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Résumé

Cet article s'organise autour d'une lecture d'un rouleau peint médiéval intitulé Tengu zdshi (Le livre des
Tengu) daté de 1296. Apres avoir rappelé I'histoire complexe de la composition de ce rouleau, des
relations qu'il entretient avec un autre rouleau peint portant le titre de Zegaibd emaki (Rouleau peint du
moine Zegai), ainsi qu'avec divers autres fragments et versions du récit, I'article propose une analyse
du contenu et de | 'arriere-plan culturel ayant présidé a I'élaboration de I'ceuvre. Le rouleau s'inscrit en
effet dans le contexte plus général de I'époque médiévale et des affrontements entre les diverses
écoles bouddhiques, celles des sept écoles de Nara, du Tendai et du Shingon, réunies sous le vocable
de kenmitsu taisei (systéme dominant des écoles bouddhiques exotériques et ésotériques) et des
nouvelles écoles apparues au début de I'époque Kamakura (1192-1333). De méme, le rouleau
constitue aussi un commentaire sur les relations entre I'empereur et le pouvoir des guerriers, autour,
notamment de figures aussi célébres et controversées que celles des empereurs Go-Shirakawa, Go-
Toba et de | 'empereur retiré Sutoku. Le rouleau est une satire des grands établissements monastiques
traditionnels comme le Mont Hiei, I'Onjo6-ji, le To-ji, le Daigo-ji, le Mont Kdya et le Todai-ji, dont |
‘augmentation du nombre de moines et de fideles est décrite comme la prolifération d'autant de tengu. |l
n'oublie pas non plus les écoles de la Terre Pure et du zen. Le constat négatif engendré par la vision
mordante que déploie I'ceuvre incite a resituer celle-ci parmi d'autres textes traitant de la question des
forces du mal et du démoniaque comme principe. Deux textes servent de point de départ a la réflexion :
le Gukanshd (Mes vues sur I'histoire) du supérieur de I'école Tendai Men (1155- 1225) composé en
1220, et le Hirasan kojin reitaku (Les oracles des défunts sur le Mont Hira) du moine Keisei (1189-1268)
qui reprend la forme du dialogue avec les tengu. La critique des mceurs des tengu, avec leur faible pour
les danseuses appelées shirabyoshi, s'inscrit aussi dans un subtil discours sur les faiblesses de
certains empereurs comme Go-Shirakawa. La ou Jien veut tenir a I'écart ces étres malfaisants, a
I'origine de la folie et du désordre, produit des superstitions et des ombres du cceur, Keisei, par leur
truchement veut obtenir des legons oraculaires sur le passé et les convertir. Le Livre des tengu est né
des conflits internes au sein des diverses factions du bouddhisme de Kamakura. Il englobe dans sa
réprobation les Anciens et les Modernes et, par les legons qu'il prodigue tant sur le pouvoir religieux que
le pouvaoir laic, il fut lu et médité par les empereurs retirés. Mais I'impact et la réception de cette satire
swiftienne demeurent encore I'objet de conjectures.
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Translated by Tovosawa Nobuko

Cet article s’organise autour d’une lecture d’un rouleau peint mediéval
intitulé Tengu zOshi (Le livre des Tengu) daté de 1296. Aprés avoir rappelé
I’histoire complexe de la composition de ce rouleau, des relations qu’il
entretient avec un autre rouleau peint portant le titre de Zegaibd emaki
(Rouleau peint du moine Zegai), ainsi qu’avec divers autres fragments et
versions du récit, l'article propose une analyse du contenu et de l’arriére-
plan culturel ayant préside a l’élaboration de l'ceuvre. Le rouleau s'inscrit en
effet dans le contexte plus général de I’époque médiévale et des affrontements
entre les diverses écoles bouddhiques, celles des sept écoles de Nara, du
Tendai et du Shingon, réunies sous le vocable de kenmitsu taisei (systeme
dominant des écoles bouddhiques exotériques et ésotériques) et des nouvelles
écoles apparues au début de 1’époque Kamakura (1192-1333). De méme, le
rouleau constitue aussi un commentaire sur les relations entre l'empereur et
le pouvoir des guerriers, autour, notamment de figures aussi célébres et
controversées que celles des empereurs Go-Shirakawa, Go-Toba et de
I’empereur retiré Sutoku. Le rouleau est une satire des grands établissements
monastiques traditionnels comme le Mont Hiei, 1'Onjo-ji, le T6-ji, le Daigo-ji,
le Mont Koya et le Todai-ji, dont I’augmentation du nombre de moines et de
fidéles est décrite comme la prolifération d’autant de tengu. Il n’'oublie pas
non plus les écoles de la Terre Pure et du zen. Le constat négatif engendré
par la vision mordante que déploie I’ceuvre incite a resituer celle-ci parmi
d’autres textes traitant de la question des forces du mal et du démoniaque
comme principe. Deux textes servent de point de départ a la réflexion : le
Gukansho (Mes vues sur I’histoire) du supérieur de 1’école Tendai Jien (1155-
1225) composé en 1220, et le Hirasan kojin reitaku (Les oracles des défunts
sur le Mont Hira) du moine Keisei (1189-1268) qui reprend la forme du
dialogue avec les tengu. La critique des maeurs des tengu, avec leur faible
pour les danseuses appelées shirabyoshi, s’inscrit aussi dans un subtil
discours sur les faiblesses de certains empereurs comme Go-Shirakawa. La
ou Jien veut tenir a l'écart ces étres malfaisants, a l'origine de la folie et du
désordre, produit des superstitions et des ombres du cceeur, Keisei, par leur
truchement veut obtenir des legons oraculaires sur le passé et les convertir.
Le Livre des tengu est né des conflits internes au sein des diverses factions du
bouddhisme de Kamakura. Il englobe dans sa réprobation les Anciens et les
Modernes et, par les legons qu’il prodigue tant sur le pouvoir religieux que le
pouvoir laic, il fut lu et médité par les empereurs retirés. Mais l’'impact et la
réception de cette satire swiftienne demeurent encore l’objet de conjectures.

Cabhiers d’Extréme-Asie 13 (2002-2003) : 211-226.
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I. Various Problems of Tengu zoshi

The e-maki #8% or picture-scroll called Tengu zoshi K¥EH (Book of Tengu)
is an interesting work that portrays vividly Buddhist temples and Shinto shrines,
as well as the activities of the Buddhist monks and the laity during the Kamakura
period. In addition, the artst’s brush depicts features of religious practitioners of
the medieval era, such as Ippen —i& (1239-1289) and the Amidist holy man
Jinen koji B#RE 1 (late Kamakura era). Most of all, the e-maki excels insofar as
it reflects the figural shadows of Buddhism and reveals the existence of Tengu,
which are sometimes referred to as goblins or demonic creatures. Through the
illustrations and words in the e-maki, the “Book of Tengu” attempts to shed light
on Tengu, which mainly operate in that shadowy territory.

