SHINTO SYMBOLS

(Continued from Vol.VII No.1l)

VI. SACRED VESSELS AND EQUIPMENT

A great many articles are employed .in conducting Shinto
rituals and worship. These are called seikibutsu (sacred vessels)
and are tokens of the kami, abodes of kami (kami'no-yorishiro),
or decorations. They are almost all inseparable from Shinto.
The articles employed in rituals are sanctified and treated as
symbolic, or representative of Shinto.

The term seikibulsu (sacred vessel) includes all the Shinto
equipment and articles used in Shinto ceremonies. It is impos-
sible in this brief study to do more than to touch a few of
the most significant ones. The order in which they are dis-
cussed is as follows : himorogi, tamagushi, gohei, Onusa, shime-
nawa} goshiki-no-hata shimpu, the mirror, sword and jewels,
kamidana, and mikoshi.

Himorogi (divine enclosure) generally consists of a gohei or
a branch of the sakaki tree
hung with strips of paper
or hemp and set upon a
table covered with a clean
straw mat. Sometimes it
is a fenced-in sakaki tree
or some other specific kind
of evergreen tree, hung
with strips of paper, hemp,

or possibly a mirror.
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The origin of himorogi has been the subject of much con-
troversy, but it is agreed that from
earliest times it was a part of the
ceremonial equipment. It is thought
that himorogi may have originally
signified : 1 ) a placel enclosed by
evergreen trees for invoking the
kami; 2) sacred trees in a grove in
which kami dwelt, 3) trees which
protected the kami; 4) a sacred
fence made of cypress for use in
rituals.2

However, the following is the most
Himorogi. widely accepted theory. Primitive
Japanese believed that kami descended to abide in trees and
groves. In early Shinto, therefore, trees and groves served as
sites for rituals. Later, the most sacred tree was especially
selected as the object through which the kami could be invoked.
It was decorated with strips of paper (shide) and perhaps a
mirror, and was enclosed by evergreen trees.3 fhe combination
of the sacred tree and these devices was called himorogi}
Himorogi were the first shrines of Japan.5
The custom of using a modified himorogi as part of the
paraphernalia of worship has been adapted to many phases of
Shinto ceremonies.6 Sakaki trees or branches serve today as the
seat of the kami, as decoration at rituals or they are sacred
devices which serve as temporary sites for invoking kami at
special ceremonies. Himorogi are always tokens of the kami's
presence.
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Tamagushi

The tamagushi is a small branch of the sakaki tree hung
with strips of white paper, or cloth of red and white. It is
usually regarded as a symbolic offering.

The meaning of the word tamagushi is uncertain. A number
of explanations have been
advanced. These hinge on
the meaning of the word
tama which may be either
jewel, offering, or spirit, or
tama may be simply an
honorific. The word is an
ancient one antedating the
Chinese ideographs with Tamagushi
which it is written. Gushi (paper) (red and white cloth)
means wand. Some of the definitions of tamagushi are :7 1)a
jewelled wand used as an offering, 2) an offering (taniuke)
attached to a wand, 3) an august wand, or simply, an offering
wand, 4)a wand in which the spirit of the kami resides, 5) a
sakaki or a small evergreen tree, set into the ground of the
precincts to indicate the seat of the kami.8

The first three theories seem to indicate that tamagushi
originated as some sort of offering to kami. The latter two
theories interpret tamagushi as being the abode of kami.

