuragatake. Akai built a small
rest lodge (koya /> =) called Mountaintop Crossing (Sanjo tsuji (L1 _F3it) at aflat
outcropping along aridge top about two-thirds of the way to the summit. A trail to
Sanjogatake connects here, and about thirty minutes’ walk closer, at the Lotus
Crossing (Rengetsuji L > ~'1l-), awooden gate and a signpost prohibiting women's
further progress stands (Figure 1.21). The Akai family also operates the lodge at
Mountain Top Crossing, where they serve noodles and other refreshments to visitors.
Further up the ridgeline from the lodge toward the summit of Inamuragatake, the trail
branches and climbers can take a side path of roughly fifty metersto Mount Dainichi

(Dainichisan X H 1), asmall conical peak on the western edge of Inamuragatake
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whose shape resembles bundled rice plants (Figure 1.22). Inamuragatake and
Dainichisan have become well-known climbs for women since the mid-twentieth
century, atopic | discussin chapter six.

Thetrailhead to Inamuragatake lies just past the landing for Goyomatsu’ s cave,
adjacent to a rather inconspicuous worship hall that holds great meaning to the
mountain’s tradition of female exclusion: the Mother’ s Hall (Figure 1.4). This small
hall enshrines En no Gyoja’ s mother Shiratome and the ascetic himself, accompanied

by Kanzeon bodhisattva ] & % (Skt. Avaokitesvara), Tori tengu &K,
Daisho Fudo Myoo KEEAHE) B+, Shobo Rigen Daishi, Kobo Daishi, and Jizo
bodhisattva HijiiE % (Skt. Ksitigarbha). For three generations the Taniguchi family

has managed the Mother’ s Hall, and today father and son offer coffee, snacks, and
lively conversation to visitors. In particular, the hall has become a haven for young
couples who come to pray for safe childbirth and purchase various protective amulets
and charms. According to the current literature from the Mother’ s Hall, “The incense
smoke from women who came to pray for childbirth never dies out.” In front of the
hall a stone rises with the inscription “From here [onward] is the women'’ s restricted

zone” (kore yori nyonin kekkai 7 /& 2z Ajfii 4t 2.74m tall, 61cm circumference)

(Figures 1.23, 1.24).

The reader will recall that until 1970 women were forbidden from passing
beyond the Mother’ s Hall. Today, women can freely pass, at the same time the
Taniguchi’swill regale the visitor with the following story, also detailed in a
pamphlet they provide.

Once upon atime, Ominesan was called Kinpusen, “Peak of Gold,”

throughout the land. There was a pair walking the road to Ominesan,

where warm sunshine of spring shone on the fields and mountains. One
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was Shiratome, the mother of En no Ozuno [En no Gyoja], who had
travelled all the way from Katsuragi Village, concerned about her son
cloistered in the mountains as he diligently engaged day and night in

ascetic practices, and the other was the “strange child” (myodo #)

Goki, adisciple of En no Gyodjawho resided in Dorogawa Village and
attended to Ozuno’s needs.

The pair reached a valley that lay a short distance ahead up from the
village. Casually glancing around as they attempted to crossthe valley,
they saw a big snake coiled up on the bank. First, Goki tried to cross the
valley. The big snake suddenly opened its mouth and glared at Goki,
blocking hisway. Goki instinctively retreated in surprise. Next, [En no
Gyoja s| mother tried to cross, and once again the big snake blocked the
path. After she stepped back, the big snake returned to its original coiled
position as if nothing had happened. After some time had passed, when the
two tried to cross the valley the big snake stretched itslong body all the
way out, preventing the pair from passing. This happened three or four
more times. Perplexed and astounded, the mother and Goki gave up trying
to cross the valley and turned back to Dorogawa, intending to try climbing
the mountain another day.

...[middie part omitted)]

The large snake that forbade [En no Gyoja’ s] mother and Goki from
crossing the valley and ascending the mountain that day is believed to have
been an incarnation of the Eight Great Dragon Kings.

Mother made a hermitage on the side of the valley. Goki worked

hard to look after the Mother and the village, and both wait for the Ascetic
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to descend the mountain. Mother recited Buddhist teachings to the
villagers and also helped women in the village during childbirth.
Henceforth this valley was deemed the boundary line from which
women could proceed no further [nyonin kinsei no kekkai 2z A&l &
1, and thisvalley called “Big Snake Valley” [Jagatani Tt » 43]. Later,
En no Gyoja s mother was enshrined as Hahako and a hall was built on the
site of her hermitage, becoming the Hahakodd.*
In another version of the story, of late-medieval-period provenance according to
Miyake, En no Gyaja’'s mother approached from Y oshino in the north.®* She

prostrated herself in front of the Zad Hall j& %2 of Anzenji Z#<F, crossing over a

0 REINZETOA % B2 ThRoBR-T] EFERTHEL
720 OO LNEF NN TV D KREILNA~B D EZH < AN
bV FELFE, REOILIZEY, HEETIZHEHE (LA) O/ (B5D)
M17#F) OHEZRL T, BWOENLIEDIEF3NRTE /M ORE THEA
I (LbEHr®) & BOITEDILE T &> TRNNOBRIZER, MO
EEAE L TCWAKBE (WE ) TL-, “AXENSYRIIE Lo 2 AILH
DRI E LT, BREEASIELTSELVERD L, — LD REE
DRI 7B Z2BNTWE L, ETHRREBBEEAS D LT 5 L528K, KiE
IREROZHIT CTHRBEBRATITTEEZEY £ L7, BOWZRITEDT%
BY LE L, SEIIHADEAD E LETEXRLCILIITKRIENMTTEEL S
20, BANRICTERY T L RIEIZITOHFTT R 280 CTiFd 7
MoTePOE I L TVET, LIEG LTATHREZEAY ELET L,
KIBIZEWVIES 22— L <. AT FE25INVWTLENET, =
AT e H=ZFELNEBHIRLE L, AR TEALZRIIANEE R
EERNWRENEHLEI L IREWELZEEHETHLOT, LBV IIHBIZL X
D EIMINDOBRIZEIENZ LE LTz, F%, BALZRIISH, AZELET
Lz EodZeho o RigiZEx o & TINKEE] DILH ThoToDE7e & B
EF L7, BAIIZORDOEIIEEZS D, BRITERMNICHAIEZED
[ OWEEEZ LT, {TEOTIUT 502 bF Lz, BRAITEDO AL IT{LD
HAERERPOLROTOMELZ T LE LT, LERZORZIEr L
FEOZ NEEHDFER L ED HIVE LTe, & D% Z OREPNI =T 2 B LA
HOXEZED) EMEATRAZIES TX F L7z, “Hahakodo FF/AE,
pamphlet, Dorogawa. My own translation.

3 Miyake, Omine Shugends no kenkyiz, 396.
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boundary line (we are not told exactly where) and continuing toward Sanjogatake. *
She reached as far as a point called Nakakoba #//»%;. There, she was stopped in her
tracks at a place between Y oshinoyama and Kinpusen called Ashizuri 214 (literally,
“feet stamping”). En no Gyaja’s mother also appears in the Shozan engi 74 L1 #
(Origins of Various Mountains, ca. 1185), a collection of tales related to mountains
significant to Shugends that includes records of an oral tradition of Ominesan guides.
Here, shelivesin a cave resembling a five pronged vajra (gokosho f.&5#T) at Hoto
Peak 15 » & (Hotogatake, present-day summit of Dainichi Peak (Dainichigatake
KH 7 E).

In contrast to the standard motif of a mother seeking her son, this version
depicts En no Gyajatravelling three times a day from Jinzen #4111 to the cave to
worship his mother at a stone altar near the entrance. He invited Hokuto daishi 4t~}
K, the “Third Immortal” (daisan no sennin %5 = @1ili \) from Tang China, and

together they made offerings of athousand small stupas for her. The text then relates
En no Gyoja sfall from grace and banishment to Izu and also elaborates upon his
return to Ominesan. Finally, En no Gyaja entrusts his future affairs to his disciples
Zenki /175 and Goki % 5 (literally, “ anterior demon” and “ posterior demon”),
shaves his beard, places his mother in an alms bowl, and flies with her to China

(Figure 1.25).%

%2 Anzenji was a small temple on the Y oshino side also known as the Inner Precinct of
Y oshino (Yoshino no oku no in 5% O B D F5E). It was destroyed during the
persecution of Buddhism in the early Meiji period, although some of itsicons were
saved and moved to Kinpusenji.

%3 Shozan engi 7% L%, Jisha engi FFEiEiEE (NST), 342-43. Jinzen #{1 denotes
present day Jinzen Il (station 38).
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Key elements of the narrative remain consistent (e.g., aworried mother searches
for her son and is unable to enter the mountains beyond a certain point), but certain
aspects appear to be translocal—similar female figures appear in the legendary
histories of other famous sacred sites such as Hieizan and Koyasan. Several scholars
connect stories of En no Gyoja s mother with an ambiguous nun/shamaness figure

known as Toran #5#: (or some variation thereof).> One version of the Toran story,
set at Ominesan, appears in the fourteenth-century historical book Genko shakusho T
FIRE (History [of Buddhism] of the Genko Era, 1377):

The nun Toran was awoman of the province of Y amato. She practiced
Buddhist asceticism in detail, and at the same time she studied the Taoist
arts of immortality. She dwelled at the foot of Mount Y oshino. As tradition
hasiit, the earth of Kinbusen [sic] is pure gold, and it is protected by

Kongo Zad Bosatsu, who will not permit women to cross its boundaries.
Toran said, “Woman though | am, | observe the commandments of purity
and have experienced supernatural effects. How could | be classed with
ordinary women?’ and so she climbed up Kinbusen. Suddenly there was
thunder and lightning and it grew dark; in her confusion she no longer
recognized the path. She threw away the staff she had been holding, and it

took root of itself, growing at length into a great tree. Toran also

% In Japanese, see Abe Y asurd [T &5 Z&ER, “Nyonin kinsel to suisan” 7 A5 & HE
% in “Miko to joshin,” Shirzu josei to Bukkys [ARZz & Zofd ) o) — X4tk &L
% 4, edited by Osumi Kazuo K BEFn/E and Nishiguchi Junko 7§ [ )IE1-, 153-240
(Tokyo: Heibonsha, 1987); Hinonishi Shinjo H 775 & &, “Koyasan no nyonin kinzei
(jo)” =B (L o> Ze NEEH (L), Setsuwa daigaku kenkyiz #n &% K EFHFFE 27 (1992):
13-23; Katsuura Noriko 545 ¥+, Kodai, Chiisei no josei to bukkyo % - it
2ot & L% (Tokyo: Y amakawa Shuppansha, 2003). In English, consult D. Max
Moerman, Localizing Paradise: Kumano Pilgrimage and the Religious Landscape of

Premodern Japan (Cambridge, MA: Harvard East Asian Center, 2005) and Faure,
The Power of Denial.
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summoned up a dragon with spells and tried to ride it up the mountain. She
got only asfar as the source of the stream and was unable to proceed.
Toran became furious and stamped on the rocky peaks until everywhere
everything was crushed or split. The lake which nurtured her dragon is
under arock. Her two footprints are still there. People say that she attained
the Way of Long Life, and nothing is known of how she ended.®

An earlier version of the story can be found in the eleventh-century Honcho

shinsenden A& ##1l1{# (Biographies of immortalsin our country), diary of courtier
and poet Oe no Masafusa KiLIEE (1041-1111). It adds that Kinpusen was a“ place
of precepts’ (kaichi 78 M) protected by Kongd Zad 4:Hll|J4 + who awaited the arrival

of Maitreya and that Toran was turned into a tree because of her transgression.*
Furthermore, it is not clear whether a boundary line existed before and was

“tested” by the situation, or whether En no Gyoja created it himself. Women who

% Marian Ury, “Genkd Shakusho, Japan's First Comprehensive History of Buddhism:
aPartial Tranglation, with Introduction and Notes’ (Ph.D. Dissertation, University of
Cdlifornia, Berkeley, 1970), 312—-313.

% NST, 7:260, 581. The Honcha shinsenden is referenced in Shuda, Kinpusenji, 48,
Suzuki, Nyonin kinsei, 8283, and Katsuura, Kodai, Chisei no josei to Bukkyo, 36.
Another example of the nun/shamaness trope can be found in the Hieizan ryakki st
L& 5T (Abbreviated Chronicles of Mt. Hiei), which describes the young female
disciple of Saicho named Tora. The young woman is infatuated with Saicho and
follows him up the mountain. In response, Saicho begs for divine help to get rid of her.
In regard to Koyasan, records of the Retired Emperor Go Uda s outings (Go Uda joko
goks ki #6522 b ELfHISERE, 1313) mention anun Tora (Tora bikuni 38 L - J2);
they tell of agreat number of women who wanted to see the Emperor and therefore
disguised themselves as men and broke the boundary but were chased down by temple
people as thunder and lightning rained down. Moerman, Localizing Paradise, 206.
Numerous other tales about a similar nun/shamaness emerge from the medieval period
onward that describe either an elderly or young woman possessing some sort of
magical power who often comes riding on an animal and is turned into stone or atree
after attempting to climb a sacred mountain despite the mountain god’ s warnings.
Moerman'’s chapter on the position of women in the Kumano mountain cult (esp. 189
208) can be consulted for more on Toran and narrative accounts of female exclusion in
the premodern period.
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dared cross the line, we learn from other stories, faced terrible consequences. They
might enrage the jealous female mountain god to cause torrential rain, fire, or even
blood to pour down. Alternatively, the trespassing woman might be turned into
stone.® Interestingly, a five-meter-long stone along the ascent to Sanjogatake called

the Turtle Stone (Okameishi 35 17), set apart by a stone perimeter and regarded as

off-limitsto men, is explained as the site where En no Gyoja’ s mother turned into a
turtlein order to visit her son in the mountains (Figure 1.26).

Before 1970, when practical concerns prompted Ominesan authorities to move
the boundary line to the Bridge of Great Purity, Mother’ s Hall served asthe
Sanjogatake trailhead and visitors had to pass through a large black gate that stood
between the hall and the river. It was open from dawn to dusk, and served as a

checkpoint (Figure 1.27). The Yoshinogun meizan zue & B £8 4 1L (Illustrated

Survey of Famous Mountains in the Yoshino District) from the Edo period notes:
Out onto the main road, if you go beyond the Praying Mantis Cave and
teahouse, and continue to the |eft of theriver, thereisa small bridge.
Woman can come as far as this place. From here upward women are
forbidden. There is a hermitage to the right of the road, joined by a square
stupa on the left of the road.*®
Hondo ni dete, toro ga iwaya chaya yori oku e ikeba, kawa o hidari to
shiteiki, kobashi ari. Kono tokoro made nyonin kuru. Kore yori ue wa,
onna kinseinari. Michi no migi ni anshitsu ari, michi hidari ni kakutoba o

tsuranetari.

37y anagita Kunio #l F [E] ¥, “Rojo kaseki tan” # Zc{k. £, in Teihon Yanagita
Kunio zenshi &AM H [E 5 44E (Chikuma Shobo, 1916 [1962]), vol. 9, 1.

% Quoted in Nakamura Yoshihito 1% A, “Ominesanji shithen no nyonin kekkai hi”
RZ LT D 4e N5 R, Ashinaka & L 727 5, no. 15, (1989): 14.
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AEIZH T, EWAERRE LD BATIHE, JIIZ0E0 & LTTE,
MERY, TORETLEANKRD, Tk RiE, 7R, EO
FHICEEAY, EAEICAKEAZERTZY,

The hermitage described in this nineteenth-century publication likely refersto
the Mother’s Hall, judging by its location relative to the Praying Mantis Cave. Female
exclusion is mentioned, but it makes no mention of stone or wooden markers. In
general, we know very little about other pre-Meiji boundary lines demarcating
Sanjogatake as amale pilgrims’ mecca. Women seem to have been banned from a
much larger yet even less clearly defined area. In theory, the bounded realm would
have spanned the entire Omine Okugake Trail—south from Hongii Shrinein Kumano
to Ozasa, and north from Sanjogatake to Y oshinoyama.

For example, an 1839 Shogo’in mountain-entering (nyizbu A %) itinerary
records awomen’s boundary (nyonin kinkai %z AZ£5}%) at a site near Shakagatake

south toward Kumano (reference Figure 1.2). It was marked by two stones just

beyond two large cliffs, likely at the present site of Two Stones (Futatsu ishi —->£7):

There are two large rocks, called Kongara and Seitaka, every timethisis
committed to writing there are people who get lost around here, asfar as
Kurikara Stone and Maruishi Stone, women can climb, but beyond that is
arealm prohibited to women.*

Dai naru iwa ni ari, Kongara, seitaka to iu, bun ni ka suru tabi ni kono
hen nite funshitsu no hito ari, kurikara seki, maruishi to iu tokoro made

nyonin noborunari, sore yori nyonin kinkai.

% Hirayama Toshijiro *F[LIEIAER, “Tenpd jinen shogoin miya irimine suihanki” &
TR+AEEE R B A\ 2 b RD, Kashihara kokogaku kenkyijo ronshii 185135 it 24
FepTRmEE 7 (Tokyo: Yoshikawa Kobunkan, 1984), 359. Two Stones is station 33 on
today’s Okugake Trail.
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Leading up to 1970, however, the bounded realm stood at Dorogawa s Mother’s

Hall to the west, Aonegamine in Y oshino to the north, and Ozasa to the south.
Ominesan’s current bounded realm extends ten kilometers east to west and twenty-
four kilometers north to south. Goban Pass, the new northernmost point, islocated
twelve kilometers south of Aonegamine and isinsignificant in the history of religious
training. Its location shifts the northern boundary of the restricted space significantly
south toward Sanjogatake, while the rest of the coordinates were only modestly
adjusted to re-expand. Additionally, asindicated in Figure 1.5, the restricted realm is
also marked at the Lotus Crossing between Inamuragatake and Sanjogatake, as

mentioned above, and Amida Forest (Amidagamori [i[FRFE # &) in the southeast. A
brief note on Aonegamine, Goban Pass, and Amida Forest follows to supplement the
descriptions given above of the other sites.

The path to Aonegamine from Kinpusenji begins with a steep ascent up
Yoshinoyama, through Nakasenbon 4 (home to the four temples that play arole
in Yoshino’s management of Ominesan: Chikurin’in, Tonan'in B¢, Kizo'in 2 i
B, and Sakuramotobd £ 4x3%), to Kamisenbon _E &K, and eventually Okusenbon
BT, site of Kinpu Shrine 4 Z#f1#l-. The long and winding Okugake Trail heads
south from here. Embarking on it from behind the small shrine, athree-way fork in
the trail appears. Turning right will lead to Ominesan, straight ahead to Kawakami

Village )11 _E#¥, and |eft to Aonegamine, the watershed of Yoshinoyama. The official



boundary line moved from Kinpu Shrine to Aonegamine in 1878.%° The fork in the
road (known among Shugends practitioners as Aizen no juku % %415, station 70 of
the 75-station course) is marked by the third of the extant boundary stones. Thisisthe
smallest and oldest of the three (the other two standing at the Mother’s Hall and
Rytsenji), and it reads “Women Forbidden Beyond This Point” (kore yori nyonin

kekkai 122 A A 5t height 146cm, circumference 30cm) (Figure 1.28). We know

from the inscription that it is an 1865 replacement for a stone made in 1754. Records
prior to 1754, however, concerning Aonegamine make no mention of women or stone
markers.*! Today, Aonegamine no longer holds an active role in Ominesan’s bounded
realm. Only traces remain, set in stone. The same can be said of the boundary stones
at the Mother’s Hall and the temple Ryisenji because of physical reconfigurations of

the boundary lines in the twentieth-century.

“0 Shuda, Kinpusenji, 270; Shin jidai ni muketa Shugen sanbonsan no kiseki #7H#;
(AT 7 AEBR = A 1 L O #UE (En no Gyoja sen sanbyaku nen go-onki kiroku hensan
iinkal B1TH T = B 812 Sitskim =2 523, 2003, hereafter Shin jidai), 108.

1 According to the Yoshinoyama hitori annai ki 5 71114122 N EE (Chronicles of
Yoshino mountain guides, 1671):

Heading out alittle from Anzenji isAoorigatake. From this place there are

two paths. The left is a path toward the waterfall of Nishikawa, theright is

more than five ri [roughly twenty kilometers] until the mountain top.

Anzenji o dete sukoshi ikeba Aoorigatake ari. Kono tokoro yori michi

futasuji ari. Hidari wa Nishikawa no taki e iku michi, migi wa sanjo made

ha gori yo ari

RSP TT 2 LT EFIRO Y, ZOFfEVE_HHY, O

ZOEENOEMTE, A3 EETIIHERD Y,
This seventeenth-century mountain guide unmistakably describes the same place,
abeit under different names, but makes no mention of female prohibition or a stone
marker (or the station name Aizen no juku, for that matter). | follow Nakamura,
“Ominesanji shithen no nyonin kekkai hi,” 14, for the modern rendering of the
original text, which | consulted in Yoshino yumemi kusa, Yoshinoyama hitori annai 7
Bpas R - HEFILIAMZEN | as presented in Hanpon chishi taikel betsu il A< #15%
S5 3 (Kyoto: Rinsen Shoten, 2010), 453-458.

55



The“new” Aonegamine is Goban Pass; noted above as the current northern
reach of the bounded realm, it lies at the lowest part of a mountain ridge linking

Otenjogatake and Sanjogatake. The name Gobanseki 2% 4 originally referred to the

grid designs of a go game board, which the bedrock in the vicinity resembled. At

some point it came to be transcribed Gobanseki .7 4, connoting its convenient

location as a connecting point for plateau villages above the river down to Dorogawa.
The siteisrelatively difficult to access, even with a new mountain road and tunnel
cutting beneath the present Goban Pass site. A small En no Gyoja shrine sits near a
wooden gate with accompanying English/Japanese signage (Figure 1.29).

To the southeast, another new boundary gate stands at Amida Forest, where the
southern Okugake Trail and another trail east from Kashiwagi #1K intersect (Figure
1.30). Aswith Aonegamine, the boundary moved here from Ozasain 1878. The
absence of aboundary gate at Amida Forest until 1970, however, led many to believe

that the boundary itself was moved in 1970, timed with the other reductions.

Conclusions

On acool August evening in 2015, | witnessed En no Gyojawith my own eyes. He
passed through Dorogawa' s “ Ascetic Avenue” (Gyoja dori 17741 ¥ ) on apaanquin
adorned with candles and athrone. He had donned along white beard and clasped a
silver mountain staff (shakujo #1X). His fierce-faced companions Zenki and Goki
wore gold robes and crouched at his sides. Crowds lined the street, and people young

and old applauded his presence (pictured in Figure 1.3).** The yearly Ascetic’s

“2 Today, the Zenki lineage is said to protect an eponymous area of Ominesan, and the
Goki lineage continues in Dorogawa. As| learned, it is not uncommon for cousinsto
marry in order to preserve the “ Goki spirit.” Kyatani’s parents, for example, are
cousins from the same Kyatani family.
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Festival (Gysja Matsuri 17#4%) held in early August is said to re-enact the past,
when villagers regjoiced at En no Gyoja’ s return from exile. Modernity had clearly
intervened in this tradition, however. “En no Gyoja’ was in fact a young man wearing
afake beard (another version of the figure roaming the streets was played by a young
woman; Figure 1.31), the palanquin was the flatbed of a compact white truck, the
candles were electric, and the demons were visiting from Osaka.

At the Shingon temple Hokakuiji JE\P<F near Y oshino, moreover, the skull of

the giant male snake that Shobo Rigen Daishi vanquished is stored in his mausoleum,

which is designated an Important Cultural Property (jiryo bunkazai B % SC{LRA).

Clearly, the line between an imagined past and present-day reality isblurred. Like En
no Gyoja, Shobo isalso “aive’ at the mountain today. At one observance at Ryasenji,

presided over by head priest Okada Echio [if] FH i1, | was urged by afemale devotee

to stand close to the smoking pine embers and “ speak” to him (Figure 1.32).
Ominesan is a“multitude of intersections,” quite literally—the land itself acts as
arepository for history and tradition.** We cannot understand the mountain’s physical
and built landscapes without paying attention to the mythic and religious dimensions,
which anchor them in an ancient past, and yet we cannot trust in this ancient past as a
static and unchanging reservoir of sacred legitimacy. Chinese religions scholar James

Robson observes in his study of China's sacred peak Nanyue 4 (Jon. Nangaku)

that “only a special person can recognize the hidden numinous qualities of a site, but

*3Henri Lefebvre, trans. Donald Nicholson-Smith, The Production of Space (Maden,
Mass: Blackwell Publishing, 1991 [1974]), 33. Lefebvre's three-part structure of
space (physical, mental, and cultural) has been applied widely in studies of sacred

Space in Japan.
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that person’s presence at the site—and when he or she is gone, the person’s traces—
enhances the sacred nature of the site.”*

The traces of En no Gyoja, Shobo Rigen Daishi, and Shiratome certainly guide
perceptions of Ominesan’ s sacredness and influence the manner in which one
experiencesits physical landscapes, and yet they are constantly remodeled and
remolded in a broader context of worldly conveniences and concerns. Supporters of
female exclusion may fervently defend it as a 1300-year-old religious tradition, but
the 1970 boundary renegotiation reflects a practical logic (i.e., moving the boundary
lines was a practical and effective method of problem solving) that privileges
contemporary concerns over longstanding religious traditions. The realities of
constant innovation, choice, and change are impossible to ignore, and in fact the
current literature from the Mother’s Hall acknowledges this, describing the 1970
remapping as “the present keeping with the changing times” (jisei no henka ni awase
genzai RFEAD AT A BITE). On the other hand, the great variance we seein
Ominesan’s boundary lines, place names, and legends is often omitted or neutralized
in the name of “tradition,” which presupposes something stable and invariable.

This chapter explored Ominesan’s distinctive significance—what sets it apart
and where it is set apart—and provided several examples of how those strategies of
“setting apart” have changed, the most central of which occurred in 1970 with the
reduction of Sanjogatake’s bounded realm. The relative ease with which this
rebounding was accomplished may give the false impression that female exclusion as
alived religious tradition is also easily maintained. To the contrary, as the following

chapters demonstrate, the modern historical narrative of women and Ominesan is

4 Robson, Power of Place, 25.
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marked by contestation and conflict, beginning with the 1872 legal abolishment of

female exclusion by the Meiji government.
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Chapter Two:

State Visions, Local Readlities

“It'samiracle!” exclaimed travel-writer Okada Kishii [if] FH 2%k in 1970, musing on

the fact that in Japan there still existed a mountain off-limits to women. Indeed, it is
nothing short of remarkable that Ominesan’s religious tradition of female exclusion
survived along century marked by great social and political change." Until the late
nineteenth century, many of Japan’s sacred mountains were closed to women
(specifically, clearly defined areas in the proximity of established worship facilities or
centers of lay religious gathering, as well as the temples and shrines themselves).
There were noteworthy exceptions, however. By 1860, women were already
welcomed at the summit of Fujisan, the iconic Japanese peak that drew the largest
number of visitors per year.? And at Koyasan, as | discuss below, women remained
persona non grata until 1904. Ominesan’ s Sanjogatake peak, the subject of this study,

is often celebrated as the last frontier of female exclusion in Japan.®

! Okada (legal first nameis Y oshiaki) reported for the travel magazine Tabi Ji% for
twelve years before serving as editor-in-chief for twelve more years. In his article,
Okada makes specific mention of the Meiji Restoration, the post-World War 11
constitution, and Japanese women climbing the European Alps and the Himalayas as
twentieth-century hurdles to maintaining the exclusion of women. Okada Kishi [iff] FH
K, “Nyonin kinsei yuragu Ominesan,” 128.

2 According to Fumiko Miyazaki ‘&5 1.5+ %, women had been climbing the famous
peak whenever the chance arose from long before. See Miyazaki, “Female Pilgrims
and Mt. Fuji: Changing Perspectives on the Exclusion of Women,” Monumenta
Nipponica 60, no. 3 (2005): 339-391.

® Infact, thiswidely repeated claim of exceptionalism is not entirely true. Mount
Ushiro (Ushiroyama 7% [L1) in Okayama Prefecture also officially maintains amale-
only policy. Ishizuchisan in Shikoku remains off-limits to women except for one day
ayear (July 1). Mount Uzo (Uzosan 5= (1) in Kyushu's Oita Prefecture K57 I
opens to women only on New Y ear’ s Day and the Autumn equinox. Still, asingle
place comes to mind most often when speaking about female exclusion: Ominesan.
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Thelegality of Ominesan’s ban on women has often been called into question.
In 2004, for example, acitizen’s group collected more than 12,000 signaturesin
protest at Ominesan’s designation as a UNESCO World Heritage Site, arguing that it
violated laws concerning gender discrimination and public access.” The land
surrounding Ominesanji (the mountaintop temple at Sanjogatake) is privately owned,
but the restricted area includes public lands as well (Figure 2.1).

The practice of banning women from mountain temples, shrines, and trails
wasin fact legally terminated in the late nineteenth century. According to Meiji
government edict, dated May 4, 1872:

Grand Council of State Edict 98

Any remaining practices of female exclusion on shrine and temple lands

shall be immediately abolished, and mountain climbing for the purpose

of worship, etc. shall be permitted.

YN SRR SRIWAN

AL =T e NRESR ) ST AT 2 i B 4 g Lk S8 (L 5

AR ] s T

Dajokan fukoku dai ky:iz hachi go

Jinja bukkaku no chi nite nyonin kekkai no basho kore arisoroishi tokoro

ima yori haishi seraresoroishi jo tozan sankei nado katte to subeki koto

Edict 98 provides the first documentary evidence that discusses female exclusion in

* Chapter three examines the 2004 World Heritage designation and allegations
concerning the illegality of female exclusion in detail.

> Naikaku Kanpokyoku PN B # A #, Horei zensho #4543 5(1) (Tokyo: Hara
shobd, 1974), 82. Also cited in Washio Junkys & Z B4 and Jinki Hoju #h #1575,
“Nyonin kekkai no haishi tenmatsu,” Zc A\ 5t DO PE [ ER, Gendai Bukkyo EA 4
% (1933): 230. It appearsin Miyake with slightly different punctuation: f#i£L{# 4 /
=7 L KRR i B 2/, BA RIS, BILSFRE AT EF.
Omine Shugends no kenkyiz, 391.
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contemporary terms. In other words, it neither locates it in the past nor refersto it asa
timeless, ancient custom. This chapter unpacks its significance in three parts. First, |
introduce the state of affairs at Ominesan in the early Meiji period. | attempt to situate
Edict 98 within the broader push for secularization by the Meiji government,
exemplified by the 1868 separation of buddhas and gods and the dismantling of
Shugendd in 1872. Through these and other measures, which had far-reaching
consequences at Ominesan, the state sought to equalize religious institutions and
religious clerics, resulting in the undercutting of the traditionally privileged position
of Buddhism.

Second, | trace the path toward the promulgation of Edict 98 by examining an
1872 dialogue between Shiga %22 prefectural authorities and central government
authorities, including the Ministry of Finance (Okurasho KJ#44), the Ministry of
Doctrinal Instruction (Kyabushe #44'), and the Grand Council of State (Dajokan
KIECE). The conversation, directed toward Hieizan, would culminate in the legal
abolishment of female exclusion nationwide. | then survey the edict’ s reception at
Koyasan in Wakayama Prefecture. Koyasan provides an analogue that can help fill in
the gaps at Ominesan, where documentary sources are not forthcoming about the
edict’ s reception. Each part highlights in microcosm a different aspect of the
juxtaposition between what the Meiji state created as alegal culture versus actual
practice.

To reconstruct the events of 1872 and their import in greater detail, | closely
follow areport by Washio Junkyo i JIE#H (1868-1941) and Jinki Hoju 1 & 1L7
(d. 1953). Their “Circumstances for Abolishing Women’s Boundaries” (“Nyonin

kekkai no haishi tenmatsu” % A 5t o0 B I HEK) appeared in the journal Gendai
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Bukkyo B8 % (The Contemporary Buddhism) in 1933. The Washio-Jinki report

provides key insights and includes to my knowledge the only extant transcript of the
1872 exchange between prefectural and national authorities. Washio, a scholar of
Buddhism, published eleven books and sixteen articles on the history of Buddhismin
Japan. Jinki (legal name Nakada Hoju H FH1£7F) was the sixteenth-generation head
priest of the temple Nisseki’ji H 417 at Mount Oiwa (Oiwasan K& [11) in Toyama
Prefecture. Jinki wrote several articles on Edo- and Meiji-period Koyasan history in
the late 1920s and early 1930s.

Despiteitsrarity and narration of afascinating tale of state visions and sacred
spaces, the Washio-Jinki report has been largely overlooked by more recent
scholarship, which pays astonishingly little attention—in some cases none at all—to
the historical and legal dimensions of female exclusion in the modern period.
Miyake' s 700-page study of religion at Ominesan, for example, devotes only four
pages to the historical dimensions of female exclusion. This privileging of premodern
and ideological contours, part of alarger historiographical trend, contributes to
enduring (and problematic) perceptions of female exclusion as ancient and

unchanging.

Situating Edict 98

The 1872 edict came as part of anew state vision intended to unify and control
Japan’ sreligious landscape. Therefore, before unpacking the edict itself, it isfirst
necessary to situate Ominesan within the legal and political milieu of the late
nineteenth century. The early Meiji period is characterized by a swift influx of
Western culture and ideas, including those concerning religion. Longstanding state

patronage of Buddhism, which in some form had continued generally uninterrupted
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since the Nara period, came to an abrupt end. As Japan historian James Ketelaar
explains, the Meiji state viewed Buddhism as a dangerous “ other,” aforeign
institution that had been too powerful for too long.® A series of governmental acts
issued from 1868 known as the “ Gods and Buddhas Separation Orders’ (Shinbutsu

bunrirei #4443 BfE4) sought to clarify the relationship between buddhas and gods.

Such measures were an experiment aimed at creating a new Shinto-based ideology
and pantheon. This state vision was never fully realized—Hardacre describes the
early Meiji yearsin terms of “experimentation and disillusion”—but the policies had
asignificant impact on religion in the mountains.’

The “ Separation Orders’ put a halt to over athousand years of combinatory
religious practices. The practice of conferring Buddhist terms such as “avatar,” or

gongen ¥ (i.e., Zab Gongen), upon gods was for the first time prohibited. Buddhist

icons and implements were ordered out of shrines, which in this context comesto
refers to aworship facility that must adopt an exclusively “ Shinto” identity. Under
this “program of controlled atrophy,” the state additionally mandated the closing of

halls (do %) used for esoteric rituals or to house esoteric deities.® Ominesan’s

sacredness derived from a complex interweaving of gods and buddhas by the hands of
an ambiguously defined collective of lay practitioners; here, the consequences were
far reaching.

The government additionally promulgated rules that decriminalized certain

religious practices and legally abolished others. Edict 98 falls under the latter

® James K etelaar, Of Heretics and Martyrsin Meiji Japan: Buddhismand Its
Persecution (Princeton NJ: Princeton University Press, 1993), 50.

" Helen Hardacre, Shinto and the Sate, 1868-1988 (Princeton, NJ: Princeton
University Press, 1989), 22.