Tengu seem to have played the most active and attractive role in the world
of the medieval didactic tale. They appear in Konjaku monogatari shi 4 &¥iE%E'
(Tales of Times Now Past), which was composed during the Inse: Bt# era (era
of cloistered sovereigns), and display traits such as resistance against the
authority of Buddhist teachings and defiance of royal authority. One of these
stories was later transformed into an e-maki called Zegaibs e-maki ZEFER%E,
which was introduced to Buddhist temples. However, the Zegaibs e-maki failed
to sufficiently lay the foundation for the establishment of Tengu as masters of
the Realm of Devils (mzakai BE5), a peculiar territorial concept that existed in
the medieval era. It was the Tengu zoshi that thematized the existence of the
Realm of Devils and, in that context, through the figure of the Tengu, signified
the category of evil.

Nevertheless, Tengu zoshi is difficult and riddling. It is not known who
Jakusen shonin (late Kamakura era) was, whose name is mentioned in Aindoshé &
#eY.? It is further difficult to identify the claims or intentions in the text.
Moreover, the e-maki is a complex text, and thus it is not easy to analyze each
essential part and interpret them; the mystery remains regarding the way in
which this e-maki reflects the social and historical circumstances of its
composition.” However, in this study, rather than attempting to untangle this
historical mystery, I would like to analyze the “Book of Tengu” from various
perspectives to ascertain the background for its production.

Early on, Umezu Jird conducted groundbreaking research on the “Book of

' Konjaku monogatari shii was written in 1107 (Kajo 2). Tengu appear in fascicle 20.

2 Jakusen shonin #fll A (Henyt i&M) from Yasaka is mentioned in fascicle 8 in
Aindshé, which was written by Gyoyo 7% (fl. mid-15* C) in 1446 (Bun’an 3, 5) about
the mid-Muromachi Period. Jakusen has supposedly written Shichi Tengu e tX¥7#4,
(Seven Tengu Illustrations) as well.

> The “Book of Tengu” was composed in 1296 (Einin 4). The details that brought the
composition, the group that produced it, and their intentons are crucial because in the case
of a text such as a picture-scroll, authorship is not the sole issue to be addressed—rather,
there exists a comprehensive, systematic organization that was involved in its compositon.
In other words, its production has political and ideological implications.
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Tengu” and introduced many source materials.* Based on his achievements, a
body of research has gradually been accumulated in the field of art history.’ In
addition, in recent years scholars in the field of medieval history have begun to
devote attention to the “Book of Tengu.” Moreover, this has especially been the
case in the field of religious studies and social history, in which Buddhist temples
and the status system have been analyzed. The origin goes back to Amino
Yoshihiko, who discussed the “Book of Tengu” in his work Moko Shira:
(Mongol Invasion).® Furthermore, in the study of the history of Buddhism, in
particular work by the Zen scholar, Harada Masatoshi,” as well as that of the
intellectual historian of religion, Wakabayashi Haruko,? the entire picture-scroll
of the “Book of Tengu,” has been examined. In addition, recently, at Kanazawa
bunko archives, Takahashi Shaei has discovered the oldest manuscript of the
“Book of Tengu.” Takahashi introduced four quires of the Shoji Katko 3R
(Founding of Buddhist Temples) written by the monk Ken’a (1261-1338), a
monk of Shomyoji #4%F (Kanazawa bunko €iR3(E#).'"° One of the quires’
original dtles read “Seven Tengu [Illustrations],” which is identical with that
written by Jakusen in Aindsho, noted above. Therefore, Shoji Kaiko indicates that
the “Book of Tengu” was first dtled “Seven Tengu [Illustrations].”

Comparing and contrasting the e-maki’s words and illustrations with

* Umezu Jirdo #iKER, “Tengu zoshi kosatsu KM EMEER,” Bijutsu kenkyi EMBI%E
50 (1936); Bijutsu kenkyz 74 (1938), “‘Mabutsu ichinyo e-kotoba ko BE{LA—04&ER5,”
Bijutsu kenkyzi 123 (1942) (Kyoto: Hozokan, 1972).

> Amino recognized that the “Book of Tengu” foresaw that the fourteenth century
would become a major transitional point in Japan’s culture and history. See, for example,
Umezu Jird, “Tengu zoshi ni tsuite KIELIZ DWT,” Shinshie Nibon e-makimono zenshia #i
zaFLREE 27 (Tokyo: Kadokawa shoten, 1978); Ueno Kenji -EF#R, “Tengu zoshi
kosatsu KMEMER,” Zoku Nibon e-maki taisei B A% Kk 19 (Tokyo: 1984).

¢ Amino Yoshihiko #8EF &, Moko shirai 8% (Tokyo: Shogakkan); Nibon no
rekishi HA DL 10 (Tokyo: Shogakkan, 1974; Library Version, 1992).

7 Harada Masatoshi R IE#, “Tengu zashi ni miru Kamakura jidai no buppd X##&
I H 2 MBI DILIE,” Bukkyo shigaku kenkyii {LBSEFF 37 (1994); id., Nibon chiisei
no zenshi to shakai A& # D #sE &2 (Tokyo: Yoshikawa kobunkan, 1998).

® Wakabayashi Haruko ##k#§¥ examined the existence of 74 or evil, and Tengu in
“Tengu zoshi ni miru Kamakura jidai no ma to tengu KB EMKICH 2 HERRORE XNH,”
in Fujiwara Yoshiaki #f 2 # and Gomi Fumihiko #HBKXZ, ed., E-maki ni chiisei wo
yomu #2312 P# % 5T (Tokyo: Yoshikawa kobunkan, 1995).

® Takahashi Shiei ##&3%3%, “Shinshutsu shiryo: e-makimono Tengu 26shi no
kotoba gaki #iH&¥ - REMKMERDFR,” Komazawa daigaku bukkyogakubu kenkyi
kiyo BIRKFEALBFRMARALE 56 (1998). “Enryakuji” quire is already introduced in
Shomyaji no shin hakken shiryo ¥4 < D #i 7 R ¥ ¥ (Kanagawa: Kanazawa bunko, 1994).