Tamagushi existed in primitive Shinto. In a passage con-
cerning Ame-no Ilwato in the Nihongiythere is a story in which
a group of kami after a conference dccided to send Yamazuchi
(spirit of the mountain ) for lotsu Masakaki no Yaso tamagushi
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and Nozuchi (spirit of the field) for lotsu Suzu no Yaso tarna-
gushi? scholars explain that the kami sent the spirits of
mountain and field to gather many evergreen trees ( masakaki)
and pampas grass or bamboo (suzu) in order to use them as
wands to hold offerings for Amaterasu Omikami.1D
Tamagushi have been used at the Grand Shrine of Ise since
the very earliest days. The Engi-
shiki states that the Ise Shrine
called twigs of the sacred every-
green tree with tufts of cloth
futo tamagushi. In this case futo
and tama are both honorifics.1L
In the Heian period, according
to the Shoku Nihongi, the tama-
gushi seems to have been regarded
as the abode of the kami and oc-
cupied a significant place in Shinto
rituals.
] J r Although tamagushi do not
seem to have been used generally
Tamagushi no Shinsen in shrines until the Meiji Restora-
tion, when Shinto priests recited
Nakatomi-barai (a prayer of purification) for noted worshippers
of the Ashikaga shogunate, they used branches of sakaki, i. ”
tamagushi to keep track of the number of times they recited
the prayer. After these branches had been so used they were
called tamagushi d-harai and were considered as a sort of charm
and were treated as symbols of the kami.13 Other shrines
gradually adopted this custom.X4Today, most shrines give such
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tamagushi to worshippers who
take them home and set them
up on the family altar. The
tamagushi o-harai of the Grand
Shrine of Ise are particularly
prized.
In shrines, tamagushi are
token offerings, a simple form
of mitegnra. They are always
used at formal ritual services
and on other important occa- Offering of Tamagushi
sions. Tamagushi are generally placed on the table before the
altar but are sometimes set up in flower holders on a table.
Tamagushi at one time were four or five feet long,6but
gradually became smaller until today they vary from ten to
twenty inches in length.

Gohei

The gohei is an offering wand with paper streamers attached.
It is usually placed on the shrine altarZ?
as a symbol of the kami but some-
times is merely decorative.
Regarding the origin of gohei
scholars are divided. One theory is
that gohei came from paper offerings
to kami.BIn old Shinto all offerings,
exclusive of food were called mitegura
(august-hand-offerings ).©® Cloth was
the most common mitegura. In pre-  Yoshida Shirakawa
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senting it to the kami this was fitted into a split wand.DAfter

the Heian period, paper, being an article of value, was offered

to the kami and in time was substituted for cloth. Paper mite'

gura gradually took a special form and became token offerings.2L

The gohei of today is said to be a form of this token offering.

A second theory is that gohei

developed from ritualistic devices

for invoking the presence of the

kami. In the mythological age, a

sacred site surrounded by trees

was set aside as a place to invoke

the kami for worship. These

sacred groves themselves were

shrines.2 The primitive Japanese

Purification Gohei believed that they could invoke

(Onusa or Haraigusa) kami within the trees, so they

fixed pieces of cloth

and paper, called

shide”™ on the trees

to guide the kami.

Sometimes pieces of

Shide cloth and paper were

fixed to the trees as a token offering in order to request the

kamis presence. These pieces of paper and cloth were called

nusa. The gohei are thought by some scholars to be a de-
velopment of these shide and nusa.2®

Still a third theory is that gohei originated in the ancient

banners which were set up at ritual sites.5The banners were

sticks to which were attached a set of five coloured®(blue,
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red, white, yellow and black) nusa. In the Heian period these
banners were commonly used at Shinto rituals. They were
either guides for the descending kami or marked the sacred
ritual site. Advocates of this theory say the gohei is a simpli-
fied form of these banners.Z

Whatever the real origin of gohei may be; it developed by
indistinguishable steps until it became a symbol of the kami.
To cite two instances out of many revealing mythological tales
concerning gohei, according to tradition, a gohei was mysteri-
ously dropped in 1559 to indicate the site for the present
building of the Ina Shrine, Nagano prefecture. Another tradi-
tion relates that a white gohei floated over the ocean, came to
rest in the cave behind the Shirahama Shrine, Shizuoka pre-
fecture, and then after the annual festival day of the shrine
returned to the ocean.l his latter story was current in the
Edo period.B

No indication is available as to how the gohei developed
into its present form. A page of the Nenchugydji-emaki (Illus-
trated scroll of the chief annual events in the Heian period)
gives a picture of the gohei which was used at festivals in
Kyoto. This was a pole (heigushi)12 feet high with long
paper or cloth streamers.®

The Oeyama-emaki, an early Muromachi illustrated scroll,
depicts gohei which were much smaller and simpler. From
the middle part of the Muromachi period (1338—1573) to the
Edo period (1603—1868) Yoshida and Shirakawa Shinto de-
veloped standard gohei very much smaller.Although there are
no regulations concerning the size and shape of gohei today,
they are practically of the same size and shape as those of the
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Shirakawa and Yoshida Shinto.%

At the present time, a white paper gohei is most commonly
used. It is placed on the altar often along with a mirror.
During the ritual called kami-oroshi ( bringing-down-kami ) the
gohei is the seat of the kami. When a goher is attached to a
himorogi it indicates the seat of the kami and is at the same
time a token of the kami’s presence,

A gohei is also often used in ceremonial purification.® It is
rubbed against a worshipper to dispel evil influences. It is also
placed in rice-fields or vegetable gardens to drive away evil
spells.