8 Ketelaar, Of Heretics and Martyrsin Meiji Japan, 50.

64



category. In terms of the former, in 1872 the government “ended all penalties for
clerics who violated state and clerical standards of deportment by eating meat,

"S«Cleric” refersto

marrying, letting their hair grow, or abandoning clerical dress.
Buddhists who have entered religious orders or who reside at Buddhist religious sites.
Amidst this program of radical change, Shugendo was banned outright in October
1872, deemed in Shugendd scholar Gaynor Sekimori’ s terms a “ superstitious and
pernicious sect.”*° Shugends groups were forced to affiliate with either Tendai or
Shingon Buddhist lineages. Buddhist clerics managing mountain shrines were forced
to become shrine priests, take full ordination, as Tendai or Shingon priests, or return
to lay life. Most chose the latter.™

The Zad Hall in Y oshinoyama, an eighteenth-century hall that houses three
seven-meter tall Zad Gongen statues, was ordered to present its historical registers for
investigation in May 1868. After requests to avoid reassigning and releasing

personnel were denied, Kinpusenji was shut down entirely from 1874 to 1886, a

period of twelve years.*? In 1886, it was reestablished as a Buddhist temple affiliated

® Richard Jaffe, “Meiji Religious Policy, Soto Zen, and the Clerical Marriage
Problem,” Japanese Journal of Religious Studies 25, no. 1/2 (Spring 1998): 46.

19 Gaynor Sekimori, “Review, Shugendd: The State of the Field,” Monumenta
Nipponica 57, no. 2 (Summer 2002): 210.

1 Sekimori estimates that that probably fewer than ten percent remained “ Buddhist.”
Around thirty percent became shrine priests, yet even then they were increasingly
restricted by government regulations for shrine priests. 1bid., 211.

12 Interestingly, as Shudd explains, Y oshino locals voiced many concerns about the
potentially negative impact of Meiji policies on pilgrimage practices and daily lifein
the mountains. These were drafted at Chikurin’in, but never submitted, and therefore
not considered. Kinpusenji, 226-227.
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to the Tendai school. The Okugake Trail itself fell into disuse, remaining largely
untraveled until after World War 11,2

In June of 1874, the state ordered that Sanjogatake’ s mountaintop hall, then
called the Sanjo Zad Hall |1 _FjE& 42 (rebuilt in 1691, enshrining Zao Gongen,
whom En no Gyoja purportedly raised up from its peak), become the Inner Precinct of
the Kinpu Shrine (Kinpu jinja oku no miya 4x 2 #1418 ), signifying a changein
identity from Buddhist to Shinto. Itsicons, including atypically hidden En no Gyoja
statue from the fourteenth century, were removed and replaced by mirrors, signifying
the space as a Shinto shrine.

With En no Gyodjaand Zab Gongen stripped of their home, Ominesan’s
Shugendo devotees stopped visiting the mountain almost immediately. Y oshino and
Dorogawa community members, desperate to maintain their local economies that
relied heavily upon Shugendo devotees, crafted a plan to build a new worship hall at
the peak just outside the Mountaintop Zad Hall grounds (which, as already
mentioned, the government ordered become the Inner Precinct of the Kinpu Shrine)
and install the central En no Gyojaimage and other icons there. With permission from
the Nara prefectural government, they selected a one-hundred-fifty square meter plot
of land some two hundred meters west of present-day Ominesaniji, and there rebuilt

the Ascetic’s Hall (Gysja do 173 ) from Ozasa. About an hour’ s walk from

Sanjogatake, Ozasa had long served as akey religious training site for Tozan
Shugendo headquartered at Daigoji, a Shingon Buddhist temple in Kyoto. Zenpukujji
F455F in the town of Y oshinoyama and Ryiisen;ji in the town of Dorogawa had

theretofore managed its worship hall jointly. Those two temples, representing the

3 Tatsumi Ryonin 32 11—, interview by the author, Sakuramotobd £44<4;,
November 9, 2014.
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Y oshino areain the north and the Dorogawa area in the south, assumed management
of the newly reconstructed Ascetic Hall at Sanjogatake.

In May of 1886, the Omine mountaintop temple regained its status as a
Buddhist temple (with Tendai affiliation), but the system of split management

remained. Y oshinoyama laid claim to aland register (chiken daicho #1255 11E) of
roughly 11,000m? (icché ittan isse hachibu — M — 5 —#ix J\ #%) of government-
owned land (kanyiichi B 4 #1). ). Dorogawa held aland register of just over
10,000m? (iccha isse kyibu —HT— i JL%) of government-owned land. In 1880,

Dorogawa filed a petition with the Nara District Court, Sakurai Branch Chamber
concerning the land holdings of the Inner Precinct of the Kinpu Shrine at Ominesan
but it was dismissed. They again petitioned in 1875 to the Osaka High Court , and

received afavorable ruling, but thistime Y oshinoyama complained to Daishin’in X
¢, Japan’s prewar supreme court. On July 1, 1885, Y oshinoyama and Dorogawa

entered into a joint agreement that stipulated the following: (1) written consent was
required for pleas by both parties, (2) the name Mountaintop Zad Hall (which would
imply Y oshino precedence) would not be reinstated; (3) the Buddhist icons and hall
itself would be jointly owned; (4) Y oshino would receive six-tenths of revenue shares
to Dorogawa’ s four-tenths; (5) Dorogawa would retain control of Ozasa; and (6)
Dorogawa alone would handle the sale of rhododendrons at the mountain.™*

On May 19, 1886, arequest was submitted to the Osaka prefectural governor
to allow the Inner Precinct of the Kinpu Shrine to resume itsidentity as a Buddhist
temple by a group consisting of two Kinpu Shrine priests, the head priests of
Y oshinoyama temples Ryasenji, Chikurin’in, Tonan’in, and Sakuramotobd, along

with five lay parishioner representatives from Dorogawa and four lay parishioner

4 shuda, Kinpusenji, 247-248.
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representatives from Y oshino. A similar request was submitted at the same time
concerning the Zad Hall in Y oshinoyama.

Since Y oshino and Dorogawa already at this point shared management and
ownership of the mountaintop Ascetic Hall, both parties agreed that the Y oshino side
would retain sole control of the Zac Hall (renamed Kinpusenji, which it remains
today as a Buddhist site) and the mountaintop hall would be called Omine Sanjo
Hondo (renamed Ominesanji in 1942), also a Buddhist site. Furthermore, the group of
three Y oshino temples and one Dorogawa temple that appealed for the title reversal

officially took the name Goji’in # 7[5 on June 1, 1892. Kizo'in, another Buddhist

temple in Y oshino, joined the consortium after regaining its status as a Buddhist
templein 1888. These five temples reflect three religious lineages—the Shingon
lineage of Daigoji in Kyoto, the Tendai of Shogo’in in Kyoto, and Kinpusenji—and
thus giving rise to the later nickname “Three Main Mountains’ (Sanbonsan = AS[L1,
this consortium’s controversial role in managing Ominesan is detailed in chapter

four).®

Explaining Edict 98

The Meiji state expressed a keen interest in redefining Japan’ s religious realm, and
gender-based regulations and restrictions were one such area deemed in need of
reform. The fledgling government viewed female exclusion as areligious practice.
The correlation between these two points, however, is not readily apparent. Hearsay
abounds, as | discuss below, yet thereislittle clarity or consensus regarding the

reasons behind the Meiji government’ s specific targeting of female exclusion from

1> For a period of time, the head priest of Kinpusenji doubled as the head priest of
Sakuramotobo. See chapter four for amore detailed treatment of Ominesan’s
management structure.
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mountain temples and trails among local people, institutional affiliates, and scholars.

The account of Zenitani Osamu £4+&, former parishioner representative of

Rytsenji in Dorogawa, represents what has become a standard interpretation:
The government lifted prohibitions against women in 1872 (Meiji 5). They
had decided to invite foreigners, including women, to an exhibition to be
held in Kyoto that year. The government issued a proclamation lifting
female prohibition, citing the possibility that these foreigners may want to
visit the sacred mountains in the vicinity of Kyoto. In response, sacred
mountains nationwide, one after another, lifted the prohibition. At that
time, Y oshino also tried to open the mountain and give women permission
to climb it, but Dorogawa stubbornly opposed what the government said
and did not listen to it.*°
Seifu ga, nyoninkinzei o toita no wa, sen happyaku nanajz ni -nen (Meiji
5) deshita. Sono toshi ni Kyato de hirakareru hakurankai e josei o fukumu
gaikoku hito no raihin o maneku koto ni natte itaga, sorera no hitobito ga
Kyato kinke no reizan o kenbutsu suru koto ni narudearou, nado to iu riyi
kara, seifu kara nyoninkinsei o toku yo ni to iu ofure ga demashita. Kore o
ukete zenkoku kakuchi no reizan wa aitsuide kinsei o toita nodesu.

Sonotoki, yoshinoyama mo josei ni kaiho shite nobotte itadaku kyoka o

16 Zenitani, “Kono mamani shitete hoshii” = ® % %2 L TTIF LY, in Nyonin
kinzei: gendai kegare, kiyome ko, by Kizu Y uzuru A 7%, 86-101 (Osaka: Kaiho
Shuppansha, 1992), 92. Kizu, an advocate for opening Ominesan to women, has been
criticized by scholars like Suzuki Masataka for being biased, but his monograph
includes this original essay by Zenitani and the full transcript of an interview with
then Ryiisenji head priest Okada Ikuyi [if] FH 5/, and thus offers rare firsthand
insights into important events at the mountain in the twentieth century that most
scholars cite, Suzuki included. Zenitani’ s recounting of Meiji period events, however,
islessreliable.
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dasou to shita nodesuga, kono Dorogawa wa, gan to shite hantai shite

seifu no iu koto o kikanakatta nodesu.

BORFAS, B NEEf 2 i oid, —/\EZF (B1R5) Tl %

DFITHFEB TR D B~ 2 B TEANOREZH 2 &

2> TWeis, ZNHD NRE B RELEROE LA R+ 52 &

2B THAS, L WHIBMNL, BUFN O & NEEfl% L < &
eI Bt E L, I Easi CRESHOFT LTS

WTEEHIl 2 iR Nz T, £ ORE HEIL S PRSI L TER - T

W2 FFR 2 5 & Lo TE R, o)k, 234 LT

L CHEBINOE S Z &2 RholonTY,

In aword, Zenitani claims that the Meiji edict was prompted by an exhibition
in Kyoto. The 1933 Washio-Jinki report, introduced at the beginning of this chapter,
stands as the earliest evidence | have been able to locate in support of this.'” Washio
writes:

In Meiji 5[1872], there was talk in Kyoto of hosting an exhibition, and a

variety of preparations were underway by the prefectural government. An

exhibition meant people from around the world would gather in Kyoto and

tour the area around Kyoto and Shiga prefectures, and they most certainly

would want to ascend Hieizan and enjoy views of Lake Biwa. If permitted

7 1t5 cites Washio in her 1988 M.A. thesis, written under the guidance of Miyake,
whose work unfortunately is not forthcoming on the matter. “Ominesan no nyonin
kinsei,” 28. Suzuki Masataka presents the art show claim as fact, with no
accompanying citation. Nyonin kinsei, 9. In academic circles today, this explanation
continues to hold the most weight.
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to do so in Kyoto and Shiga prefectures, this meant that not only men but
women would have also joined the tour groups.®

Meiji go nen ni Kyato de hakurankai o kaisai shiyou to iu node, fucho de
shohan no junbi serareteita no de aru ga. Hakurankai ni wa,
shogaikokujin ga raishiz shi, Kyatofu Shigaken no chiho o keikai shite
yizran suru koto to nari, kanarazu Hieizan ni nobotte, Biwako no fizkel 0
shomi suru koto-tomo narou. Kyatofu Shigaken de kore o kyoka suru koto
to nareba, karera wa danshi bakaridenaku ikks ni wa joshi mo aru
kotodearou to iu kotodeatta.

IR S I CHESZBBE L X O & x ) DT, I Tk D%
HELNTHIDTH DN, MERITIE, FEAMEADKRE L, 5T
B ROMIT AR L il 52 & L0 . P EEuliz

T, BEMORSZER T L2009, REIEERTIN
AP L FE R uE, HE FED TR AATIZE R Fb H
HZETHLIEBEHIHFETHST,

According to historians Ayako Hotta-Lister, lan Nish, and Olive Checkland,

the state drive to create international exhibitions was spearheaded by statesman

Okubo Toshimichi /A f%F1) 38

(1830-1878) after he attended an 1873 exhibition in

Vienna.*® An Exhibition of Arts & Manufactures was held in Kyoto in 1872, but a

private exhibition company organized it, not the Meiji government. As noted by

18 Washio and Jinki, “Nyonin kekkai no haishi tenmatsu,” 230.

19 Ayako Hotta-Lister and Ian Nish, Commerce and Culture at the 1910 Japan-British

Exhibition Centenary Perspectives (Leiden: Global Oriental, 2013); Olive Checkland,
Japan and Britain After 1859: Creating Cultural Bridges (London: RoutledgeCurzon,
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Hotta-Lister and Nish, “with the establishment of private exhibition
companies...larger scale exhibitions than previously began to be held, starting in
Kyoto and Tokyo in 1872...privately run companies, public bodies, and newspaper
companies accounted for the majority of the organizers of most of the domestic
exhibitionsin this period.”* Checkland confirms that the 1872 exhibition was
privately organized and that Japan’ s first large-scale domestic industrial exposition
(kokunai kangyo hakurankai PN [E#) 2145 4>) was held in 1877 at Ueno Park in
Tokyo.?

Literature from the city of Kyoto itself, however, states that an exhibition was
held at Buddhist temple, the Nishi Honganji, in 1871. The Kyoto Exhibition Company
(Kyoto hakurankai sha #U#5 1 2> 1), established at this time, organized another
exhibition the following year (1872) at three Kyoto temples (Kenninji 21—,
Chion’in %12 5%, and Nishi Honganji 75 A< <7).% Partial corroboration is provided
by records in the 1876 Official Catalog of the British Section, which indicate that a
“privately held” Kyoto arts and manufacturing exhibition opened on April 17, 1872,
and ran for fifty days, showcasing many objects that were taken to Viennathe
following year.?® In addition, the travelogues of Dr. William Willis, who was in Japan
at the time with British diplomat and Japanol ogist Ernest Satow, refer to the show.
Willis described treasures from within and without Japan displayed on temple

grounds, including musical instruments, bronze vases, animal skulls, gold and silver

20 Hotta-Lister and Nish, Commerce and Culture, 219.
2! Checkland, Japan and Britain After 1859, 38.

22 Kyoto City Official Website, https://www.city.kyoto.jp/somu/rekishi/fm
/nenpyou/html sheet/toshi29.html (accessed October 25, 2015).

23 Great Britain. Official Catalogue of the British Section (London: Printed by G.E.
Eyre and W. Spottiswoode, for H.M.S.O., 1876).
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objects, and oddities such as New Zealand moa-bird bones and photographs of the
English royal family. Willis noted one conspicuously absent element: other foreigners.
He estimated that only half-a-dozen foreign visitors could be found in Kyoto for the
show.?*

The 1872 exhibition iswidely cited as the central motivating factor behind
Edict 98, but the available documentary evidence does not demonstrate how the

exhibition provides a compelling motive for the edict. Some scholars, such as
folklorist lwashina Kaichiro %= %t/»—ER, also suggest that since the Meiji state's
vision of aculturally and religiously unified Japan meant doing away with
superstitious and outdated practices, female exclusion was targeted for excision.”
Suzuki similarly notes that the state considered female prohibition an “outdated
feudalistic custom” (hokenteki na okureta kanko #2172 417=1817T). According
to Washio’s 1933 report:

Hieizan allowing foreign men to ascend the mountain while banning

accompanying women in the name of women’s boundaries would be a

bigoted practice. Actually engaging in such a practice would be

inappropriate in these modern enlightened times.?®

ZOHEIHAUNE, KARRTH D L O, SEANDT D 1

ZEEFRL, ATOLFDOBRL T L2 T L LR 2 EITMA

OEE CH 5, 4 HBEHOREICEBRICITIZARE Z & TRV,

24 Willis quoted in Hugh Cortazzi Dr. Willisin Japan, 1862-1877: British Medical
Pioneer (London: Athlone Press, 1985), 179-196.

%% |washina Kaichiro #4F+/\—Ef, Yama no minzoku (L1 4 (Iwasaki bijutsu sha,
1968), 9. See esp. 945 on femal e exclusion from mountains.

26 \Washio and Jinki, “Nyonin kekkai no haishi tenmatsu,” 230.
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Thisline of reasoning does not explain why the edict targeted mountains
specifically, however, and not any of the other varieties of female exclusion, such as
entering shrines and temples that were not in mountains, participating in festivals like
Gion Matsuri 7ift[4% in Kyoto, brewing sake, or firing kilns.

Most local people | interviewed in Dorogawa and Y oshino—including
Rytsenji’s head priest, Kyotani of the Tenkawa Research Association, former
mountain guides Taniguchi and Masutani, and others—support this interpretation.
These four individuals offer a different perspective on Edict 98, claiming it was a
strategy designed to weaken powerful Shugendo institutions. The Meiji government

viewed female exclusion as a Shugendd “convention” (shikitari {13 ¥ ), Okada

explained, “even though in redlity it isnot.”%’ In all likelihood, Edict 98 was the
culmination of all three—an art show (even if it was privately organized), amoveto
cast aside outdated practices, and alegal policy intended to destabilize what the state
regarded as fringe religious elements.

Turning to the reception of Edict 98 at Ominesan, alack of sources again
prevents a clear understanding of the state of affairs. The standard interpretation is
that Y oshino decided to open Sanjogatake to women but that Dorogawa refused. In

Miyake s words, Y oshino was “unable to ignore the government decree” but was

2" Okada Echio [if] FH ik, interview by the author, Ryiisenji, May 3, 2015. Female
exclusion is sometimes regarded as an expressly Shugendo practice, but thisview is
fundamentally misguided. Female exclusion is a culture of its own in Japan, and
mountain entrance is just one of many manifestations, other examples include shrine
entry, festival participation, sake brewing, and kiln firing. Nevertheless, the active
prohibition of women from Shugendo-affiliated mountain sites compels such a
perception, and with partial justification, since Shugendo affiliates themselves often
argue that Ominesan’ s sacredness will be lost if women are allowed entrance to
Sanjogatake.
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prevented by Dorogawa.?® This can be explained in broad terms by the powerful role
played by lay male guilds, upon whom Dorogawa s lifeblood depended (see chapter
four). Still, agency and context for the most part remain a mystery. According to
Dorogawa elder Masutani, drawing on stories passed down in his family, yamabushi
warned that they would protect the mountain from opening, “by force if necessary.”?

We do know that Ominesan’s ban on women was interpreted as private

“religiousrule”’ (shiki 7%#1) in 1878. Thisis connected to the February 1878 issuance

of Edict 133, an amendment to previous legislation concerning priests freedom to eat
meat and marry. As Richard Jaffe, scholar of modern Japanese Buddhism, explains,
Edict 133 functioned to strike down previous legislation prohibiting such activities.
The 1878 clarification may have been specifically directed toward Buddhist monastic
regulations, but it set an important precedent for separating state and religious
policies.*® Ominesan affiliates—although sources do not clarify precisely whom—

broadly interpreted it as legal support for maintaining Sanjogatake’ s ban on women.

Promulgating the Edict (Hieizan)
Hieizan, rising 848 meters in the northeast of Kyoto, has served as the headquarters

for Japan’s Tendai school of Buddhism since Saicho 5% (767-822) founded it at the

end of the eighth century. Records of areligious ban on women at Hieizan in the

8 Miyake, Omine Shugends no kenkyiz, 391; repeated by Suzuki, Nyonin kinsei, 32.
29 Masutani, interview by the author, July 18, 2014.

%0 Jaffe continues, “ This modification clarified the separation between state law and
sectarian concerns, allowing individual denominations to determine for their own
followers what religious strictures they should follow.” Further, concerning women
lodging in temples, he writes “although from an administrative perspective Edict 133
of 1872 states that the government will not prevent the marriage of Buddhist clerics,
the Additional Proclamation of 1875 from the Home Ministry makes clear that this
law has no bearing on sect law.” “Meiji Religious Policy,” 62.
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northeast of Kyoto, the intended target of the Meiji edict, may be traced as far back as
the ninth century. Scholars generally agree that Hieizan was the first mountain in
Japan deemed off-limits to women for religious reasons, and trace the practice to
ninth-century textual evidence. The 818 Hachijo shiki /\ &= (Eight Regulations), in
the “Kansb tendai shii nenbun gakusho shiki” #1% K 15 =245 24 X (“ Procedures
for Training Tendai School Y early Ordinands’), reports the following:

Two lay administrators will be appointed. They will take turns

supervising the order, and also be responsible for prohibiting theft, liquor,

and women. They will uphold the Buddha s Dharma and protect the

houses of the realm.*

ZERRIE N IR e N IS IR 2055 R IE TR

The significance of this text and women at Hieizan is anything but clear or
settled. As Japanese Tendai scholar Paul Groner explains, Saicho requested that his
monastery at Hieizan be designated a Mahayana temple to propagate Tendai Buddhist
teachings and emphasize monastic discipline.®? After the court granted him approval,
Saicho began hiswork to establish the temple Hieizanji on Hieizan, which included

fixing the mountain’s restricted zone (kekkai i 5). Japanese scholars Sonoda Koyt
M7 ft and Andd Toshio 221, along with Kageyama Haruki 5|11 4 trace

this process in thirteenth- and fourteenth-century texts that reference another text said

%! Dengys Daishi zenshiz 2 Kl 424, 624c. The full text is also available online at
http://ww.biwa.ne.jp/~namu007/txt/txd/017.htm (accessed November 15, 2015).

%2 paul Groner, Saicha: The Establishment of the Japanese Tendai School (Berkeley,

CA: Center for South and Southeast Asian Studies, University of California at
Berkeley, 1984).
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to be written by Saicho himself.>* The text attributed to Saichd explicates the
mountain’s boundaries as a four-kilometer square area marked by posts that
“prohibited women, horses and oxen from entering.”** Not only are the documents
some five centuries removed from the establishment of Hieizan as areligioustraining
site, however, Groner notes that they also call Hieizan by the name Enryakuji three
years prior to it being named as such. Groner raises doubts on account of this that
Saicho himself made the proposal at all, and suggests that Tendai monksin the

Muromachi period = HTRFY (1338-1573) likely laid the boundaries to suit

contemporary aims.*®
Moving forward to the late nineteenth century, we know for certain that
Hieizan' s religious ban on women was being targeted for excision by the government.

According to Washio, Shiga prefectural authorities demanded the mountain “do away

% Sonoda Koy [ 7 it and Ando Toshio 2, “Saicho” & (NST), 503;
Kageyama Haruki s [LIF#5, Hieizan &L (Tokyo: Kadokawa shoten, 1966), 66.

% Kageyama, Hieizan, 67.

% Furthermore, Saichd submitted several petitions to the court during his efforts to
reorganize and expand the temple complex at Hieizan, including plans for new halls
and monks to oversee them. According to Groner, “Saicho heard very little or nothing
concerning his petitions.” Saichag, 131. These types of petitions were likely submitted
to the court through the Office of Monastic Affairs (sogo 1), which was controlled
by a Hossdo monk, Gomyd #fi (750-834) at that time, therefore they may never have
reached the court at all, let alone the Emperor. Even if they had reached the court,
Saichd’ s proposal to replace the precepts prescribed in the Sifenls P 43 At (Skt.
Dharmaguptaka-vinaya, Jon. Shibunritsu, Four Part Precepts) with thosein the
Fanwdng jing #E#E#E (Skt. Brahmajala Siatra, Jon. Bonmokyo, Sitra of Brahma's
Net) was rapidly becoming so controversial, Groner speculates, the court probably
would not have wanted to become involved in administrative matters at Hieizan.
Nothing seems to have come of Saichd’ s petitions, moreover, because according to
the Denjutsu isshinkaimon {& i — .7 3¢ (Concerning the Essay on the One-Mind
Precepts, 833-834), Saicho pressed for their approval again seven months later. 1bid.,
17-18.
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with this bigoted practice.”*® Officials at the mountain, taken aback by such a request,

countered in an official reply (toshin % H1) that female exclusion traced back as far as
an edict issued by Emperor Kammu 8. K & (737-806) and more recently by
Emperor Go Yozei k5% K & (1571-1617). Despite apparent “ misgivings over
completely sweeping it away,” Shiga Prefecture then set in motion a conversation

with central government authorities to abolish the mountain’s ban on women.*’ First,

an appeal was sent to the Ministry of Finance (Okurasho KJg44) stating that

climbing and sightseeing on the mountain should be open to all, with no regard to
national origin or gender.
Following this, the Ministry of Finance sought an order from the Great
Council of State on April 25:
Regarding female barriers on Hieizan, a petition has been received from
Shiga Prefecture. Upon careful and deliberate consideration of the
content of the appended document, even if female barriers are not
related to the matter of foreigners ascending the mountain, thereis no
harm in people walking anywhere among the thousand high mountain
crags. The reason this merits careful consideration and requires the
exercise of governmental authority isthat from the standpoint of
modern civilization, a decisive reformation of prohibitions regarding
sacred spaces (kekkai no gokinsei & 5t O fEIZE ) is appropriate for a

new system of government. An order in accordance with the following

% Washio and Jinki, “Nyonin kekkai no haishi tenmatsu,” 230.

3 1pid.
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shall be issued to Shiga Prefecture, therefore with the attached written
judgment this communication is concluded.®®
gl B2 NG =4, s IR 3 U R BBIRE / ik e
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On May 2, 1872, a Grand Council of State official (shikan 52 'E’) sent an inquiry to

the Ministry of Finance:
Asto Shiga Prefecture’ s appended inquiry regarding the prohibition of
women from Hieizan, the practice shall be abolished in accordance with
the Ministry of Finance' s wishes. The same shall apply to Koyasan,
Miyajimaand all other such areas. Therefore, ageneral proclamation
should be issued, and as aresult of our investigation, a draft
proclamation is appended with our reply.*
BIAREE IR AR] . AL NS SR/ el RaA /i@ U | WERR R
EEPE . HAMVGRRE v 2R T — e~ A S A R =, ]
G 2 b A AR B A 2 B,

The Ministry of Finance responded the same day:

3 pid., 231.

3 pid.
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Regarding the prohibition of women on the areas of Hieizan within Shiga
Prefecture, as far as abolishing the practice in accordance with [Shiga
Prefecture’ g] inquiry, in addition there are more than afew other areas where

prohibitions are practiced, such as Koyasan.

We acknowledge Shiga Prefecture’ s request for a detailed study for a general

draft proclamation.

Upon inquiring with the Ministry of Doctrinal Education regarding the
findings below, the issuance of ageneral proclamation is appropriate. This

concludes our reply.*

YEF
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The Ministry of Doctrinal Instruction immediately replied:

The content of your inquiry regarding the practice of female barriers has
been acknowledged. The Ministry of Doctrinal Instruction has no
objection to your inquiry. This concludes our reply. The appended

document shall be returned.*

L NAERBELL ) fe=fHEFT & 7 R, S=rkinfE, AREE. 7
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Finally, the Great Council of State issued an order to the Ministry of Finance:

40 | bid.

“bid.
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Regarding your written inquiry on mountain climbing by women, it
shall be permitted in accordance with your inquiry. Notification shall
also be made to the Enryakuiji temple.*?

FmL NI &, 7 LEFER, EEF~E 05, A H
#,

With this, the Ministry of Finance issued an order to Shiga Prefecture, who in turn

notified Enryakuji at the top of Hieizan.

Receiving the Edict (Koyasan)
Koyasan's religious ban on women, like the one at Ominesan, is often traced back to
the monastery’ s founder, Kikai.** Female exclusion appearsin the Konjaku

monogatarishii 4 5 )FE4E (Anthology of Tales from the Past), a twelfth-century

collection of fictional stories, although owing to the nature of the source it can only be
used as a historical signpost insofar asit presents a popular understanding. The “Ko6bo
daishi shiken koyasan go” 5A1E K AliAA & = 7 (LIFE (“Tale of Kobo Daishi [Kikai]

First Building Mount Kaya'), which states that “women have not climbed it for along

42 |pid., 231-232.

* See Mizuhara Gyoei 7k JF 3225, Nyonin kinsel to Kayasan % AZEi & & BF (L
(Koyasan: Kobori Nangakudo, 1928) for an early study that traces in broad strokes
the narrative discourses feeding into Koyasan and its history of female exclusion.
Koyasan historian Hinonishi Shinjo’s H &7 V5 (& & more recent research from the
1990s considers female exclusion at the mountain in two short journal articles that
address its significance in an array of dimensions (history, art history, folk studies,
and pilgrimage) and. See Hinonishi, “ Kdyasan no nyonin kinsei (jo)” &% (LD 2z A
2R (1), Setsuwa daigaku kenkyi #iaG K FFSE 27 (1992): 13-23; and “Koyasan
no nyonin kinsel (ge)” /=% 11 D2z NEE/ (TF), Setsuwa daigaku kenkyiz &4 5i K-
#F5E 28 (1993): 12-23. Philip Nicoloff, Sacred Koyasan: A Pilgrimage to the
Mountain Temple of Saint Kobo Daishi and the Great Sun Buddha (Albany, NY':
State University of New Y ork Press, 2008) can be consulted for general information
in English.
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time (onna nagaku nobarazu Zc 7k < % 5 9%).* Honen 4% (1133-1212), the founder
of Japan’s Pure Land tradition of Buddhism, also discusses the exclusion of women
from Koyasan in his Muryajukyo shaku % £ 75#% R (Commentary on the Larger
Sakhavayi Sitra,1190):

Mt. Koyaisthe peak enclosed by Kobo daishi [Kikai], and isthe

ground for the prosperity of the supreme vehicle of Shingon. Though

one says that the moon of the * Three Secrets shines widely, it does not

illuminate the gloom of the incapability of women, and though it is

said that the ‘water of wisdom in the five pitchers’ flows equally, itis

not poured on the dirt and defilement of women. At these places, they

still have their impediments, how much even more in the Pure Land

beyond Three Realms.*®

Along with general references to Koyasan's ban on women, stories of Kiikai’s
mother and her failed attempt to climb to the summit of the peak begin to appear by
the Muromachi period. The story of anovice monk named Karukaya (Karukaya

doshin 722 7>X218.0>) tells of Kiikai’s 83-year-old mother (described as anun)

traveling to Koyasan to meet her son but being unable to pass beyond a particular

* NKBT, 73. Hinonishi dentifies a passage dated to 817 in the Henjé hakki sharyashii
T PR JEHE 1 4 acollection of poetry and prose attributed to Kakai that was
compiled by his disciple Shinzei E.#F (800-860) as containing the first reference to
boundaries at Koyasan. The text makes no mention of gender, however, and thereis
doubt as to whether Kiikai himself wrote the document. “Koyasan no nyonin kinzei
(jo),” 13-14.

“ Cited in Matsuo Kenji, “Official Monks and Reclusive Monks: Focusing on the
Salvation of Women” Bulletin of the School of Oriental and African Studies 64, no. 3
(2001): 369380, who draws from NST 10:55. Scholars like Nishiguchi Junko 7§ [ JI6
-f- question whether this was written by Honen himself or by later generations of
disciples. See Nishiguchi, Onna no chikara — kodai no josei to Bukkys %z ™ J)— 1%
D4t & AAZ (Tokyo: Heibonsha, 1987).
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point.*® Kakai welcomed her passage, spreading his monastic robes over a stone so
she could cross. When she tries, however, asingle drop of menstrual blood falls,
igniting the robe and causing a“rain of fire” to fall.*’ In amanner recalling En no
Gyojaand his mother (and perhaps even forming the basis of that narrative), the
Karukaya story notes that Kiikai’s mother was enshrined at aworship hal at the base
of the mountain (present-day Jison' in 24 24[5z).

Shifting from narrative to historical dimensions, we know that seven

“women’s hals’ (nyonin do %z A i) were established at entrances to Koyasan, linked

by apath called the “women’strails” (nyonin michi %z A\ j&). Today only traces

“6 According to Japanese literature scholar Susan Matisoff, the story of Karukaya
likely originated in groups of wandering holy men (hijiri 22) who combined Pure
Land and Shingon teachings. See “Barred from Paradise? Mount Koya and the
Karukaya Legend,” in Engendering Faith: Women and Buddhismin Premodern
Japan, edited by Barbara Ruch, 463-500 (Ann Arbor, MI: University of Michigan
Center for Japanese Studies, 2002). This particular story may trace back to as early as
the twelfth century, and was recorded in later collections of similar tales, including
the Sekkys bushi #% i (ca. 1639) and the Sekkys shi 7t f% 4 (early Tokugawa).
Karukaya reached such popularity that Matisoff declaresit was“all but universally
familiar” through the 1930s. “Barred from Paradise,” 463.

“*" The role of mothers and motherhood has a long provenance in the Buddhist
tradition. Monks upheld the duty to seek salvation for their mothers, and the mothers
of monks would often, in their older years, be called to live close to the temple.
Records from the tenth century, for example, tell of monks at Hieizan temporarily
suspending their training to go down the mountain and visit their mothers. If monks
were unable to suspend training, they could practicefiliality by providing
establishments for their mothers at the base of mountains. Women's halls were
established as well, often at places marked with a stone that separated the pure
mountain realm (male) from the impure valley (female). In the case of Kukai’s
mother (and En no Gyoja, although he was not an officially ordained monk), monks
could meet their mothers here. Female relatives and other women also congregated
here, ostensibly to worship Koyasan from afar and, as Katsuura notes, perform tasks
such as washing the robes of the monks. See Katsuura, Kodai, chizsel no josai to
Bukkyo fifX « Hthod ot & (L% (Tokyo: Y amakawa Shuppansha, 2003), esp. 46—
49,
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remain, but in the past women could lodge at these sights and pay respects from afar

to the main temples and the Inner Precinct, which housed Kikai’s mausoleum.*
According to Jinki Hoju’s 1933 report on “ Abolishing Women' s Boundaries’

introduced at the beginning of the chapter, a group of curious men was severely

punished on April 29, 1828 by the government office (yakusho % F1) responsible for

the mountain for holding a drinking party alongside the women'’strail to enjoy the
view of women passing by and make loud and crude remarks to them. Women were
officially prohibited from Koyasan’'s central temples until 1872, yet Jinki and
Hinonishi claim there are many accounts of temple monks violating the precepts
against sexual relationships with women and being banished from the mountain, and
even a Tokugawa-period record of the shogun issuing orders prohibiting the sale of

women'’s clothing on Koyasan.*

48 As noted in Jinki (Washio and Jinki, “Nyonin kekkai no haishi tenmatsu,” 232),
Koyasan meisho zue & %7 (114 FT % (1llustrated Famous Sites of Koyasan) includes
illustrations of women at the Rokurotoge i I+ peak along the women'’ strail
sticking their necks out to gaze at the temple complex below, accompanied by a
humorous verse (kyoka 3-7):

Ghastly women atop Rokurotoge

Sticking out their necks

And revering the temple below!