' He was the second senior priest at Shomy®ji, and in the four quires of the Shoji
Kaika, it contains the 2 quires, in which each has exterior title to the text and internal
ttle called “Seven Tengu [Illustrations].” The existing four quires include the “Kofukuji/
Todaiji” quire; the “Onjoji” quire; the “Enryakuji” quire, in which the validity of the
dtle remains questionable; and “T'6ji” quire, in which the validity of the ttle is more
questionable than the “Enryakuji” quire.
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Ken’a’s text, we can make several insightful observations. First of all, in both
works, words accompany the illustrations. Throughout the “Book of
Tengu”—although each fascicle has slight distincions—there are numerous
insertions of words in the illustratdons. At the end of the “Onjoji B#%3F” and
“Enryakuji Z£& %" quires of Ken’a’s manuscript there are sentences that appear
different to the main text but which are identical with so-called “words-in-
illustrations” (gachdishi Ei#d)."! Thus Ken’a’s manuscript, which does not
contain any illustrations, has gachdshi, indicating that this was a text originally
made to have words together with illustrations, as in e-maki. Second, there is a
limit to comprehensive comparison of Ken’a’s manuscript and the e-maki “Book
of Tengu.” Each text of e-maki shares a similar framework, constituting a
common structure. Thus, although differences exist, many similarities are found
in Ken’a’s “Onjoji” quire, “Enryakuji” quire, and the e-maki. On the other
hand, the “T6ji %" quire differs significantly from the e-maki, especially in its
first half. Moreover, in the extant Ken’a manuscript, we can only verify five
fascicles about Buddhist temples that are the same as in the e-maki, and only the
three fascicles of “Onjoji,” “Enryakuji,” and “T6ji” of the e-maki are
compatible.'? Third, the fact that only the “T5ji” quire is substantially different
from the “T06ji” fascicle of the e-maki makes clear the unrivalled coherence and
tight organization of Ken’a’s manuscript. The manuscript has the same
structures and descriptions as those expressed in the e-maki, e.g. the “Kofukuji
B1E<F” and “Todaiji 3 KF” fascicles.

Comparison of the e-maki and Ken’a’s manuscript clarifies the elements
they have in common. They both start with the construction of Buddhist
temples by the wish of the emperor; list the founders of a religious sects, who
became devout believers in Buddhism; honor the virtue and influence of
successive high Buddhist priests and their miraculous virtue; and praise the
Buddhist temples’ virtue that enabled such exemplary religious deeds. Then the
two texts move onto auspicious Buddhist rituals and rites for tutelary deites.
After these descriptions, the texts always end with a final remark about the
monks, who reside in temples, develop “arrogance” and become Tengu as a
result of indulging in vanity. This conclusion is seen even in the e-maki’s “Toji”
fascicle which, as we noted, contains the most variations.

Makino Atsushi has pointed out a very interesting phenomenon through
comparing the “Enryakuji” fascicle of the “Book of Tengu” with Ken’a’s
“Enryakuji” quire."” Makino emphasized that the Enkyo ZEB (1308-1311)
period version of Herke monogatari (The Tale of Heike) has long descriptions of

"' There are slight differences shown in respective quires. For example, “Onjoji”
quire includes some words that are not found in the e-maki, but “Enryakuji” quire has
only one word that is not found in the e-maki.

12 Furthermore, it is not known whether Den-Miidera fascicle was transcribed or not.

1 Makino Atsushi $ 2% 7], “Tengu zoshi Enryakuji kan no shomondai — Enkyobon
Heike monogatari Enryakuji engi no kosatsu ni oyobu” 3 ) B4 3E /& 35 3% ) 3% i KA - ZE B &
EYBEBEFREDERIIRR,” Kanazawa bunko kenkyi &RXHEPIFE 304 (Kanagawa:
Kanazawa bunko, 2000).
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Mount Hiei and that the structure of these descriptions strongly resemble the
words in the “Enryakuji” fascicle of the “Book of Tengu.” This example of
extreme similarity may further suggest the universality of the common elements
in the fascicles on Buddhist temples of the “Book of Tengu.”

Moreover, such similarity sheds light on another record called Tengu mondo
K ¥4 (The Dialogue of Tengu),'* an account in Heike monogatari concerning
Mt. Hiei. According to the work, the monks of Mt. Hiei opposed the esoteric
initaton (Kanjo nyddan #TEA) of cloistered emperor Go-Shirakawa # [1{R[7%
82 (1127-1192; r. 1155-1158) at Miidera (Onjoji) temple. Engaged in
deliberations, the monks were ready to burn the temple if necessary. Go-
Shirakawa was forced to cancel the esoteric initiation; at the same time, his
mortification and grief was indescribable, so he initially decided to take
merciless action against them for hindering Buddhism and disobeying the
“royal law” (6bo E#£). However, he soon reconsidered his decision and wished
to seclude himself from the world. At that point, the deity Sumiyoshi mydjin
(Kaihatsugen dayu) emerged and started a dialogue with Go-Shirakawa. On this
occasion, the emperor acknowledged the existence of devils (722 &) and their
realm which hinder both royal law and Buddhist law (660, bupps #i%)..

Sumiyoshi my®ojin spoke of three kinds of devil (z22). The first, Tenma X®&,
or the devil king, is the transformed body of Buddhist priests at Mt. Hiei, who
were presumably men of wisdom and masters of learning. They became
extremely arrogant and their minds heretical. As the deity says, “All men of
wisdom in the eight sects became Tenma, and now they arc known as Tengu”;
thus all the kenmitsu B8% (i.e., the six Nara schools and two Heian schools of
Tendai and Shingon) priests who were supposed to defend the royal law
became Tengu. Furthermore, others, such as clerics of Pure Land Buddhism
were sucked into the Realm of Devils and disappeared. In this way, Sumiyoshi
explained the definition of 722 and Tengu, indicating that the cloistered emperor
himself had an arrogant mind insofar as he believed that his religious training
was superior to others. Consequently, the emperor was prone to attract the
influence of 724, and was therefore himself ultimately nothing but a devil (74).
In this manner, the cloistered emperor realized the demon within him, and then
he chanted namu Amida Butsu for salvation. Sumiyoshi sent him a message that
came from Dengy6 Daishi {##UKEH (Saicho & &: 767-822) and directed him to
go and receive esoteric initiation at Tennoji, known as the first site of the
Buddhist law in Japanese history.

The relationship depicted here between Go-Shirakawa and Tengu evokes
mult-layered questions: the empcror-evil rclation penctrates the core of royal
law-Buddhist law, and furthermore, the relatdonship can determine the future of
and possible decline of royal law and Buddhist law. This recognition of the

'* Kataoka Takaaki BB %8, “Shin shirydo Tengu zaoshi to Heike monogatari tono
kankei #7REIX I EAR & LR YIE & OBIR,” Orani gakubs KE¥4, vol 39:2, 39:4 (1959,
1960). The “Book of Tengu” that is introduced here was distributed separately but
contains identical parts in Enkyd Version of Heike monogatari.
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Tengu as evil is repeatedly emphasized in the introductory part, as well as other
parts in the “Book of Tengu,” in which the decline of the Buddhist law
originates from the arrogance and obstinacy of monks at large temples. At the
same time, as noted above, we should bear in mind that the Enkyo period
version of Heike monogatari aimed to criticize the royal law and to make the
cloistered emperor realize the origin of the decline of Buddhist law.