Gold or silver gohei may sometimes be found on altars.
These originated in the gold and silver mitegura of old Shinto.®
Once in a while a five colored gohei is used.® The gohei is

always a symbol of the kami’s presence.

Onusa

° are used in purification ceremonies

Onusa, or haraigusa®
prior to rituals. There are two types: formal and informal.

The formal consists of a branch of sakak: hung with strips
of paper or hemp, or both. The informal consists of a wand-
like stick, two or three feet long, with narrow strips of paper
attached at the top and hanging down over the stick.®

Harai (purification) played a significant part in primitive
society. The ancient Japanese, whose sense of spiritual obli-
gation was undeveloped, made little or no distinction between
ceremonial or physical impurity (kegare) and sin (gsumi).
Therefore, harai was considered to be effective in purging all

evil, physical, ceremonial or ethical.’’ This idea of purification
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prevails today.

At purification ceremonies, hemp
cloth was presented. The following
are thought to be reasons for this :
1) As mitegura were customarily
offered with prayers for purifica-
tion, linen, the most valuable mite-
gura, was adopted as an dharai
offering. 2) In ancient society,
cloth was offered in remuneration
for damages, and hemp cloth, being
the most commonly used, was pre-
sented to the kami either as mite-
gura in asking to be cleansed, or
as remuneration. The gift then
became the abode of the mysterious Haraigusa ("sakaki)
power of the kami or acquired the sacred power to purify.3
An additional and perhaps more important reason was that
Onyddd, which greatly influenced Shinto as well as all Japan-
ese culture, placed special emphasis on the magical power
of hemp when used in purification ceremonies.® The onusa
generally used by Onyodd priests were strips of hemp affixed
to a wand.DTherefore, hemp or hemp cloth was waved over
or rubbed against a person to cleanse him of impurity or to
dispel evil influences which might have become attached to
his person.4

Kiri?iusayi. e. narrow strips of paper, were used in the Great
Purification (oharai) to purify persons of the 5th rank and
higher, and onusa were employed for those of the 6th rank
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and lower.£2The onusa in use today were developed from the
two standard types established by the Shirakawa and Yoshida
schools of Shinto in the 15th and 16th centuries.43

The extraordinary regard for physical and ceremonial purity
which runs through the entire range of Shinto history remains
in modern Shinto and purification ceremonies employing Cnusa
are still conducted.

Ritual regulations require that onusa be thrown away. How-
ever, the informal type is usually placed regularly on the table
before the altar#dand either represents the seat of the kami of
purification,%or is looked upon as a symbol of the kami and
a sacred device for rituals. The most outstanding example of
this is the Onusa of Ise, a kind of charm made of the hemp of
the Onusa used at the purification ceremonies.& Each year in
October it is given to the worshippers as a token of the kami

to insure happiness and prosperity during the following year.

Shimenawa

Shimenawa is a special type of twisted straw rope to which
............ folded paper cuttings (shide) are
usually attached. It is made of
rice-straw plucked by the roots,
and twisted to the left. As arule
the ends of the straw are allowed
to dangle clown at regular inter-
vals.
Shimenawa A rope of this kind appears
first in the story of Avie-noMwato. In the Kojiki and Nihongi,
shime kuri-?iawa (literally, rope closed at the end) was used
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to prevent the Sun Goddess from running into the rock-cave
of heaven. The author of these stories commented on the rope
especially, saying that “ they were twisted to the left” It is
called hi-no-mitsu?ia (sun-august-rope) in the Kogo-shui which
interprets the name to indicate that the rope is hung in the
shape of the sun’s rays, in the Tosa Nikki (a journal written
by Ki no Tsurayuki in the beginning of the 13th century) it
is called shirt kue-nawa, a corruption of shiri-kume-7iazva