Bakemono no BT s oD
Rokurotage ni SR AT I (
ounatachi BoithH
kubi sashinobete BHILDOART
ogamu danjo ey,

9 Jinki additionally notes that a Koyasan head priest during the Edo period set up
women as “temple attendants” (terakosho <5/)M4:), dressed them in elegant garments
with long sleeves of crepe (chirimen nagasode ifiiiifi & #if1), and made them appear like
handsome young boys with long front bangs. Since this was done when
homosexuality (nanshoku % £4) among the monks was at its peak, and as a result
attendants were dressed like women, this may account for women’s clothing being
sold (Washio and Jinki, “Nyonin kekkai no haishi tenmatsu,” 233).
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Meiji policies regarding religion brought similarly sweeping changes to
Koyasan.™ Edict 98 shocked the men at Koyasan, “like a thunderbolt on aclear
day.”>" Responding to it, mountain elders rallied the monks and signed a blood pledge
reaffirming the boundary against women, and submitted it to the government.>
Furthermore, a group of thirty young monks swore an oath and exchanged bowls

filled with water before Niu Myojin F+4= B, the female guardian deity
(ubusunagami 7 t-##) of Koyasan.>® They descended the mountain en masse rioting

in hopes of pleading their case directly to the imperial court. Koyasan was “awash
with tumult, like a boiling cauldron.”>*
Theimperial court supposedly issued an unofficial opinion (naii N &) stating

that an exception should be made for Koyasan regarding Edict 98. The tax collector

%0 |n 1869, for example, the headquarters temple of custodial monks at Koyasan,
Seiganji & fg%=F, was forced to merge with the temple of scholar monks, Kozanji B
[115F, to form the single headquarters of Kongobuiji 4|2 =F. The Meiji government
seized most of Koyasan's land holdingsin 1872, moreover, except some three
thousand hectares (approximately 7,410 acres), and forced mountain residents to
identify themselves either as a member of areligious order or as alayperson. Nicoloff
describes custodial monks (gyonin 17 A\) as the “worker bees’ of the mountain who,
as opposed to scholarly clerics, did not conduct esoteric rituals but rather performed a
range of custodial duties at the mountain, as the term implies. They “prepared meals,
maintained the halls, acquired supplies, collected taxes, trained the militia...[and] also
carried out the more routine religious duties, such as placing offerings of incense,
food, flowers, and votive lights before the deities.” Despite performing different roles,
abitter rivalry between custodial and scholarly monks developed at Koyasan from
around the twelfth century, which led to the establishment of separate temple
organizations. Nicoloff, Sacred Koyasan, 90.

>L Washio and Jinki, “Nyonin kekkai no haishi tenmatsu,” 233.
*2 They additionally petitioned the abbots (monshu [ 3=) of Daikakuji X< and
Ninngji {—F1=F in Kyoto, seeking “influential princely families” (miyake = %%) and

groups of senior government officials (daikanren KB 38) to act on their behalf. Ibid.

*3 Jinki notes that here they were mimicking an old incident involving atemple land
dispute with Y oshinoyama during the Kamakura period.

> 1bid.
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for Sakai Prefecture who acted as the regional governmental inspectorate, however,
staunchly supported expanding women’ s rights and supported the edict’s
implementation. The man quietly snuck his wife into the temple complex at night and

took her to the Gobyaobashi 1#1Ei#%, a bridge leading to Kiikai’s mausoleum. The

incident, Jinki explains, caused great uproar at the mountain.

In 1880, men at the mountain passed a resol ution allowing women access
during the day and calling for the construction of separate lodging facilitiesif they
needed to spend the night. Some stipulations from the nine-article resolution include,
in no particular order:

Should it be revealed after the fact that someone did not send afemale
worshipper to their designated lodgings at sunset and secretly allowed her
to remain on the mountain, deliberations shall be held by the council
members and subject to regulations of the Shingon sect.

HHERILE LA ESET~ES T, BOICENICIEEE L), %

HEl AR L, ARMIEICTESD Z &,

Even women with legitimate reasons for being on the mountain shall be
strictly prohibited from wandering around at night.

B D  ORIREE L AN &S AP PRIER < kD 2 &

Even persons operating vending stalls in tenement structures owned by the
temple administration and those who make a living at the lodgings on the
mountain shall as a matter of course be strictly prohibited from allowing
their wives and daughters, and all other women, even arelative, to reside

with them, as well as consume meat. Anyone who does not abide by these
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terms shall be immediately expelled from the mountain.™
FRATRORBICAWTHIEE(E . KNZIINICHET 2 ikfE=
EtoFE-DOLE L, ELEFEELLD 1300, B SBUROHE T
&b, WTLADEN B OMAFREE, B ULETES 5 b 01E
(BT NE T L,
By 1888, women—friends or family, lay or ordained—were permitted to spend one
night on the mountain either in one of the temples or in a private home and children
seven years of age or younger, regardliess of gender, would not be allowed to reside
on the mountain. The mountain elders selected overseers and even specia-duty police
officers (seigan junsa 5% fEi&4) charged with enforcing these regulations on the
mountain, day and night. The regulations were maintained until 1887, but Jinki notes
that over time they were no longer strictly observed.

For awoman to spend the night at Koyasan at that time, a report needed to be
filed with the Honzan Kyagisho A L1255 7T, the name of the Shingon Sect Office
(shamusho 5= #5FT) at the time, and the woman then faced questioning by the special-
duty police officer. If she stayed on the mountain for two or more days, every
morning she had to check in at the women'’s hall and file another report.

Like the wives secretly residing in private homes, many of these women lived
in closets, and every day straw slippers would be left out for them in front of the
shopsin case they were needed. At Kikai’s 1,050th Death Anniversary memorial in
1884, women blended in among the throngs of worshippers, inciting alargeriot. As

reported by local elders, lay officials armed with atool (kotoji = ) shooed the

%5 bid., 234.
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women away. Several women did not immediately leave, and men lopped off their
hair and terrorized them.

By around 1890, women wishing to stay for two or more nights could submit
written notice stating, for example, “1n accordance with temple regulations, although |
ought to descend the mountain after a one night’s stay, | am unable to walk due to
foot pain and wish to remain another night” [LBLE Y —yAIC T N ILAECZ g, &
FEIC CTHATRRE L3R, 4 8 {1: > The head priest at the temple lodging
would then grant permission and confirm the state of affairs with awritten notice.

Jinki spoke with the first woman purported to live at Koyasan permanently.
Her name was Sugano Ichino & #f )5 @, and at the time of the interview she was
seventy-five years old and proprietor of a miso shop. Sugano joined her husband at
Koyasan when she was twenty-one, and that that time there existed more than two
hundred temples and fifty shops. Sugano was forced to perform the foregoing
procedures for women’s lodging, but recalled that by the mid-1880s the number of
women secretly living on the mountain increased.>” Once Sugano mounted a horse
and strutted around the mountain in defiance of the tedious regulations for women.

She quarreled in front of the Ryiiko'in BE Y[t temple with the superintendent
(kancho %% ) at the time, before entering the main precincts (danjo garan & _E i)

and paying her respects at various temples.

On May 19, 1901, Prince Jishd #4137 £ (Prince Komatsu no Miya Akihito

IV B R B E BT, 1846-1903), former abbot (monshu F9 32) of Ninnagji, became

*® |hid., 235.
> Sugano al'so noted that people also began to consume fish in secret around the same

time—small fish (zako ) were called “nails’ (orikugi #74]) and “shredded
bonito” (katsuobushi f#£7) was called “recycled paper” (kenshi Z5H).
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the secretary-general (sosai #2#%) of the Koyasan Koryikai 5 %7 1L 42 . He issued
aroyal decree (reishi, rysji 45 &) regarding the presence of women on the mountain,

which the monks received with broad acquiescence. When the Russo-Japanese War
broke out in 1904, many merchant families on the mountain sent their sons to war and
entire rows of businesses were forced to close. Responding to this, Senior Bishop

Mitsumon Y @ihan % [ %5 %, the head abbot (zasu J4 ) of the Kongabuji temple,

issued a special temple directive in 1906 officially allowing women to live on the

mountain more than thirty years after Edict 98 was promul gated.

Conclusions

The 1970 reconfiguration of the bounded realm did not generate a backlash or
provoke controversy even when the Mother’ s Hall boundary line was moved,
fracturing the central narrative practice of forbidding women from passing beyond
that site. The 1872 edict was quickly implemented at Hieizan and many others places
but blocked at Koyasan for more than thirty years and never successful at Ominesan.
One might assume that controversies existed previously at all three of these sites, and
elsewhere. In part because of the shock that seemed to register at Koyasan, however,
and more importantly the lack of other citable evidence, | consider 1872 asthe
beginning of the modern narrative of female exclusion.

This chapter’sin situ analysis of Hieizan, the intended target of the legislation,
and Koyasan, where its proposals met with stiff and enduring opposition, brings
female exclusion into clearer historical relief, but we have yet to obtain a clear picture
of the situation at Ominesan. The next chapter seeksto fill in more of Ominesan’s
historical contours by exploring two modern cultural developments—the 1936

National Park Designation and the 2004 UNESCO World Heritage site selection—
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and the rise of discourse (and discontent) concerning the mountain’s ban on women in

the twentieth century.
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Chapter Three:

Behind the Official Line

The Peak of Gold (Kinpusen) lies 500 ri south of Japan’s capital.
Bodhisattva Kongo Zao [resides] at the summit. It is the supreme other
world. There are pines, cypresses, famed flowers, and strange plants. At
several hundred shrines and temples small and large dwell those
practicing the Great Way. Women cannot climb it. At present, men afire
with the yearning to go up there must abandon alcohol, meat, and sex for
three months; then all their hearts desire will be fulfilled. It is said that
the [mountain’s] bodhisattvais the transformation body of Maitreya, like
Mafijusri at Wutaishan.*

Mata iwaku. Hongoku Miyakonojo no minami gohyaku yo ri ni kinpusen
ari. Chojo ni kongozao bosatsu ari. Dai ichi no reii nari. Yama ni matsu
hinoki meika nanso ari. Daisho no tera si hyaku,bushi-yuki takamichi no
sha kore ni kyosu. Katsute nyonin arite agaru koto wo ezu. Ima ni itarite
danshi aganto yoku sureba, sangetsu shunikuyokushiki wo dantsu.
Motomuru tokoro mina togu. Iwaku, bosatsu wa kore miroku no keshin,

godai no monju no gotoshi.

! Yicha littie #5485 (Jpn. Giso rokuja; ca. 954), also known as Shishi littie FEEK
S (Jpn. Shakushi rokujo), (Kyoto: Hoyi Shoten, 1979), vol. 2, 459. Kinpusen
refersto Ominesan. Thistext iswidely cited in Japanese and Western scholarship on
Ominesan and regarded in popular perceptions as the earliest substantiation of female
exclusion at the mountain. Some raise doubts over its historicity, however. Kyatani,
head of the Tenkawa Research Association, however, believes that much of the text is
exaggerated, if not fabricated. He questions why so much of the text discusses
Ominesan, and finds it hard to believe that a Chinese monk actually came to
Ominesan at that time. For Kyatani and others, the Giso rokujé as a product of later
generations. The Chinese origina can be referenced in Shishi littie 5 £ /il
(Hangzhou: Zhejiang guji chubanshe, 1990).
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XU 7, KEES /MR =2 lfFY, TH =L

EWEAY, B/ RV, L=k EA U, R S8

o

i

HEitTEE HEaLv=EA, BT RAAY T bra FTHEX,
S=BYTHF LY MRALA, ZHBRAREGT Y, KLV
HRT, U7, S ZEVINY AL B S .

The Yichi littie #£7E /S, atenth-century Chinese text that preserves the travel

records of the monk Yichui &% (907-960) in Japan, is all but universally familiar in

Y oshino and Dorogawa today (henceforth, I will cite the Chinese text by the Japanese
pronunciation of its name since that is how people in Japan recognize it). The passage
cited above, raised often in conversation in Dorogawa and also appearing in local
literature on Ominesan, uses this history as afont of legitimacy to celebrate and
preserve the mountain’s exceptional unigqueness, both topographic and cultural. The
Giso rokujo reflects the enduring power of cultural memory and imagination at the
mountain—in other words, its “affective landscape.”? Ominesan’ s affective landscape,
in general, and its tradition of female exclusion, in particular, is often considered
static and unchanging, but this chapter draws attention to its dynamic and malleable
dimensions. On two occasions in the twentieth century, the vision of Ominesan was
reimagined: first in 1936, when the entire Ominesan range was designated a National

Park, and then in 2004 with itsinclusion as part of the “ Sacred Sites and Pilgrimage

2| borrow from Blair the term “affective landscape,” the focus of her second chapter
in astudy, Real and Imagined. Blair conceptualizes affective landscape in the vein of
cultural historian Jan Assman, whose works on religion and cultural memory
emphasizesits social and cultural dimensions. According to Assman, cultural memory
denotes a group’ s shared body of knowledge, transmitted and elaborated over
generations. Religion bestows an “ultimately validating framework of meaning,”
while memory servesto “establish connections and constitute identity,” and Assman
views the two as synonymous and simultaneous. Assman, Religion and Cultural
Memory: Ten Sudies, translated by Rodney Livingstone (Stanford, CA: Stanford
University Press, 2006), esp. 31-32.
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Routes in the Kii Mountain Range” UNESCO World Heritage Site. Whereas the
tenth-century Giso rokujo account features the religious tradition of female exclusion,
these modern imaginings avoid any mention of it in the official line, or “fagade”

(tatemae AL Aif), that promotes Ominesan as an exceptional physical and cultural

landscape. This chapter draws attention to the carefully constructed nature of these
frontages and the agendas and agents responsible for them; it also highlights the
often-overlooked fact that female exclusion stood as a matter of central concern and

contestation behind the official line.

Y oshino—Kumano National Park
Except for an 1872 Meiji edict, avague claim to “religious rule” in 1878, and
scattered hearsay accounts, we know very little about female exclusion at Ominesan
well into the twentieth century. Wefirst hear of people contesting the ban in 1926,
when the Osaka Asahi Shinbun reported on July 3 about a group of young men and
women gathering in Dorogawato debate it
Women too are fine people. It is absurd to shackle only women’s freedom
to climb, regardless of man and woman’s relative nature in particular. A
great plan isemerging in Dorogawa: ‘ Please lift the ban in order to attract
mountain climbing guests.” There seems to be agreement, thus the nearly
thousand and some hundred years prospect will likely be unraveled.®
Onna mo rippana ningen de aru, koto ni otoko to onna towa sotaisel de
aru ni mo kakarawazu josei nomi tozan no jiyiz 0 sokubaku suru wa fugori

de aru yoroshiku kaikin shite tozan kyaku o kyzzshiz subeku sore ga

% Osaka Asahi shinbun X[ H 57, July 3, 1926.
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Dorogawa hatten no saidai ryosaku de aru to iu fiz ni itchi shita so de aru
kara, sen siz hyaku nenrai no chikaki shorai niwa tokareru de arou
LHNIRRANE TH D, ZLIZH LR LITHAETH HITH 205
DT EMEOHBBRINOBHEZRKFETLEIAEHTH LA LIHEEL
TRINFZRINT XL ZNRNBREOERERTHDL LD 59
WC—H L7 ) THLNE, THEFRDOI S FERICITHIND T
H5 D,

The article was signed, “*Ms. Mountaintop,” awoman who can also climb

(“ Nyonin mo noboreru ‘ Yamagami san’” ZZ &84 % Tl E XA ). The meeting

was rumored to have been prompted by two female teachers, dressed in male garb,
who attempted to climb Sanjogatake but were blocked at the Dorogawa trailhead.
Speculation aside, the article clearly demonstrates that Dorogawa residents were
concerned about local economics by the mid-1920s, and furthermore that a number of
them sought to repeal the policy of female exclusion. We can better understand the
events of 1926 by stepping back and considering a contemporaneous devel opment
impacting Dorogawa and the greater Ominesan region: the campaign to make

Ominesan a National Park.

Preservation and Politics
Y oshino—Kumano National Park, a roughly six-hundred-square-kilometer area
spanning three prefectures and including the entire Ominesan range, was established

on February 1, 1936.* As geologist Wakimizu Tetsugord [ 7k ## TLER (1867—1942)

* On December 4, 1934, five National Parks were approved: Akan [i%€, Aso Kuja [
ik < L« 9, Chabu Sangaku F1#B 111 {f;, Mount Daisetsu (Daisetsuzan X Z5[L1), and
Nikko H Y%. The second round, announced on March 16, 1934, included Kirishima
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described a month later in the newly inaugurated journal Kokuritsu koen (33723 =,

The National Parks), Y oshino—Kumano National Park was the only site to offer both
seascapes and mountain scenery as well as feature aqueous rock mountain
formations. Exceptional natural scenery did not compel the designation alone,
however. The cultural landscape overlaying Ominesan’s physical features also
propelled its success.

Y oshino—Kumano National Park isimportant to this study for two reasons.
First, the National Park designation sparked major debate about women'’s prohibition
from Sanjogatake. According to current Ryasenji head priest Okada Echio, this

specific moment marked the end of female exclusion as a“debate” (giron %) and

the beginning of female exclusion as an “issue” (mondai [/, also “problem”).”®

Second, female exclusion is, paradoxically, excluded from the official line. Y oshino—
Kumano National Park represents a selective vision of the land and its histories. Its
construction depended in part upon the official omission of female exclusion and
other matters such as private land ownership and industry interests not in alignment

with the overall vision of the National Park system.

Kinko Bay 25 5 ##{L1%, Seto Inland Sea /= i, and Unzen Amakusa ZE L K.
And on February 2, 1936, four other sites received designations: Daisen-Oki K [LIf%
Iz, Fuji—Hakone—zu ‘& 58 #RJ &, Towada-Hachimantai %1 H /A%, and

Y oshino-Kumano & EF f&#F. More information on each site is available at
http://www.env.go.jp/park/parks/index.html (accessed October 24, 2015). Also of
note, in 1965 Dorogawa residents spearheaded a movement to expand the boundaries
of Y oshino—Kumano National Park extended to include the town. In addition to its
placement amidst a thousand meters of natural Y oshino cedar, Dorogawa formed the
base for Sanjogatake, Inamuragatake, and several other peaksin the Omine range. It
also extended to two large limestone caves (Goyomatsu shonyiido Fr.{XAA&E LI,

Menfudo shonyido i A~ B FL7T).

> Wakimizu Tetsugord [ 7Kk #8 FLES, "'Y oshino Kumano kokuritsu koen' 7 B AE %5 5]
N TE, Kokuritsu koen #3722 8, no. 3 (March 1936): 26-33.

6 Okada, interview.
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The story of Y oshino—Kumano National Park isalong and winding narrative
about land preservation and politics. It beginsin neither Y oshino nor Kumano,
however, but in Odaigahara ‘K 7 i, aplateau in Mie = Prefecture to the
southeast of Ominesan (Figure 3.1).” Odaigaharawas first identified as a potential
National Park candidate in 1923 on account of its primeval forests, which had
remained largely untouched during Japan’ s industrial boom, difficult to access and
removed from direct river access.’®

When Tamura Tsuyoshi H #fl] (1890-1979), a highly regarded landscape
architect who led the selection and establishment of Japan’sfirst National Parks,
proposed alist of sitesin February 1921, however, Odaigahara was not among them.
Odaigahara was nominated two years later by Y okoyama Sukenari #5118 5% (1884~
1963), head of the Ministry of Home Affairs Bureau of Hygiene (Naimusho
eiseikyoku N34 i AE J5). Y okoyama, in turn, had been encouraged by botanist
Shirai Mitsutaro 3% AER (1863-1962), who had been conducting surveys and

writing about Odaigahara- and Y oshino-area mountains since 1895, aswell asa

" Murakushi Nisaburd #f 81— = R[5, Kokuritsu kaen seiritsushi no kenkyii kaihatsu to
shizen hogo no kakushitsu o chashin ni [E] 37 2R Bz S OBFFE BESE & H SRR D
Tl % 100 (Tokyo: Hosel Daigaku Shuppankyoku, 2005), available at
http://search.ebscohost.com/l ogin.aspx 2direct=true& scope=site& db=nlebk& db=nlabk
& AN=233675 (accessed October 28, 2015). Murakushi’s comprehensive study, the
first to draw together research on the history of the Y oshino-Kumano National Park,
serves as my main guide here.

® From the Edo period, most of Japan's forests had been periodically thinned and
reforested, at intervals of twenty and one hundred years, in order to provide fresh
supplies of lumber. See Conrad D. Totman, The Green Archipelago: Forestry in
Preindustrial Japan (Berkeley, CA: University of California Press, 1989) for a
compelling study of conservation in premodern Japan.
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collective of local associations and preservation groups based primarily in Y oshino.’
They submitted petitions to the Ministry of Home Affairs, pointing out the
exceptional features of both the natural landscapes and historic sites of the area™® The
appeals further stressed that Odaigahara and Y oshino were in close proximity to
Kyoto and Osaka and would therefore serve as desirable tourist destinations.

By the early 1910s, around two hundred climbers per year visited Odaigahara,
but after it was mentioned in the Osaka Asahi Shinbun newspaper as a nearby
mountain to visit, the number of visitors sharply increased to more than one thousand
during the 1914-1915 season.™ That same year, Shirai was invited to Tonan’inin
Y oshinoyama by the local preservation society for alecture series. At the event,
which was well attended by the media, Shira stressed the necessity of nature
conservation. Over the next several years Shirai published a series of articles and
bulletins on Odaigahara and Y oshino preservation, and was joined in these endeavors

by Kishida Hideo /5 [ H Hi##, an industrial engineer for the Y oshino District

° Aslogging efforts penetrated ever deeper into the mountains throughout the Meiji
period, local people in the general southern Kinki region began taking protective
countermeasures from the 1880s. Many of these began in Y oshino. Y oshinoyama
Park (Yoshinoyama koen & #7111/ [=]) was established in 1893, for instance, in order
to safeguard its famous cherry blossoms and historic sites. The preservation society
Y oshino Hoshokai 7 %7 |LI{# % emerged at the same time, led by the district
headman. They collected donations from members to restore damaged forests. The

Y oshino Hoshokai remains active today, and the group maintains an online presence
at http://www.hoshoukai.yoshino.jp/ (accessed October 28, 2015).

19 One examplein the larger Y oshino area was Okutoro HLik#, ariver canyon
straddling Mie, Nara, and Wakayama Prefectures that received designation as a
Natural Monument (Tennen kinenbutsu K4X5E/&47) in 1928.

" shirai Mitsutars [ ¢ AER, "Meizan Odaigaharayama no hogo" 4 1L K& R (L

DR, in Shirai Mitsutars chosakushiz [ 3% KR {F4E, by Shirai Mitsutard and
Kimura Y 6jiro A+fE5 BB (Tokyo: Kagaku Shoin, 1985), 245-255.
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government and one of the first writers to cover female exclusion at Ominesan in the
1930s (I follow his 1933 writing closely in the next section).*

When the National Park inspectorate, led by Tamura, visited Odaigaharain
1922, the Wakayama Fii#k | LI prefectural governor encouraged them to survey
Koyasan in the north and Hongi A= and Nachi 3% in the south and designate
“one great National Park” (ichidai kokuritsu koen — K [E /A R). Tamuraand his
party agreed.'® Further, while discussions were being held Tokyo concerning the
restructuring of National Park candidates, local leadersin Y oshino District formed the
Y oshino National Park Realization Club (Yoshino kokuritsu koen kisei kai 7 %7 £ 37
N [EIR%£Y) on November 12, 1927.* The group announced their formation to the

Ministry of Home Affairs and Tamura on December 7, 1927, and then sent arevised
proposal for a National Park that included Odaigahara but focused also on the
Ominesan range. The proposa was submitted to the Imperial Diet in April of the
following year (April 27, 1928), where it was favorably received, although Tamura
noted an abundance of privately owned forests. Kishida had already been seeking to

add the Kumano area, and now pressed local communitiesto further their

12 K ishida served as vice president for the journal Sangaku |115%, founded in October
1922 concomitant with the establishment of the Y amato Mountaineering Association
(Yamato tozangaku kai K Fi% [LI{£ 2>, later shortened to Yamato sangaku kai K Fn L
543), led by Kimoto Genkichi A5 & who had served as mayor of Nara City
from 1908-1911. Suzuki Ryd #5K E, Nara ken no hyaku nen 45 B I O i 4F
(Tokyo: Y amakawa Shuppansha, 1985), 227.

13 Murakushi notes that this report may not be entirely factual but in any case around
this time conservation effortsin Wakayama Prefecture also began to emerge (e.g. the
1926 founding of the Kumano Preservation Club [Kumano hoshokai R&EF £ B523]).

! The Y oshino National Park Realization Club was led by Iwamoto Busuke & A< i
81, vice president of the Y amato Mountaineering Club who also served as a member
of the House of Representatives, Sakata Shizuo ¥ F %%k, section chief of Nara
Prefecture Parks (Naraken koen kacho 45 B IR/~ FFR ), and Kishida
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conservation efforts. On March 21, 1930, Kishida sent an official proposal for the
three-prefecture National Park to Tamura.

The Ministry for Transportation and Communication (Teishinshs #E{E4),
however, had already approved plansin 1929 for a hydroelectric plant in the upper
reaches of the Kitayama River 4t111)1] in Kumano. Despite the potentially destructive
effects on the landscape and scenery, within proposed National Park lands no less,
contemporaneous articles in Kokuritsu koen and by Tamura himself (who Murakushi
claims certainly knew of the plans) avoid the issue altogether. Kishida repeatedly
inquired with Tamura and the Ministry of Home Affairs to consider the Kitayama
issue and stop plans for the dam, but nothing seems to have come of them. From 1931,
moreover, loggers in the Y oshino area began contesting the National Park proposal,
claiming development rights on their privately owned lands. As debate raged over
these two issues (the Kitayama River hydroel ectric power plant and logging), the
National Parks Law passed the Diet in April 1931.

The National Park Committee (Kokuritsu koen iinkai 53723 2% B £Y) first
surveyed Y oshino and Kumano in 1931 over the course of four daysin October and

four days in November. The October team included politician Fujimura Y oshiro f&F
#< B and a businessman, Takaku Jinnosuke & /A #%.2 8 (d. 1953), akey coordinator

for Japanese travel company JTB who represented national tourism interests. The

November team consisted of Tamura and forestry scholar Wakimizu Tetsutard iz 7K
# K ER. A second round of surveys were held the following spring in April 1932, this
time comprising Fujimura, politician Okabe Nagakage [ & 5t (1884-1970), arts

administrator Masaki Naohiko 1IEANE Z (1862—1940), forestry scholar Honda
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Seiroku AZ 7S (1866-1952), and economist Sahara Kenji 1257 k. Wakimizu

conducted an additional round of surveysin August 1932.

The inspectorate, Tamurain particular, expressed misgivings over the ongoing
industry disputes, but in July 1932 he affirmed the scope of the proposed site and its
new name, Y oshino—K umano National Park.' In terms of public and private lands,

Tamura, in consultation with the Ministry of Agriculture and Forestry (Norinsho Sk
44, reduced the proportion of privately owned lands from seventy percent (48,024

ha) to just under sixty-percent (37,703 ha) between 1932 and 1936. This was made
possible by maneuvering the boundary lines for the park around Kitayama for the
hydroelectric plant and logging sitesin all three prefectures (reference Figure 3.1).
This clever strategy assuaged not only Nagoya' s Nankai Hydroel ectric Company
(Nankai suiden kaisha iz 7Kk 8 2> £12) and logging companies wishing to develop
previously owned lands but also activists who claimed that National Park lands
should not be subject to development.*

The creation of Y oshino—Kumano National Park isastory of individuals and
groups (local, regional, and national) engaging in ongoing negotiations, at times
contentious, over the management and meaning of lands. The final product, asingle
National Park, isin reality the culmination of years of lengthy negotiations and
calculated maneuverings carried out in the name of promoting and protecting a

diverse range of interests. In the process, selective parts of history were preserved and

> A navy base planned in 1935 on the Kumano coast within parklands also became a
subject of debate but in the end did not affect the decision.

18 Murakushi, Kokuritsu kaen seiritsushi no kenkyi, 245-255. The hydroelectric

power plant never materialized, cast aside as government expenditures were
increasingly directed toward war efforts.
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upheld while others were simply bypassed (quite literally in this case). We see a

similar process in the handling of female exclusion.

Perspectives on Female Exclusion

In the years leading up to the 1936 designation, Ominesan attracted nation-wide
attention not only for itsimpending National Park status, but also for its religious
tradition banning women'’s access. Journal articles from the early 1930s provide us
with arelatively clear view of contemporary perspectives on Ominesan’s prohibition

of women, which | summarize here. In 1936, Miyagi Shinga = 3{5 H of Shogo'in
published “Ominesan kankeisha narabini shugendd, shinkd tozanshani yobo su” K%
ILBAMRE I ONTERRIE . S0 L 122227 (“Ominesan affiliates and
Shugends, demands on religious climbers’) in Shugen &%, journal of the Honzan

lineage of Shugends.'” Miyagi also distributed a pamphlet outlining the two major

sides of the debate.™® In 1933, Kishida Hideo, who | introduced above as aleading

" Miyagi Shinga ‘= 3%{Z Ht, “Ominesan kankeisha narabini shugends, shinkd
tozansha ni yobo su” <& [LFFRE W ONTIERRE, [FI081LF 12 EE 9, Shugen
{EB% 7, no. 78 (1936): 2-6.

'8 Miyagi mentions three other sources | have been unable to locate. Matsumoto
Bunzaburo #4743 = R[5, an Indian and Chinese Buddhism and Buddhist Art History
scholar from Tokyo University (then called the Imperial University [ Teikoku daigaku
# [E K F]), published an article in the Osaka Asahi shinbun debating the issue from
the perspective of Mahayana Buddhism. Matsumoto argued that gender
discrimination was not inherent to Buddhism but female exclusion should be upheld
as an ancient custom that Ominesan alone currently maintained and should continue
to uphold for future generations. Nagai Hyosai 7k 5175, who had been employed by
the Osaka Asahi shinbun, and Omiwa Shinsai X = #ii{5 &k outlined the pro-opening
argument in Chagain nippo H'4% H ¥, a specialty culture and religion newspaper,
from the perspective of gender equality. Finally, a stern argument for women’s
prohibition demanding respect for devotees appeared also in Chizgai nippo, written
under the pseudonym “Ominesanroku setsuzan” K %L =5 (L1 (“Ominesan foot of
the snowy mountain”). Miyagi, “Ominesan kankeisha,” 2.
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figure in the campaign to secure Ominesan’s place as a National Park, reported on
female exclusion in Shugen and Kokuritsu koen [2 37 /A [F (the same article printed
twice).™ In order to reconstruct the journalistic milieu of the 1930s and shed light on
contemporary views of female exclusion, | offer close readings of Miyagi and Kishida
here.

Miyagi represents the official line of Shogo’in, one of the three head
Shugendo temples (the other two being Daigoji and Kinpusenji) in the 1930s. It can
be summarized in four points. First, stripping the mountain of its defining
characteristic—a 1200-year-old religious tradition of male-only access—will destroy
its sacredness.?® Second, temple authorities sought to enforce “peak entering training”
(nyizbu shugyo A Z1&77) for Omine devotees, promoting religious practice at the
mountain rather than encouraging sport climbing, especially among young men.
Related to thisis the notion of pre-pilgrimage religious abstinence (shajin kessai ##&1t
#77) detailed in the tenth-century Giso rokujé and other premodern texts, including
the Genji monogatari J fX4#55 (Tale of Genji, eleventh century). Miyagi makes
specific mention in this capacity to the lay climbing guilds, many of whom he claimed
had lost sight of its significance. Guides and youth student groups should also be well
versed in matters of training—for example, chanting the Heart Sitra (Skt.

Prajfigparamitahrdaya, Jon. Hannya shingyo %47 .0-%X) facing east every morning

19 « Ominesan myaku nyonin tozan kaikin mondai ni tsuite” & % (LR £z A\ 8% [ Lifif A
RIREIZ DU T (“On the matter of women being released from the prohibition to
climb Ominesan”), Shugen &%k 59 (1933): 2-17; and Kokuritsu koen [37.2: [, vol.
V, no. 3 (March 1933): 25-29. In 1936, Kishida published an additional report,
“Ominesanjd no nyonin kinsei ni tsuite” K211 E D4 NZEHIZHE T (“On
Women's Prohibitions from Omine Mountaintop”), Shugen {&%% 77 (March 1936):
2-11.

0 Ominesan’ s female exclusion has since become regarded as 1300-year-old
tradition.
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and bowing to the emperor, and praying before eating—in order to maintain the
mountain’s sacredness. Third, devotees are also customersin Y oshino and Dorogawa.
Miyagi lamented that many Dorogawa residents focused merely on profit and
commercialization, charging obscene “pillow charges’ when they should cater to the
devotees.

Finaly, Miyagi claimed that female exclusion should not be considered in
terms of male dominance, but rather as a method of religious training—the notion that
one or two women climbing the mountain in male drag damages the mountain’s
sacredness is a misunderstanding among supporters of the ban. The occasional
breaking of alaw does not mean that the law has lost its entire significance Miyagi
gives the example that although signs are posted many places proscribing public
urination they are sometimes disregarded—this does not mean that the general rule of
not urinating in public should be done away with. Shugendo is alay tradition, thus
monastic separation and itsimplied hierarchy of men over women is theoretically a
non-issue. Nevertheless, in practice it differs. He writes:

According to the heavenly endowed differences between men and

women in family life, it is only Ominesan—its natural realm and

precipitous cliffsin which this areaincludes broad precincts—that

establishes this domain.#

Katei seikatsu ni okeru danjokan ni tenbun no soi aru ten yori, tada

Ominesan wa kono kuiki ga hiroi keidai o fukumu shizenkai, dangai

zeppeki ga sono kuiki 0 nashite iru no dearu

2! Miyagi, “Ominesan kankeisha,” 3.

103



FREETEITRT B B LN R OFESH HEL D . 7o Y K& LXK
RIS B WEEN 2 3 e H AR B ERMEEE )N T Dtk 2 72 L Th
LDTHD,

Kishida s articles in Shugen and Kokuritsu kaen, published three years prior to
Miyagi, frame the matter differently. Kishida outlines argumentsin favor of opening
the mountain to women. First, they argued that it would be inappropriate for
Sanjogatake to become a National Park while excluding half the population from its
enjoyment. Y oshino—Kumano National Park was the only candidate with gender
restrictions. Restricting part of the land to women detracted from the overall purpose
of naming National Park land. Furthermore, Ominesan was well known for ascetic
pursuits but these should extend to female practitioners as well. Third, if the mountain
opened, Dorogawa residents would benefit from increased tourism revenue. As
Kishida explained, many believed that it was only a matter of time until the mountain
opened. Indeed, residents of Kashiwagi, at the eastern edge of the bounded realm, set
forth aplan in 1933 to build anew trail toward Sanjogatake and open it to women,
seeking to break Y oshino and Dorogawa’ s monopoly on mountain entrance. If
Dorogawa consented to opening first, however, it would benefit them strategically
(and economically).

Kishida then presented a point-by-point response from the traditionalist camp,
which consisted primarily of guild members and Dorogawa residents. Their position
reflected a combination of belief, tradition, and practical considerations. First,
National Park status did not require easy or equal accessfor all. In fact the uniqueness
of Ominesan as amale-only site further legitimated its special status. Second, women
were certainly welcome to pursue ascetic practice, but the spiritual efficacy of the

mountain would be lost if the training site was compromised by their presence,
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precluding both men’ s and women’s training.?” Third, the correlation between
opening the mountain and increased tourism was fundamentally misguided; in fact,
tourism would decline if the mountain opened. Many visitors come to Ominesan
precisely because of its uniqueness as a male enclave, traditionalists maintained, and
inthelong run it isvisiting men (i.e., guilds) who keep the economy and the belief
system alive. Finally, opening the backside of the mountain would invite
complications, and “ determine defeat” in the “battle” over female exclusion.?®

By the time Y oshino—Kumano National Park received official designation, the
prohibition of women at Sanjcgatake had become a subject of discussion in both
popular and academic circles. It was also a central concern on the ground in
Dorogawa. A meeting was held in Dorogawa after the designation was made, and
local residents and devotees unanimously decided to recognize female climbers to
Sanjogatake so long as they did not enter the main hall at the mountaintop. In
defiance, area yamabushi dressed in ritual attire and armed with swords formed a

human chain across the River of Heaven.?