II. Interpretive Reading of Tengu zoshi

Let us read the preface and determine the problems raised there in order to
understand the main theme of the “Book of Tengu” and to ascertain the world
it governs. Thus we will examine images of Tengu based on the analysis of the
latter half of the “[Presumably] Transmitted by Miidera” (Den-Miidera {z=3#
¥) fascicle'’; the signification of those images; and the purposes for which the
images were created.

The preface can be divided into roughly four parts. The first part discusses
the manner in which the Buddhist law was introduced to Japan following its
movement from India to China.'® Referring to passages in Koninkyaku 3AM=#&
(Miscellaneous Documents of the Konin Era) and Engikyaku &
(Miscellaneous Documents of the Engi Era), it argues that successive emperors
wished to build Buddhist temples since ancient times, and that the core of
Buddhist law consisted of dharani (spells) and samatha (meditation) performed
by clerics for the good fortune of the imperial court.!” Furthermore, it evokes
memories of the great masters’ transmission of the Buddhist law, and praises the
wise and ethical holy men (sezjin B2 A) of Japan as figures comparable to those
who came before them. It presents the premise that the Buddhist law in Japan
was firmly established in the form of state Buddhism under the ritsuryo #%
order, and that this Buddhist law was thus superior to all others. At the same
time, it also stresses that many of those who learn the true dharma (shobo IEi%)
fall into heretical views. Thus in spite of the fact that various “Buddhist temples
and mountains” were created through the vows of emperors, and none stands
superior, they tend to think that they are better than the others. In the same
fashion, the descendents in their respective lineages were inclined to increase
their egoistic attachment. These kenmitsu scholars as well as the Zen monks of
Nara and Ky6to were motivated only by the interest to be invited to perform
public rituals on behalf of the imperial court, so their participation in clerical
debates essentially ran counter to the long cherished objective of
Buddhism—the purpose of Sikyamuni in his action of renunciation.

'* This section overlaps with Mabutsu ichinyo e-kotoba.

16 Tt states that at the time of Wu dynasty (222-280), only Japan was the country
where buppo prevailed. It said, “The Buddhist dbarma that has been accepted by the three
countries came to stay only in the country (kun:) of Toyoashihara.”

'”" Ancient times (kodai), in the case of Japan, usually refers to the Yamato and Nara
eras. Sometimes it refers to the time undl 645.
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On the other hand, the account also mentions in a regrettable manner that
“hermit monks of the mulberry gate” (somon no inryo %P9 /k2{8), who are
supposed to be retired, have also become arrogant and developed strong egoistic
attachments; in doing so, they have fallen prey to wrong ideas that have led them
to drift from the path to bodhi—hence, wise monks have exposed their shameful
condition. The account concludes with a remark that such clerics are the
assistant monks of the heterodox path of the Demon King (Tenma). (In the
second part, the author indicates his recognidon of the contemporary state of the
Buddhist law. Here, the account enumerates the vices that Buddhists fall into
and laments present-day conditions that run counter to Buddhist teachings.)

In the third part, the author’s intentions are stated: “I drew pictures
expressing the seven kinds of Tengu, and demonstrated the varied forms of
human attachment.” By illustrating the figure of Tengu through the form of
seven fascicles of e-muaki, the work attempts to articulate the diverse forms of
arrogance that constituted the condition of corrupt monks. We can note,
moreover, that, following modest remarks, the author records the date of
production of the “Book of Tengu”: “Eijin 4 (year 1296), a day in early winter
in the tenth month.”

The last part of the preface also mentions devils (m4), presenting the
general rule that “karmic retribution of the Realm of Devils has its ultimate
source in arrogance and is cultivated through music.” It specifies the seven
modes of arrogance to which the seven kinds of Tengu correspond, and gives as
concrete examples the seven kinds of monks of Kaofukuji, Todaiji, Enryakuji,
Miidera (Onjoji), and T6ji, together with mountain ascetics (yamabushi 1L{R)
and recluse-monks (zonsei[sha] &t [#]). Furthermore, it concludes that
everything resides within egoistic attachment, and that the monks in their
arrogance always think first of their own fame; therefore, they will soon fall into
the Realm of Devils. It is clear that the assumed objects of this e-maki are the
Realm of Devils and Tengu who operate there.

As suggested in the preface, there was a recognition that all contemporary
Buddhist priests have become subject to the Realm of Devils. Based on this
premise, this study will proceed to explore the actual state of the seven kinds of
Tengu, the contemporary world of monks of the temples and schools of
Buddhism, as well as their respective roles in their environs.

The descriptions in the fascicles from “Kofukuji” to “To6ji” proceed
through the use of a common structure. These temples include the four great
temples of Nara (Kofukuji, Todaiji), Mt. Hiei (Enryakuji = Hokurei), and
Miidera (Onjoji = Jimon) as well as the Shingon temples To6ji, Ninnaji, and
Daigoji—all constructed through vows of emperors and founded by the
patriarch of each Buddhist school. The work stresses that virtuous monks of
previous generations improved those temples, and they performed rituals for
protection of the state; thus, the temples were praised as spiritual sites
protected by tutelary deities. However, the end of the fascicle concludes that
all of the monks who resided in such glorious temples became Tengu because
they indulged themselves and became too arrogant. The fifth fascicle, which is
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the first half of the e-maki, reconstructs the legends (engi #&itZ) of the temples
and reaffirms how the Buddhist law at the time of the Wu dynasty (222-280)
came under the power of 74.

III. A Spiritual History of Tengu zoshi

In order to consider the historical background of the “Book of Tengu” we
must explore the conditions that brought Tengu to be the theme of e-maki. We
must also search for speculations and expressions that were embraced at that
time and thus created the image of the Realm of Devils. These notions emerged
within the realm of Buddhism, which was, after all, the matrix of “devils” (m4).
The first text that comes to mind is Gukanshs BE [My Foolish Views of
History], written by great archbishop Jien #M (1155-1225). Standing at the
apex of the Buddhist world at the beginning of the medieval era, Jien struggled
throughout his life, facing the tumultuous changes of the time. In Gukansho
(fascicle 6), the discussion on Tengu and devils emerges in a context in which
Go-Shirakawa and Honen %% (1133-1212) are subjected to criticism. It
mentons the death of Go-Shirakawa, an ascetic devotee of esoteric Buddhism
and a so-called upholder of the Lotus Sutra (bokke jikyisha 1:#E+F#8#) and notes
that the cloistered emperor especially adored arts such as dancing and serugaku.
The fascicle also mentons Mongaku X%, a fund-raising monk who Minamoto
no Yoritomo (1147-1199) employed for re-construction at T6ji that was
dedicated to the memorialization (tsuizen &%) of Go-Shirakawa. Mongaku is
described here as “a person with ascetic training but without knowledge, who
denounced and spoke ill of others—and worshipped Tengu.”'