Etymologically, the name may be interpreted as follows
1) sniri, being “end” and kume, tlimits,” shiri-kume-nazva
signifies a rope for indicating “ off limits ” to the rock-cave
of heaven; 2) the archaic Japanese word, shiri-kume-nawa
means a rice-straw rope the ends of which are allowed to
dangle down ; 3) it was called hi-no-mitsuna because it was
hung behind the Sun Goddess or it represented the shape of
the sun’s rays.8

In primitive society the rope was used to indicate barriers.
In adapting it to religious practices it was differentiated from
common rope by being twisted to the left. In this form it
became a consecrated rope. Shide, the paper cuttings, were
employed merely to make the rope more easily distinguishable.®

In the documents of later periods, such as the ManyOshu,
Tosa Nikki or ue?iji Monogatari (Tales of Genji by Murasaki
Shikibu, early 11th century), the rope is called either shirt-
kume-nazva, shiri kue-nawa or shimenawa and is employed to
mark a consecrated spot or to distinquish the sacred from the
secular. In a collection of stories circulated in China and Japan
called Konjaku Monogatari, supposedly written by Minamoto
lakakuni® late in the 11th century, there is a story of an old
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tree which brought evil spells upon people. Therefore, it was
girt with a shimenawa and a purification ritual was conducted
in which Nakatomi-no-harai were recited before they cut it
down.%

The word shime means either possession or sign. Therefore,
shimenawa may denote a rope used as a token of possession
or as a sign of religious consecration. Generally, it is employed
in the ritual practices of Shinto to mark a consecrated spot
and thus prevent pollution.” It is employed in shrines regularly
in front of the altar, main hall, worship hall, torii and other
sacred structures or around sacred trees in the precincts® It
is always hung around sacred vessels and devices such as
himorogi, mikoshi, temporary ritual sites, etc. It is also often
used in secular life outside shrines. At New Year, it is hung
before ordinary buildings, on farming tools, furniture, etc.
The use of shimenawa at the New Year season originated in
ritual practices for welcoming Toshitoku-jin. Ilowever, in the
course of time, the significance of the use of the rope at New
Years has been altered. It derived its origin from Shinto ritual
practices, but today it is a kind of a secular cult for bringing
blessings. Several kinds of shimenawa are cmployed today.
Some of them are hung with shide and some without.

Shimenawa, then, is a Shinto device for marking off the
sacred from the secular. It is not a symbol of the kami but
of divine power. It becomes sacred because it is used to in-

dicate a sacred or consecrated place.

Five Colored Banners™

The Five Colored Banners { goshiki-no-hata) are not uncom-
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mon in Shinto shrines and sanctuaries.®Reference has already
been made to their use in invoking the kami.% By the time
the Engi-shiki was compiled (905) they had become an elabo-
rate form of offering. Today they appear very frequently in
shrines, often close to tne inner sanctuary, but they also are
seen streaming from poles, or from the tops of sakaki or small
evergreen trees in the precincts. They are ordinarily decora-
tion and without primary symbolic meaning.

Shimpu

Shimpu (sacred tablet) is a general term used “ for all the
religio-magic protective contrivances obtainable at the Smnto
shrines .5 They are sometimes called o-fuda (talismans). Shimpu
are placed on god-shelves, fastened on door posts,
attached to lintels or even outsheds, or they may
be erected in fields as symbols of the kami or the
power of the kami. In some cases they are objects of
worship winch protect from evil influences or bring
good fortune. O-mamori (literally, protection) or
rnamorifuda (protective talismans) are charms,
relatively small in size, which are worn on the
person in close contact with the body. They are
regarded as potent in bringing individuals under
the care of the mysterious forces of the kami,
symbolized by the o-fuda, or of the power of
the o-fuda itself.

There are two theories regarding the origin of  O“mamori
smmpiu 1) Shinto is characterized by belief in the divided
spirit of the kami (bunrei). A shimpu is a token of a divided
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spirit, i. e., a portion of the spirit. Therefore, it is sacred and
honored as a symbol of the kami and is an object of worship.
2) Under the influence of Taoism and Mikkyo, a form of
esoteric Buddhism, Shinto in the Nara period became closely
associated with magic and sorcery, and shimpu were adopted
to give worshippers religio-magical protection against evil in-
fluences.3

Whatever the origin, shimpu today are evidence of belief
in the divisibility of the kami.