Setting a“Mountain Rule”

On February 25, 1936, two weeks after the National Park announcement, the Osaka
Asahi Shinbun ran a headline falsely declaring that Dorogawa decided to open the
mountain to women from May 3 that year, at the start of the official open season. The

report, perhaps leaked by a pro-opening faction in Dorogawa, shocked many. Osaka

22 Rather than allowing an ascetic training mountain to be ruined by “strange things”
(bakemono 1t4%), Kishida states further, it ought to remain asis. Kishida, “Ominesan
myaku nyonin tozan” (Shugen version), 8.

2 bid.

2% Personal communication, Dorogawa, July 19, 2014.
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and Sakai guilds responded by holding an emergency meeting two days later, on
February 27, reaffirming the decision to resolutely uphold the ban. On the following
day Sakaguchi Shinbei ¥ 13 %, representative of the eight most powerful guilds,
prepared a“ consideration of the state of belief” (shinka jotai jijo 15111% HEF17%) and
presented it to the Nara prefectural governor; the petition sought to “unconditionally
defend to the end” (zettai ni shishu suru #fi% 1238517 %) and requested a method of
mediation.”® The governor expressed his intent to act accordingly.

More news broke the following day, proclaiming “Omine opening to women,
finally breaking a 1200-year-old tradition.” The text of the article reports the series of
events accurately (the February 27 meeting, the visit to the governor, and the
governor’s confirmation) yet ends with an optimistic evaluation, that the state of
affairs "gave the impression that the day the door opened for women was approaching
(josei e no tobira o hiraku hi ga chikazuita koto o0 omowa seta ZE~DBE % B < H
DTSN 2 L & Bbr).®

On March 6, Miyagi, who at that time served as chief administrative officer
(shitsuji #13%) of Shogo'in, again appeared at the Nara prefectural offices, where he
met Governor Nakahara of the Academic Affairs Department. In addition to
submitting a detailed report, he issued aformal statement and again requested

mediation. Separately from this movement, there were several meetingsin Y oshino

%% Sakaguchi Shinbei [z 13, “Ominesan mondai ni tsuite no kako hokokusho” X
Ze L RRE Ik C OB S # (“Progress Report on the Ominesan Issue”), Shugen
78 (1936): 10. A group of Omine devotees from Kyoto called Jinben Kyokai Kyoto
Rengokai 141725 2 5 #B 1 A4 also sent arepresentative on March 7 to the governor
with asimilar appeal.

26 «Nyonin ni hiraku Omine; ni sen nen no dentd, tsui ni yaburu” 7 AIZBH < K%,
TTFEOMEI, XL D, Tokyo Asahi shinbun, February 29, 1936.
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and Dorogawa. At Chikurin’in on March 14, Goji’in members, local and regional
devotee representatives, guild representatives, and Y oshino and Dorogawa ward
headmen set afinal and unanimous resolution to “ permanently, to the end” (akumade

eien ni 1< % Tki#|2) uphold female exclusion.”” The group, totaling thirty-one

men (not including National Park officials who were present), deliberated for three
hours, casing out alegal method for protecting the 1300-year-old tradition.?® The final
decision they conferred was to set female prohibition as “mountain rule.” The park
commission, devotees, local representatives of both villages, and guilds spokesmen
unanimously agreed to this. On March 19, they prepared the letter on “mountain rule,”
affixed it with thirty-one official seals, and sent it to the Nara prefectural governor. It
read as follows:
— The Matter Of Enacting Mountain Rule
Thistime, on the occasion of officially designating Y oshino—Kumano
National Park, we resolve the investiture of prohibition to the very end,
continuing a thirteen-hundred-year tradition in observance of the dying
instructions of Founder Jinben Daibosatsu at our Ominesan.
— The Ominesan hall and grounds area is prohibited to women
— Bringing fish meat to Ominesan grounds is absolutely forbidden
— The capture of birds and wildlife in the Ominesan hall and grounds area

is steadfastly prohibited.

2"« Ominesan nyonin kaihi mondai to kinsei iji ketsuji” <2 (114 A BH 75 RO & £k
HERFRGE ORI, Shugen 1&5% 78 (1936): 7.

%8 The seals included five Goji’in members, six lay devotee representatives, eight
regional devotee representatives, eight guild representatives, two Y oshino area
representatives, and two Dorogawa area representatives.
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Harvesting of plant species at Ominesan hall and grounds areaiis
forbidden.”
— [LHHE D

A 8] & By R B [E T AR E R E ICEE L& 038 R & 1S mi e P

H]
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— RENARMEENIEITGEROfEZ [H < £ 5 F
R 2 | LA AL B Y B A R DB B4 % v A R
On April 12, 1936, at the height of the spring cherry blossom season for which
Y oshino is famed, female exclusion was successfully set as mountain rule.
Ominesan’ s managing authorities, guild and devotee representatives, and Y oshino and
Dorogawa village headmen met at Chikurin’in in Y oshinoyama, where the
Ominesanji head priest (served by the Kizo'in head priest) gave the official
announcement. “This may be asmall affair,” Sakaguchi wrote, reflecting on the
meeting, “but it made it possible to protect the sacredness (shinsei #f152) of Ominesan
and leave it as the only female excluded site of a National Park.”*°

It was rumored that Okabe Nagakage of the National Park inspectorate

committee (reference page 94) was deeply moved after a sunrise visit to Sanjogatake

29 Sakaguchi, “Ominesan mondai ni tsuite,” 12.
% |pid., 13. In his article from the same volume, Miyagi noted with gratitude the

cooperation of Dorogawa, where at one time there was much talk about lifting the ban,
and he thanked devotees for “ standing up for their training.” “Ominesan kankeisha,” 8.
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and determined thereafter to protect the mountain’s exclusive sacredness.®! National
Park officials clearly supported the move to establish Sanjogatake’ s ban on women,
which remained illegal in the eyes of the state, as mountain rule. Nevertheless, they
chose not to include this exceptional element of the cultural landscape in official park
literature, which seems to purposefully avoid making any mention of women or
gender. Asthe first part of this section demonstrates, moreover, the official line of
Y oshino—Kumano National Park also obscures the fact that Tamura and other
inspectorate members also overlooked (and perhaps even accommodated) industrial
interests in direct conflict with the intended purpose of Japan’s National Park system.
We can better understand these glaring omissions—the intentional obscuring
of two factors central to Ominesan’s past, present, and future (access and
resources)—in light of the policy underwriting the National Park system itself, which
Mark McGuire, documentary filmmaker and scholar of modern Japanese religion,
describes in terms of a “strong tendency toward promotion and development.”
National Park status secures soft power and prestige by bestowing a cultural accolade
that sets the mountain apart as exceptional. It also, in theory at least, attracts tourists
and thereby stimulates local economies. Two exceptiona elementsto be found at
Y oshino—Kumano National Park (an ongoing ban on women and permitting logging
on private lands) might jeopardize these secondary aims (although, on the other hand,
some supporters of the ban claimed that visitors came to Ominesan precisely because
it was off-limits to half the population). Given this controversial milieu, it is not

entirely surprising that National Park officials determined it best not to broach such

3! Sakaguchi, “Ominesan mondai ni tsuite,” 9.
% Mark McGuire, “What's at Stake in Designating Japan’s Sacred Mountains as

UNESCO World Heritage Sites? Shugendo Practices in the Kii Peninsula,” Japanese
Journal of Religious Studies 40, no. 2 (2013): 326.
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topics directly. The official line celebrates Ominesan as a “profound” and “protected”
mountainous area, regarded since ancient times as “the sacred dwelling places of holy
spirits and ancestral souls,” where * pilgrims ascend” and many ruins and cultural
artifacts can be found. Another part of its exceptional nature is curiously absent.*
Some seventy years later, Ominesan and Sanjogatake received designation as
part of the Sacred Sites and Pilgrimage Routes in the Kii Mountain Range UNESCO
World Heritage Site. In thisinstance as well, a selective (i.e., genderless) vision of
Ominesan formed the official line, but female exclusion was hotly contested behind

the scenes.

% “The Omine [sic] Mountain Range is a fold mountain region consisting of
mountains rising 1,500 meters to 1,900 meters above sea level and extending for
about 50 kilometers from north to south in the approximate center of the Kii
Peninsula. A profound mountainous area known as the * Roof of the Kinki Region’
comprises, from north to south, a series of famous peaks, namely, Mt. Sanjogatake
(the birthplace of the Shugendo school of Buddhism), Mt. Hakkyogatake (the highest
peak in the Kinki region), and Mt. Shakagatake (the dominant peak of the southern
part of this area). These mountains have been protected since days of old as the sacred
dwelling places of holy spirits and ancestral souls. Many ruins and other cultura
artifacts can still be found here. Ascents by pilgrims—particularly up Mt.
Sanjogatake—continue to be actively undertaken today” (Ominesanmyaku wa,
Kiihanto no hobo chizg-bu o hyoko 1500-1900m no yamayama ga yaku 50 km ni
watatte nanboku ni hashiru shizkyokusanchidesu. Kita kara shugendo hassho no chi
Sanjogadake, Kinki saikoho no hachikyogatake, soshite nanbu chiiki no shuho
shakagatake to meiho ga tsuranari, Kinki no yane' to yobareru okufukai sangaku
chiikidesu. Mata, korai yori shinrei ya soryo no sumu seichi to shite mamora re, oku
no iseki nado no bunka-teki shigen ga nokosa rete imasu, soshite genzai demo
sanjogatake o chishin ni shinks tozan ga sakan ni okonawarete imasu K 2 (L k1.
FOOH I D IFIE H I A £ 5 1500~1900m D (L1 & 23# 50km (2 4>7= - Cra L
(AL TY, b D EBREREEO/ - (I Ly B RS ZEO R
i, £ LTIl O F % - Ty B & A ZEndR ) DroRR) &
R D RO LRI T, 7z, iR X D EOoHFE O EM L LT
S HAL, Z< OB EOTRIERPE SN THET, ZLTHEETH L
b 2 DSBS AT T TV E 37, Ministry of the Environment,
National Parks of Japan, Y oshino—Kumano National Park. Information available
online at https.//www.env.go.jp/en/nature/nps/park/parks/yoshino.html (accessed
October 25, 2015).
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“Sacred Sites and Pilgrimage Routes in the Kii Mountain Range” World Heritage Site
The most recent re-imagining of Ominesan concerned its selection as part of the
Sacred Sites and Pilgrimage Routes in the Kii Mountain Range, a UNESCO Heritage
Site, in 2004. Since its adoption in 1972, UNESCO’ s World Heritage Convention has
designated 1031 propertiesin 162 countries as such sites.* Nomination dossiers for
World Heritage sites require rigorous articulation of a site’s exceptional cultural or
natural uniqueness—they are exercises in collective memory-making and cultural
imagining.

Tanaka Riten [ # %] #, head regent (shikkochse #174) of Kinpusenji (a
Buddhist temple in Y oshinoyama and one of three main Shugendo-affiliated Buddhist
temples connected to Ominesan), initiated Ominesan’s path toward World Heritage
status in 1995, concocting a*“three-for-one package deal”—recalling the
multipronged approach to Y oshino—Kumano National Park—that included Koyasan,
Kumano, and Ominesan.* The Okugake Trail that connects Y oshino and Kumano via
the Ominesan range is also included in the designation. Y oshino and Dorogawa
residents enthusiastically promoted the designation, proud of the international acclaim
bestowed upon the mountain and eager to benefit from increased tourism revenue that

aUNESCO designation ailmost certainly guaranteed. A news report in the Los

%4 Japan’s number of World Heritage Sites totals nineteen to date, modest in
comparison to Italy’ sfifty-one or China s forty-eight, but Japan did not seek asingle
nomination until 1993. Eleven sites received designation over the following ten years.
The Sacred Sites and Pilgrimage Routes in the Kii Mountain Range was the twelfth to
be secured. Today, Japan contributes almost thirteen percent of UNESCO’ s total
budget. A complete list of sites and accompanying maps and dossiers can be found at
http://whc.unesco.org/en/statespartiedjp (accessed October 24, 2015).

3 McGuire, “What' s at Stake,” 331.
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Angeles Times on the heels of the designation notes that Dorogawa headman

Masutani Gen'ichi #47i6 proudly showed off “World Heritage site key chains and

World Heritage site bells that hang from a climber's hip and tinkle to ward off
bears.”*® A special edition of Kirin Beer was made to celebrate the UNESCO
designation. At one inn in Y oshinoyamal visited in July 2014, promotional material
still hung on the walls,

The collective opinion of guilds and Y oshino and Dorogawa residents
remained largely unchanged from the 1930s. They feared that Ominesan would lose
its sacredness and people would stop coming to the mountain if the ban were lifted.
They also held that female exclusion was a private religious matter—as discussed
above, it has been a government-sanctioned “mountain rule” since 1936. Many
people, however, women’'s groups in particular, were dismayed at the nomination and
mobilized to oppose it. The Nara Women’s History Research Group (Nara joseishi
kenkyi kai 43 B 7 S AfF724Y), for example, held alecture seriesin 2001 to discuss
gender discrimination in the context of tradition and custom at the mountain. The |-
Net Women's Conference of Nara (Ai netto josei kaigi, Nara 7 1 % v b ot
72 5) presented areport to the United Nations Committee on the Elimination of
Discrimination Against Women that same year. A group called The Association
Seeking to Lift “Ominesan’s Female Exclusion” (“Ominesan nyonin kinsei” no kaiho
wo motomeru kai [ R Z L4 N2 | DB k% R & % 23 hereafter Motomeru kai)
launched in 2003, led by scholar and advocate Minamoto Junko JIE 1~

The Association collected signatures protesting the designation, drawing on

the support of the female teachers who climbed Sanjogatake in 1999, members of the

% Bruce Wallace, “A Mountain Pilgrimage For Men Only: Tradition Bars Female
Climbers’ (Los Angeles Times, September 4, 2004).
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Nara Women's History Research Group, and others. In March, Motomeru kai opened
a symposium to discuss Ominesan’ s female exclusion. According to the Association’s
website, 12,418 signatures were counted as of March 31, 2004.%” They ranged from
women who had climbed Ominesan to Dorogawa local people and even male temple
priests. In April, Motomeru kai sent the signatures, along with arequest to review the
legality of female exclusion, to the following parties: the UNESCO World Heritage
Commission, Japan’s Prime Minister, the Minister of Education, Sports, and
Technology (Monbu kagaku daijin SCE 7R, Minister of Justice (Homu daijin
%5 KL, Minister of Foreign Affairs (Gaimu daijin 4455 K ), the Gender
Equality Bureau of the Cabinet Office (Naikaku fu danjo kyodo sankakukyoku PN P& i
55 4 3[R 2 1H &), Nara Prefectural Government (Nara kenchs 4% B IR /T), and the
Nara District Legal Affairs Bureau (Nara chiho homukyoku 45 B #i 5 1£75 ), the
Goji-in, the Shugendd “Three Mountains’ temple head priests, lay religious climbing
guilds, and the village headmen of Dorogawa and Y oshino, climbing guilds, and the
village headmen of Dorogawa and Y oshino.

The petition claims; (1) alarge sum of public tax money had been used to
promote the UNESCO designation. The prefectural budget for World Heritage site
promotion and related commemorative projects amounted to roughly eighty-two
million yen in 2002 (roughly $654,000), seventeen million yen in 2003 (roughly
$155,000), and eighty-three million yen in 2004 (roughly $798,000); (2) severa roads
and trails within the restricted realm occupied public land and received public funds
for repairs; and (3) the ban violates the United Nations Convention for Elimination of
All Forms of Discrimination against Women (ratified by Japan in 1985), the Japanese

Constitution, and the 1999 Basic Act For A Gender Equal Society (Danjo kyodo

37 http://www.on-kai ho.com/action/contents.html (accessed October 24, 2015).
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sankaku shakai kihonho % % 36 [F] 22 i+ 23 FAYE) and numerous other prefectural

and local regulations.® Motomeru kai members even protested on the steps of the Zad
Hall at Kinpusenji on October 13, 2003, but their efforts were roundly ineffective.*

The Ggji’in reaffirmed with a united voice that the mountain would remain
closed. A new signboard was at the main trailhead on April 28, 2014.

Deciding this female barrier is by no means something shaped by only our
practitioners. The countless people prior who, while revering this sacred
mountain, discovered the foundation of their hearts here were those who
spent over athousand years building it up as areligious tradition.

Furthermore, in regard to maintaining the boundary, along with believers

and the local people it was also transmitted by women who upheld the

% |bid. | estimated the figures based on the yearly average exchange rate. The other
regulations Motomeru kai noted include the Nara Prefecture Ordinance Concerning
Respect for Human Rights and the Abolition of All Discrimination (Nara ken arayuru
sabetsu no teppai oyobi jinken no soncha ni kansuru jorei 23 B I & 5 @ 2 231 Dt
& M OV HE D B (2 B9~ % 45431, 1997), Nara Prefecture Ordinance for the
Promotion of Gender Equality (Nara ken danjo kyodo sankaku suishin jorei 45 B 15 5
4[R2 miERE SR, 2001), Y oshinoyama Town Ordinance Concerning Human
Rights Protection and the Aboalition of All Discrimination (Yoshinomachi arayuru
sabetsu no teppai to jinken yogo ni kansuru jorel & EFET & 5 B AR ORFE & A
MEHERE (2 B3 5 401, 1997), and the Declaration Concerning "Village Human
Rights Protection” (‘Jinken yogo mura’ ni kansuru sengen [ AFEHEERT | ICRH4 2
'H 5 ). Thisinformation is available at http://www.on-kai ho.com/action/20040828.
html (accessed October 28, 2015). More information on the United Nations
Convention for Elimination of All Forms of Discrimination against Women can be
found on the official site http://www.un.org/womenwatch/daw/cedaw/ (accessed
October 28, 2015). For the 1999 Basic Act For A Gender Equal Society see (in
Japanese) http://www.gender.go.jp/about_danjo/law/kihon/9906kihonhou.html
(accessed October 28, 2015).

% A photo of women protesting with banners in Japanese and Korean appearsin
Fujiwara Tomoyo &5 % £X, “* Ominesan nyonin kinsei’ no kaiho o motomeru undo
madeni, dono yona undd gaarimashitaka® [ Kl L# AZEH] | OBz R 2% &
gk Tlo, FOX ) AREEFNDHY £ L7220 in“Nyoninkinsei” Q&A. [ A%k
#l] Q&A, edited by Minamoto Junko Jiii% -, 152—-156 (Osaka: Kaihd
Shuppansha), 154.
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belief. Even today, without questioning the forbidding of women from
Sanjogatake, men and women alike train according to Shugendo, and we
grasp it as the boundary of high precept in the capacity of the belief of
those who believe, and while absolutely considering the point of view of
the believersin the discussion, we uphold the boundary.*

Kono nyonin kekkai wa kesshite, watakushi-tachi shugenja nomi ni yotte
katachi tsukura reta monode wa arimasen. Kono reizan o aogi minagara,
kokoro no yori dokoro o miidashita musiz no senjin-tachi ga, issennen
amari no toki o kakete, shizkyo-teki dento to shite tsukuriagete kita
monodearimasu. Mata kekkai iji ni tsuite wa, shinto ya jimoto no hitobito
to tomoni shinko o mamori tsutaete kita josei-tachi ni yotte mo densho sa
rete kimashita. Watakushidomo wa, kyo ni oite mo, Sanjogadake no nyonin
kekkai 0 danjo towazu shizkends de shugyeo shi, shinks suru mono no
shinkeo to shite no kairitsu-jo no kekkai to torae, akumademo shinko-sha no
tachiba o motte giron o kuwaetsutsu, katsu kekkai o iji shite orimasu.
ZOBAFEFITIR LT, DI LEERFEOHZL > TESI bR
bDOTEHHY FHA, ZOFRINZMERLLRL L, LOXYEZA
R LT BE O NEDR, ETHEHE Y O 20T T, REN s
e LTED BIFTEeboTHY £4, £ FMER IC oW TR
L EERPHITTD A x EHRITEM ATV TE LM HIZ - T

bl TEE L, REBIEF, SHIZBNTYH, LErHOK

“% Quoted in Usui Atsuko 7# £5+, “Tojiru seichi, aku seichi—' Nyonin
kinsei/nyonin kekkai’ o meguru giron kara miete kuru mono” PA U 2 22 #1, B < 22
i—72x NEE « L AR 2 O < Diamn b A2 T Db D, Gendai shitkyo Hi.
R, Tokushiz “ Shitkyo fukko no charyi” %54 T7RZAE LD (2005): 210-
211.
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NiER % B b TERE TEIT L, BT 2FZDEME L Tom
HEORRELEDLZ, HSETHLEMEBONLZ L > Tima Mz
DD, HOMERZHERFL T £,

It isdifficult to challenge Minamoto and Motomeru kai when they claim
UNESCO simply did not regard female exclusion as an important issue.** The 288-
page nomination dossier, which “should provide al the information to demonstrate
that the property istruly of ‘outstanding universal value'” and requires official state
endorsement before being submitted to the UNESCO World Heritage Centre in Paris,
France, makes not a single mention of women or gender in its lengthy descriptions of
pilgrimage, sites, temples, archaeology.*? Furthermore, when the International
Council on Monuments and Sites surveyed Ominesan, they sent a single person—a
male professor from Korea. This came as agreat relief in Dorogawa where, according
to headman Masutani, residents had decided in advance that if awoman arrived as
part of the inspectorate team she would be refused entrance to Sanjogatake, evenif it
jeopardized the entire World Heritage designation.*®

Ominesan is celebrated for its World Heritage and National Park status, but as

scholars like cultural heritage specialist Sophia Labadi and McGuire have pointed out,

“*! Minamoto was quoted as saying, “UNESCO didn’t even seem to think this was an
issue.” Wallace, “A Mountain Pilgrimage For Men Only.”

“2 | ntergovernmental Committee for the Protection of the World Cultural and Natural
Heritage, “ Operational Guidelines for the Implementation of the World Heritage
Convention,” (Paris, 2012) http://whc.unesco.org/archive/opguidel2-en.pdf (accessed
October 28, 2015); ICOMOS, “Dossier for designation of the Kii mountain range as a
UNESCO World Heritage site” (no. 1142. Japan and Paris, 2004).

“3 Wallace, “A Mountain Pilgrimage For Men Only.”
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neither land nor people receive equal treatment in the promotion of cultural heritage.**
L abadi’ s research on world heritage representations identifies a problematic tendency
toward creating “linear, continuous and unilateral presentations of history” that “omit
different perspectives and other histories that might have been linked to the site.”*°
The dossier on Ominesan crafts an idealized vision of the mountain that emphasizes
its “outstanding universal value” at the cost of erasing one of its most conspicuous
features, the religious tradition of prohibiting women'’s access.

The same kind of epistemological selectivity is evident in the promotion of the
Okugake Trail. Asthe reader will recall from chapter one, the Okugake Trail is
historically Japan’s Agency for Cultural Affairs and the Nara Prefectural Government
have resisted bestowing accolades on the Okugake Trail precisely because it cannot
be sufficiently documented as a historical route. Nevertheless, World Heritage
literature presents the Okugake Trail as linking “the northern and southern sites of
Y oshino and Omine, and Kumano Sanzan,” since it was “first constructed in the early

8th century.”*®

4 Sophia Labadi, “ Representations of the Nation and Cultural Diversity in Discourses
on World Heritage,” Journal of Social Archaeology 7, no. 2 (2007): 147-170; and
UNESCO, Cultural Heritage, and Outstanding Universal Value: Value-Based
Analyses of the World Heritage and Intangible Cultural Heritage Conventions.
(Lanham, MD: AltaMira Press, 2013). McGuire notes that “ plantation timber forestry,
road and tunnel construction, and illegal dumping activities all carried out in close
proximity to the Okugake trail have carved up the sacred landscape into alarge
number of discontinuous swaths.” “What’'s at Stake,” 345.

“5 L abadi, “ Representations of the Nation and Cultural Diversity in Discourses on
World Heritage,” 161.

“6 “Omine [sic] Okugakemichi, linked the northern and southern sites of

Y oshino and Omine, and Kumano Sanzan. This route was used as a stage in
ascetic practices by Buddhist priests. It passes along high mountain ridges
between 1000 and 2000 metres above sea level. Legend suggests that it was first
constructed in the early 8" century. In the 12" century there were 120 delineated
significant places along the route such as caves or villages; by the 17" century
these had been reduced to 75. The route passes through aforest of silver fir trees,
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Conclusions

Today’ s official line on Ominesan, as crafted by National Park and World Heritage
designations, restates many of the sentiments recorded a millennium earlier in the
Giso rokujo, but with one major exception: Sanjogatake’ s ban on women is
conspicuously absent. The Ominesan re-imagined in 1936 and 2004 is a selective
vision, one that emphasizes certain outstanding characteristics of the mountains and
leaves others out, as obliged by contemporary agendas. Female exclusion, technically
an illegal practice since 1872, may have been expunged from National Park and
World Heritage fagades, but it was hotly contested on the ground. In the 1930s,
Ominesan’s managing bodies and lay climbing guilds went to great lengths to secure
female exclusion as a permanent and eternal tradition at the mountain during the
National Park selection period.

In the twenty-first century, the process of nominating Ominesan as aWorld
Heritage site reinvigorated debate about the mountain’s ongoing prohibition of
women, drawing critique from new angles (e.g., human rights) and by new parties
(e.g., Motomeru kai). Whereas dispute at the time of the National Park selection
prompted internal panic, causing supporters to seek further confirmation of the ban as
“mountain rule,” we see the locus of contention shifting away from the center in the
new millennium. Still, in both instances the official line rendered all challengesto the
ban, and the ban itself, invisible.

The next chapter clarifies the practice of female boundaries at Ominesan from
adifferent angle still, focusing on the complex institutional arrangement of the
mountain. Of great interest is the attempt by the temple authorities, who as | show

above clearly supported the ban theretofore, sought to open Sanjogatake to women in

groves of Magnolia and a group of ancient cedar trees.” ICOMOS, 36.

118



the year 2000 on the occasion of the 1300th anniversary of En no Gyoja’s death. The
plan never materialized, but we can better understand the lack of response to

Motomeru kai’ s challenges at the time of the World Heritage designation with

recourse to this earlier juncture.
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Chapter Four:

Keysto the Mountain

The five temples that manage Ominesanji and the “ Three Mountain” Shugendo-
affiliated temples (Daigoji, Shogo'in, Kinpusenji), which represent as many as one
million parishioners and devotees, agreed for the first time in history—on the
occasion of the sacred founder En no Gyoja’s 1300th Death Anniversary in 2000—to
lift the mountain’s ban on women." Just how eight guilds, which speak for groups of
laymen (both practitioners and their supporters) that number at the most in the
thousands today, were able to challenge and ultimately prevent this monumental
initiative is the subject of this short chapter. The ratio between entity and vote is
disproportionate, but that comprises only part of the explanation. The authority
exercised by guilds in managing the mountaintop, the culmination of deep-seated
religious and economic ties to Dorogawa and Sanjogatake, allowed them to play a key

role in indefinitely forestalling the temple proposal.

! In 1890, the number of devotees hiring mountain guides from Tonan’in numbered
13,000, Kizd’in counted 15,000, and Sakuramotobé listed 15,000, according to
Murakami Senjo #F_EEBERS, Tsuji Zennosuke i3 .2 B), and Washio Junkyo & EIE
i, Meiji ishin shinbutsu bunri shirys BITR#EF (L 55 B 52 £ 2 (Meicho shuppan,
1970), 351. In 1925, the Osaka Asahi shinbun reported that Ominesan devotees
numbered over amillion, and yearly visitors to Ominesan exceeded ten thousand.
Osaka Asahi shinbun, December 3, 1925. In 1992, Zenitani estimated over one
million devotees. Kizu, Nyonin kinsei, 95. At the time of writing, Kyatani of the
Tenkawa Research Association surmised that although twenty years ago there were
about 80,000 devotees, today that number has probably decreased to 10,000. Guild
numbers are even more difficult to pinpoint, but the people | spoke with generally
estimate them to be in the low thousands and decreasing every year. Kyatani,
interview, August 2, 2015.
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The Rise of Climbing Guilds
For more than a thousand years mountain ascetics—both those who lived at or near
Ominesan and those who visited regularly or as part of traveling religious practices—
have regarded the Ominesan range, and Sanjogatake in particular, as a sacred locus of
religious practice. Individual ascetic practitioners were eventually joined by groups of
men who formed religious confraternities, or guilds. The first Shugendo affiliated
guild on record is a Kumano-centered group called the Nomura-dono Guild (Nomura
dono ko 74 %), which dates to the mid-fifteenth century and comprised a diverse
roster of provincial samurai, small farmers, monks, and even women (Kumano was
never off-limits to women). As Miyake notes, Kumano groups like Nomura-dono
flourished in the Kinki region during the early modern period, but declined along with
Kumano pilgrimage by the Meiji period.?

In contrast, mountain climbing guilds visiting Sanjogatake from the Y oshino

side gradually developed from early modern times. The Gonjo Onenki B 450
(Chronicle of former years, 1494-1563), the diary of Muromachi-period Daigoji priest
Gonjo &8, for example, notes that in 1535 a“ mountaintop guild” (sanjo ko 111 _I-7#)
of fifty-seven traveled to Murd == /£ and Hatsuse 711 for religious pilgrimage and
that in 1606 there was a mountaintop guild at Mochiidono % in Nara.® From that
time, Ominesan-centered guilds emerge, organized by samurai, farmer, and merchant
groups in Osaka and nearby Sakai #.

Summer climbs from either Dorogawa or Y oshino to Sanjogatake to worship a

fifteenth-century En no Gyojaimage enshrined at a hall atop Sanjogatake became a

% Miyake, Shugends: Yamabushi no rekishi to shiss IEBRIE : (LR DR & JHAR
(Tokyo: Kyoikusha, 1978), 66.

3 bid.
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regular occurrence. Among the guilds, Iwagumi = rose in prominence, and
eventually organized subsidiary guilds (many of which are maintained today). With
Iwagumi at the center, a group of eight guilds—also including Komyo S8, Sango
=4, and Kyobashi 5{#% of Osaka, and Torige 5=E, Ryogo ifi4%, |zutsu H:f7,
Goryi it of Sakai—became known collectively asthe “ Eight Guilds of Osaka and
Sakai” (Hangai yakko PR\ G#; also known as yatsushima yakko /\ &% :# and
yakko £ 3#5). They assumed the role of ritually opening and closing the hall each year,

aduty they perform to this day.*

During the mountain’s open season, these guilds of men embarked upon
religious pilgrimages from both Y oshino and Dorogawa. Y oshino had historically
overseen Sanjogatake, but Dorogawa increasingly rose in prominence as both an
optional extension of southbound Y oshino pilgrims, who sometimes descended into
Dorogawa after worship at Sanjogatake. Dorogawa also developed independently as a
support site for Sanjogatake pilgrims, and an abode catering to male guildsin
particular. Religious tourism was a central factor in the growing prosperity of both
Y oshino and Dorogawa, and competition for revenue often provoked skirmishes
between the two sides. As discussed in chapter two, the late nineteenth-century
Separation Orders led to Dorogawa' s acquisition of almost equal land rights at
Sanjogatake (including its official address) and further solidified its place as the main

trailhead.

* Several of the eight main guilds maintain specific tieswith Y oshino and Dorogawa
temples. For example lwagumi is connected to Tonan’in, Sango is connected to
Kizo'in, and Torige and lzutsu are connected to Ryasen;i. It should also be noted that
in both premodern and present times, many other climbing guilds outside of this
group of eight existed. They also perform yearly “peak entering” rituals and coming-
of-age ceremonies for young boys.
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The Dorogawa area of Tenkawa Village, at the western foot of Sanjogatake,
has long held a deep connection to Ominesan Shugendod. Local people professto be
descendants of En no Gyoja s demon disciple Goki (vis-a-vis Zenki), vowed
protectors of the mountain. Kyatani attributes Dorogawa's prosperity as atown to the
special right (tokken 5#%) En no Gyoja gave Goki to conduct incantations and
prayers (kaji kito NFFHT##). Apart from legend, we know that Dorogawa emerged as
asupport site for religious pilgrims, providing lodges, eateries, mountain guide
services, and teahouses, as well as selling souvenirs and a specialty stomach medicine
called Daranisuke. Dorogawa s eleven main lodging sites, each maintaining tiesto
Shugendd guilds dating to premodern times, continue to provide similar services
today. | list them herein no particular order, with their reputed establishment dates

where available: Masugen #Hi, Okumura Sosuke %4472 8)), Kadojin £ (1688),
Koryokuen Nishisel i/ Va1, Hanaya Tokubei /b2t (claiming to be the
oldest, in operation for more than 500 years), Marufumi #L3Z, Kinokuniya Jinpachi
#o/ [E R HJ\ (300 years running), Atarashiya & 7= & L&, Saratoku [ILf#, Nishigi
PE{#, and Kuboji A&7, These inns developed in tandem with and in support of lay

guilds—each inn originally catered to a specific groups and maintained long-term
rel ationships.

According to Kyatani, Dorogawa people carry areputation as, “winter beggars
and summer ministers’ (natsu daijin no fuyu kojiki & K B >4 7 f&)—they arerich
in the summer and poor in the winter, owing to the town’ s seasonal economy.”
Mountain climbing is a seasonal business, and innkeepers often traveled about selling

chopsticks, rice scoops, and other woodcrafts during the off-season. In addition to

> Kyatani, interview, August 3, 2015.
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logistically accommodating guild members, some inns also participated in their
ceremonial rituals. The relationship between guilds and Dorogawa local's degpened
especialy in the years following World War 11, when food shortage became a major
issue. One innkeeper explained that locals would travel during the off-season to the
farms of wealthy members and trade their handicrafts for food. In addition, the guilds
also lent considerable support to the community after a great fire ravaged much of the
town and Ryasenji in 1946 (see chapter six).

In order to fully grasp the power exercised by Ominesan’s guilds, we need to
further enquire into Sanjogatake’ s organizational structure. A brief review of Meiji
period changes will be helpful here (the reader may also refer to chapter two for
reference). In 1873, the Mountaintop Zad Hall (present-day Ominesanji) became the
Inner Precinct of Kinpu Shrine and the number of religious pilgrims sharply declined.
Concerned partiesin Y oshino and Dorogawa moved the Ascetic’ s Hall from Ozasa
(which Dorogawa had theretof ore managed under the auspices of Tozan lineage of
Shugendb) to an adjacent mountaintop location, which Y oshino and Dorogawa agreed
to share management from 1885. When the entire mountaintop was allowed to resume
its Buddhist affiliation from 1886, Ryiisenji in Dorogawa was charged with ritual and
practitioner affairs, and Y oshino’s management capacity came to be divided between
four temples (Tonan’in, Chikurin’in, Sakuramotobo, and Kizo'in). Thistotal of five
temples took the name Goji’in in 1892.