Shortly after this description, there is mention of an incident following the
death of Go-Shirakawa in which his surviving servants attempted to cause
confusion through attributing an oracle (reitaku #3t) to his spirit. There had
previously been oracles, one by Kanenaka in 1196 (Kenky6 7) and another by
Nakakuni in 1206 (Ken’ei 1), but they were not real. With regard to these
staged oracles, Jien queries, “Isn’t it that a fox (yakan BFF) or Tengu possessed
others, and were able to make people believe such oracles?” Jien claims that it is
not worth believing them insofar as they were created by the uneducated, low-
birth religious entertainers who surrounded Go-Shirakawa, and concludes that
such were rooted in the influence of foxes (yakan) and Tengu, manifested in
vulgar spirits that took advantage of social instability.!® Jien argues that Go-

'8 This description implies something about the relatonship between Mongaku and
Go-Shirakawa. Once Mongaku was exiled to Izu after he visited the cloistered emperor’s
Hojuji residence. On this occasion, Mongaku rudely demanded the emperor’s donation
for the reconstruction of Takao Jingoji temple. After he was allowed to come back, again
he visited the cloistered emperor at the residence of Renged’in, and this time, the
emperor agreed to give the donation. In this description, the retired emperor is
portrayed to have no direct connecton with Tengu. See also Abe Yasurd, Seija no suisan
B #HDHES (Nagoya: Nagoya daigaku shuppankai, 2001).

' ‘We might also note that in stressing that the oracle was produced by the people of



The Book of Tengu: Goblins, Devils, and Buddhas in Medieval Japan 219

Shirakawa, unlike cloistered emperor Sutoku REXE (1119-1164; r. 1123-
1141), did not become a restless spirit following his death; these oracles, rather,
were the results of the machinations of Tengu or foxes. For this reason, Jien
concludes that the oracles were essentially harmless.

Jien goes on to make his central claims through his description of the Pure
Land monk Honen, who was exiled by the cloistered emperor Go-Toba (1180-
1239; r. 1183-1196) in 1207 (Ken’ei 2). Honen established the Nenbutsu =%
school (Nenbutsu shii &%) and preached the doctrine of senju nenbutsu H&X
# (single-practice nenbutsu). Preaching the benefits of nenbutsu for both
genders, he also appealed especially to women and came to prosper quickly.
When his disciples Anraku and Juren were put to death in 1207, Honen was
exiled. Jien describes how Honen came back to the capital, but here he indicates
that Honen seems not to have achieved birth in the Pure Land (/¢ F%)
following his death.” Later, after the single practice nenbutsu (senju nenbutsu)
associated meat-eating and adultery were stopped, monks at Mt. Hiei abolished
Kuaa’s Z2p] (1155-1228) nenbutsu practice, and Chogen &EIE (1121-1206), a
fund-raising monk (bijiri B2), became the first to use the name Amida as a part
of his title—and was thus referred to as “Namu amida butsu.” Moreover, from
there, Jien once again rehearses an incident that was caused by Honen’s
disciples. In doing so, Jien judges these events as demonstrating that “Truly,
these constitute without doubt the extinction of the Buddhist law.” In his
conclusion, Jien recognizes Honen as a hindering devil (junma NE@&)—a demon
in charge of one side of two dimensions of ma.?! Honen’s senju nenbutsu,
therefore, works as nothing but a beckoning for ma, pulling nenbutsu
practitioners into the Realm of Devils. In this manner, Jien justifies Go-
Shirakawa’s #&E " severe suppression of scandals among ladies-in-waiting
(associated with senju nenbutsu practices). These descriptions clearly reveal how
Tengu, which haunted those around Go-Shirakawa, and demons—identified
with Honen—are interrelated and overlap.

Jien’s became the classic statement of the positdon of kemmitsu Buddhism,
which situates the doings of Tengu as expressing the teaching of devils ().
The focal point between Go-Shirakawa and Honen, an emperor and a bijirs, is
transformed into Tengu’s role as the embodiment of the teaching of 7a. At the
same time, Jien criticizes Go-Shirakawa, who let Tengu have their own way, and
views with contempt religious entertainers (shikyo geindsha FREZHREHE) who

low rank who surrounded Go-Shirakawa, Jien defends the emperor by blaming the
incident on them instead.

20 Jien writes that when Hénen returned to the capital, “even though people gathered
around and repeatedly screamed ‘3o ¥4’ (rebirth!) nothing convincing was noticed.”

2! In the process of the oppression of the semju nenbutsu that took place during the
Ken’ei era, various sects of kenmitsu Buddhism critcized it, labeling Honen as evil. See
Taira Masayuki 577, “Ken’ei no Honan ni tsuite Bk D812 DWW T,” in Kishi Toshio
Kyoju taikan kinenkai £ B E8IRIBBIL-ER, ed., Nibon seiji shakaishi kenkyii B ABRaH £
S5, vol. 2 (Tokyo: Hanawa shobo, 1985); Taira Masayuki, Nibon chisei no shakai to
bukkyo B A&t & 2 & (LB (Tokyo: Hanawa shobd, 1992).
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surround the emperor. On the other hand, Jien affirms the actions of the
emperor because he was able to remove monks that fell into heterodoxy—a
view based on Jien’s historical interpretation of vengeful spirits (onrys 28).
Considering the violence of his era, Jien thinks that “this certainly is not a
provocation of [Hachiman) Daibosatsu, but I really wonder if it is the doings of
Tengu or foxes (chikurui ¥¥)?” From a retrospective standpoint, he affirms the
“principle that from ancient times vengeful spirits are lost to this world and
cause the deaths of people.” Thus, Jien situates the vengeful spirits of Sutoku
and Chisoku’in #H1/2B% (Fujiwara no Tadazane @R E%E, 1078-1162) as the ones
that have to be appeased. This is what he has been confronting, but it finally
emerges in the form of the relationship between Tengu and 4. Thus, one can
say that Jien was the first person to recognize and situate the existence of Tengu
and ma within the reladonship between the royal law and Buddhist law that
constituted the core image of the world in the medieval era.