In the later Nara period, shimpu appear to have been widely
distributed and in great demand among the common people.
A special ordinance was issued in 781 prohibiting superstitious
belief in magical fit hoy®another name for shimpu. O-mamori
were worn by individuals during the Heian period and since
the early part of the Kamakura period have been common
throughout the country.®

Shimpu vary greatly in form and nature according to shrines.
They may be made of wood, paper, metal or other materials.
A very common form is simply a small flat piece of folded
paper, between two and one half or three inches long and about
five-eights of an inch wide.6l

There is no real difference between o-fuda and o-mamori.
Both consist of a white sheet of paper or a small piece of
wood or metal. The name, or printed image of the kami, the
name or the seal of a shrine, or a statement of the special
function of the charm are either stamped or printed directly
on the charm and generally on the paper covering as well.
Some o-fuda are a little larger than o”namoriP

The most popular shimpu was Goo'hoin® which afforded
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protections against evil influences. It is generally thought to
have come from Goé-kaji, a ritual of incantation conducted in
Buddhist temples around the 12th century in order to receive
divine favor in time of pestilence. At the close of the ceremony,
worshippers were given tokens of protection against the pesti-
lence. With the fusion of the Shinto and Buddhist doctrines,
these tokens were adopted by shrines and called shimpu. The
Kumano Shrine (Wakayama ) under the influence of Buddhism
has distributed Gog-hoin from a very early period. However,
the oldest Kumano Gog-26in extant is a twelfth century wooden
tally.5 The Gempei Seisuiki, written at the close of the Kama-
kura period, states that people also employed the Goé-hain
distributed by shrines as written oaths.%®

Shimpu have always been and still are popular. With the
separation of Shinto from Buddhism they theoretically lost a
great deal of their magic power and reverted to their original
function as a representation of the Shinto idea of the divided
spirit. However, people still believe in the magical virtues of
the shimpu itself. One of the more important functions of
shrines from the standpoint of popular belief, at least, is the
sale and distribution of shimpu. As Holtom® points out, shimpu
are a means of increasing shrine income and a device for

binding the worshippers and shrines more intimately.

Mirror, Sword and Jewels

It is not possible here to discuss the many different types of
shintai, i. e., objects of worship in shrines. The mirror, sword,
and jewels, however, have special significance as the Imperial

regalia, and the mirror and sword, especially, are very common
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objects of worship, so a few words about them are in order.
In common with much of the paraphernalia of Shinto wor-
ship the mirror, sword and jewels are regarded as kami, the
abode of kami, offerings to the kami, or merely as decorations.
Mirror: The mirror was evidently a very early Chinese im-
portation. In mythology it is a mysterious object. Monsters
play with the reflected figures but are killed by looking at their
own reflections. Devils are supposed to be afraid of mirrors.@
The pictures and inscriptions on the back of ancient mirrors
also indicate the mysterious character of the mirror.® In primi-
tive society it was an object of ceremonial and religious signi-
ficance rather than of daily use.@The mirror was shown to
Amaterasu in the cave in order to catch her spirit.7L It was
believed that the mirror would catch the divine state of the
goddess.Z2Ninigi-no-mikoto was told by Amaterasu “ to honor
and worship the mirror ” as her spirit.”/3 A similar tradition
regarding the nature of the mirror is in the Izumo cycle.24
Teachings about the significance of the mirror vary. The
Jinnd Shdtoki (1339 ) by Chikafusa Kitabatake states that, * the
mirror hides nothing. It shines without a selfish mind. Every-
thing good and bad, right and wrong, is reflected without fail.
The mirror is the source of honesty because it has the virtue
of responding according to the shape of objects. It points out
the fairness and impartiality of the divine wills” Such was an
early attempt to explain the meaning of the mirror. 5
The mirror is the object of worship at the Grand Shrine of
Ise and many other shrines, but when it is an object of wor-
ship it is never visible. Its most common use today is in
shrines and temples where it often occupies a central position
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so that its religious meaning can be easily felt. While it may
be only an object of decoration, it is suitable for decoration
only because of its religious significance. Thus, the mirror
which stands before the inner sanctuary at Yasukuni is deco-
ration, but were it not for its religious implications, it would
not be so used. Besides the religious meaning, it is valued as
a gift from Emperor Meiji.®