Since the Meiji reorganization, conflicts arose several times between Y oshino
and Dorogawa concerning who would serve as head priest of the mountaintop temple,
among many other matters. Thiswas eventually settled in May 1942 through Ministry

of Education (Monbusho 3344 arbitration. A memorandum was issued stating that

the Mountaintop Main Hall would be renamed Ominesanji and share dual Shingon
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and Tendai affiliations. Since then, the four temples on the Y oshino side appoint a
priest to serve at Ominesanji every two years. Ryiisenji continues to handle ritual
affairs on a permanent basis, and its head priest serves at Ominesanji aswell on a
rotating basis. The Ominesanji head priest rotates once a year between Ryiisenji and
the four Y oshino temples. Salient to this study isthe fact that Ominesan’s eight most
powerful guilds (the “Eight Guilds of Osaka and Sakai”) received an official share of
Sanjogatake’ s managing responsibility on May 8, 1887. Each of the eight main guilds
would appoint one member who, along with the local town representatives, holds one
vote in Ominesan’ s management. In addition, guild representatives assumed the duty
of opening and closing the mountain at the equinoctial ritual ceremonies.

Every May and November, head priests of each Goji’in temple (Tonan’in,
Kizo'in, Chikurin’in, Sakuramotobdo, and Ryasenji), three lay individuals each from
Y oshino and Dorogawa, and one representative from each of the eight major lay
guilds gather to discuss various issues at the mountain. The official status of female
exclusion, including boundary lines and how to handle repeated attempts by women
to climb Sanjogatake, is filtered through and ultimately determined by this managing
body. To enact change, all parties are asked to reach a unanimous consensus. This
strict institutional arrangement makes it difficult to enact major changes, such as
opening the mountain to women. And yet, a grouping of the three head Shugendo
temples (Daigoji, Shogo'in, and Kinpusenji) attempted to accomplish precisely for the

1300th Death Anniversary of founder En no Gyojain the year 2000.
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Three Mountains, One Voice
Early May is abusy time of the year at Ominesan. Sanjogatake officially opens from
May 3 to September 23.° Snows have melted away, and men rush to prepare main
Ominesanji’s main hall, teahouses, and overnight lodges for another year of religious
pilgrims. Dorogawa will emerge from winter’s slumber, its eleven historic inns
bustling with activity for the next five months hosting guilds of lay devotees
(predominantly male) and, today, groups of tourists and sport-climbers.
Collaboration on ajointly published compendium of Shugendo related
materials brought Daigoji, Shogo'in, and Kinpusenji into close collaboration in the
early 1990s.” In December of 1993, the staff of the newspaper Mainichi shinbun
suggested to Kinpusenji that they develop a special art exhibition for the 1300th
Death Anniversary of En no Gygjain 2000. Leading the collaboration was Nakada
Junwa { FJIEF, head regent (shikkacho #1471 of Daigoji, Miyagi Tainen &= 3%
4, chief administrative officer (shitsujicho #1555 of Shogo'in, and Tanaka Riten

H A1 8, Kinpusenji’s Director of Education and Learning (kyagaku buche 2%

).

®In 1988, Miyake noted September 22, and explained that before World War 11 it
began April 8 and ended September 7. Omine Shugends no kenkyiz, 221. The opening
was pushed back a month to May 8, and in 1967 changed again to May 3 (ostensibly
because it falls during Japan’s “ Golden Week” of consecutive national holidays).

’ Shugends shugya taikei IEBREE1T K%, edited by Shugends shugy® taikei
hensankai fE5RIE E1T KRl s~ (Tokyo: Kokusho kankokai, 1994).

® Their respective positions have changed since this time. Nakada now serves as head
priest (zasu J# =F) of Daigoji, Miyagi serves as head priest (monshu F4 35) of Shago'in,
and Tanaka serves as both head of temple office for the Kinpusen Shugen sect
(Kinpusen shugenshiz shizmu socho 4 % [LIHEBR AR 55 &), Kinpusenji head
regent, and head priest (jizshoku 1) of Rinnan’in #KR5 ¢ (a small Shugends temple
in Ayabe %3 to the northwest of Kyoto).
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After two years of informal discussion, Kinpusenji, Shogo'in and newspaper
representatives visited Daigoji in July 1996, and agreed to open an exhibition. Nakada
of Daigoji proposed they form a council to discuss cooperative efforts for the
upcoming memorial. Each temple confirmed with their respective members, and
“Three Head Mountains Death Anniversary Liaison Group” (Sanbonsan onki renraku
kai =A< LIfHIE Sad 4% 42) launched.’

Elaborate plans unfolded during some thirty-nine consultations and two
conferences, including joint Shugendo ritual activities and amajor art exhibition,
“The World of En no Gyoja and Shugendo: Secret Treasures of Mountain Asceticism
Exhibit” (En no Gyaja to Shugends no sekai: sangaku shitkys no hihe %473 & 165k
BEOHS: (LEF O E) to be opened in Tokyo and Osaka, along with numerous
other temple-specific commemorative events.'® The single item topping almost every
consultation was Ominesan’s ban on women and an emerging plan to abolish it

permanently.

® This section draws heavily from the official publication of the temple consortium,
Shin jidai ni muketa Shugen sanbonsan no kiseki T2 [A] 1) 7 1E R = AL Dl
B (En no Gysja sen sanbyaku nen go-onki kiroku hensan iinkai #4738 T = & 4=
i SRR B2 B4, 2003). Cited as Shin jidai.

1% Female exclusion topped the agenda of almost every meeting, until the plan was
shelved. Still, topics concerning women and gender appeared on meeting agendas
sporadically thereafter. For example, on August 9, 1998, a Three Mountains
representative noted that although effort and attention had shifted to the art exhibition,
they still sought to lift the ban at Sanjogatake and questioned the “feeling of
stagnancy” toward the matter among the group—the logic behind the abolition was
plentiful, and scarce for proponents of the ban, the members noted. Furthermore, the
Three Mountains planned a mixed-gender fire ritual to coincide with the opening of
the exhibition. 1bid., 99.
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On September 12, 1997, the Three Mountains unanimously agreed to abolish
Sanjogatake’ s ban on women.™ Their decision rested on four main points, which were
articulated in awritten proclamation (I provide afull translation in Appendix Three).
First, women have been prevented from direct participation in the Shugendo tradition
even though the tradition itself is founded as alay organization comprised of both
men and women that does not support gender discrimination. Second, women’s

“direct belief and ascetic practice” (josei no chokusetsu na shinks ya shugyo % >
ELRERY 22 (EISCME1T) has been rapidly increasing, thanks to the efforts of local

Shugendo temples and groups. Third, these local Shugendo temples and groups have
been actively educating women as Shugendo practitioners and requesting that women
be allowed active participate at Ominesan. Finally, the document framed Shugendo as
a“great tradition” that responds to the demands of its devoteesin aform appropriate
to contemporary times.* Prior attempts to lift the ban, they claimed, aimed not at
promoting women'’s beliefs and practices but rather sought the “reckless tearing apart

of tradition.”*®

" This is documented in the notes of the fifteenth consultation. The Y oshino district
representative had been consulted prior and consented to the plan; perplexingly,
meeting notes state that the Dorogawa district representative “did not call out of fear
of dealing with confusing the matter of female exclusion with the matter of
establishing a storage depot” (Dorogawa-ku sodai wa nyonin kekkai mondai to shiizo-
ko kensetsu no mondai o kondo shite atsukau to iu kigu no tame koe o kakezu i) 1] [X.
R 2 NS AR & Dk kg% O FTEZIRFE LT 9 & W o a7 -
Z 77 9). A meeting with the guilds to broach the subject was postponed due to
insufficient participants. Without receiving input from these parties, the consortium
set a plan to announce the decision in October. Ibid., 95.

2 1pid., 107.

13 Original text reads: “yamikumona dentd no haki” <07 < & 22 =#E OREEE. |bid.,
108.
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Fifteen joint consultations—consisting of in-depth discussion on the origins,
historical development, and present state of female exclusion at Ominesan, as well as

checking the “temperature difference” (ondosa no chigai i 75 D iE ) of

concerned parties—guided the decision.* The Goji’in pledged full support to the
initiative in January 1997, stating that they did not necessarily wish to lift the ban, but
felt they had no choicein light of three prominent concerns. women'’s participation,
the status of women, and gender equality. In short, the Goji’in felt they could no
longer justify the prohibition of women in the present age.

Plansto lift the ban were first revealed to the guilds on September 20 at the

private residence of Sango —4¥ guild head. Opinions were collected at Sanjogatake

and in Y oshino and Dorogawa on the 25", and a general assembly of representatives
was held at Kizo'in on the 29™. At ten in the morning on October 3, the eight main
guilds convened in Osaka and the temple consortium officially relayed their decision

to open Sanjogatake on May 3, 2000.

“A Necessary Cooling-Off Period”

Responding to the announcement, guild representatives holding keysto the
mountaintop templ e threatened to suspend all donations and further engagement with
the mountain if these plans proceeded. Also under threat was the removal of all
memorial placards, steles, and icons from Ominesanji unless the temples completely
retracted the plan.” In Dorogawa, where guild support provided the bulk of town
revenue, the response was similarly oppositional. Gaynor Sekimori, who interviewed

Dorogawa headman Masutani about the incident, notes a perceived “high-handed

¥ 1pid., 92.

!> Personal communication, Dorogawa, September 22, 2014.
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attitude” on behalf of the Three Mountains group, Shogo’in in particular, that led
Dorogawa residents to feel they had no voice in the situation.*® Sekimori
differentiates the emotional response on the ground, in Dorogawa and from the guilds,
from the rational logic behind the temple plan.

One day after the soft announcement, the paper Mainichi shinbun without
notice (or permission it seems) publicly announced the plans to lift the ban on
October 4, running the headline, “ Toward the Annulment of Female Prohibition at
Ominesan (“Ominesan, nyonin kinsel teppai & K& (L1, Z NEEHIHHEE ~),
aggravating the situation and deepening the fissure between temple authorities and lay
Ominesan devotees.'’ In light of the strong negative response, led by the guilds (not
only the eight major groups but many others) and reverberating throughout the
Dorogawa community, the temple consortium completely revoked the abolishment
proposal and called for a necessary “cooling-off period” (reikyaku kikan ¢y £ i)
on December 26.'8

This*“cooling-off period” did not immediate transpire though. In fact, the
“crisis consciousness’ expanded in subsequent months, driven by further media
reports that the ban had already been lifted.'® Notes from the March 26 meeting tell of

Dorogawa locals, led by headman Masutani Gen'itsu #+#ii%, posting notices at the

main trailhead reading, “ Ominesan, in the same manner as before, is off limits to

16 Sekimori, “ Sacralizing the Border,” 67.
" The reporter apologized at Daigoji, as reported in October 11 meeting notes.
'8 shinjidai, 97.

19| adapted the term “crisis consciousness’ from Suzuki’s kiki ishiki & 7.
Nyonin kinsai, 74.
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women” (Ominesan wa ima made tori, nyonin kinsei de gozaimasu Kl (11134 & T
WY NEEHIT TSN E D).

Adding further fuel to the fire, ten female instructors bel onging to the Gender
Equality Education and Research Promotion Committee (Danjo kyosei kyaiku kenkyii
suishiniinkai % Zc A BB W FEHEEZ: B %) of the Nara Prefecture Teachers
Union (Nara ken kyashokuin kumiai 4% B IR #0415 climbed Sanjogatake on
August 1, 1999. The women, several family members, and eight male mountain
climbing guides summited the forbidden peak from Lotus Crossing on the
Inamuragatake side. Their act did not go unnoticed by Ominesan’s managing bodies,

who did not take kindly to the intrusion. Gojo Y oshikazu F {4 | %01, assistant head
priest of Tonan’in B¢, expressed bewilderment at the group for ascending the

mountain merely for recreational reasons, not out of a sense of religious conviction.
Kizo'in head priest Nakai Kyozen 523 expressed “indignation toward the

educators for arbitrarily breaking the long tradition of prohibition,” and noted that he
felt sorry for enthusiastic female Shugends practitioners.

Tanaka Atsumi H H13% =, committee chairman of the teacher’ s union, held a

press conference on November 18 to publicly apologize. “Female exclusion is gender
discrimination against women,” he declared, “but there is a problem in their
method.”?* Ominesanji held a conference the following day. They accepted the
apology and released the statement: “It [the teacher’s climb] it is a greatly regrettable

act that crushes the hearts of believers’ (shinks-sha no kokoro o fuminijiru, taihen

2 pid., 76.

21 Original text reads: “Nyonin kinsei wajosei sabetsudaga, yarikata ni mondai ga
ata’  NEEHN T AR 7205, 00 FFICRIED & - 72 Ibid,
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ikan'na koidearu {E13 DL AFEC U5, KREEME21T4 T %).2Enno
Gyoja s 1300-year Grand Death Anniversary rites were held at the main hall of
Ominesanji on August 27, 2000, attended by roughly one thousand officials, laymen,
and spectators, but not a single woman (women did participate in other

commemorative events, as | discussin chapter six).

Conclusions

The Goji’in and Ominesan’s head Shugendo temples nearly succeeded at abolishing
the mountain rule on women for En no Gyoja s 1300th Death Anniversary in the year
2000, but strong opposition from the guilds prevailed in the end. In the words of one
anonymous guild member willing to speak frankly on the matter, “Why should there
even be a discussion when we do everything [in terms of support]?’ Ryasenji head
priest Okada, commenting on the power of the guilds, smply remarked, “the guilds

came first” (yakukasan wa izen £ & A/1ZLLR(T).2* Ominesan’s lay guilds hold the

mountain’s purse strings and its keys (quite literally in the case of the former).

Kino, seventh-generation proprietor of Dorogawa inn Kinokuniya Jinpachi,
explained that before World War 11 roughly one hundred men from each of the eight
main guilds participated yearly in the mountain openings. That figure today has fallen
by two-thirdsin his estimation. Kino speculated that if temple authorities chose to
open the mountain, local people and the guilds would likely follow along today,
owing to the current state of affairs.>* And yet, the foregoing story of the 1300th

Death Anniversary of En no Gyojain 2000 demonstrates that it isimpossible to

22 |pid.
23 Okada, interview.

24 Kino, interview, September 20, 2014.
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predict or control the sentiment invested in the practice of female exclusion. The same
parties who in 1970 permitted the considerable reduction of Sanjogatake’ s bounded
realm in this instance clung vehemently to the safety of tradition. Aslong asthe
guilds hold the keys to the mountain, women may be locked out of Ominesanji, but
there is no physical barrier preventing them from crossing into the bounded realm,

and more than afew did precisely that.
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Chapter Five:

Crossing the Line

Women (and men) challenged Sanjogatake’s tradition of female exclusion in a steady
stream throughout the twentieth century. The following pages introduce some of them
in aseries of vignettes. Their stories, each very different, touch upon a diverse range
of topics from sport climbing to spirit mediums. They allow usto observe in dynamic
detail how an ancient religious tradition is contested in various contemporary milieus,
while shedding light on women’ s agency and identity in an ideological system that

demands their silence and invisibility.

Ms. Alps and the “ Thieves' Visits’

Following the Meiji government edict that abolished female exclusion in 1872 (see
chapter two), we know very little about religious life at Ominesan asit concerned
women for some five decades. From around the turn of the twentieth century, we can
begin to supplement hearsay with news media archives, which track significant events
at Y oshino, Dorogawa, and Ominesan with considerable regularity from 1880. Media
coverage alone is not an entirely reliable means of evaluating this period of the
mountain’s history, but it can provide clues.' | have been unable to locate verifiable
records concerning women at the mountain until 1929. At least two exceptionsto this
silence are worth noting in brief, although both are based on hearsay accounts. The

first isa1902 account of the daughter of a Katsuragi =3k shrine official attempting

! Thefirst documentable controversy at the mountain concerned a debate in
Dorogawa over the public revelation of a hidden En no Gyojaimagein 1902. “En no
Gyojadekaicho no fungi” %173 B D #7&, Osaka Asahi shinbun, April 14,
1902.
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to climb Sanjogatake with two male Buddhist clerics.? The second concerns two
femal e schoolteachers attempting to climb the peak in male garb on July 24, 1915,
and being turned away at the Dorogawa trailhead.®

We obtain the first clear evidence of women crossing into Sanjogatake’ s
restricted realm in 1929, at the height of the mountain’s regular climbing season.
Appearing in the Osaka Asahi shinbun was the headline:

Female Prohibition Lifted, First Women Climb

Temple Keeper And Loggers Fear Wrath

Conquering Y amato’ s Sacred Peak Ominesan®

e NEER R 2240 T HI D Tl AR (L

HAFOMER N R Y & R

RAN D FE KM [LAE A
Two women from Osaka, Okada Matsue [if] FH#7L (age 22) and Ishiwatai Hiya £ {E

75 (age 39), appear in a photograph alongside the text, wearing kimono and holding

bamboo hats and walking sticks (Figure 5.1). According to the article, the women set

out by car with Itami Eisuke {7 £+, also from Osaka, two days earlier. They

% The 1902 account is widely cited in previous scholarship, yet difficult to
substantiate. Y okoi Kakujo %54k notes the incident in passing in the Sangaku
ryoks annai |5 174N, as cited in Miyake, Omine Shugends no kenkyiz, 440.
Theincident is also mentioned without citation in Shin jidai (p. 108) and by Morinaga
Masao # 7k HE i, “Kindai no ‘Ominesan’ no ‘nyonin kinsei’ ni wa, donoyana koto ga
okottano deshoka” T > [RIEIL] & T NEEHI) 1ITiX, ED Xk o7z &
BIo7=OTL X 25 in“Nyoninkinsei” Q&A 4 AZEH|] Q&A, edited by
Minamoto Junko JiE 1+, 136-140 (Osaka: Kaiho Shuppansha, 2005), 140.

% Morinaga cites this as an oral record, 140.
*“Nyonin kinsei tokarete hajimete fujin tozan, domori yakikori gatatari o osore,
Y amato no reihc Ominesan seifuku” Zc AZEHIfE DL THISO Thig NS (L, BESFS0

MEFRDNER Y R, KNSR 2 K& LRk, Osaka Asahi shinbun KBkl H i,
July 17, 1929.
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drove along the Y oshino River to Kashiwagi, south of Sanjogatake, and set out in the
morning on atrail made by Itami earlier that year. The party reached Ozasainside the
restricted zone at three in the afternoon. An elderly male temple keeper took note, and
although surprised he offered them refreshments, including the local specialty,
arrowroot tea. A group of loggers in the area also noticed. They reprimanded the
women for their intrusion and told them to descend immediately, lest they experience
the wrath of the mountain’s gods. The women complied, but not before signing their
names on a“ Female Exclusion Mountain Climbing Commemoration” (Nyonin kinsei
tozan kinen Zc A& [LIFC/E) hung later in the hall.

In the 1933 mountaineering bulletin Sangaku ryoks annai [ it1TRW,
Y okoi Kakujo # - #B3% states, “it was amountain off-limits to women for along
time, but was regrettably conquered [by two women last summer]” (okoyori nyonin
kinsei no yama de atta ga, seifuku sera rete shimatta 73 5 & V) & AZEH DL TH -
7228, AERRE 50T L% - 72).° Zenitani, former Ryasenji parishioner
representative, notes that in Dorogawa this type of act is known asa“thieves' visit”
(nusutto mairi ¥23" - & 22 1 ).° In addition to being called thieves, trespassing
women are sometimes known by a nickname with a more positive connotation: “Ms.
Alps’ (Arupusu san 7 /L 7" 2 = A). “Alps’ implies recreational climbers, as opposed

to religious ascetics. Off-season female climbers, it seems, are either officialy
ignored or unofficially acknowledged as recreational climbers (who can be male or

female) vis-avis religious climbers (who must be male).

> Cited in Makita Mitsumasa 4 F i Bz, “Ominesan ni nobottajosei” Kl 1112 % >
72 2c Mk, Ashinaka & L 727> 31, no. 3 (1956): 14.

6 Zenitani, “Kono mamani shitete hoshii,” 98.
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From late September until early May the following year, Sanjogatake is for all
intents and purposes closed. The mountaintop templeis locked, keys safeguarded by
guilds in Osaka and Sakai. Temple lodges and teahouses are deserted, and the trails
are generally empty. For women who dare, however, thisis prime time to climb the
forbidden peak. It is no secret that women sometimes climb Sanjogatake during the
off-season. One elder in Dorogawa recalled seeing many women inside the restricted
area during his time as mountain guide. He passed them in silence on the trail,
focusing on the tasks at hand—making multiple journeys per day to the summit,
carrying supplies or leading guests—rather than causing trouble for the women.”
Others were not so gracious, as demonstrated by the example given above of loggers
threatening kimono-wearing femal e transgressor with otherworldly fury.

In the eyes of temple authorities, devotees, and local communities, women
who make unauthorized climbs are not legitimate patrons of the mountain. Their
transgressions therefore do not compromise the sacredness of Ominesan. They also do
little to challenge the mountain’s religious ban on women entering Sanjogatake. As
explained by Zenitani, “sinceit isimpossible to tell by clothing alone if a person
wearing, for example, ared parkais aman or awoman at thistime[i.e., during the
off-season], if someone just decides to climb, they can climb as much as they like, but

thiswill not lead to the lifting the ban.”®

” Personal communication, September 23, 2015.

8 Zenitani, “Kono mama ni shitete hoshii,” 98. Original text reads: “konogoro wa akai
yakke nado o kite ite, fukuso o mita dakede wa otokodearu ka onna dearu ka
wakarimasenkara, noborou to omoeba, nanbo demo noboremasuga, soredewa nyonin
kaiho ni wanaranai nodesu” Z O ZAIFARWY v e EEFE TN T, IREE A
T TREBETHLINETHLINDLND FHEANG, BAY EBXIL A
ETHENETH, ENTIILAMBIZIT R 620D T,
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Y amada Narao |11 [ 43 EL I, president of the Nishinomiya Y amato Club
(Nishinomiya no yamato kurabu 75 i @ [LIf#{E%£5) claimed to have made several
off-season climbs at Ominesan with women in the late 1930s, which are noted in the

mountaineering journal Gakujin jihe & A RF. It states that Y amada climbed
Sanjogatake twice in 1937, one time each in September and November, accompanied
by awoman.® Another headline stated, “Narao and 1t5 (Namikawa) Nobuko descend
Ominesan Gyojagaeridake in September 1937, Becoming a Pioneer in Female
Climbing at Omine” (Narao to ité [namikawa] nobuko to sminesan gyojagaeridake ni
ori, Omine nyonin tozan no sakigake o nasu FEFI -+ 45U H 45 B « (9 [30)11]
DE5F & RIENATEIERICT Y . RKIEL R LOM A 727).

According to Makita Mitsumasa’s £ H i B¢ 1956 article, “Ominesan ni
nobottajosei” il (L2 - 7= %0 (“Women who climbed Ominesan”) in the
journal Ashinaka (& L 727>, Sraw Sandals), Dorogawa authorities officially deny

the existence of these 1937 incidents.’® Indeed, local people often reason that these

things slip under the radar since the mountain is not well traveled in winter months.

% “Women's mountain climbing resolve, accompanying women to the female
prohibited Ominesan twice in September and November” (Shéwa jiz ni nen ku gatsu,
jiichi gatsu no nikai nyonin kinsei no Ominesan ni josei 0 tomonai nyonin tozan
kekko MEFI+Z4EIUH « +—H O Z[ElZg NEEH D KRIEE LNT 2ok 2 2o OB
ILIE4T), Gakujin jihe £ A\ B4R, 1937.

1911 aletter to Makita, portions of which are transcribed in the article, Y amada
explained, “those mountain entrances were al outside the open season or off the
ascetic route. If women are unreasonably forcing entrance during the open season,
insisting without knowing the stubborn local character, there is potential for injury”
(sono iriyama wa subete kaisan-ki igai, moshikuwa, gyoja-ji igai. kaisan-ki ni muri ni
josel ga oshiirou to sureba, ganmeikoro no jimotomin no seikaku o shiranai de murijii
suru no wa mubodeari, shogai jiken ni hatten suru kanasei mo aru 4 5 %< (L > 74t
MBI BIE, R EREC SRV 722 L. £ O AL TR LA
Fh b LI, ATERDSN, BIILENCERIZZER T LAAS S LU, #H
RRE O T RO MRS 2 0 5 70 W TEBIRN T 2 DITEHE TH D | GF
IZRIET 5 et S D). Makita, “Ominesan ni nobottajosei,” 14.
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Whether they are officially acknowledged or not, the records of Y amada s climbs
with women offer afascinating glimpse of the elusive Ms. Alps.

It isimpossible to estimate with any certainty how many or what kind of
women have climbed Sanjogatake. Thisisto be expected, as Japan stands in many
popular and academic perceptions as a“shame culture.”** As explained by Usui

Atsuko 7# 5 1-, scholar of women and Japanese religions, in the 1990s parents

organized in protest of Osaka-area middle schools that organized yearly summer field
trips to Ominesan (leading the boys to Sanjogatake and the girls to Inamuragatake) for
instructing students on the merits of female exclusion."® Along with “tradition is
important” and “Ominesan is a sacred site,” students heard statements such as, “until
now there have been female climbers as well, but no one reveal s themselves because
they have a guilty conscience,” and, “no one knows what became of the women who
climbed.”*®

It may be difficult to uncover information on female climbers, but Minamoto
Junko, researcher at the Institute of Human Rights Studies at Kansai University and a
strong advocate for lifting the ban, interviewed four Japanese women who climbed
Sanjogatake and published portions of the interviews in her 2011 article, “ Otoko ga

tsukutta shinwa ‘ nyonin kinsei’—Ominesan’ ni nobotta josei no intabyi kara’ % 73

DL o MEE [T NEEH) — TRIEIL ) (28BS ZEDA 22— b

! Ruth Benedict’s The Chrysanthemum and the Svord (Houghton Mifflin, 1946) is
the most well known Western study of Japan’s culture of shaming, and has generated
alarge body of critical literature.

12 Usui, “Tojiru seichi, aku seichi,” 207.
3 1bid. Original text reads: “Imamade nobottajosei mo iru kedo, dare mo kagai
shinai, kokoro ni yamashii mono gaarukara’ 5 & TS 7MW AT &, G

A4 L7220, DMZRE LWV DD 572 5; and “Nobotta joseitachi ga sonoato
donatta no kawakaranai” % o 7= T2 BN E DE E D IR ST DD DB IR,
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(“A Man-made myth—from interviews with women who climbed “Ominesan”).**
Minamoto’s four interviewees climbed Sanjogatake from different trailheads (Bridge
of Great Purity and Lotus Crossing) and at different times of year (both within and
outside the normal climbing season). The women, all born and raised in Nara
Prefecture, had been warned since childhood that crossing into Sanjogatake’' s
bounded realm was a transgression or a taboo, and that climbing would cause
cataclysms by the jealous female mountain deity. One woman who was joined by her
daughter did not think she would be physically capable of summiting the peak, and
did not breathe easily until she descended. Another earnestly pondered whether her
climbing would cause misfortunes. The third woman expected she would be fine, but
nevertheless chose to conceal her journey from her family until she safely returned.
The fourth interviewee' s emotions were a blend of fear and excitement.

The female pilgrims noted the mountain’ s scenic beauty and the steepness of
the trail. One woman recalled being kindly greeted by passersby. Another
remembered hushed voices asking her why she was there and telling her that she was
sullying a 1300-year-old tradition."® Overall, the women described their experience at
Sanjogatake as a beautiful but challenging hike, and they reflected on female
exclusion as a man-made tradition that has been perhaps overly aggrandized in

popular perceptions.*®

% Minamoto Junko J5JIE7-, “Otoko ga tsukutta shinwa ‘ nyonin kinsei’—* Ominesan’
ni nobottajosei no intabyd kara® F 232> < o 72408 T NEEHI ) — TR 12
Hol=thDA 7 B a— 5, Buraku kaihe 537 i i 647 (2011): 86-93.

> 1bid., 90.
16 Given the general thrust of Minamoto’ s research on Ominesan and female
exclusion, which views the phenomenon as aform of illegal gender discrimination, |

caution the reader against drawing overarching conclusions from these interviews,
which like many studies reflects its author’ s personal agenda.

140



American Woman

The most famous (or infamous, depending on one’ s perspective) woman to attempt to
climb Sanjogatake in the twentieth century is an American from the Natural
Resources section of the Occupying Forces' press corps.™’ The story begins one year

after Japan was defeated in World War 11. On July 12, 1946, Matsuyama Keikichi 12
1172, member of the Occupying Forces Service (Shinchiigun 15T =5 #77%5) and
founder of the Kinki Alpine Club (Kinki tozan kyokai 1T %% [L174) set out for

Sanjogatake with a group of thirty people that included women and severa press
agents. At Kashiwagi, on the eastern side of Sanjogatake in the Kawakami region (see
Figure 1.7) Matsuyama by chance met an American woman who had been staying at
the sameinn. He invited her to join the climb, along with her female interpreter.
Matsuyamatold her that the ban on women would be lifted the following day.

Word of Matsuyama and his group spread to Dorogawa, and at midnight the
town siren was sounded and about three hundred men (one from each household,
Zenitani notes) crossed the mountain to Kashiwagi to stop them. Local people became

so agitated that ward headman Y agitani Y asujird #1422k B was forced to

discourage violent behavior three times during the night. At nine in the morning, the
two parties met at Ozasa and a heated debate ensued.

“Japan has lost the war, everything has changed,” Matsuyama insisted. “Men
and women are equal. Should we not then open the Ominesan for women? We must

stop the ban!” The angry mob from Dorogawa, answered: “We know that we have

17 Zenitani’ s eyewitness account, although subjective, provides the background for the
following presentation. Zenitani, “Kono mama ni shitete hoshii,” 86—101. | also
consulted his“ Ominesan nyonin kaiho tsuioku ki” Kl |12z A fif A 8B AL,
Jinben 122 704 (1970): 37-44. Zenitani’ s account has been widely repeated by other
scholars, often without citation. | referenced other sources where available, and note
them throughout.
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lost the war and become a free country, but we also have freedom of belief in Japan
and belief in any religion should be allowed. Ominesan is a mountain that has
protected a more than 1300-year-old tradition of not allowing entry by women, and
we cannot let this belief be destroyed.”*

Neither party would back down, so five people from each side were appointed
to meet and talk. Zenitani, who represented Dorogawa and Ryasen;ji, led negotiations.
He explained that women’s exclusion was unrelated to gender discrimination, but
rather a pillar of belief for some one million devotees who use the mountain as a
training site and whose patronage supports the lives of local residents.

The American woman remained unconvinced, declaring that if her climbing
Ominesan would “make Japanese women happy” she would push through.*® Zenitani
retorted that the mountain’s ban on women was similar to the idea of acloister in

Christianity. “Do you not also have in America places where men are not allowed to

18 Zenitani’ s paraphrasing: Matsuyama group: “Nihon wa sensd ni makete, subete ga
kawatta noda. Danjo wa byododearu. Dakara ominesan mo josei ni kaiho shite
yarubekidewanai ka. Kaiho sasenakereba, ikan” H AR IFHEFHZA T T, 2 THRED
STeDE, BLITFEETH D, o RELS LMK L TR E T
RN, fREE S22 AUE, VWAL Dorogawa group: “Senso ni makete jiyiina
kuni ni nattato iu koto wa wakarimasukeredomo, Nihon ni mo shinkonojiya o iu
mono ga arimasu. Donna shiikyo o shinko suru koto mo yurusarete iru hazudesu.
Ominesan wajosel 0 hairenai to iu koto de 1300-nen mo no dentd o mamotte kita
yamadeari, kono shinko o kuzusu wake ni waikimasen” ¥4+ 2 & 17 T H H 72 [EIT
RolcbnH ZEITLNETINEL, BRIZHENOREHBEZ NS b O
b FEF, EARFHAEZEMTLHZLbHFINTWDIETTT, Rg LTk
PEE AW E NS Z L TI3004E S DIEHREZTF- TEXRETHY, ZDfF
2 B9 I IiE & 8 A Ibid., 86-88.

19 “\Watashi ga 6minesan ni noboru koto ni yotte, Nihon no josei ga kafuku ni naru

nonara watashi wa noborimasu” 7= LS KIEILICE S Z LIk » T, BADL
PENERRIT 72 D D72 BRI Y £9. 1bid.,, 89.
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enter?’ Zenitani questioned. “Are not only women allowed to practice in those
places?’?° To this, Zenitani added:
Thanks to the good will of American Occupation Forces, Japan
welcomed peace. There are close to one million devotees at this
mountain, and those devotees will get very angry at the loss of the place
for thelir ascetic training because of women climbing the mountain.
Might they not turn [their anger] toward the women who climbed here
today? And, just that, for that reason, will incite areligious uprising.”**
Zenitani later admitted that his final crescendo was exaggerated, but in any
case, the woman yielded at this point, and was persuaded not to climb. The
confrontation lasted about an hour.
Another version of the story accentuates the American woman's individual
agency and defiant attitude, leaving out both Matsuyama and Zenitani.?* According to
the travel writer Okada Kishii, the young American woman often entered mountain

areas for survey work. On one occasion, she met a young woman from Osaka at

Kashiwagi, and together they decided to climb Sanjogatake. A group of local

20« Amerika ni mo danshi kinsei no basho gaarudewaarimasenka’ 7 # U 712 % %
FEEH OB N H 5 TiEdH Y £ AD; “Arewajosa dake ga shugys shiteiru
bashodeshou” & AUIFZNMETZIT MEAT L TV DT TL X 9. 1bid.

2! “Nihon wa senrys-gun no gokai ni yotte heiwa ga kimashita. Kono yamani
wa hyaku man-ri chikai shinja-san go orimasu. Sono shinja-san wa, josei ga
kono yama ni noboru koto ni yotte, jibun-tachi no shugys no basho o ushinatta
to iu koto de hijo ni okorimasu. Sono ikari 0, kyo nobotte kita josei no hito ni
mukete kurudeshou. Soshite, sore nomi ka, sonotame ni, shiikyo-tekina bodo ga
okorimasu” H AT HFHED ZFEICE > CEMAE £ L, Zolicix
BHANEWVEEESATBY 3, TOEHEI AL, LERZOILNTED
ZLIZkoT BREbOBITORFT 2 kol b9 T & TIERITRDY
£, TORVZ, T xOBo TREEMEDOANZAITTSSHTLE I,
Z LT, ENDHD, O, FRHA72ZFEHE 2V £ Ibid.

22 Okada, “Nyonin kinsei yuragu Ominesan,” 126-127.
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mountain men blocked their attempt, and the two sides debated for three hours. The
American woman did not understand the Japanese explanations, but was convinced
after hearing comparisons to Christianity.

Dorogawa local historian Kyotani contributed athird perspective, stressing
that the American woman did not know the circumstances at the mountain and did not
set out to break the barrier. According to Kyatani, when the situation was explained,
she quietly went down the mountain.®

What transpired next is not disputed. The headman of Tenkawa Village,

Masutani Genzo #1415, and Ominesan devotee representative Miyata K anetoshi
= 477 reported the incident to the Nara prefectural government, which was at that

time under Occupation control. In response, they received a notice from Lieutenant
Colonel S. Henderson that was then posted in English and Japanese at each climbing
entrance, the Japanese portion of the notice carved on awooden board.?* | present it
hereinits original form:
The traditions of this shrine are over 1200 years old and are in effect that
no woman has ever been able to visit herein. In recognizing the religious
rites this country all occupational personnel are enjoined to observe this
tradition.
Shrines and Temple Section
Nara Military Government Team.