A recluse-monk, Keisei B8 (d. 1267), like Jien a member of the Kujo
lineage of the Fujiwaras, was also a person who recognized the connection
between Tengu and ma, and was attuned to their voices. Keisei belonged to the
Fimon P9 (Onj6ji) faction of the Tendai school and lived at Hokkesanji in
Nishiyama. When Jien judged Go-Shirakawa’s oracle to be false, Keisei paid
close attention to one of the stories he heard; according to the story, when his
brother, Michiie (1193-1252), fell ill in 1239 (En’6 1), one of the court ladies
was haunted by Tengu. Keisei was the author of Hirasan Kojin Reitaku £t Bty
AE&t (Oracle of People of Old of Hirasan), in which he recorded a dialogue
with Tengu that resided in Mt. Hira and claimed to be a relative of Fujiwara no
Kamatari (614-669). This is a vivid document that depicts Tengu and the
Realm of Devils.?

What Keisei understood as the image of Tengu has much in common with
the “Book of Tengu.” Based on this fact, studies by Harada? and Wakabayashi®*
argue that it is possible that Keisei’s recognition of the connection between
Tengu and the Realm of Devils as well as his ideas were reflected in the “Book
of Tengu.” Furthermore, the “Book of Tengu” was possibly composed by
someone of the Fimon faction. In the following, I will analyze anew the
descriptions in Hirasan Kojin Reitaku, as well as the hypotheses posed by the two
scholars above.

The focus of the first question that Keisei asked the Tengu regarded the
numinous spiritual entity that haunted Michiie—in particular, the issue of
whose vengeful spirit was working behind it. Starting with the name of
cloistered emperor Sutoku, names of virtuous monks of Tendai and previous
generatons of the Kujo family were mentdoned. Then, Keisei, in an effort to

2 Kinoshita Motoichi A F&—, ed., “Hirasan kojin reitaku HEIIH A®IE,” in
Hobutsu shia €M%/ Kankyo no tomo BRIEK/Hirasan kojin reitaku tt 1Lt NEIE, Shin
Nibon koten bungaku taikei % H & 883X ¥ K% (Tokyo: Iwanami shoten, 1993).

2 Harada, “Tengu zdshi ni miru Kamakura jidai koki no buppé.
¥ Wakabayashi, “Tengu zdshi ni miru Kamakura bukkyd no ma to tengu.”
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make sure whether or not those noted had fallen into the Realm of Devils,
asked the Tengu to which world those people went following their deaths.
Keisei was especially concerned about the vengeful spirit of cloistered emperor
Go-Toba # &%) who died in Oki where he was exiled in the spring of that year:

Question: In the sixth month of the year, the spirit of cloistered emperor
Go-Toba invoked in prayer the deity Kumano Gongen. There was
civil strife in the capital in the sixth month. Since this brought grief to
the court, including many members of the imperial family, at least one
story says that it was Go-Toba’s spirit. How is it actually the case?

Answer: It may be that his spirit invoked the deity Kumano Gongen in
prayer.

Keisei carefully avoided mentioning it directly, but the possibility that Go-Toba
had transformed into a vengeful spirit was not only the concern of Michiie, but
also of the imperial court and the bakufu KT in Kanto B4 where Michiie’s
son, Yoritsune (1218-1256), resided as shogun. Go-Toba’s vengeful spirit
would be feared more than that of Sutoku because it would potentially have a
profound influence on the future of the realm. The reason Keisei asked the
Tengu the life-span of Michiie’s political rivals, as well as the question regarding
the righteousness of those governing, is due to just such a fear.

From there, the account enumerates the names of other monks and laymen
who fell into the Realm of Devils.” In the dialogue, Tengu told Keisei that Go-
Shirakawa held great power in the Realm of Decvils, and that the illustrious
monks of the Sanmon and Jimon Ryogen B (912-985), Yokei 5RB# (919-991),
Zoyo 4% (1032-1116), and Ryumei B8 (1065-1104) had, instead of attaining
enlightenment, become powerful in the Realm of Devils. Indeed, the Tengu
revealed that Jien resided in Mt. Atago as the most influential of the Tengu, and
was considered the head of the Realm of Devils. Considering what was said in
Gukanshad, this is very ironic: cloistered emperor Go-Shirakawa and Jien had
now become Tengu, and were presented as manifesting figural shadows (ings &
Hi/nega) of the royal law and Buddhist law in the Realm of Devils.

On the other hand, Keisei asked about the world after the death of the
recluse Myoe BAR (1173-1232) and Jokei HBE (1155-1213) who had close
interactions with Keisei when they were alive. The Tengu told Keisei that Myoe
was reborn into Maitreya’s inner chamber of Tusita heaven; on the other hand,
the Tengu did not know about the scholar-monk Jokei and thus did not answer
the question. However, the Tengu’s ignorance is ironic, considering Jokei’s
work Makai ekohogo BEF 3@ Mi%3E (Dharma Talk on Transferring the Merit to
the Realm of Devils) in Keiran jayo shi RiEIe¥#E (Collected Gleanings on
Tempests and Valleys), which was a prayer for rescuing those who fell into the
Realm of Devils.

% Kubota Jun AfRHEM, “Makai ni ochita hitobito — Hirasan kejin reitaku to sono
shuhen BRICHE B A4 — THHRIWHAEF) S EDAEA,” Bungaku X 36-10 (1968);
also in Chisei bungaku no sekai it X# D #F (Tokyo: Tokyo daigaku shuppankai, 1972).
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At the same time, Keisei viewed Honen, who performed the senju nenbutsu,
as having fallen into Avici hell (Muken jigoku #ERMISK) for slandering the true
dharma—a place even worse than the Realm of Devils. His disciples Zen’nen #
2% and Shoshin #{5 are taken to have fallen there as well.?® In other words,
Keisei’s judgment against senju nenbutsu was even more severe than Jien’s. This
extreme discrimination surely resulted from Keisei’s religious stance, which was
an elaboraton of ideas inherited originally from Jien.

Keisei also devoted attention to the Tengu’s appearance in order to
appropriately deal with devils and vengeful spirits. His effort was, in particular,
to understand Tengu’s motivations, and then to overcome them through
ascertaining their original good roots. It was said that people should avoid
watching and seeing spectacles so as not to fall into Tengu trickery. Most of all,
Tengu liked female shirabyoshi H-F entertainers.