Sword : The sword, like the mirror, is of continental origin
and from earliest times had a religious meaning. It possessed
mystic power and was a protection from evil spirits.771 his is
evident in the accounts of lzanagi’s famous sword and the
sword of Yamato-takeru-no-mikoto which was regarded as
both a guardian kami and a means of exorcising evil spirits.B

Religiously speaking, the sword is supposed to have * the

virtues of sharpness and determination. It is the source of
wisdom. For fostering good character, displaying beautiful
virtues and making people come into unity with the true virtue
of the kami sharpness, determination and wisdom are in-
despensible. ”9

1lhe Imperial regalia sword is enshrined at the Atsuta shrine.
A sword is the object of worship at Isonokami Shrine (Nara
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prefecture), Yasukuni Shrine (Tokyo), and at many smaller
shrines throughout the country.

Jewels : Excavated tombs have revealed so many comma-
shaped beads that it is concluded that they were offerings to
the dead.®The beads given Amaterasu by lzanagi were called
Mikura Tana-no-kami8l and were worshipped.& Later Ama-
terasu crunched these beads and produced kami which is pos-
sibly indicative of the beads having a kind of mystic spiritual

power.8
Jewels are enshrined at the
Tzushi Shrine (Hyogo prefec-
ture) and at the inner and
middle sanctuaries of the
o] Munakata Shrine (t ukuoka

prefecture). The Ninomiya

Shrine in Arai-machi, Hama-

Comma-shaped Jewels na-gun, Shizuoka prefecture

has as an object of worship 284 comma-shaped beads. These

are brought out every twenty years and washed at the Arai
beach.

The jewel is said to have the virtue of “ gentleness and
docility. It is the source of benevolence.” The author of the
JinnO “~hotoki exalts its religious significance.8

The mirror, sword, and jewels are objects of worship at many
shrines throughout the country and in a Shinto environment
are unquestionably religious symbols. But in pictures, mu-
seums, and in exhibits, or when displayed in homes apart
from other shmto symbols no such meaning is necessarily

attached to them. Of the three, the mirror is the most symbolic,
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but it must be in a certain type of setting to be suggestive of
Shinto.

Kamidana

The kamidatia literally sacred shelf, is a home shrine or
altar for tablets, charms, etc., which may represent the tutelary
kami, the spirits of ancestors, kami of various trades or pro-
fessions, or any other deity that the family by inclination or
custom may desire to worship.

Kamidana were probably first set up to keep Jingu onusa,
charms of the Grand Shrine of Ise, when toward the end of
the Muromachi period they began to be widely distributed
among the people. The Jingu Onusa symbolized Amaterasu
Omikami and thus were considered objects of worship. There-
fore, people had to install special shelves in their homes to
preserve them with due
respect. These shelves
were called Jingil no tana
:shelf of the Grand
Shrine ).&

According to contem-
porary documents, by the
Edo period there were
also Ebisudana set up for
the domestic worship of
Ebisu and Daikoku, deities of wealth and good luck; Kojindana,
usually set up in the kitchen to worship Kojin, god of domestic
tranquility and good fortune ; and toshitokuda?ia, a temporary
kamida?ui set up in almost all homes at the end of the year
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to welcome and worship the kami of the New Year.%
In Minkan-keishin-ron (Commentary on Customs of Popu-
lar Worship) published in 1840, the kamidana is described as

follows :¥

A special place for worshipping kami in individual homes is called
kamidana. A clean spot, not on the second floor, vet where no one
can walk over it, should be chosen as the place for it. The ritual of
placing the objects of worship on the altar should be performed by
priests. Jinga onusa distributed by onyodo-priests of the Ise Shrine
are at present considered as the god-body of the shrine. Generally, a
mirror, sword, arrow, bow, sakaki or stone are considered shintai,
but it is permitted to honot dharai (Jinga onusa) as shintai under the
circumstances.

The modern kamidana developed from those of the Edo
period and differ in size, type and nature according to indi-
vidual preference. Today the cleanest and most convenient
spot for daily worship is chosen as the site for the kamidana.
A simple kamidana consists of an open shelf hung {rom the
ceiling. A more elaborate one may be a hakomiya (literally,
box shrine) with steps and doors in the front as indicated
above. The most elaborate kamidana is a small-size shrine.