Roland S. Henderson St. Colnel

23 Kyatani, interview, August 2, 2015.

24 On October 26, 1948, the Y oshino headman was repeatedly asked by Kizo'in on
behalf of Ominesanji to confirm whether there were discrepancies between the
English and Japanese. According to Shudo, and | agree, thisrecord (held in Kizo'in
archives) likely indicates that female prohibition became an even more pressing
matter after the War. Shudo, Kinpusenji, 271.
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Commanding Nara Military Gov. Team.
Women'’ s prohibition [sic]
Ominesan;ji ha sen sanbyaku nen ijo women’s prohibition no dento o
kakushu shi kono yama no shinké o hoji shitaru koto o mitome, wareware
senrya-gun ha nihon shizkyo no kenri to denté o sonché surumononari
Nara ken gunsei-bu
Jinjajiin-ka rikugun chisa
S Hendason'
2 N
RIEILSFAT = EELL L B s 7 st il 2 1540
TRFF ZNVFETRA . Ba BFEENBATE S MR Mot 7 2%
HANLE )TV
% B IR B
Pt SFRCRR R P
O A e
Today, the “ American Woman Incident” is by far the most popular story of awoman
flouting the ban and attempting to climb Sanjogatake. Thisis not surprising, given the

circumstances—it occurred directly after the War, aforeigner was involved, and the

entire town of Dorogawawas up in arms.

% Reproduced from Shuda, who consulted the original text (English and
Japanese) in Ryasenji archives (ibid.). It bears noting that this was not the first
time Ominesan authorities sought Occupying Forces assistance. Ryiisenji’s head
priest at the time, Okada Kaigyoku [if] FH 7 = previously sought the Lieutenant
Colonel’ s support. Personal communication, Dorogawa, May 4, 2015.
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Spirit Mediums and Sushi

Post-War Sanjogatake attempts by women—both solo climbs and climbs by groups
led by men and accompanied by women, as was more often the case—steadily
increased, undoubtedly encouraged by a new constitution that guaranteed gender
equality. In terms of solo attempts, | offer two examples here. Despite Lt. Col.
Henderson's official wood-carved warning, two Japanese women—a spirit medium
from Shikoku and the proprietor of a sushi restaurant from Osaka—attempted to
climb Sanjogatake in 1947 and 1948, respectively. Zenitani, who again assumed the
role of negotiator on both occasions, recounted the incidents.

In 1947, awoman known only as Ogamiya 3373 7= arrived alonein

Dorogawa from Shikoku. By Zenitani’ s account a zeal ous ascetic, Ogamiya claimed

that an oracle appeared during ascetic training at Ishizuchisan A &L in Shikoku and

instructed her to climb Ominesan. She traveled as far as Dorogawa, where she met
Zenitani (it is unclear who prompted the meeting). He explained to her the principles
of Ominesan Shugendo and its founder En no Gyoja. Zenitani’s appealsto religious
tradition and the mountain’s devotees did little to convince Ogamiya, who was intent
on climbing. Then, suddenly, shefell into atrancelike state, later claiming to be
possessed by the spirit of En no Gyoja, who directed her to leave the mountain at once.
She promptly departed.

Another woman came to Dorogawa the following year from Osaka. She was

known as “ Jojiiro chd” Zc ¥k EAE: (legal name Hashimoto Hisa #&4</A), referencing
her occupation as the proprietor of Jiro cho Sushi ¥ B E-fif. Hashimoto heard of the

strict policy against women at the mountain and was determined to experience it for
herself. On October 13, 1948, Hashimoto set out for the Ominesan range

accompanied by three men, including one Buddhist cleric. She dressed in drag. At
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three in the morning, the group set out from their Kashiwagi lodge, claiming to be
bound for Odaigaharain the opposite direction of Sanjogatake. Someonein

Kashiwagi caught on to their true intentions, and signaled to Dorogawa. The town
siren sounded, women prepared boxed lunches, and eighty men set out in therain for
Kashiwagi. For local people, rain was regarded as a sign that awoman had entered the
mountain and angered the female mountain god.

The two parties met at Obatani Nozoki 1A 14+l between Kashiwagi and
Waki no shuku /i 715 (station 64) and talks commenced. This time, Zenitani opted

for adlightly different approach. He began by inquiring whether Hashimoto hiked the
mountain and sought to break the rule for reasons pertaining to belief or smply self-
promotion. Hashimoto insisted it was belief drawing her toward Sanjogatake. Zenitani
thus continued with his now-practiced oration on Ominesan’s 1300-year succession of
devotees since the time of En no Gyoja. Hashimoto eventually consented to head
down the mountain, but on the condition that if and when women were welcomed at

Sanjogatake she would be the first to climb it. Dorogawa headman Ota Tatsuzo & H
J1& agreed and even presented the woman with a statue of En no Gyoja passed down

in his family. They agreed that she would return the statue if the rule was lifted. Ota
also asked Hashimoto to dissuade any woman trying to enter the bounded realm

thereafter. Both parties signed a written agreement, then lit it on fire to seal the deal.?

%8| aso consulted Ashitate Ken'ichi j& 37—, “Onnayamabushi no shutsugen shita
Ominesan” LR D H B L 7= Kl (L1, Shitkan kouron Tl = 7 @ > 2, no. 29
(1960): 28-31. One year later, a man named Sugita Shoryii £~ H #3 7 reportedly
climbed Sanjogatake with awoman. Sugita originally considered breaking the
restriction with Jojiro cho the year before, but they competed with each other asto
who would succeed first. The September 3, 1948 Osaka Asahi shinbun featured
Sugita, who declared he would be first. Jojird cho apparently panicked and took the
initiative. 1o, “Ominesan no nyonin kinsei,” 35.
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From Tokyo viaManasiu

On May 9, 1956, a Japanese expedition led the inaugural summit of Manaslu in the
Himalayas, one of the world’ s fourteen mountain peaks above 8,000 meters. Inoue

Y asushi’s H: i wildly popular novel about mountain climbing, Hyoheki 7k B (Ice
Wall), hit bookstands the same year. These two events drew great attention to Japan’s
mountains, inciting a nationwide climbing boom.

From the mid-1950s, unprecedented numbers of climbers, male and female,
flocked to Japan’ s mountains. Women could and did climb higher peaksin the
Ominesan range, such as Hakkyogatake and Inamuragatake, but the existence of an
elusive, inaccessible sacred peak drew great attention to Sanjogatake. It also inspired
aTokyo man to lead a crusade against Ominesan with the intention of breaking the
mountain rule against women.

When the Kants Mountaineering L eague (Kanté sangaku renmei B8 5| L1 758
#3) held their annual climbing festival on March 20, 1956, at Mount Shirane
(Shiranesan H R [L1) in the Nikko areato the northeast of Tokyo, the board chairman
of the All-Japan Mountaineering League (Zenkoku sangaku renmei 4[] (115 1)
Takahashi Sadamasa 511& & & declared that it was “inconvenient that today there are
mountains women must not climb” (imadoki, josel no noborenu yama ga aru to ha
futsugo WNERF, OB H D & ITAEE 7). Apparently inspired by
Takahashi’ s remarks, Y amamoto openly questioned the propriety of National Park

land being off-limits to women in the club’s newspaper, Mame shinbun &7 7.2’
In June 1956, one month after the Manaslu summit, Y amamoto Satoshi | LI

& of Tokyo's Climbing and Ski Promotion Club (Tozan to sukii fukyi kai %% [l & A

" Makita, “Ominesan ni nobottajosai,” 13; Suzuki, Nyonin kinsei, 51.
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X —& )z 2%) publicly called for agroup to open Ominesan to women. Y amamoto

likened his campaign to the Japanese team at Manaslu, who conquered a previously
forbidden peak. Mainichi shinbun was the first to report on Y amamoto’s plan,
running a headline in the morning edition of June 24, 1956 that proclaimed, “Brave
Tokyo Women to Challenge Ominesan, Nara Sacred Site.” %

Y amamoto arrived in Dorogawa on July 2, accompanied by severa club
members and two young women. Y amamoto announced his plan to climb
Sanjogatake with the women. The team in the Himalayas overcame superstitions
regarding mountain godsin Tibet, Y amamoto complained, but in Japan women were
not even afforded the equality promised to them in the constitution. Y amamoto
rejected the notion that Sanjogatake was solely a site for religious training—any man

was welcome to climb, regardless of religious inclinations.

Y amamoto met with Dorogawa mayor Okumura Suekichi BLAF K 75, Rytsen;i
head priest Okada Kais, Kizo'in head priest Nakai Zenry@ 13-4, and other

representatives of the Goji’in templesin Y oshino. Yamamoto roundly failed to
convince the group, or residents in Dorogawa when he traveled there next. Ultimately,
his campaign was a well-publicized failure. Nevertheless, Y amamoto did attempt to
climb Sanjogatake, accompanied by women, the following month. The group of six,

including one woman from Kawakami JI|_I= on the east side of Sanjogatake,
approached Sanjogatake on August 21 by way of Takahara /& Jit. A youth group in

Takahara had apparently concocted a plan to establish this new route as a means of

28« {ikan na tokyd no josei nara seiba, Ominesan ni idomu” B2 AL D LR B
BI85 - KLz #kTe, Mainichi shinbun 4 H 81, June 24, 1956. The story sparked
great interest in the 1956 journalistic world, leading to new surveys and reports
concerning female exclusion at Ominesan and other sites. One entire edition of
Ashinaka was devoted to the topic in 1956, and | have located nine major newspaper
articles published between June and August that discuss the subject.
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reviving the local community, and drew in Y amamoto for support. Dorogawa locals
and devotees met the party and pushed them back from the seventh station

(shichigome &4 H). Motomeru kai’ s website claims that over one thousand devotees

and local residents gathered to prevent Y amamoto.?® Upon returning to Dorogawa,
Zenitani persuaded Y amamoto to leave. Y amamoto visited Dorogawa one more time,
boasting that club newspapers were “selling like hotcakes” after his two attempts.*
Y amamoto suggested to Zenitani the idea of bringing sponsorship dealsto the
mountain if women were allowed to climb Sanjogatake. Zenitani refused and sent

Y amamoto home with train fare.

Crossing Over
When a group of thirty-five transsexuals set out to climb Sanjogatake in November
2005, Dorogawa residents protested the climb, arguing that transgender issues did not
exist during En no Gyoja s time but that their climb would disrespect the religious
traditions of the mountain. Three members of the group forced their way to the
summit. The incident was reported in a variety of media outlets, and also provoked
widespread discussion on Internet message boards, particularly among Japanese
youths in the LGBT (lesbian, gay, bisexual, and transgender) community.*
Furthermore, when a group of teachers from Nara prefecture climbed
Sanjogatake in August 1999, contributing to the freezing of plans to open the
mountain for En no Gyoja s 1300th Grand Death Anniversary celebrations (discussed

in the previous chapter), priests at the mountaintop paused to debate whether one was

2 http://www.on-kaiho.com/info/info_history.html (accessed November 2, 2015).
%0 t5, “Ominesan no nyonin kinsei,” 35.

3! Thereisarich body of online material on this topic that | hope to minein future
research.
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aman or woman. The person in question was a Nara-areaman in his sixties at the
time who vocally (and visibly) opposed the mountain’s ban on women. He said to the
priestsin falsetto, ‘ Does it matter if I’m aman or awoman? " For this climb and on
other occasions, Y amaguchi disguised himself as a woman, donning ared suit

belonging to his wife and borrowing her jewelry and makeup.

Conclusions

The stories presented here attest to the fact that women and men regularly contest the
mountain’s boundary line, and at least one man’s challenge led him to cross the line
as awoman. Each transgression reinforces the notion that resistance is a natural
corollary to rule. Modern inquisitions and attempts have sparked lively debate in the
journalistic world, yet they did little to encourage policy change at the mountain, and
in acumulative sense they in fact seem to crystallize support for the ban. According
to one innkeeper in Dorogawa, “it would take a superman to open the mountain to
women.”* Still, women play afar more active role at Ominesan than the tagline
“female exclusion” admits. Contrasting women'’ s forbidden forays and their effects,
the next chapter shifts focus to women’s active and permitted religious practices at

Ominesan in the twentieth century.

%2y umi Wijers-Hasegawa, “Kii Mountain Range Gambit: UNESCO heritage bid
challenged over gender bias,” Japan Times, May 1, 2004. Available at
http://www.japantimes.co.j p/news/2004/05/01/national /unesco-heritage-bid-
challenged-over-gender-bias/#.VIA66t8rL-Y (accessed November 20, 2015).

% Personal communication, Dorogawa, September 22, 2014.
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Chapter Six:

Beyond Exclusion

The twentieth century witnessed women being afforded new avenues of practice, women and
men developing novel interpretations of ancient mountain motifs, and men allowing women
new levels of inclusion in traditional practices. Ryasenji, the Buddhist temple in Dorogawa
that has served as part of Ominesan’s official managing body since the Meiji period,
permitted women to enter its grounds and participate in ritual servicesfor thefirst time. The
temple also began offering femal e guide permits to Inamuragatake, a peak adjacent to
Sanjogatake sometimes referred to as “Women's Omineg” (Nyonin Omine % A k%). A head
priest of Ominesan;ji, inspired by a dream, built a new training site for women near
Kinpusenji. A woman's spiritual experience at Dainichisan and a man’s meditative insight at
Nanaosan led them to re-envision old mountain legends in new terms that embraced women’s
participation. Finally, Ominesan’ s head Shugenda-affiliated Buddhist temples have opened
new avenues of religious practice to women in recent decades, welcoming their participation
in traditional rites for the first time. Each of the micro-narratives presented here reveas a
different dimension of women'’s active engagement with the mountain and makes a
meaningful statement about contemporary religion at Ominesan. As awhole, they
problematize the enduring perception, held in both scholarly and public opinions, that the

mountain’s sacred milieu is solely defined by male centric practice and ideology.

Opening the Dragon’s Mouth
The legendary origins of Ryasenji temple in Dorogawa trace back to the ascetic En no Gyoja
and the Buddhist cleric Shobo, as the reader will recall from chapter one. Amid ascetic forays

in the mountain, En no Gyoja, the legendary founder of Shugendo, discovered a spring and
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built aworship hall there dedicated to the Eight Great Dragon Kings. Some two hundred
years later, Shobo revived the practice at the site after vanquishing a big snake (or amale and
female pair, according to one version). Since at least the Edo period, Ryisenji has served as
Sanjogatake’ s ritual base. Men visiting for religious climbs to Sanjogatake open and close
ascetic practice by performing water ablutionsin the emerald spring waters of its“Dragon’s
Mouth” (Figure 6.1).

Ryusenji lies outside the traditional bounded realm, about a twenty-minute walk west
from the Mother’ s Hall, which served as the boundary line until 1970 as discussed in chapter
one (Figure 6.2), but women were actively denied access to temple grounds and ritual
services until 1960. In addition to proscribing women'’s entry past the two main gates
(Figures 6.3, 6.4), Rytsenji also forbade passing in front of them. Asindicated in Figure 6.5,
women were forced onto steep mountain trails behind the temple in order to traverse the
northern part of Dorogawa. Today, these paths are advertised as “ nature trails’ that connect
tourist sites, but thisis arecent reinterpretation. They were formerly known as “women’s

trails’ (nyonin michi #¢ A\i&), which we find at other mountain sites formerly off-limitsto

women, such as Koyasan, where a thirteen-kilometer trail winds around the town (see chapter
two, “Receiving the Edict”).

The initiative to open Ryusenji was contingent upon several factors. The most
significant, according to local people, was agreat fire that ravaged Dorogawa on March 31,
1946. “That day | could never forget,” Kyatani of Dorogawa remarked, head hung low.
Fueled by easily ignitable cedar-thatched roofs, flames hopped from building to building,
destroying the temple’ s main halls, the head priest’ s living quarters, and most homes in town.
Local parishioners, area devotees, and lay guilds donated generously to the subsequent
restoration efforts. Women, comprising roughly half of these demographics, offered

considerable assistance. The sentiment arose locally that women should be allowed inside for
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the completion celebration, and thereafter for regular services and worship. An especialy

loud voice for change came from the Dragon King Guild (Ryiio ko #E T i), a collective

launched in the Meiji period under Rytsen;ji’ s direct auspices. Some of its members
complained with increasing vigor about women'’ sinability to worship on temple grounds
despite being active and paying members.

Proscribing women from passing the front gates posed a major inconvenience for
local people also, one exacerbated during the fire restoration. For example, when women
made deliveries of material and foodstuffs—Kizu gives the example of homemade tofu on
cold mornings—receiving it required that a man not only travel to the temple gate but cross
the river as well, since women could not approach the front road.> Furthermore, groups of
female devotees occasionally visited Ryasenji to pay homage to the Eight Great Dragon
Kings, yet because of restrictions they would gather and chant the Heart Sutra wherever they
could in town, causing trouble for local people by stopping traffic and blocking roads.

Climbing activity steadily increased at Inamuragatake after Akai’ s trail was
completed in the 1930s, and Ryasen;ji decided to issue femal e guide permits (onna sendatsu
menkyosho 2 e EE S0 #FHIE) for Inamuragatake Women's Trail Training (Inamuragatake
nyonin michi shugys it 7 2 NJEIETT) from early 1960. Again, they were
inconvenienced since female applicants could not enter temple grounds. Dorogawa town
leaders took the initiative, since Ryiisenji was the town'’s parishioner temple. After deciding
to open up to women, they called for Ominesaniji’ s cooperation and received no objection.
Even the powerful guilds presented little resistance, granting Dorogawa permission on one

condition: “Rytisenji may open, but there is no way the same will happen at Ominesan.”?

! Kizu, Nyonin kinsei, 103.

2 Zenitani, “Kono mama ni shitete hoshii,” 101. Iwashina corroborates this. Yama no
minzoku, 30.
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Two days after the completion services for the fire restoration, which women were not
allowed to attend, another ceremony was held to welcome women inside Ryasen;i.

On July 10, 1960, around two hundred women lined up in front of the eighteenth-
century stone pillar that stated, “From here [onward] women not permitted to enter” (kore
yori nyonin iru koto o yurusazu /&2 ~#F A A, Figure 6.6).> Ryisenji head priest Okada
Kaio formally declared that the temple would open to women, and then cut ared and white
tape with aritual blade and proceeded to lead femal e devotees into the grounds (the reader
will recall from chapter one asimilar series of eventsin the 1970 boundary reduction). At the
main hall, Okada announced the welcoming of women in front of the main icon of Maitreya
and offered incense. Jojiro cho #c kR, the Osaka woman who attempted to climb
Sanjogatake in 1947, was in the procession (see chapter five, “ Spirit Mediums and Sushi”).*
A banner draped over the main temple entrance proclaimed, “Celebrating Women's

Liberation” (shiz nyonin kaih .2z A\ f#ji%). A fireworks display concluded the day’s

events.” It isrelevant to note here that despite the celebratory pomp, it was rumored that the
head priest receiving considerable criticism from local men and devotees regarding the

moving of the stone and the lifting of the temple ban. One interviewee noted in addition that
many local men scoffed at the act and did not participate in the opening ceremony. That said,

an article appearing in Tokyo Asahi Shinbun HUR(EA B 7 on July 11, 1960, titled

“Drawing Down the Women’ s Prohibition Monument” (Nyonin kinsei hi, hikitaosu # A\ %%

® The stone pillar was moved in 1980 to its current location, inside the temple walls near the
women’ s water ablution site (constructed in 1964).

* Jojird chd did not bring the En no Gyajaimage given to her by the Dorogawa ward
headman, as noted in chapter five, since Sanjogatake was still off-limits.

> “*Nyonin kinsei’ kokonoka kagiri—sensanbyakunen no dentd ni sayonara’ [ % A\ Z5#i |

FTLHIRY —F = HEDGHICE K 7a 5, Tokys Asahi shinbun HURCEA B R, duly 1,
1960.
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i, O-&f819), includes a grainy photograph of women standing around the fallen stone

pillar, which had long stood at the temple’s main gate, and by my count at least fifteen men in
yamabushi attire standing beyond them.®

The Praying Mantis Cave upstream from Ryasenji, reputed to be En no Gyogja's
training grounds and the abode of the big snake that blocked his mother’ s passage and was
then exterminated by Shobo, was also officially opened to women in 1960. Furthermore, in
1964 Ryisenji established a water ablution site for female practitioners (although it is

regularly used by men as well) called the “Dragon King's Waterfall” (Ryiio no taki #E ™
i) (Figures 6.7, 6.8). Around two hundred women gathered for its inaugural use on August
22 that year. The first to arrive this time was Sakai Hideko i 3:75 -, founder of anew
religious group that worshiped Dainichi Buddha and made pilgrimages to Dainichisan X H
(L1, asmall conical-shaped peak jutting out to the west and bearing a striking resemblance to

abundle of rice plants (Figure 1.22).

The Palace Grounds
When Umiura Gikan i #%1 (1855-1921), a celebrated Buddhist priest and yamabushi of
the Meiji period, hiked to Inamuragatake in 1909, he found its vistas and wildflowers so

impressive as to be “difficult to describe in words” (kotobo ni nobekatashi = 3 (2 7k~ ).’

® “‘Nyonin kinsei hi, hiki taosu,” Ominesan Ryasenji no kaiho shiki [ AZE#ilfg, O &
B4 KalE R0 B KX, Tokya Asahi shinbun BRTE)] H #RH, duly 11, 1960.

" Umiurawas instrumental in the establishment of the journal Jinben 1%, the monthly
publication of the Honzan lineage of Shugendo. He often wrote under the pen name Chikusai
Man of Leisure (Chikusai kanjin 7777 B4 \). Y anagita Kunio, founding father of folk studies
in Japan, described Umiura as “ayamabushi unspoiled from the past” in the introduction to
Mutsu tsugaru fukaura enkakushi [ B 2R VR 5255 (1918). His travelogues are
transcribed in Oda Masayasu //»H [E£x, “ Zasshi ‘Jinben’ keisai no Omine yon jii ni shuku
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It was a sacred abode where immortal's played and heavenly women danced, bringing rain to

the valleys below. In terms of names, Inamuragatake (“ Rice-plant Village Peak” At » )

isarecent creation. In 1910, Umiurarecorded the formal title as Inakuratake (* Rice-plant

Storehouse Peak” i /4, also written Fijikfst) and noted Inamura (“ Rice-plant Village”
fig £) as slang. All of these variants refer to today’ s Dainichisan a small conical-shaped peak

jutting out to the west and bearing a striking resemblance to a bundle of rice plants (Figure
6.9, 6.10).
According to lore, people from the flat plains of Nara visited Dorogawa in times of

drought to perform rainmaking rites at a small shrine dedicated to Dainichi Buddha (K H 4l
>k, Skt. Mahavairocana). Some claimed that rain would surely fall if a person stood before

the shrine with an iron sword, made offerings, and then brought the sword back to the
village® Another account, recorded in the nineteenth-century illustrated volume Yoshinogun

meizanzushi 7 B A4 11X 5E, noted rainmaking powers as being so potent at the peaks that

worship on-site or looking out from Sanjogatake was forbidden in order to prevent chaotic
weather (ibid., 128). As Ryisenji rose in prominence to be Dorogawa s parishioner temple
and Sanjogatake’ sritual base, Inamuragatake’ s rainmaking identity seems to have fallen into
obscurity. Today, no one in Dorogawa seems to be able to explain why or when the name
Inamuragatake came to signify only the broad summit. Local elders do note, however, that
Inamuragatake was not a climbing destination for avery long time

Indeed, until adirect trail from Dorogawa was completed in the 1930s, Inamuragatake

was not easily accessible by foot (the reader will recall from chapter one that reaching

ichiran shiryd ni tsuite” M55 THRZE ] FH# oD KIED+ 15 — B SUBHT DU T, Chirigaku
kenkyii HUESEHFSE 16 (April 2003): 41-67.

8 Kishida Sadao f=H &/, Yamato shugends Omine sanroku dorogawa no minzoku

{EBRE K2 L) o B (Nara: Toyozumi shoten, 1993), 127. Kishida s local history
of Dorogawa is based on archival research and conversations with elders.
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Dorogawa aone was aformidable journey until the twentieth century). Sanjogatake and
Ozasa, both sites off-limits to women, served as primary access points to Inamuragatake
before then. In 1909, for instance, Umiura described Inamuragatake as “athreeri [roughly
twelve kilometers] trek from Ozasa to the southeast.”® It seems unlikely that Inamuragatake
was ever well traveled by either male or female visitors.

Today, Inamuragatake can be accessed from two trailheads near Dorogawa. Akai’s
1930s trail begins east on the main road out of Dorogawa before one reaches the main
Sanjogatake trailhead. A small trail snakes to the right and into the mountains just past the
base for the Goyomatsu Limestone Cave. A second trail begins just west of the Mother’s Hall
further down the road and has become the standard point of accessin recent years after severe
winter storms damaged the other trail. Reaching the Mountain Top Crossing (Figure 6.10),
the trail splits, one branch leading to Sanjogatake viathe Lotus Crossing, where the female
boundary stands (Figure 6.11). Continuing further south along the ridgeline about twenty-
minutes up a sharp slope, one reaches the broad summit of Inamuragatake, known as the

Palace Grounds (Goten yashiki {1 = %5).

Inamuragatake emerged in recent decades as a popular day hike for visitorsto the
Dorogawa area, and it is occasionally known today by the nickname “Women's Omine.”
“Women’s Omine” seemsto have entered the local vernacular from 1940, when a

schoolteacher from Nara named Okumura Tsurumatsu HL41#54# led agroup of Sakai high

school girlsto the summit. The sale of female guide permits at Ryasenji from 1960 certainly
provided further encouragement.

Recent popular and academic accounts frame |namuragatake as areligious training
site for women that opened in 1960, implying that it, too, was off-limits to women. A popular

online mountaineering website describes “Women’s Oming” in the following terms:

® Oda, “Zasshi ‘Jinben’ keisai no Omine,” 14. My emphasis.
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“Inamuragatake, situated on a southern ridgeline stretching to the west of Sanjogatake, was a
femal e-prohibited mountain like Sanjogatake for along time, but was liberated after along
with the improved status of women post-War.”*% Suzuki states that the “form of training”

P ==

(shugyo keitai {&1TTZHE) for couples visiting Dorogawa for the purpose of “worship climbs
to Ominesan” (Ominesan tohai X 4111 #F) consists of the man heading to Sanjogatake and

the woman heading to |namuragatake.™

“Women’s Omine” clearly carries areligious connotation, referencing Omine
Training and the religious ban on women, but whereas Sanjogatake houses a mountaintop
Buddhist temple and devotional sites along the trail, objects of devotion are nowhere to be
found on Inamuragatake’ s summit or paths. Rather than a veneration platform, a steel daisfor
viewing (tenbodai &£ H) stands at Inamuragatake' s summit, offering visitors a 360-degree
panoramic view of surrounding peaks (Figures 6.12, 6.13).

Inamuragatake certainly provides an aternative to Sanjogatake that women (and men)
actively pursue, but in my view the religious dimension of “Women’s Oming” is often
exaggerated. It is difficult to reconcile the image of “Women’s Omine” (areligioustraining
site for women) with the present-day reality of |namuragatake (a popular day hike enjoyed by
both men and women that does not feature worship facilities or implements). When asked
about the sale of female guide permits to Inamuragatake, Rytasenji head priest Okada paused

for amoment, then replied, “hmm...1 think...yes, not often, but it did happen.”*?

10 «| namuragadake wa Sanjogadake no nishigawa ni nobiru one no nanps ni ichi shi,
Sanjogadake to doyo ni nagai ma, nyoninkinzel no yamadattaga, sengo josei no chii kojo to
tomoni kaikin sareta” FigAT 4 i d L SO PRICIE D D BAR O GITALE L, 1Lk
i FRIRRIZAKOWREL, ZANZERI OIS S 72y, ikt o fzm B & & & ITfifkk
U7z Available online at http://www.yamakei-online.com (accessed October 27, 2015).

1 suzuki, Nyonin kinsei, 62.

12 Okada, interview.
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Hell Valley
“Women’s Omine” has sometimes been considered atactic to dissuade women’s repeated
attempts to enter Sanjogatake’ s restricted area and as a byproduct of the longstanding rivalry

between Y oshino and Dorogawa.™® In terms of the former, Gojo Kakucho T 57,

founding abbot of Omine Shugenshii (renamed Kinpusen shugen honshii since 1952) on the
Y oshino side, claims that Dorogawa and Ryiisenji began to advocate Inamuragatake as
“Women's Omine” from 1960 in order to prevent the Y oshino side from attracting more
female visitors. On November 19, 1960, Gojo, then serving as head priest of Ominesanji,
established areligious training site for women on a steep slope west of Kinpusenji’s Zad Hall
(Figure 6.14)."" He claimed to have been visited in a dream by a young woman who stood
near awaterfall and told him to create atraining site for women like one at Sanjogatake.™
Indeed, Gojo would later note, the number of female Shugendo devotees rose significantly
after World War 11 but they did not have proper training grounds for ascetic practice.

Gojo chose asite known locally as “Hell Valley" (Jigokudani #1154 or “Dark
Valley” (Kuraritani Y 43), an eerie place most people dared not enter. It was here, during

Y oshino’ s short stint as the Southern Dynasty (Nanboku-cho jidai ®3 bR, 1336-1392),

3 Pilgrimage is more than a religious exercise. It isalso a political one. See anthropologists
John Eade and Michael Sallnow, Contesting the Sacred: The Anthropology of Pilgrimage
(Chicago, IL: University of Illinois Press, 1991) for a comparative analysis of Christian
pilgrimage that draws attention to the competition of meanings and practices between
pilgrims and pilgrimage sites. In the case of Japan, | refer the reader to 1an Reader’ s body of
work on contemporary pilgrimage and Blair for Heian-period pilgrimage practices. See
Reader, Making Pilgrimages. Meaning and Practice in Shikoku (Honolulu, HI: University of
Hawai‘i Press, 2005).

% Gojo was founding abbot (kanchs % £) of Omine Shugenshi KIK(EER 2, whichin
1952 was renamed Kinpusen shugen honshii 4> % [LIfEBR A2, This section draws from
Gojo, “Jinsel ni hakiseki gaaru” ANZEIZITAFBI N ®H 5 (“ThereisaMiraclein Life”),
(Kinpusenji 4xI&[11=F, 1971), esp. 79-82; and fieldwork at the site.

1> Sources do not specify, but this likely refers to atraining site between Sanjogatake and

Ozasacalled “Ako’ s Waterfall” (Ako notaki [l iy D), a small waterfall that spills over a
sheer cliff face.
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that Prince Morinaga (Norinaga shinno # E #i T, 1308-1355) is said to have tripped while

walking along the rocks heading toward Koyasan and fallen into the river far below.
The waterfall site drawn from Gojo’ s dream lies midway down a steep stone path

leading from Kinpusenji to ariverside temple, Ryiio’in #E F[t, which is dedicated to the
god Noten Okami i K K4 who is said to offer protection from the neck up (Figure

6.15)."° Because the waterfall often dried up in the summer, Gojo planned to construct a new
waterfall, to which end he successfully sought donations from devotees. One day, just as it
was completed, as Gojo descended the mountain he encountered along the way alarge dying
snake (more than two meterslong), its head split and eyes protruding. With the help of
neighborhood children, he moved the snake to a small cave alongside the river below and
conducted amemorial servicein its honor. The next day, when the opening of the “ Gold

Dragon King's Waterfall” (Konryizo taki 4&E T 1) was to be held, the dead snake Gojo

had seen with his own eyes was swimming around in the river, its head split. Every night
thereafter, Gojo paid avisit to the big snake, which would appear with a distinctly split head.
When he started chanting sutras, the snake vanished. Several days later, the snake that
regularly appeared at night to Gojo summoned the priest to its cave, and relayed to Gojo that
the power of words the priest chanted an incantation granted from Zad Gongen relieved the
snake from its suffering. Gojo enshrined the big snake at the riverside cave as Noten Okami
thereafter as a manifestation of Zad Gongen charged with the power to heal, especialy
allments from the neck up.

Ryuo’ in functions as an active sector of Kinpusenji today, inviting both female and
male visitors to descend the steep stone path to the riverside cave where Gojo enshrined a
split-headed snake. The cave is amodern concrete structure, and an intricate piping system

feeds the waterfall from the river. The legend of Gojo and the split-headed snake, less than

18 Gojo’s water ablution siteis dedicated to a deity called Iwamine Omikami 28 K.
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one hundred years old, has inspired a new era of modern religious practice in the greater
Ominesan area, one that is founded upon gender-inclusive terms. The story of Sakai Hideko

at Dainichisan that follows provides another illustration of modern tradition making.

The Heaven-sent Child of Dainichi

A small worship area stands at the summit of Dainichisan, the oddly shaped peak on the
western edge of today’ s Inamuragatake known as a powerful site for rainmaking rituals
(Figure 6.16). As| have explained, today’ s Inamuragatake refers denotes the broad summit.
Both it and the rice-bundle shaped smaller peak fell out of favor at some point, much like the
riverside Praying Mantis Cave. Sakai Hideko {375 (1910-1996), an Osaka woman
with family ties to Ryasenji and Daigoji, hiked Dainichisan and returned claiming to have
had a spiritual experience there. Sakai formed a new religious group thereafter dedicated to
the worship of Dainichi Buddha and Ryusenji’ s Eight Dragon Kings. Under the name Eight

Great Teachings (Hachi dai kys /\ K#k), Sakai and her devotees revived religious practice

at Dainichisan in amanner that created a new outlet for women’s worship at Ominesan.'’
Sakai was born in western Osakain 1910, hailing from afamily of ardent yamabushi.

Her grandfather served in Katsuyamako fi%1LI5#, one of Ominesan’s guild, and her father

Hidekichi 757 was an enthusiastic devotee who participated yearly in the Flower-Offering

Peak Entering Training (Ominesan hanaku nyitho shugys K& LI1EME AIEIEFT) of

7 It5’ sinterview with the founder provides the basis for this summary. “Ominesan no
nyonin kinsei,” 48-55. Suzuki re-presents Ito in Nyonin kinsei, 62—65. My coverage of Sakai
and Eight Great Teachings here islimited, as the only source availableis Ito’ s interview.
While conducting fieldwork in Dorogawa | have been unable to find asingle local person—
even the current Ryasenji head priest—with any knowledge of Sakai Hideko or Eight Great
Teachings.
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Daigoji’s Sanbd’in.*® Hidekichi began visiting Inamuragatake in 1907 in order to pray to
Dainichi for achild, and after three years of worshipping there, Hideko was born. From

infancy, she was revered as the “ heaven-sent child (mashigo 1 L) of Dainichi.’® A self-

described precocious child, Hideko was memorizing Buddhist scriptures by the age of two.
Hidekichi brought his daughter to Dorogawa from a young age to accompany him on guild
pilgrimages (although she traveled only as far as the Dorogawa inns). Hideko’ s mother was a
zealous devotee of Ryisenji’s Eight Great Dragon Kings. She was also reputed to have
supernatural abilities, which attracted a group of devoteesto her. The family atmosphere was
fervently religious, and yet Sakai claimed that she did not necessarily possess deep religious
beliefs until much later in life.