In particular, in this connection, we can make note that the account
alluded here to cloistered emperor Go-Shirakawa’s reputed madness over
imayo 4 ¥k ballads and various arts. It also, by implication, ascribes the origin
of the Jokya War to Go-Toba’s excessive favor for the shirabyoshi woman
called Kamegiku (n.d.). In Taihetki X¥FZC, it is claimed that the collapse of the
Kamakura bakufu originated in Ho6jo Takatoki’s (1303-1333) extreme
obsession with ritual dance (dengaku H %) performed in Shinto shrines and
Buddhist temples. Moreover, at the so-called Kanjin sarugaku &)%5 %
dancing in Kyoto’s Shijogawara, the elevated stand fell, and this unexpected
incident was taken to be a direct reflection of the violent times. This was the
underlying theme of stories of Tengu, which often mentioned their hidden
activities. It was said that Tengu often took as their mount a kite (z0b: &), and
that if children killed the kite the Tengu would punish them. This kind of
motif—Tengu, kite, and children who kill the kite—existed from early days.
Konjaku monogatari shi, for example, included the story of Minamoto no
Hikaru’s discovery of a Tengu, which proceeded to transform itself into a kite
but was soon after killed by boy attendants. Indeed, there is another story in
the “Book of Tengu” about an intoxicated, wandering Tengu that was killed
by impure boy attendants (ezadoji #%%5 EF).

Finally, the end of the dialogue depicts Keisei’s inquiry as to how to prevent
disasters caused by devils from harming himself and his resident temple
Hokkesanji. The Tengu answered by quoting Mo-ho chib-kuan EEF L8 (.
Makashikan): “In the mind of the Realm of Devils, innate Buddhahood exists,
and that exists always and forever without changing itself. Thus, Chih-i (538-
597) preached that the Realm of Devils and the realm of Buddha are one and
the same.” In response to Chih-i’s statement, the Tengu bowed to Keisei’s

26 Nagai Giken k3 %%, “Keisei Hitsuroku ‘Hirasan kojin reitaku’ ni tsuite — toku ni
Honen, Zennen, Shoshin no da-jigoku no koto FHRINEH AZIE) ITDWNT— & <IZHERA.
EF2. tEEOMERD Z &,” in Kushida Ryoko Hakase koki kinenkai #iH Buti# & &
&2, ed., Kisoden no kenkyi #EE=DOBE (Tokyo: Sankibd busshorin, 1973); Nibon
Bukkyi bungaku kenkyii daisanshii (Shintensha, 1985).
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collection of sacred scriptures and other treasures. Then he went his way
happily but with lingering steps, demonstrating thereby his attainment of
Buddhahood (tokudatsu 1§H5%).

The atdrudes of Jien and Keisei who recognized the Tengu as devils form a
contrast to each other. Jien reflected on the Tengu, surmising in his musings that
they are the source of madness. On the other hand, Keisei confronted Tengu
directly and, through dialogue with one, attempted to appropriate its mediating
powers to draw out the words of oracles (reitaku Eit). Keisei tried even to
preach to the Tengu; in this regard, Jien throughout his life also attempted to
hear the spiritual words from the world beyond death (e &) which served to
guide him. There were differences between Keisei and Jien, yet both of them
perceived the emperor’s “august spirit” (goryo #HE)—vengeful spirit (onrys)—in
the background of the existence of Tengu as their controlling force. Jien and
Keisei attempted to locate the origin of chaos in the realm precisely there, and
although they were both afraid, they made efforts to find a way to prevent such
disorder’s emergence. Here, their consciousness of the state—awareness of the
royal law—came into being, transcending differences between their clerical
stances, arising instead from realization of their responsibility.

At the same time, the “Book of Tengu” has no such fear or self-awareness.
As discussed in Part Two of this study, the notion of royal law in the “Book of
Tengu” is inserted into the descriptions in fascicles on the various temples
rather than displayed openly in the narrative. However, representaton of their
recognition of Tengu/ devils which they inherited is consistent rather than
merely fragmentary, rooted in the main theme and spread throughout the text.
In the “Book of Tengu,” a decisive gaze runs throughout the text that verifies
the true relationship between Tengu and devils. Moreover, there are marks
written on the illustration at points where Tengu and devils are represented;
these marks are related to madness or deviation found in entertainment circles,
or beliefs concerning the impurity of the body rooted in taboos (kibikan =8,
imi 5). In this fashion, we can interpret the “Book of Tengu” as a product of
the spiritual bricolage of Jien and Keisei.

IV. Ruptures in the “Book of Tengu”

The “Book of Tengu” undertakes to portray the contemporary Buddhist
image of the world systematically through the existence and role of Tengu. The
realm is characterized by state Buddhism (kokka bukkyo EF##) and a system
of ‘power blocs’ of the Buddhist temples (jiin kenmon ¥BiHePT). Kuroda Toshio
called it the exoteric-esoteric system (kemmitsu taisei BFEHAH).” Although the
kenmitsu establishment criticized lineages of nenbutsu practice and of the Zen
school that deviated from its views by labeling them heterodox, the e-mak:
includes such lineages into the system of order. They adopt the examples of

7 Kuroda Toshio BHE &, Nibon chisei no kokka to bukkys ##DER & =& (Tokyo:
Iwanami shoten, 1975); Kuroda Toshio chosaku shii BB #s#EEEE (Kyoto: Hozokan, 1995).
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hosshin &> (aspiration for enlightenment) and tonseitan E#3® and thus
appropriate the notion of enlightenment (tokudatsu) to incorporate the
heterodox lineages. The artist’s brush of e-maki expresses its claims in the form
of illustrations and gachiishi sometimes based on temple legends (engi), allowing
each temple to claim its position, for instance; other times the e-maki takes
some form of didactic or literary tale (setsuwa #i3&/monogatari-teki ¥3BH)), or a
pedagogical method such as dialogue. By showing how Tengu achieved
enlightenment, it also presents the principle of the identical nature of dcvil and
Buddha (mabutsu ichinyo B#—140). Emergent here is a playful inversion rather
than a simple parody of Buddhist teachings: through the Tengu’s realizaton of
his own evil, he is able to attain Buddhahood. Fundamentally, this development
is a product of religious arts based on belief in the principle of “mad words and
fictive phrases” (kyogen kigo £ S #138).

Nonetheless, one cannot say that the principle of identity of devil and
Buddha is fully actualized in the “Book of Tengu.” There seem to be ruptures in
this view which are portrayed vividly in the illustrations. The aspect of remorse,
resulting from their realization of their own arrogance and of the obstinacy of
various schools and various temples, is symbolized only in the form of Tengu
who embody the transformation of a former monk. On the other hand, in cases
such as those of Ippen and Jinen koji, their appearances, features, and manners
are vividly illustrated, and it even presents a scene where they are accused of
being Tengu—and an especially cold, insulting, vicious gaze is cast onto Ippen.
This clearly stands aloof from the playful comical gaze directed to other Tengu.
With this deliberate “discrimination,” the e-7zaki expresses ruptures in society
and the conflict between the cosmic view and human world-view. Even though
society actively targets a specific group of people and attempts to remove them
from its presence, it is clear here that society itself is ruptured and its views
conflicted. This is to say, the world that created the “Book of Tengu” was
disrupted, and thus it reflected or even prognosticated aspects of its social
context. Around the time the “Book of Tengu” was made, the world as
experienced was marked by contention and an impending season of violence.