Today, Jinga onusa, charms of tutelary kami, shimpu of
specific shrines at which the individual worships and sometimes
as many as twenty different o-fuda mingle on a single kami-
dana. Kojindara and Ebisudana may also be found in some
homes. However, they have lost their original popularity and
their former significance, Toshitokudana, especially in the
urban districts, are seldom set up to welcome the New Year’s
kami. Ordinary kamidana usually substitute for toshitokudana.
In some homes, the special alcove (zokonoma) in the guest

room is used for this purpose.®
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Shimenawa are hung around kamidana. Sakaki rice, salt,
water, etc. are commonly presented as offerings. Special of-
ferings are presented on the first and fifteenth of each month.

Until the termination of the war, kamidana were set up in
government offices, public offices,
schools, army and navy buildings,
warships, etc. With the surrender
and the separation of the state and
religion kamidana were ordered
removed from all public institu-
tions and they survive now only
in private homes.

Each morning the devout will
perform their ablutions and then Kaniidana with equipment
standing quietly beneath the kamidana will bow, clap twice,
and bow again before eating breakfast or beginning the daily
tasks. No words are said. The worshipper, however, may
stand silently with bowed head while a prayer is offered.

The kamidana is as symbolic of Shinto as the shrine itself
is. It is a family altar, a miniature Shinto shrine.

Mikoshi

The mikoshi is a sacred palanquin for the kami which is
used whenever the kami, god-body, or a substitute for the god-
body Dis moved outside the shrine precincts.d

The term koshi, meaning palanquin, first appears in literature
in the Kojiki when a princess is said to have committed suicide
by jumping from a palanquin on her wedding day.2When the
term mikoshi was first used is not known. The earliest extant
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record is in the Honcho Seiki which indicates that mikoshi
were used in the tenth century. The oldest mikoshi in ex-
istence is believed to be that of the Todai-ji Hachiman-gu in
Nara, but its date of construction is uncertain.

The palanquin presumably was chosen as most suitable for

the kami because it was the best conveyance known at the
time.% It was the way
in  which the nobles
and even members of
the imperial family
travelled. The honori-
fic wi apparently was
not used until it be-
came the conveyance

for kami.®
i he shape of the
Mikoshi mikoshi varies. Some
are square ; some hexagonal or even octagonal. The wood is
usually lacquered black and is ornamented with gold or brass.
A phoenix or “flaming jewel” 7aclorns the peak of the roof.
Small mirrors and bells are often hung about the sides or from
the eaves as decoration. The sound of tinkling bells adds to

the pleasure of the jostling.%

There is, apparently, little of the mystic or even sacred about
the mikoshi used in many festivals celebrated today, but when
a formal festival is observed at a well-known shrine, the mikoshi
becomes a miniature shrine, and, therefore, is the object of
respect."

In the early days it is probable that the sacred god-body
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{shintai), itself, was placed in the mikoshi!® Later a mirror,™!

gohei,'™ or mitegura,™ as a token of the divided spirit of the

kami ( go-bunrei ), was substituted. In popular festivals!™ a mere

tablet ( fuda) is sometimes placed in the mikoshil®

A solemn ritual is conducted when the god-body or its sub-
stitute is placed within, and, at the destination, offerings are
presented and a norito is recited just as at a shrine. If priests
do not accompany at all times, it may be assumed at the mitoshi
is part of the neighborhood celebration and not of special
religious significance.!”

Mikoshi do not have the sanctity of the ancient ark of Israel.
Even when the shintai is within the mikoshi, people can touch
or handle it without fear of taboo. Nevertheless it is tempo-
rarily a sacred object and must be so regarded. In properly
conducted festivals the young men are chosen carefully and a
special honor is attached to the appointment. When the god-
body or its substitute is removed the mikoshi ceases to he a
shrine.’%”

The sake-cask mikoshi,'® both miniature and full size, which
are commonly seen in the processions of local shrines, have no
other special significance except that sake is a common form
of offering!®to the kami. Primarily it furnishes a form of
neighborhood amusement. The same is true of the miniature
mikoshi which young children in gaudy dress and with painted
faces carry down the street in imitation of their elders.

The procession of the mikoshi was ordinarily a solemn affair
but this does not mean that it was quiet. The shaking and
convolutions of the mikoshi, which resembled somewhat an

ecstatic dervish in which the kami and not the participants were
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supposed to direct the movements, were believed to be essential
for the pleasure of the kami.!'®In the course of centuries this
has degenerated into an occasion for much rowdyism and the
crowds that line the streets are for the most part mere sight-
seers.