In 1954, at the age of forty, Hideko was compelled to try climbing Dainichisan alone
to confirm if she was indeed Dainichi’s heaven-sent child. Setting out from Dorogawa in the
middle of the afternoon, shrouded in white, she ascended the craggy peak. She was deeply
moved upon finding the small Dainichi shrine donated by her now-deceased father. Hideko
prostrated, chanting the Heart Sutra and praying for proof that she was Dainichi’ s gift.
Suddenly, thick black smoke enshrouded her. Hideko shuddered in fear, and continued to
pray. The experience granted Hideko the confirmation she sought, thus she began the descent
to Dorogawa. It was dark, around eight or nine in the evening, but Hideko claimed that
mysterious black and brown shaggy dogs guided her to places unknown throughout the night,
and then secured her safe passage the next morning. She arrived in town the next morning.

Based on her spiritual experience at Dainichisan, Hideko began to attract followers,
beginning with family members, and in 1959 she registered the group Eight Great Teachings.

The name carries a double meaning, referring to the light of Dainichi spreading in eight

'8 Every year in June, yamabushi gather at Sanbd’in in Kyoto and make a procession to
Ominesan to conduct ascetic training along the Okugake pilgrimage trail.

19" |t5, “Ominesan no nyonin kinsei,” 49.
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directions and also to Ryiisenji’s Eight Great Dragon Kings.”® In June 1986, Hideko received

the status of Shugends High Priest (Shugendo dai sozo & 518 KfE1E) from Sanbd’in and a
dharmaname, Shiijo 75%, the first of such honors bestowed on awoman. Hideko died on

August 30, 1996 at the age of 87.

Hideko claimed to be able to heal various ailments through the supernatural power of
Dainichi, but her teachings also drew heavily from the Shingon tradition of Daigoji. The
Eight Great Dragon Kings, viewed as manifestations of Dainichi, formed the group’s main
object of worship. Eight Great Teachings also held strict views toward blood and death
pollution. Menstruating women and women who had given birth in the past year, aswell as
those who had lost arelative within the preceding three months or a close relative within a
year, were not allowed to participate in pilgrimage to Dainichisan, lest those impurities cause
incident on the mountain. According to the founder, after afemale teacher fell to her death on
the mountain, it was later discovered at Dorogawa inn where she lodged that the woman had
consumed meat and had also been menstruating the day before she climbed. For Sakai
Hideko, the gods detested blood (she claimed to have entered menopause at the age of forty
following her spiritual experience on Dainichisan). Finally, she believed that Sanjogatake

should in theory be opened, but women would be physically unable to climb it.*

20" An anonymous 1960 article states that Sakai’s climb contributed to the ongoing debate by
Sanjogatake affiliates concerning opening Ryasenji. “Kinsei no yama wa sude ni nyonin ga
nobotteita’ 25 o 111139 TIZ & A2V B - T/ (“Women had aready been climbing
restricted mountains’), Shizkan gendai 38 T Ei{X 2, no. 30 (1960): 37.

2! Reflecting on the interview, 1t5 wondered whether Sakai felt pressured by the interview to
stay within the “official line” of the mountain concerning its ban on women. In any casg, itis
unclear what became of Eight Great Teachings and why Dorogawa local people today are
either unable or unwilling to discuss the group or its founder.
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Big Snake’'s Lair
If thereisindeed a“Women's Omine” to speak of today, the “Big Snake's Lair” (Ja no kura

I k) at Nanaosan isit. Fifteen minutes east from the center of Dorogawa by foot along a

cedar-lined road, the trailhead for Nanaosan begins, unmistakably marked by bright,
abundant signage and a large, newly constructed wooden gate that |eads to aworship hall
(Figure 1.16). Thisis the headquarters of Dorogawa's thriving new religious group.?
According to Nanaosan legend, when Shobo expelled a pair of male and female big snakes
(Ryasenji and Hokkakuji versions of the legend claim he battled a single snake; see chapter
1) from the Praying Mantis Cave below, the male perished but the female fled to Nanaosan
and was long forgotten.?®

Dorogawa resident Y amaguchi Shinchoku (LI [ #E (1928—; hislegal nameis
Y amaguchi Mikio L F#7# K, but he is known to devotees as “ Shinchoku-sensei”) claimed

to have a spiritual experience during areligious pilgrimage to Shikoku in 1952. An oracle
told him to open the cave at the top of Nanaosan and make it an ascetic training site, so
Y amaguchi made atrail to the top, entered the cave, and began to worship Mad Dairel

Daigongen & F k52 KHEHL.?* Oneyear later, in 1953, Y amaguchi had gathered followers

%2 This section draws on my fieldwork at Nanaosan between March 2014 and September
2015. | participated in mountain opening and closing rites, and was on occasion welcomed to
special gatherings of inner circle of members. Where noted, | draw from other sources to
supplement.

%3 During one visit to Nanaosan, a group elder offered me a private tour of the new structure.
Leading me up asmall stairway, the man revealed with great enthusiasm aroom above the
entrance where the two gate pillarsrise up as intricately carved male and female dragons.
Commemorative plaques and lanterns lined the rooms. He made sure to point out that his
name adorned the largest lantern.

4 According to members, the name “Mad” carries the dual meaning of either true king or
true devil. The same god is worshipped at Mount Kurama (Kuramayama %255 [11) to the
north of Kyoto. Mab Gongen is the group’s main object of worship, revered as the guardian
deity of al things and all spirits on earth. The natural white stones appearing ubiquitously
along the path to the Inner Precinct were, according to devotees, raised up from the sea floor
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and officially registered the group Shugen setsuritsu konpon do6jo, naming himself as
founder. Drawn from sesso i (“constancy,” or “integrity”), Y amaguchi’s newly coined
term setsu ritsu Hift carried the meaning of women disciplining their integrity or chastity.
Y amaguchi reflected in the name itself his intention to establish Nanaosan as areligious
training ground open to women.

Y amaguchi was born in 1928, the second son of afamily deeply rooted in Dorogawa
as longtime stewards of Y omegachaya, the teahouse that devel oped as a support site for the
Praying Mantis Cave. The reader will recall that the Praying Mantis Cave holds an important
place in Ominesan’ s religious landscape, as En no Gyoja’'s former training grounds and site
where Shobo exterminated a big snake. Y omegachayafell into decline after improved roads
facilitated an easier passage to Sanjogatake’ s trailhead, and was only recently revived by
Y amaguchi’ s new religious group.

In hisyouth, Yamaguchi was extremely active in Ryusenji’s Eight Great Dragon King
cult.”® Hefirst thought he would become a doctor, but soon realized his interest in healing
extended beyond the physical body.? Yamaguchi practiced ascetic training at many
mountains, including Sanjogatake, Mount Mizugaki (Mizugakiyama Fiifi L) and Kaikoma
Peak (Kaikomagatake FZ£E7 2 f7) in'Yamanashi Prefecture, Fujisan, and others, before

secluding himself in the Big Snake Lair atop Nanaosan. According to Nanaosan tradition,
while meditating in the cave Y amaguchi came to realize that En no Gyoja himself had

endured three years of ascetic practice here, accompanied by one of the Eight Great Dragon

by the will of Mad Gongen ten million years ago.

% |5 notes that he always attended the departing soldiers’ repatriation prayer (shussei heishi
no fukuin kigan HHAIEE: L O1E E47H) at the temple. “Ominesan no nyonin kinsei,” 42.

%6 | often heard members describe the group’s draw in terms of the physical healing powers

of the cave, its spring water, and the founder himself. Y amaguchi is regarded as having
psychic and supernatural powers.
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Kings, Shinkosei ryiio 4% FE 1. He subsisted only on spring water that trickles down a
wall in the upper reaches of the cave.?” Y amaguchi was also struck with the insight that this

cave was a place to confine the wicked minds (jashin $-[») of humans, and that the big
snake (ja 1) represented that evil (ja 5). According to the strict order of Mad Gongen,

appointed protector god of dragons, the cave was blocked to prevent the snake (i.e., evil)
from escaping. At some point, the cave was largely forgotten.?®

Ascetic practice at Nanaosan is centered on aritual cave ascent to the Big Snake's
Lair, aso known as the Inner Precinct (Figure 6.17). A steep three-kilometer trail leads from
the main hall to the cave entrance. Devotees shout the popular yamabushi chant “ Rokkon
shojo” /SHRIEYE (“Purify the six senses!”) on the ascent, stopping aong the way to offer
prayers to other enshrined deities.®® A female voice is often broadcast along the trail, which
iswired to the summit, narrating the group’ s history and teachings. A guideisrequired for a
visitor to enter the cave; at present a single acolyte is charged with thisrole. He leads
recitations of the Heart Sutra to entreat the deities and secure safe passage, performs arite at

the main altar, and lights candles and incense along the way. Once inside the cave, a short

%" The group maintains that Kiikai followed suit for a period of six years.

8 The cave was not completely forgotten in Dorogawa. According to Kyatani, in the Edo
period it was considered (to some degree of jest) a place where men entered as heterosexuals
and exited as homosexuals. In Kyotani’s own words, “Thisis late Edo talk, but thereisalso a
legend that says if men go to the cave, they come out as ‘ homosexual’” (Edo makki no
hanashi daga, dansei ga sono dokutsu ni ikuto ‘okama' ni natte kaette kuru to iu densetsu mo
aru LA RWIOFETED, BHERZORFEIZIT & TBLE] IZhoTRH-TL D L
WG S & D). Interview, August 2, 2015.

? Theseinclude Kongd Ryijin 4:)t:#E##, Nagahime Ryagami AEHEM (thefemale
snake Shobo vanquished from the Praying Mantis Cave), Shirosen Kad Okami Il & §ik
##, and Shirohige Okami  F £ K f#. Kujaku mydd FL7EBH T was enshrined in 1994 at the
cave entrance. Jibo Kannon bodhisattva %4 £} % &5, En no Gyoja Jinben Daibosatsu
AT FEAPZE K EpE, Dainichi Daisho fudo myeo K H KEEAR#EhEH I, Hachi tengu daireijin
J\RZERFE#, and Nikko Jizo Daibosatsu H Ytk K% pE are also enshrined in the main
hall near Y omegachaya.
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metal staircase leads along a confined path, which dead ends at a vertical shaft some ten
meters long and dlightly larger in circumference than an average adult. Aniron ladder is
affixed to one side.*® The climb up, clenching wet metal rungsin sheer darkness, is not for
the faint of heart. Three altars of natural rock are formed in the upper chamber, dedicated
to the Eight Great Dragon Kings, Fudo Myo6, and En no Gyoja. After rites are performed
(chanting the Heart Sutra, entreating the deitiesin prayer), each person is offered asmall sip
of water from asmall spring that runs behind the stalactites, which are enshrined as the Eight
Great Dragon Kings (who Mab Gongen protects). The water is regarded as a potent healing
source.

Y amaguchi’ s devotees regard En no Gyoja as an ordinary person who performed
ascetic trainings at Ominesan and Nanaosan and who was a proponent of gender equality.*
Religious climbs to Sanjogatake, they claim, are an opportunity for men to correct impurities
of mind concerning women in an environment where they are not present. Y amaguchi does
not seek to subvert Sanjogatake’ s ban on women, therefore, but to provide an alternative
approach to ascetic training. Nevertheless, many Nanaosan devotees | spoke with explained
Sanjogatake’ s ban on women as deriving from taboos concerning female impurity. Blood
pollution is a non-issue at Nanaosan—women are welcome to climb Nanaosan at any time,

even during menstruation.

% The length of the cave shaft is often exaggerated to be twenty or thirty meters.

31 | have witnessed women and men panic, express misgivings, and shed tears as they face
the final push (I have also experienced some of these scenarios myself during fieldwork at the
site). According to a standard interpretation of Shugendo, the purpose of ascetic training isto
realize Buddhahood in this very body (sokushin jobutsu Bl fi%{4). Training symbolizes
death and rebirth. Ritual cave ascent at Nanaosan, moreover, simulates a return to the womb
(and descent simulates rebirth). See Hardacre, “The Cave and the Womb World,” esp. 166—
172 for one interpretation of the meanings ascribed to the ritual ascent of this cave.

%2 Kyatani, who is not connected to Nanaosan in any capacity, also noted that En no Gygjais
said to have been generous toward women. Interview, August 3, 2015.
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Both Sakai Hideko and Y amaguchi Shinchoku promote religious practices for women
at Ominesan, but they differ in ideology and approach. For Sakai, purity and especially the
avoidance of bodily impurity, formed a cornerstone of religious ideology. For Y amaguchi,
the pursuit of mental purity stands as an ideal, and as an explanatory mechanism for women’'s
ongoing exclusion from Sanjogatake. Based on Sakai’ s personal narrative, as recorded in a
1988 interview, Eight Great Teachings seems less an aternative path of religious practice
than a complement to Ryiisenji and “official” Ominesan Shugenda (i.e., connected to Daigoji,
Shogo’in, or Kinpusenji) at Sanjogatake. Sakai’ s close relationship with Sanbo’ in and
Daigoji through her father, evidenced by the title “high priest” (daisosei K1 1F) bestowed to
her in 1986, lend support to this interpretation.

In contrast to this, the group at Nanaosan is more clearly set apart from Rytsenji and
at Sanjogatake. In fact, many Dorogawa residents and Ominesan devotees maintain a careful
distance from Y amaguchi and his followers. For the most part, local people elect not to
comment on record about the group. This tight-lipped stance highlights tensionsin the
broader Dorogawa community.>® Y amaguchi’s teachings are guided by a subtle
reinterpretation of Ominesan lore that offers an alternative way of experiencing and
practicing religion at Ominesan, one that deemphasizes purity and emphasizes healing.

Y amaguchi’ s teachings have proven to be quite popular, regularly drawing enthusiastic

devotees from all over Japan (vis-a-vis the falling numbers of parishioners at Ryiisen;ji, which

% On several occasions, | have been cautioned to take care in my contact with the new
religious group at Nanaosan. One local man who was willing to talk, provided | not disclose
hisidentity, explained that in Dorogawa Y amaguchi and his followers are viewed with
suspicion and doubt. “ They are not doing ‘real’ Shugends,” he claimed, “so we keep our
distance.” Nanaosan closes and opens in accord with Sanjogatake, and also hold special
eventsin the first weekend of August coinciding with Dorogawa’ s annual Ascetic’'s Festival,
but in Dorogawa the divide between “official” Ominesan Shugendo and Nanaosan is very
apparent.
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current head priest Okada confirmed in an interview).®* 'Y amaguchi appeals to women with
religious aspirations not fulfilled (or permitted) by the religious rules of the mountain. Still,
although Y amaguchi’ s group embraces women'’s participation, itsinner circle is comprised
almost entirely of men, men lead closing and opening ceremonies at the Inner Precinct, and a

mal e acolyte acts as keeper of the cave.

Yamabushi Women

Women's active participation is welcomed not only by new religious groups at Ominesan but
by traditional lineages as well. Female Shugendo practitioners are widely acknowledged as a
substantial (and continually rising) demographic today. In 1997, for instance, amid ongoing
consultations between Daigoji, Shogo'in, and Kinpusenji concerning the abolishment of
female exclusion at the time of the 1300th Anniversary of En no Gyoja s death, each temple
conducted surveys to gauge the gender composition of Shugends instructors (kyoshi ).
Daigoji’ s 4,194 teachers included 32% (1318) women. Daigoji also listed 92 female guides
(zoku sendatsu 14 4¢5E) and 192 male guides. Shdgo’in groups counted 37% (724) female
teachers out of 2,644 total, as well as 135 female guides (sendatsu %¢3%) to 2,260 male

guides. Kinpusenji’s 2,004 teachers consisted of 49.7% (994) women.*

Although they were denied participation in En no Gyoja’ s 1300th Death Anniversary
memorial at Ominesanji in May 1997, women did participate in a series of commemorative
events held at Daigoji, Kinpusenji, and Shogo’in. Significant among these are the secret Eiin
Kanjo rite of the Tozan lineage of Shugends (Tozan ha eiinkanjo 24 [LIYRFEFIETH), the

fiftieth Katsuragi Mountain peak entering training of the imperially affiliated temple

% | have spoken with Nanaosan devotees from Tokyo, Tohoku 34t (northern Japan),
Okinawa, and elsewhere who regularly visit Dorogawa for religious pilgrimage.

% Shinjidai, 93.

170



Sanbd’in (Dai go ji Sanbé’in monzeki Katsuragisan nyitbu shugye 55 50 [0 = E B P Bk
WL A&{E4T and in the southern portion of the thirty-fifth Ominesan Okugake peak
entering training of imperially affiliated temple Sanbd’in (Dai san ji go Sanbs’ in monzeki
Omine Okugake nyizbu shugys 2F 35 [8] = T BEFI B 2 (L BB AIEIEST).

Shogo’in had already been promoting women’s inclusion in their Shugendo practices.
Female devotees were invited to participate in an important consecration rite of Shogo’in, the

Jinzen kanjo J#&MILFETE, held on September 5, 1981, on the Okugake Trail. Jinzen is regarded

as one of the most sacred Ominesan Shugendo sites, the center of the womb-mandala and seat
of the Buddha Mahavairocana®® The twelfth-century Shozan engi (which contains a story of
En no Gyoja s mother living in a cave at Jinzen, as mentioned in chapter one), for example,
identifies Ominesan as the sacred liminal space between Y oshino, conceived as the Womb

World (taizokai f5JE ), and Kumano, conceived as the Diamond World (kongokai 4]
). Details of the Jinzen kanjo rites held here are secret, as are many Shugends ceremonies,

songs, and symbolic meanings, but Swanson notes the general form as consisting of
“confession and other preparatory rituals, after which the initiate receives baptism
(sprinkling) of holy water on his head (kanjo) and the secret seal of initiation from
Shogo'in.”%" A fireritual follows. Jinzen kanjo are held roughly once every ten years, and
were performed in 1886, 1920, 1950, and 1975 before the 1981 ceremony that allowed
women'’s participation. The 1981 Jinzen Kanjo included sixty-five female members out of
408 total participants. The female spirit medium from Shikoku named Ogamiya who
attempted to climb Sanjogatake in 1947, as mentioned in chapter five, along with another

from Okinawa.

% See Grapard, “Flying Mountains,” esp. 207—215; and Satd, “Changes in the Concept of
Mountains in Japan.”

3" swanson, “ Shugends and the Y oshino-K umano Pilgrimage,” 74.
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Conclusions

Since 1960, women have gained substantial ground at the mountain, quite literally, as new
temples, trails, and opportunities for religious practice in the Shugendo tradition opened to
them. Ryasenji’s Dragon King' s Waterfall, the sale of female guide permits to |namuragatake
and the designation of “Women’s Omine,” Gojo Kakucho and the snake god Noten Okami at
Y oshino, Sakai Hideko and Eight Great Teachings, and Y amaguchi Shinchoku’ s Big Snake
Lair at Nanaosan stand as twentieth-century traditions of invention intended to promote
women'sinclusion at Ominesan, regardless of whether they reflect clearly religious agendas
or not. Exploring these provides a fuller understanding of how women (and men) participate

in and contribute to a sacred space, even one famous for its restricted geography.
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Conclusion:

A Mountain Apart, The Traditions Within

The stone and wooden markers set into Ominesan’ s physical landscape are the only
fixed voices for the exclusion of women. Other boundaries and barriers that set
Sanjogatake apart as a sacred site are anything but stable. This study challenges the
standard interpretive model of ascribing female exclusion to an unquestioned and
unquestionable position in early Japanese history. It highlights the multilayered and
multifaceted attitudes toward female exclusion and responses to them, then presents
fresh perspectives on the establishment and breakdown of the boundary lines, both
real and imagined, at Ominesan.

Religious traditions, like places and people, arein flux. The conceptual
dynamics and practical realities of “change” are amajor touchstone in this study of
the sacred Ominesan and its lived religious traditions. As the thesis has demonstrated,
the notion of female exclusion from sacred mountains finds a place, albeit marginal,
in both scholarly and popular perceptions as a bricolage of superstitions, customs, and
beliefs. Together they comprise (ostensibly) alayer of Japanese cultura history that
stands for tradition, and then tradition takes center stage as the raison d’ étre for
practices that would otherwise be considered discriminatory, contradictory to “World
Heritage,” or unconstitutional. Previous approaches to female exclusion rely upon
retrospective idealizations of history that are neither grounded in real contexts nor
aligned with lived realities at Ominesan or other mountain sites such as Hieizan and
Koyasan.

The foregoing pages lay bare the mutable nature of female exclusion, a

historic and ongoing religious tradition at Ominesan, by unpacking a series of
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encounters between perceived traditions and historically contingent agents and
arguments from the late nineteenth through the twenty-first century. The encounter
between Ominesan’ s traditions and the pro-Western Meiji state, which sought to
implement alegally tendered policy (Edict 98, 1872) of open access to mountain
temples, shrines, and trails, drew the ban on women at the mountain into sharper
historical relief, revealing a polarity between agents and arguments over its propriety.
Not until the 1920s and 1930s, however, did available sources allow a detailed view
of the parameters of debate surrounding female exclusion. Not unlike the politics of
preservation that guided the creation of Y oshino—Kumano National Park in 1936
(which includes Ominesan and Sanjogatake), characterized by the selective inclusion
and exclusion of lands according to contemporary agendas, female exclusion was
simultaneously confirmed as a government-sanctioned “mountain rule” and yet
excised completely from the official statements of National Park literature.

When the mountain and its forbidden-to-women peak were brought into the
“Sacred Sites and Pilgrimage Routes in the Kii Mountain Range” UNESCO World
Heritage Site in 2004, moreover, asimilar pattern of selective re-envisioning
occurred, as temple and government authorities sought to promote cultural heritage
and tourism but omitted mention of female exclusion—and UNESCO permitted it. On
the surface, for example, to most visitors to the mountain today, this fact masked the
exclusion. Theoretically, however, it amplified the exclusion more than ever by
erasing it at the most public (i.e., international) level of exposure the mountain had
ever received. In contrast to the much-cited tenth-century Chinese account of
Ominesan as a peak off-limits to women, preserved in the travelogue Giso rokujo,
today the tradition of female exclusion is conspicuously absent from modern

acknowledgements of the mountain’s unique cultural and religious heritage—even if,
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as chapter three demonstrates, that silent fact has always existed as a matter of central
importance beneath the official line, embedded within religious practices. The
encounter between female exclusion and modern cultural imaginations pointsto an
inherent contradiction embodied in the very notion of tradition, one that demonstrates
its constructed and contrived aspects. It reveal s that expediency, not cultural or
religious transmission alone, is a dominant driving force.*

At the same time, although political, social, and economic factors in theory
make it increasingly difficult to maintain female exclusion at the mountain, religious
belief and tradition do not necessarily operate on complementary levels. The
encounter between female exclusion and lay authority detailed in chapter four
suggests the power of emotional and other kinds of economic investmentsin tradition.
Ominesan’ s temple authorities, in order to “build arole [for Shugendd] that responds
to the demands of this age” and avoid being considered a “tradition of gender
discrimination,” attempted to lift the barrier in 1997 yet were halted by laymen,
laywomen, and their supporters who held steadfast to their (traditional) view of
Sanjogatake as appropriate for visits by men alone.? Y et these were the same parties
who raised little objection when the boundary lines were reduced for economic
reasons and the Mother’ s Hall was divested of its longstanding significance in 1970.
The 1970 boundary line reconfiguration clearly demonstrated that female exclusion
was less important to local communities and their patrons than changing economic

needs, and the advancement of tourism and industry prevailed.

1| recommend the edited volume Japan and Asian Modernities (London: Routledge,
2007) for many insightful analyses of the intersection between culture, tradition, and
modernity in Asia. Markus Oedewald’ s chapter on the uses of tradition in Japanese
domestic tourism (esp. 185-193) offers particularly valuable discussion of the
meaning and mediation of tradition.

2 Shinjidai, 107.
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The final two chapters pull away from the invisibility suggested by female
exclusion to consider how women and men challenge the ban and also how they
circumvent it. In the stories of women and men climbing or attempting to climb
Sanjogatake presented in chapter five, we encounter the contested nature of tradition.
Rules engender resistance, resistance affects the rules. At Ominesan, challenges to the
ban had a dual effect. For supporters of the ban, it had the effect of crystallizing
different viewpoints under the single banner of “religious tradition” and an implied
gender separation (kubetsu). For opponents of the ban, challenges served as a measure
to publicly expose an anachronistic but enduring practice of gender discrimination
(sabetsu). Challenges to the ban have had the cumulative effect of creating an ever-
widening polarization between the two perspectives (separation and discrimination),
which has in turn made “tradition” more fixed and stable as deployed by supporters of
the ban. Finally, as explored in chapter six, alternative religious practices that
embrace women (and are in some cases premised upon women’ s inclusion) in the
greater Ominesan area, outside Sanjogatake, shed light on the encounter between
exclusion and inclusion and belie a strict dichotomy between the two that does not
necessarily reflect lived realities at the mountain. Each of these encounters stand as
poignant moments in Ominesan’ s modern narrative, occasions when specific agents
with specific agendas re-craft and re-envision the symbolic, practical, and physical
parameters of female exclusion.

Ominesan is a peak set apart and bound by the past, yet inevitably shaped by
historical contingenciesin the present. Female exclusion at the mountain represents a

dynamic process of tradition-making, one that is“much loved by modernity,” to

% |f recent attempts to climb Sanjogatake by transgender individuals serve as any
indicator, there will continue to be a series of objections to female exclusion from
areas that have not been imagined by many local people.
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borrow from anthropologist Nelson Graburn.* At the same time, its expediency
reveals the highly constructed aspects of tradition even to those who would respect its
maintenance and preservation in amodern world. In other words, traditions face
obstacles when situated in context (and, by definition, this must be a modern context,
because without the modern there is no tradition) and are fundamentally shaped by
them.” For supporters, female exclusion serves as an indicator of stability, something
permanent, unchanging, and unique that binds devotees to the mountain and roots
them in a deep, traditional past that holds authority. And yet these same people will
express ambivalence or even displeasure toward the practice when called for by a
particular situation, especially one that affects their livelihood.

Reasons must be invented to subterfuge the authority of tradition, but they are
accepted because the authority shiftsto livelihood or similarly impactful concerns. On
the one hand, then, we can say that female exclusion is so profoundly rooted that
support for its preservation and respect for its provenance appears to be less an active
choice than an embedded given. On the other hand, economic, cultural, and even
religious realities at the mountain play an important role in decision-making as well,

and they do not always favor tradition.

* Graburn, Nelson H., “What is Tradition?” Museum Anthropology 24, no. 2/3 (2001):
8. Graburn views traditions as “ historically created phenomena’ that are often
conceived as timeless “because people want them to be so and because the customs
become invested with authority that is difficult to challenge” (p. 8). In a somewhat
similar manner, cultural anthropologist Alice Horner conceptualizes tradition in terms
of areservoir—a supply of cultural identity, uniqueness, and safety that can be dipped
into. Reservoirs are by definition artificial constructions—they can befilled or and
drained at will. Alice E. Horner, “ The Assumption of Tradition: Creating, Collecting,
and Conserving Cultural Artifactsin the Cameroon Grassfields (West Africa)” (Ph.D.
Dissertation, University of California, Berkeley, 1990), esp. 14-17.

> Graburn gives the example of the Native American tradition of using peyote or

playing gambling games as practices whose appropriateness has been questioned in
modern times.
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Viewing female exclusion as less a cultural entity of ancient repute than a
slippery conglomerate of social, political, and religious beliefs and practices directs
our attention to the importance of change, even expediency. A nuanced approach to
researching women’ s religious histories in Japan that questions purported history—
including recorded history—and acknowledges this expediency will only enrich our
understanding of the subjectsinvolved, as | have endeavored to demonstrate here. |
hope that in this way, and others, the present study of Ominesan and its changing
tradition of female exclusion sheds light on both specific places and broad ideas in the

study of religion, culture, and gender.
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Epilogue:

Lines, Redlities, and Beyond

Ominesan is a“mountain of beliefs,” explained Miyagi Tainen, head priest of
Shogo'in. “That these beliefs are alive explains why the exclusion of women is
alive.”* Men climb Sanjogatake for a variety of reasons that interweave spiritual and
worldly dimensions. For many, climbing the mountain reflects a belief that men can
and should separate from worldly life, and break away from ordinary routine to test
their physical and mental endurance in a harsh environment.? Pilgrimage to
Sanjogatake, “another world,” signifies one' s belief in the implied symbolic death
and rebirth in the womb of the mountain goddess—it is ajourney of spiritual
purification that allows men to return to daily existence with renewed vigor and
power, drawn from the goddess herself. Climbing the mountain is also a belief in the

fellowship of the male sex.

! Quoted from a discussion between members of Motomeru kai (“ Ominesan nyonin
kinsei” no kaihé wo motomeru kai [ K Z1LiZc AZEl | DBz K 5 2) and
Miyagi, held at Shogo'in, June 15, 2012. A full transcription is available online at
http://www.on-kai ho.com/action/diary/index.html (accessed November 22, 2015).
Original text reads: “Ominesan” wa shinks no yama dearu. Shinko ga ikite irukara
“nyonin kinsei” gaikiteirutoieru KL IEMWMOILTH 5, FINEZE T
L5 T NS A& TV D &2 5, Miyagi continues: “ The prohibition
[against women] is upheld by aright to decide held by Ominesanji’ s faith
organizations. One can say ‘women’s prohibitions' before the Edo period from the
standpoint of precepts, and today from the standpoint of custom” Ominesan tera no
shinko dantai no motsu ketteiken ni yotte kinsel ga mamora reteiru. Edo jidai izen
wa kairitsu no tachiba kara, ima wa kairitsudenaku, shizkan ni yotte ‘ nyonin kinsa’
to ieru KI |1 SF DEMEIARDFFOPEMEIC & - TEEHAF O TV D, ILF
RERUARTNIIAAE DN G b . Sl T2 <, FHIBIZ L o T A ZE ) &
25,

2 Masutani described this worldly existence as “smoking cigarettes and reading the

newspaper at home with the wife,” gesturing asif puffing a cigarette. Interview, July
18, 2014.
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Almost a millennium ago the Heian-period courtier Fujiwara no Moromichi %
J R (1062-1099) wrote of such afellowship among men in hisjournal:

The blue cliffs soar up to heaven; the halls are wreathed in clouds.
Sacred niches look out upon the valleys; meditation monks sip upon the
mist.?

Thisimage of pure-minded men of the cloth “sipping the mist” of the mountainsis
part and parcel of abody of idealized religious practices at Ominesan that cannot
necessarily be reconciled with lived redlities at the mountain today nor, we venture,
in times past. To watch men in yamabushi attire pack coolers of beer at dawn for
what devolves into a spirit-sipping journey up Sanjogatake is surely at odds with the
notion of religious pilgrimage more widely recognized in religious circles.*

Certain men who visit Dorogawa, some only tenuously affiliated with
Shugenda or historic climbing guilds, maintain a well-deserved reputation for
raucous behavior at the mountain.> A man | met at Dorogawa’ s Ascetics' Festival, an
Osaka schoolteacher in his early forties who led groups of young men annually to
Sanjogatake, volunteered his perspective on men’s “play” in Dorogawa. He waxed

nostalgically about the way things used to be in his father and grandfather’ stime. The

man was referring to prostitution, a central part of Dorogawa' s founding spirit.

% Go-Nijo Moromichiki 1% — 4&Fifiif =t (Record of Moromichi of Second Avenue),
quoted in Blair, Real and Imagined, 58.

* Alcoholic beverages may be purchased in direct proximity to the trailhead at the
Bridge of Great Purity, from avending machine or asmall cafe.

> | have personally been catcalled by groups of men sitting on the porches of inns
along Dorogawa’ s main drag. | have also witnessed men placing envel opes
containing money down the blouses of female passersby during Dorogawa' s yearly
Ascetic’'s Festival. On both occasions the men exuded an air of playfulness more than
anything, but it absolutely did not convey what one might expect of devoted or semi-
devoted religious practitioners. Of course, not all groups of men who visit Dorogawa
represent guilds or make claims to religious aspirations or abstinences.
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Prostitution was also the town’ s financial backbone, since replaced by water (hot
springs tourism and the sales of local “Rumbling Waters” brand spring water). For
the most part, male and femal e residents are not very forthcoming about such matters
today, but most acknowledge the fact that previous residents hosted a flourishing red-
light district.

Dorogawa took shape as atown in the seventeenth and eighteenth century
when guilds of laymen began visiting Sanjogatake, coinciding with the emergence of
Japan’ stravel industry. As historian Amy Stanley demonstrates in her study of
prostitution in early modern Japan, two primary factors fueled Japan’ s early-modern
sex trade: a burgeoning service economy supported by peasants with increased
purchasing power and the emergence of a culture of travel. The travel industry,

Stanley claims, “was also in large part a sex industry.”®

Men purchased sexual access
on their travels for the same reasons they gathered trinkets or indulged in local
delicacies—they sought to experience and collect memories from different places.
Local people living near popular travel destinations also benefited by supplying the
desirable commaodities of people and products.” Ominesan, a sacred and set-apart
peak, along with the l[iminal spaces at its edges, drew visitors from near and far.
Dorogawa’ s red-light district operated as a sanctioned part of religious

tourism at Ominesan. Men who rewarded completion of their ascetic pursuits with

worldly delights were so ubiquitous that new descriptive terms emerged from the

® Amy Stanley, Selling Women: Prostitution, Markets, and the Household in Early
Modern Japan (Berkeley, CA: University of California Press, 2012), 105.

" Japan’s ruling authorities in general sanctioned these activities, asit was
“counterproductive to attempt to impose order” on prostitution because doing so
“risked inhibiting commerce, breeding poverty, and initiating a cycle of unrest.” Ibid.,
107. At the same time, governmental bodies were imposing increasingly restrictive
laws regarding awoman’s place. Thislikely gave rise to amore clearly defined
vision of female exclusion at Ominesan (and elsewhere), an idea | am keen to
investigate further.
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practice: shojin age ¥ L1 F, shojin ake ¥&HEBH 1T, and shojin otoshi FEHEPE & L.
Shojin ¥ itE (Skt. virya), a Buddhist term, literally refersto “vigor,” denoting the
struggle that one must endure to complete afast or to practice asceticism. Terms like
shojin age (“the lifting of [the practice of] vigor”), shojin ake (“breaking [the practice
of] vigor”), and shajin otoshi (“dropping [the practice of] vigor”) signify the end of
austerities, when it becomes possible to indulge in pleasures that have been denied.
These terms are not strictly limited to sex (although they often imply it), but also
denote such things as eating meat and consuming alcohol. The end of religious
austerities signaled a combination of rewards, sought by men with varying
motivations, some of which drew sharp criticism. Dorogawa is the liminal space
between the profane and sacred, but when the sacred realm is not entirely pure, it also
serves to reinforce the perception that it is so.

In his 1927 Shiizoku zakki & 1A #E5E. (Miscellaneous notes on manners and
customs), Miyatake Shozo &= %4 = writes:

Coming to Ominein particular has been said to require one thousand

days of diligence, called from the olden days “ mitake soji” (&) [sic].