The “Book of Tengu” illustrates retribution in response to the deliberatdons
of the assemblies (taishi kengi K& 3i%) at Mt. Hiei and Miidera (Onjoji). There
had historically been many struggles between the Sanmon and Jimon factions.
The internal struggles in Sanmon, for example, later came to be recorded in
Gentoku ninen Hiesha Eizan Gyokd ki JutE—4F A H#EULFTFES (Account of the
Imperial Visit to Hie Shrine at Mt. Hiei in Gentoku 2 [1330]).%

Starting in 1298 (Eijin 6), repeated murders, forced confinement, as well as
fires perpetuated by armed bands (skuts ), devastated Mt. Hiei. In this
circumstance, Echin (1281-1356), who renounced the world by leaving Hiei
and becoming a monk of the so-called perfect and sudden precepts (endonkai no

2 Okami Masao Hakase Kanreki kinen kankokai R iF 58+ @B 2772, ed,,
Muromachi gokoro: Chisei bungaku shiryosha EE ZZ 3 : p#t X ¥ REHE (Tokyo:
Kadokawa shoten, 1978; reproduction and annotation by Kawabata Zenmei).
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risso FIMEAL D (H), came to be administrator (bugyo #17) for cloistered emperor
Go-Daigo’s pilgrimage to Mt. Hiei. Temples in Nara were in a similar
situation. Conflicts over the succession of Kofukuji constituted the seminal
beginnings of what would become the so-called Nanto war (nanto toran #EEBE
#L), which began in 1293, and by 1295 it became a military conflict with
cloistered emperor Go-Fukakusa’s pilgrimage as a turning point.”” The next
year witnessed an “unspeakably strange matter” (gongododan no chinji Zi&:E¥ D
#F) concerning the lecturer (kaji #6) of the Yuima-e service,’® and soon the
conflict went beyond the control of those who were first involved. Finally, in
1327 (Karyaku 2) there was a disastrous fire in Chikondé Hall at Kofukuji.*!

The people who produced the “Book of Tengu,” belonged to a world that
was collapsing from within. Whether or not they were recluse-monks, they
were in any event located within that world, and so it is apparent that they were
compelled to find external enemies and create the e-maki even though they
might have been aware of or involved in such complexities. Therefore, the
“Book of Tengu” itself contains and exposes its own internal ruptures.

Finally, I would like to touch upon issues related to the establishment of
the “Book of Tengu” that must be acknowledged—the issue of the audience
for whom this e-maki was made. In other words, who were its intended readers,
and in reality who read and when? Given the themes outlined by the e-maki, as
well as the achievement of their large scale and consummation in the work, it is
improbable that the e-74ki was made solely as an example of frivolous art. It is
likely that the author(s) intended a particular group of readers who would be
able to understand the skillfully constructed claims expressed by the
illustrations and words. This e-z2aki was not meant to be a device for educating
the masses, nor was it created as an example of a traditional didactic tale e-maki
(setsuwa e-maki 354 %). Rather, the intended message incorporates the
author’s spiritual and political motivations which extended from, on the one
hand, his direct involvement in the Buddhist law to, on the other, the aspect of
royal law. Furthermore, I would like to suggest that the intended readers were
in fact the retired emperors and emperors of the era, who stood at the apex of
the royal law.

For instance, Emperor Hanazono #EEX2°? who was born after the
completion of the “Book of Tengu” wrote about his interests and his vast
knowledge in Buddhism in his diary. In particular, he had quite a deep
understanding of the study of the Lotus sitra (Hokke kyigaku #£#EH¥) of the

? Yasuda Jird &HXEE, “Einin no Nanto téran k{= D@ #BIEL,” Ochanomizu shigaku
7% /K% 30, 1987.

30 ‘Wakabayashi, “Tengu zéshi ni miru kyit bukkyd hihan — Kofukujikan wo chiishin ni
KMEAEICH 5 BILEHH - REFBE LI

3" Inaba Nobumichi %3 #38, “Kamakura makki no Kofukuji Daijéin monshu $#8& %
S DBIEFRMBLFIE,” Nenpo chisseishi kenkyi SERP LA 20 (1995); Chisei jiin no
kenryoku kozo 1t 5By DHE /)& (Tokyo: Iwanami shoten, 1997).

2 Iwahashi Koyata H#& /%X, Hanazono Tenno #EEX 8 (Tokyo: Yoshikawa
kobunkan, 1962).
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Tendai school. He recorded the dialogue at the Eight Imperial Lotus Lectures
(mibakks #/\i®) in detail and left his own work on esoteric dharma
transmission (bhomon kuketsu i£F93k). Moreover, he received the sokui
consecration of accession (soku: kanjo BN{L #ET8) as well as other esoteric rites and
initiations from illustrious Tendai monks. He was also interested in the
precepts (ritsu #) and in the practce of nenbutsu, and monks of different sects
often came to confer the precepts on him and to preach the dharma on his
behalf. Most of all, he was extremely fond of pictures and e-aki, and he often
illustrated them himself. Therefore, one cannot deny the possibility that the
“Book of Tengu” was produced on behalf of future emperors. It is not
coincidental that Ken’a, one of the definite readers in the earliest era after its
production, transcribed it and took it to the Kanto region because he had close
relations with leaders of the Kamakura bakufu.

In fact, the “Book of Tengu” was later read by an emperor. According to
Kanmon nikki EH Hic (Kanmon diary) by Prince Sadafusa 8 E (1372-
1456)—whose son became the emperor Go-Hanazono #H{EEXE (1419-1470;
r. 1428-1464)—the emperor examined the “Seven-Fascicle Seven Tengu
Illustrations” in 1431 (Eikyo 3.4.17). Furthermore, the words on this e-maki
came to be preserved in the Imperial court during the Muromachi period. In
“Kinri Gozosho Mokuroku $2E#EHEEFHH” (The Catalog of the Document
Treasury of the Imperial Palace) of Higashiyama Gobunko kiroku % (LI Lk
(The Record of Higashiyama Gobunko Archives)® there is a text called Shichi
tengu ekotoba (nobuhbidekyq) issatsu (“Single Volume of Illustrated Words of Seven
Tengu [by Nobuhide]”). Although these works might be deemed only parual
proof of textual reception and transmission, they also substantiate that the
message mediated by such representations reached the imperial court and
emperors near the end of the medieval era. It stll, of course, remains a mystery
as to how the message was received.

3 Yamazaki Makoto Li#i#, “Kinri gozosho mokuroku kosho ZEE & BREHE 3,7
Chasa kenkyi hokoku FAEMFKHE 11 (Kokubungaku kenkyu shiryokan bunken shiryobu,
1990).
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