Now it is the shame of laymen, called “giving away abstinence’ at

Y oshino. Especialy for those first participating [in climbing the

mountain], boys turning sixteen have a senior instruct them on buying a

prostitute and take him to one. The customary practice of attaining

manhood in thisway isthe likes of those truly extreme in corruption.
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This practice also hasthe name mineiri jaga 1§ A\ U273, Itisnot like

the shugenja’ s “peak entering,” and they should not be compared at all .2

BICKREZS D IL, KUt vy ) 50, THOR

EZET L5 EMINTHZN, STHBRAOHSELE, HHT

FRIE LI & T, BRIZEFHRKE R THIOTSMLIZE LN

AT T L EEDLRE W b2 LT, 2 T—ARIDR L7220

TR EESBEITOH 203 ME BICHEE D728 T, & b4 T

ALRH, EBREDIEANLITLSEL) bRV, BB D &

226 NEDTH S,

Men were not the sole beneficiaries of Ominesan’s liminal spaces, even if
they certainly appear to have been the primary stakeholders. Miyake states that many
women believed that “mingling” with yamabushi after their ascent would strengthen
their fertility force.’ Morinaga similarly notes the existence of awidespread belief
that ascetics were thought to bring back with them the power of the female mountain
god from their climbs and bestow blessings for fertility or heal illnesses.’® Women
stood to gain in practical terms, as proprietors, wives, and daughters of local
businesses, and in spiritual terms, as recipients of the power of the mountain, which
men who climbed Sanjogatake brought back to town with them. The prostitutes
benefited economically. Thislocal state of affairs changed grestly after anti-

prostitution legislation (baishun baoshi ho 72 £ 1E{%) was passed in 1956, and

8 Miyatake Shozo = it =, Shiizoku zakki A8 4E 30 (Saitama: Sakamoto Shoten,
1927), 8-9.

® Miyake, Omine Shugenda no kenkyiz, 7.

19 Morinaga, “Kindai no ‘Ominesan,’” 23-24.
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Dorogawa no longer seems to identify with this kind of practice even though it still
serves to contrast with the sacred realm beyond it.**

The boundary line at the foot of Sanjogatake in Dorogawa engendered a
liminal space where purity (and profanity) was exchanged and negotiated. The
exchange and negotiation can be understood to take shape in three manners: (1)
between men and women in the form of union (often sexual acts); (2) between men,
individually and in groups, in the form of spiritual and bodily abstinence pre-climb
and gratification post-climb; and (3) from women to men, in the form of fertility and
pleasure. The reasons men climb Sanjogatake today—as in times past—draw on all
of these and more. Here, in all reasoning and traditions, there is more to be found

beyond the lines that set this mountain apart.

! The prostitution industry in Japan did not cease to exist from this point in time, and
there isreason to believe that it continued in Dorogawa. 116 broaches the sensitive
subject of post-War prostitution in Dorogawa, discussing in particular the
phenomenon of Ms. Gone to Japan (Japayuki "+ » N X), foreign women from
Taiwan, Korea, the Philippines, and el sewhere sent to Japan to work at “snack”
establishments as hostesses. See It6 Sanae {J # F.1, “Nyonin kinsei shika:
Ominesan no ‘dentd’ to ‘Japayukisan'” Zc NEEHIFLE—KIE LD TEHE) & [
¥ /NP X I A, Ashinaka & L 722> 5 (1988): 12-16. 16 estimated that five such
places were in operation in Dorogawa in 1988, and observed seven or eight
Talwanese hostesses lined up in the narrow store at one. 1t6 claims that an economic
slump caused by depopulation and a collapsing forestry industry led somein
Dorogawato turn to prostitution. One 77-year-old female innkeeper she interviewed
positively appraised the “Japayuki” in Dorogawa. “ Anything that helps bring people
in,” the woman remarked. Based on a conversation with a man in Dorogawa, [t6
notes that men often conducted transactions and bartered for Dorogawa women while
they lodged atop Sanjogatake. According to a March 7, 1955 edition of the tourism
publication Nihon Kanka Shinbun H A1t #7#, Dorogawa was home to some nine
restaurant fronts called “ special drinking spots” (tokuin ten £#£%J). At one, several
waitresses (jokyi %z #5) drew in customers from the road. The same article reported
that these women on average entertained three or four customers each per night. Half
the customers had come from the mountain and half were Dorogawa locals.
According to a 1960 report in the weekly publication Shizkan gendai 3 T/ 514X, the
presence of prostitution in Dorogawa that was related to organized crime was
substantial enough for rumors to circulate that the great fire of 1946 was a curse on
the town for allowing it. “Kinsel no yamawa sude ni nyonin ga nobotteita,” 37.

184



Figures

Chapter One: Drawing Lines
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Figure 1.1. Ominesan (the peak Sanjogatake marked in red) within in the larger
Kansai area of Honshia, Japan.
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Fi ure 1.3. Enno Gyajand his demon companions Zenki and Goki during the 2015
Ascetic's Festival in Dorogawa. Photograph courtesy of Sebastian Mayer on
assignment with the author, 2015.
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Figure 1.4. Mother's Hall, Dorogawa. Photograph courtesy of Sebastian Mayer on
assignment with the author, 2015.
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Figure 1.5. Ominesan's bounded realm and important sites (current boundaries
marked by ared X, pre-1970 boundaries marked by a blue X).

Figure 1.6. The Ominesan range as viewed from Hieizan in northeast Kyoto.
Sanjogatake (1719m) is marked with blue arrow (Note: left is north, right is south).
Photograph courtesy of Maro (http://www.kyotocity.net/diary/2012/121301/) with
permission.
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Figure 1.7. ridge of Greét Purity. Phbtograph courtesy of Sebasti M ayer on “
assignment with the author, 2015.
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Figure 1.8. Main Sanjogatake trailhead, Dorogawa. Right: “From here [onward] isthe
women' s restricted zone” (kore yori nyonin kekkai 7 /& 2z A #& ; height 327cm,
circumference 70cm). Photograph by the author, 2014.
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Figure 1.9. Bilingual signage, boundary markers at main Sanjogatake trailhead.
Photograph courtesy of Sebastian Mayer on assignment with the author, 2015.
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Figure 1.10. ;‘Vération from afar” site at the Gr B'riﬂdg
Sanjogatake trailhead. Photograph by the author, 2015.
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Figure 1.11. Greater Ominesan area. Dorogawa (shaded red), Route 309
(marked in yellow) from Shimoichiguchi.
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Figure 1.13. Dorogawa and the River of Heaven. Photograph courtesy of Sebastian
Mayer on assignment with the author, 2015.

M’ R e S
Figure 1.14. Ryusenji temple grounds and pond fed by “Dragon’s Mouth Spring.”
Photograph by the author, 2015.
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Figure 1.15. “From here [onward] women not permitted to enter” (Kore yori nyonin
iru koto o yurusazu £ & N7 A% A ; height 157cm, circumference 44cm) dated to
1780. Ryusenji temple grounds, Dorogawa. Photograph by the author, 2014.

304

Figure 1.16. Main entrance to headquarters of the new religious group at Nanaosan Ja

no Kura. Photograph courtesy of Sebastian Mayer on assignment with the author,
2015.
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Figure 1.18. Entrance to Bat Cave, Dorogawa (reputed living quarters of En no
Gyoja). Photograph by the author, 2015.

&
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Figure 1.19. Enrance to Praying M is ave, Dorogawa (reputed religious training
site of En no Gyoja). Photograph by the author, 2015.

Figure 1.20. Goyomatsu Limestone Cave, Dorogawa. Photograph courtesy of
Sebastian Mayer on assignment with the author, 2015.
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Figure 1.21. Lotus Crossing boundary gte. Phofbé

Sanjogatake
Inamuragatake (site of Ominesanji)
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Figure 1.22. Inamuragatake, Dainichisan, Lotus Crossing, and Sanj()gatak _
Photograph adapted from Nobunaga (http://www.abaxjp.com/mylife.html).
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F| gures 23 1. 24' Stone plllar (two angles) at the Mother S HaII Dorogavva Rl ght
“From here [onward] is the women' s restricted zone” (kore yori nyonin kekkai 7 /&
¢ N 5t). Photographs courtesy of Sebastian Mayer on assignment with the author,
2015.

Figure 1.25. En no Gyoja holding his mother, Shiratome, in alms bowl, Dorogawa
Ascetic’'s Festival. Photograph courtesy of Sebastian Mayer on assignment with the
author, 2015.
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Figure 1.26. Turtle Stone,
Sanjogatake. Photograph courtesy of
Pawel Pachciarek, 2015.

Fi Qure 1:27. Mother's Hal |, Dorogawa, 1918-1921. Photograph courtesy of Nara
Prefectural Library, available online at
http://www.library.pref.nara.jp/supporter/naraweb/yosino-oomine-okugake.html.
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Figure 1.28. “From here [onward] is the women’ s restricted zone” (kore yori nyonin

kekkai /£ /& 2z A fi& L), Stone pillar at Aonegamine (Aizen no juku) dated to 1865,
Y oshino. Photograph by the author, 2014.

Figure 1.29. Goban Pass boundary site. Photograph by the author, 2014.
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Figure 1.30. Amida Forest boundary site. Photograph courtesy of Asamura Tadanobu
2015.

BIREN a>  N
Figure 1.31. “Ozu-kun” (young En no Gyoja) pl ayed by awoman at the 2015
Ascetic's Festival, Dorogawa. Photograph courtesy of Sebastian Mayer on assignment
with the author, 2015.
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Figure 1.32. Women “communing” with Shobo Rigen Daishi at Ryasenji fire ritual.
Photograph courtesy of Sebastian Mayer on assignment with the author, 2015.
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Chapter Two: State Visions, Local Realities
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Figure 2.1. Sanjogatake area map (privately owned area lined in red and shaded).
Image adapted from http://www.geocities.jp/nana_iwamoto/san/sanl.html.
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Chapter Three: Behind the Official Line
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Figure 3.1. Y oshino-Kumano National Park. Image available online at
http://www.env.go.jp/park/parks/index.html.
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Chapter Five: Crossing the Line
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Figure 5.1. Two women who climbed Sanjogatake. Osaka Asahi Shinbun, July 17,
1929.
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Chapter Six: Beyond Exclusion

F| gure 6.1. Women and men at Dragon sMouth” ébl ution site, Rytsenji. Photograph
courtesy of Y oshino, Omine, Koya Sightseeing Area (http://yoshino-ohmine-koya.jp).
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Figure 6.2 (also 1.5). Ominesan's bounded realm and important sites (current
boundaries marked by red X, pre-1970 boundaries marked by blue X).

204



- ~

Figure 6.3. Ryusenji temple, front gate. Photograph by the

author,A2014.
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ji th n gate. Photograph by he author, 2614.
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Figure 6.5. Ryisenji temple grounds and surrounding trails. Image adapted from
Google Maps.

Figure 6.6 (also 1.15). “From here [onward] women not permitted to enter” (kore yori
nyonin iru koto o yurusazu 7 /&~ #F A%z A ; height 157cm, circumference 44cm)
dated to 1780. Ryusenji temple grounds, Dorogawa. Photograph by the author, 2014.
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'sWaterfall” ablution site, Ry@

Fi g 6.8. ‘rn Kig j I Pﬁotograph courtesy of
http://eich.blog.jp/.
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Figure 6.9. Inamuragatake and Dainichisan. Photograph adapted from
Records’ (Ossan no kiroku bako - & A O FEEkF;

http://blog.goo.ne.jp/dangonotare).
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Figure 6.10. Mountaintop Crossing and the convergence of trailsto Sanjogatake (left,
north) and Inamuragatake (straight, east). Photograph by the author, 2015.
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Fi gure 6.12. VIeWI ng pI atform a thesummlt of Inamuragatake Photograph by the
author, 2015.
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Figure 6.13. Sanjogatake viewed from the summit of Inamuragatake. Photograph by
the author, 2015.

Figure 6.14. Slope down to Ryao’in, Y oshinoyama. Photograph courtesy of Mt.
Y oshino Tourist Association, available online at http://www.yoshinoyama-
sakura.jp/temple/t_nouten.php.
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Yshi noyama. Phtoraph by the author,

Figure 6.15. Ry@io'in,

Fi gue 6.16. Summit of Dainichisan. Photograph court of '

http://www.geocities.jp/fujiistr/Mt/Diary/koudai .html.
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Fi gue 6.17. Nanaosan mountain cl ng emoy, Dooga. Photograph by the
author, 2014.
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Appendix One:

Ominesan & Female Exclusion: A Timeline of Significant Events (1868—2005)

1868.4.5 Meiji state issues |legislation requiring the separation of gods and buddhas

1872.3.27 Meiji state Edict 98 abolishes female exclusion at mountain shrines and temples

1873 Mountaintop Zad Hall (present-day Ominesaniji) intends to allow female climbers
when the season opened, but faces strong resistance from Dorogawa

1874 Mountaintop Zad Hall becomes the Inner Precinct of Kinpu Shrine, managed by
Kinpusenji in Y oshinoyama

1878.2.2 Meiji government extra directive allows private religious regulations

1886 Sanjogatake mountaintop temple reverts to a Buddhist temple, becoming the
Mountaintop Main Hall, management shared between Y oshino and Dorogawa.

1902 Daughter of shrine family in Katsuragi hikes Sanjogatake (hearsay)

1906 Women are permitted in temples and shrines at Koyasan
End of Russo-Japanese War

1910 Japan annexes Korea

1915 A group of female teachers from Osaka traveling on foot are turned away at
Dorogawa trailhead (hearsay)

1926.7.17 Local youths hold a panel discussion in Dorogawa, agreeing the ban should be
lifted for hometown development (Osaka Asahi Shinbun)

1929 Two women (ages 22 and 39) from Osaka don kimono and bamboo hats and climb
the mountain on a new route (photos published in newspaper)

1931 Japan invades Manchuria

1936 The entire Ominesan range is designated part of Y oshino-Kumano National Park

1937 Y amada Naruo and Hyogo Prefecture Nishinomiya Mountaineering Club hike the
entire restricted area with awoman
Japan invades China

1940 Sakai High School girl pupils summit Inamuragatake

1941.12.7 | Japan bombs Pear| Harbor

1945.8.6,9 | Atomic bombings of Hiroshima and Nagasaki
The United Nations is established

1946 Kinki Mountain Climbing Association appeals to Dorogawato alow 250 Osaka
and Narafemale high school students to climb Sanjogatake. Their local temples
approve it, but Ominesan local devotee representatives hold an urgent meeting and
demand that each school halt their plans. Matsuyama Keikichi of the Kinki
Mountain Climbing Association pretends to have the American military’s
permission and fifteen female teachers and students, along with an American
woman, attempt to climb the summit from Kashiwagi; they are persuaded not to by
agroup of 300 local people from Dorogawa who cross over to Osaza in the middle
of the night to stop them.
Lieutenant Colonel S. Henderson, in charge of Nara Prefecture shrine and temple
affairs, officially recognizes female exclusion; placards in both Japanese and
English are placed at the Mother’s Hall boundary gate.

1948 An Osaka woman known as “ Jojird chd” is stopped when she attempts to hike

Ominesan.
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1953

Y amaguchi Shinchoku founds new Shugendo sect at Jano Kura, Nanaosan.

1956

Women and men of Tokyo's “ Association Promoting Mountain Climbing and
Skiing” seek to summit Ominesan, but more than one thousand local residents and
lay believers picket and prevent them.

1960

Ryisenji in Dorogawa opens temple grounds to women for the first time.

Female guide permits for Inamuragatake sold to women at Ryasenji.

1964

A water ablution site built at Ryasenji for female practitioners; called the “ Dragon
King's Waterfall.”

1970

Boundary lines are reduced by twelve kilometers on the Y oshino side to Goban
Pass and two kilometers on the Dorogawa side to the Bridge of Great Purity.

1975

A “veneration from afar” siteis built close to the boundary at the Bridge of Great
Purity.

1981.9.5

Female Shugendo practitioners participate for the first time in Shogo’in Jinzen
Kanjo rite.

1997

Amidst plans for the 1300th Death Anniversary of En no Gysja, Ominesan
authorities decide to permanently lift ban on women, but lay climbing guilds and
Dorogawa local residents do not accept the proposal and stop the plan.

New signboard erected at boundary lines reaffirms female exclusion.

1999

Ten female teachers from Nara Prefecture summit Sanjogatake.

2000

En no Gyoja’s 1300th Death Anniversary (no women in attendance).

2003

Sacred Sites and Pilgrimage Routes in the Kii Mountain Range are recommended
as a UNESCO World Heritage Site.

A representative of the U.N. International Council on Monuments & Sites
(ICOMOS) surveys the region.

A group temporarily calling itself the Association Seeking the Opening of
Ominesan’ s (Sanjogatake) Female Exclusion forms.

2004

April: Association Seeking the Opening of “Ominesan Female Exclusion” presents
more than 12,000 signatures to UNESCO, the Japanese national government, Nara
Prefecture, related temples, local communities, and various other agencies.

July: World Heritage status designated

2005

November: agroup of thirty transsexuals attempt to summit Sanjogatake
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Appendix Two:

Further Historiographical Notes'

Female exclusion from sacred mountains first received attention from Y anagita
Kunio, who focused on tracing the origins of the phenomenon through folk legends.
Y anagita, one of the most influential early scholars cited in studies of female
exclusion, focused on folk practices to explain women’ s restrictions and suggested
very early, pre-historical origins that could be gleaned from legends.? Y anagita
recounted legends and folk tales of female figures who were transformed into rocks
upon entering mountains, which for him accounted for the stone barrier markers that
dot Japan’ s mountain landscapes still today. Y anagita proposed that such tales (and
stones) emerged out of ancient folk practices involving priestesses who conducted
rituals at the base of mountains, the sites of which apparently came to mark areas off-
limits to women. Despiteits literary basis and speculative character, Y anagita’ s work
and subsequent interpretations of it exerted significant influence, becoming something
of astandard interpretive model for scholars and the public alike.

The tradition of female exclusion at Ominesan appeared in scattered references
in the first half of the twentieth century, first in the journals Shugen and Jinben,
affiliated with the Honzan and Tozan lineages of Shugendo, respectively (I provide
close readings of several in chapter three). Writer and engineer Kishida Hideo, for
example, wrote several short journal articles (one in Jinben, and another in Kokuritsu

koen) in 1933 and 1936 on the debates concerning female exclusion that took place as

! This appendix isintended to supplement material presented in the main body of the
dissertation; it is not an exhaustive list of previous sources on female exclusion.

2“Folk,” in amost basic sense, references local practices and beliefs common to

groups of people that often exist without regard to a specific school of thought or
tradition.
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Ominesan was nominated to become a National Park. Following the National Park
designation, scholarly interest significantly declines for more than a decade.

In 1950, folk religionist Hori Ichiro J&—ERE published a brief theoretical

analysis of female exclusion, laying out basic ideas concerning Buddhist contributions
(i.e., the “five hindrances’) and cultural notions of female pollution, which later
scholars would elaborate in analysis.®

The next historiographical wave began in 1956, stimulated in part by a nation-
wide mountain climbing boom (the reader can refer to chapter five for more on this).

That year, folklorist Harada Toshiaki Jii FHH] framed female exclusion in terms of
the lowly position allotted women in rural village cults (saigi £5f#).* According to

Harada, women were not allowed to participate in rituals because their “basis for

understanding was sullied.””

Tendai and Shingon Buddhist discourses aggrandized
this social belief in the Helan period, Harada argued, thus the rise of female exclusion
can be attributed to both ancient Japanese social customs—unique to each village or
mountain—and imported Buddhist teachings.

Female exclusion received widespread news media coverage, including a
specia edition of the mountain climbing journal Ashinaka (Straw Sandals), albeit
only twenty pagesin total length. Of note therein, Makita Mitsumasa reported on

women who climbed Ominesan in spite of the religious restrictionsin “Omine ni

nobottajosei” Kl IZ % - 7= Z¢ M (“Women who Climbed Oming”). Furthermore,

female mountain climber and essayist Murai Y oneko £ >k - wrote two articles,

3 Hori Ichirs & —El5, “Nyonin kinsei” Zc A £, in Hori Ichiro chosakushiz i — KR
4L 5, 61-64 (Tokyo: Miraisha, 1987 [1950]).

* Harada Toshiaki J5 18, Shakai to densho 14> & {=7& (Kumamoto: Shakai to
densho no kai, 1956), esp. 20-29.

® Ibid., 29.
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“Yamano nyonin kinsei” |11 % ANZEHi] (“The Mountain’s Female Exclusion”) and,

n Gk

“Zoku, yamano nyonin kinsei” #¢., 11102 AZEH] (“Continued, The Mountain’s
Female Exclusion™). Murai, the first female scholar to address the topic, diverged
from the previous folk approaches and broached historical dimensionsin brief and
basic terms.

Scholarly interest waned again, and the topic received little attention until 1968,
when folk religion scholar washina Koichiro devoted a chapter to female exclusion

in Yama no minzoku |11 ® A& (Mountain Folklore). Iwashina s thirty-seven-page

discussion was the most comprehensive to date, providing for the first time perhaps
both historical and symbolic analyses of Ominesan. Iwashina argued that female
exclusion has formed the base requirement of religious ascetic practice since the
Heian period. Shugendo, according to Iwashina, centers upon the belief that religious
training is an exclusive endeavor—it was founded by an extraordinary person, En no
Gyoja, who delineated a form of training that is not possible in the presence of
women (let aone able to be conducted by women).

After another period of scholarly inactivity, Miyake Hitoshi emerged as the new

leading authority on female exclusion from mountains. In the 1986 Shugendo jiten &
BroE 7, Miyake explained female exclusion in terms of an attitude of male

centrality, or maleinclusion, in religiousrites of village society.” This attitude,
Miyake claimed, carried over into mountain ascetic practice, where it became

interpreted as men leaving behind, and even repelling, the worldly realm of women in

® Murai Yonago 3k 7, “Yamano nyonin kinsei” 111 % A%, Josei to keiken
ZeME LRk 1 (April 1956): 44-48; and “ Zoku, yamano nyonin kinsei” i, 11D %
NZEH, Josei to keiken 2ot & #%65% 4 (Nov. 1956): 25-28.

" Miyake, Shugends jiten {EBR1E L (Tokyo: Tokyods, 1986), 294-295.
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order to train in the otherworldly realm of female mountain gods. Miyake's

conception of female mountain gods drew from contemporaries Makita Shigeru 4 H
/% and Miyata Noboru ‘=7 Fi % .2 Makita explained female exclusion in terms of an

ancient Japanese folk belief that jeal ous femal e deities inhabited mountains. Miyata
proposed that female shamans, who later became equated with female mountain gods,
performed religious rites in the mountains, but their power diminished as male
ascetics came to monopolize the mountain, to the point that they were chased out of
the mountains atogether. Miyata further argued that male-created religious rites
connected to agriculture gave rise to female taboos and eventually the notion of blood
pollution.

Miyake's comprehensive study of Ominesan Shugends, the 1988 Omine
shugends no kenkyir KIE(ESRE DOHFZE (Omine Shugends Research), included a
short section on female exclusion, recounting the history of the practice in four pages
then transitioning to a much longer discussion of ideological aspects, such asthe
symbolism of female mountain gods.

1t6 Sanae {Jt B 5.1, afemale student of Miyake, wrote an M.A. thesis at Keio
University also in 1988 titled, “Ominesan no nyonin kinsei — Dorogawa kawa nobori
guchi wo chiishin ni” Kl L o> 2 NEEH—RJTAE D 1 % F0i2 (“Ominesan’s
Female Exclusion—with focus on the Dorogawa-side ascent”). 1t6’ s relatively short

work, which was never published, expanded Iwashina and Miyake' s analyses further

by including interviews with local residents.

8 Makita Shigeru 4 /% , Kami to onna no minzokugaku #f & % o B8 (Tokyo:
Kodansha, 1981), esp. 45-47; Miyata Noboru &= H %%, Onna no reiryoku to ie no
kami Zz D5 11 & FZ 04k (Kyoto: Jinbun Shoin, 1979), esp. 65.
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In 1990, historian Ushiyama Y oshiyuki, who | discussin the introduction,
traced the origins of female exclusion in the earliest organized monastic communities
in Japan in the sixth century. Roughly one decade later, historians Katsuura Noriko
and Taira Masayuki emphasized purity and pollution discourses and trace the
phenomenon to the ninth or tenth century. Taira situates women'’ srestrictionsin the
context of Kamakura-period debates about women’s salvation and views restrictions
as avestige of these philosophical discourses; these converged with discourse about
pollution sometime around the ninth-century.® Taken together, these considerations
explained for Tairathe rise of women’s general exclusion from mountains. Katsuura
directed attention away from fixed-origin explanations like Ushiyama’'s, considering
female exclusion a“ composite religious phenomenon” involving Buddhist and local
gods, practitioners, and notions of purity and pollution.*

Suzuki Masataka, cultural anthropology, folklore, and religious studies scholar,
re-presented and reconsidered many of Miyake's arguments. Suzuki linked the rise of
gender-based restrictions with the crystallization of gender rolesin the agricultural
realm. Suzuki argues that once mountain ascetics disseminated the belief that
mountains housed powerful female mountain gods, who offered protection if purity
was upheld, a stigma arose concerning their associating with women. Suzuki’s 225-
page monograph Nyonin kinsei, published in 2002, devotes roughly fifty pages on the
history of female exclusion at Ominesan. As with Miyake, Suzuki’ s predominant
focusisideology and symbolism. Apart from material published by a citizen’s group
seeking to open the mountain to women (Motomeru kai), no major Japanese

scholarship has been published since 2002.

1 Specifically, Tairacited the “five hindrances’ and “male transformation,” as noted
in the introduction.

10 K atsuura, “Women and Views of Pollution,” 31.
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Several recent studiesin English of Japanese religions touch on the matter of
female exclusion. Bernard Faure devotes a chapter to the exclusion of women from
(Buddhist) sacred spacesin his 2003 The Power of Denial.'* Faure introduces major
premodern texts, prominent characters (e.g., Toran, Kiikai’ s mother), and associated
symbolics (e.g. the kekkai stone). D. Max Moerman crafts a helpful survey of
premodern sources related to female exclusion at sacred mountains in chapter five of
his 2005 study on Kumano. Gaynor Sekimori’s 2006 article, “ Sacralizing the Border:
The Engendering of Liminal Space,” introduces beliefs and practices associated with
female exclusion, women'’s halls and “veneration from afar” sites, and
purity/pollution discourses. Sekimori also devotes a section to the contemporary
situation at Ominesan, re-presenting some material from earlier works by Miyake and
Suzuki, then elaborating with original research based on local sources and interviews
in Dorogawa. Finally, Heather Blair briefly discusses female exclusion in her 2015
study of Heian-period pilgrimage to Ominesan (then called Kinpusen). Blair
recognizes divergent origin theories—specifically, Ushiyama s precepts approach and
Katsuura s purity and pollution interpretation—and touches on narrative accounts
(e.g., the nun Toran). In Blair' s view, the ban served as “an attempt to enforce the

radical alterity of the mountains.”*?

This study of female exclusion at Ominesan owes a heavy debt to the work of earlier
scholars. Its critical groundwork and valuable contributions must be acknowledged.
So also must its lacunae. First, the literature is dominated by theoretical and

ideol ogical methodologies. Previous works attempt to retrospectively construct social

! Faure, The Power of Denial, esp. 219-249.

12 Blair, Real and Imagined, 49.
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and historical paradigmsin order to account for the present-day existence of female
exclusion, but they do so based on little concrete evidence. The disconnect between
narrative frameworks, which construct largely fictionalized ideologies, and historical
realities, which establish and codify customs, highlights the need for more site-
specific historical research. Second, although arelatively robust body of research
exists on the exclusionary discourses that prevent women from participating in
religious practices and from entering sacred spaces, the extent to which exclusion
itself functions to create space for alternative practices remains underexplored. The
ongoing focus on what women have been prevented from doing (i.e., exclusion)
prevents us from understanding what they actually did (i.e., inclusion). This
historiographical extension of female exclusion is deeply embedded and stands to be
corrected.

Moving from critique to praise, | wish to acknowledge three excellent case
studies. Sherry Fowler, a Japanese Buddhist art historian, examined the practice of
female inclusion at Muraji =5 4= 5F, amountain temple in Nara Prefecture long
recognized as “Women's Koya” (Nyonin Kaya).*® Fowler investigates why Murgji
was touted as an aternative site and how it became known as such. Based on such
evidence as site-specific textual records, inscriptionary evidence found inside
Muroji’ s five-storied pagoda, and wooden votive plaques with designs of women’s
breasts, Fowler sketches a fascinating view of women’s worship practices at the
mountain from the eighteenth century.

Y amaguchi Kojun |11 1 BJIH, a medieval Tendai X+ Buddhism scholar,

explored the history of female exclusion from the tenth century a Tendai-affiliated

13 Sherry Fowler, “ Setting Foot on the Mountain: Mt. Murd as a Women's Alternative
to Mt. Koya,” Asian Journal of Women's Studies 3, no. 4 (1997): 2-73.
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temple, Engyoji F1#=F, at Mt. Shosha (Shoshazan £ 5:111) in Hyogo Prefecture f=
J# 1.1 Y amaguchi argued that the ban on women at Shoshazan developed largely in

response to imperial decrees and orders that denoted a mountain or temple’ s royal
connections, but that rule and reality were often at odds. For Y amaguchi, female
exclusion denotes less a substantial and expansive practice—even if certain records
note it as such—than a conceptual phenomenon that materialized at specific locales
based on power relationships.

Miyazaki Fumiko = il .5 71+, scholar of Japanese history and religion,
presents female exclusion at Fujisan as a“ phenomenon particular to the Tokugawa
period.”*® Her case study examines the interplay of factors and variety of voices
involved in the establishment and breakdown of women'’s barriers at the mountain,
paying particular attention to the often-tumultuous dynamic between associations of
lay believers, local communities, and the female pilgrims themselves. According to
Miyazaki, Fujisan’s policy of female exclusion had been contested since the
Tokugawa period by lay guilds of men and women (Fujiko ‘& 1:5#%), beginning with
the lay ascetic Jikigyo Miroku 17 & £k (1671-1733). Jikigyo hailed from aline of
lay Fujisan ascetics tracing back to Kakugys 17 (d. 1646), men who were to some
degree affiliated with shrines and proselytizers (oshi 4#ff) at the mountain yet also
independent practitioners. Jigikyo and his followers, male and female, criticized
Buddhist and other discourses on the women’s bodily pollution (from menstruation

and childbirth in particular) and on these grounds actively challenged the ban at

4y amaguchi Kajun 111 71 BiLJiE, “ Shoshazan no nyonin kekkai ni tsuite — Chinsd shi
Kikigaki’ no kiji o chashin ni” #5110k AFE RIS T [HEFLE R o
#% .07, Tendai Gakuhs 423 46 (2003); 83-89.

> Miyazaki, “Female Pilgrims and Mt. Fuji,” 382.
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Fujisan.™® This active contestation led to arise in women climbing Fujisan both before
and after 1860, when the ban was lifted. Miyazaki also points out the economic
benefits associated with permitting women’ s further access—they were paying
customers at the mountain. At the same time, and paradoxically, the more women
climbed Fujisan the more strictly demarcated points of access became, as guilds and
oshi negotiated the demands of tradition and tourism.

As Fowler, Yamaguchi, and Miyazaki demonstrate, and the present study
emphasizes as well, female exclusion can (and ought to) be studied as part of a
dynamic dialogue about places, people, and religious practices and beliefs. Drawing
attention to historically contingent agents and arguments will allow usto reveal the

localized and highly constructed nature of the practice.

1% 1bid., esp. 348-353.
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Appendix Three:
1997 Proclamation on the Decision to Abolish Female Exclusion

(Three Mountains Temple Consortium)

“Proclamation” (Final Program)*

Shugenda, transmitting the light of the Law for thirteen hundred years since the initial
opening by its founder En no Gyoja, Ominesan Sanjogatake, its original grounds,
sustained by the deep faith of a multitude of religious practitioners, protected and
inherited as Japan’s leading sacred mountain still today, amidst ever increasing
expectations regarding religion, Shugendo, areligion unique to Japan, also welcomes

atimein which it must build arole that responds to the demands of this age.

Coincidentally, Shugendo will be able to greet the 1300th Death Anniversary of its
founder En no Gyojain the year 2000, the last year of this century, and on the
occasion of this period, Ominesanji, along with Kinpusenji, Daigoji, Shogo'in who
are deeply involved in its faith, merged with a united front, hand in hand, on the basis
of the Death Anniversary. And since last year, we have time and again worked
together in cooperation and solidarity in many areas including the carrying out of
memorial services and the opening of an exhibition; one of the most serious among
those concerns has been the female barrier of Ominesanji Sanjogatake and the bold
judgment to decide to carry out the elimination of the barrier, set for the En no Gyoja

Death Anniversary of 2000 based on the grounds of the following:

! Shinjidai ni muketa Shugen sanbonsan no kiseki #2172 8Bk = A1 L D#fL
Bk (En no Gyaja sen sanbyaku nen go-onki kiroku hensan iinkai #4173 T = & 4E1f
= SGL ek ELZ B 42, 2003, cited as Shin jidai throughout the study), 107.
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1. Asfor Ominesan Sanjogatake, because a “female restricted zone” (nyonin

kekkai 2z A\ ) has been upheld as atraining grounds for male ascetic

practitioners, women have not been accepted directly for training, but
[women’ g] faith has been indirectly involved through men.

2. Inrecent years, there have been examples of the tradition of female barrier and
Shugendo itself boycotting women, but Shugends, which has since its
inception been founded on the basis of lay belief by laymen and lay women, is
not atradition of gender discrimination.

3. Since the modern period (kindai #71t), women's direct participation has been

conducted inside and outside the mountain, and because women in each
Shugendo temple and religious group actively have carried it out, the direct
faith and practice of women are rapidly increasing.?

4. Thereligious consciousness of devotees who want to transmit the tradition of
female barrier as atraining site for men is still deep-seated, and responding to
active women’s education in each Shugendo temple and religious group, the
request for women's active participation at Ominesan hasincreased year by
year.

5. Shugendo on the one hand did not directly involve women based on the
female barrier, but at the request of people on the other hand—Ilocal residents
and devotees of this age—is a great tradition that always responds to the
times.

6. With En no Gyoja's 1300th Death Anniversary in the year 2000 as an
opportunity, Shugendo must respond to the requests based on the faith of the

devotees, in aform appropriate for the twenty-first century.

2 Definitions of kindai are complicated, but here denotes post-World War 1.
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7. Considering these circumstances, when taking into account the religious
demands of ardent female believers, increasing yearly, we have decided to
carry out the decision to eliminate the ban on women is a duty our faith
achieves, which transmits the dharma light of shugen; and Ominesanji, along
with Shogo'in, Daigoji, and Kinpusenji, who are related to Ominesan, in union
declare the aforementioned decision to eliminate female barrier on May 3,
2000, being the 1300th Death Anniversary of En no Gyoja.

October 3, 1997

(AT ] (k%)

EBGE XA THE OBAILCET = EFEOET 25 2. ZOWAEL -2
Rl br H3HEOBFEEITEORVEMI AN T, 4 b8
AHARFEOEILE UTHERMA L TE72 | LR E WD TT TIZ
AL Sttt & SRR A B AN, REITxT 2 ifrdas 2 R
B AARMEFOZHTH HIERIE S £ 722 ORHMRO LRI U7 &l % 4%
FELTODRITIUE R DR WRZH X T\ D,

A L < bEEBE XA ARG O 4 | I TR TE O T = 544
WA 52 LI1C) . ZOMIZEL TRELSER | ZOFIMCELS BEH
DR, BRMSE, & lSF e T, BATHEOMEZO S LIZF 22 K
MiEd oL Ahlleotc, £ LTMHER, ILEOPITCREESDORMEEZL <
DY TOWF L EHROMEELERTEX N, ZOHRTHib EX e thiEo
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