Today, although there have been some attempts to restore
the solemnity of the procession, the young men who carry the
mikoshi object and decline to participate because it is too much
like a funeral. They prefer to lift it high up on their shoulders
and, as they shout “ wassho wassho,” proceed down the street
in a sort of drunken stagger until they have to rest from sheer
exhaustion.

The usual occasion for the appearance of the mikoshi is an
annual festival when a journey is made by the kami from the
shrine to a destination called the o-zabisho'*®* This destination
may be the place where the kami first appeared, or a place
where the kami is taken to be worshipped.!*

The original appearance of the kami was usually, but not
always, identified with some place such as a seashore, mountain,
grove, or the site of a natural object. Long before there were
shrines, a ceremony was held at such places where the kami
were invoked, worshipped, and sent back. A sakaki, or some
other evergreen tree, was used to identify the locale of the kami
in more convenient or appropriate spots in which case, in
order to symbolize the transfer, a sakaki branch was carried
from the original invoking site to the new site which was
usually a nearby village or town. It was usually here that the
shrine was built. The annual procession from such a shrine

is to the place where the kami first appeared.’*
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However, in cases where the kami was enshrined at some
isolated spot, the annual procession was to some nearby village
where the kami rested at a designated home, called toya.
There the kami was invoked, worshipped, and sent back before

115 A different house was designated

returning to the shrine.
toya each year. When a home could not appropriately enter-
tain the kami, a temporary shelter was set up where the kam:
could rest and a local resident was assigned to serve the kami.
The place where the kami was worshipped was called o-tabi-
sho.1'

Today mikoshi generally do not stop at homes but at specially
erected temporary structures at one or more appropriate spots
which may be the original invoking site or perhaps an ancient
toya.

The mikoshi itself is a mere conveyance but, because of its

function in festivals, it is symbolic of Shinto.

VII. OFFERINGS

Offerings are the ““language by which the intentions of wor-
shippers are manifested to the kami and to men.”! According to
the norito of the Engi-shiki, offerings were tokens of respect?
and therefore symbolical. In the same source there are also
frequent references to offerings as fulfilling the praise of the
kami.?

The general purpose in making offerings is: 1) to suppli-
cate, 2) to reward the kami for services or to bargain for

future blessings, 3) to remove a curse or evil spell, 4) to ex-
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piate for wrong-doing, or become absolved from ritual impuri-
ty . 4 Offerings to kami may be broadly divided into two classes;
shinsen and heihaku?

Shinsen

Shinsen, originally called mike (august food is the name
given to various kinds of food and drink presented to the kami.
It includes rice on the plant and as grain, whole or husked,
fruit, deer, pigs, hares, wild boars, various fowl, cakes, salt,
fish shell-fish, vegetables, sake, water, etc.6

The offering may be either cooked food, fresh food, or both.
Ai the present time cooked food is exceedingly rare except at

specific festivals of the Kasuga,

Kamo and Iwashimizu Hachi-

man shrines to which Imperial

messengers are sent. Fresh food
Shinsen is commonlv offered.7

Each shrine has offerings of its own traditional choice.

he .ihi7isen of the Meiji Shrine includes articles of food es-
pecially lovecl by the Emperor Meiji
during his lifetime. Jhe shinsen of
the Yasukuni Shrine consists of some
fifty different items generally familiar
to soldiers, such as hardtack, sake,
cigarettes, sweets, \vhale-meat, mochi
(rice cake). The annual offerings at
the tomb of Emperor Jimmu are pro-
ducts of mountain, river and sea, including tai (sea bream),
carp, edible sea-weeds, salt, water, sake, mochi, pheasant and
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wild duck. Daily offerings made at the Grand Shrine of Ise
consist of as many as eighty different items in specified quanti-
ties such as four cups of sake sixteen bowls of ricc, and four
of salt, besides fish, and other sea food, birds, fruit, and vege-
tables.8

An offering of rice-cakes along with sake, salt ancl water is
the most common food offering. The cakes are made from a
special kind of glutinous rice and are known as kagami (mirrorV
mochi due to resemblance in
shape to round mirrors.
These are commonly placed
before the kami in sets of
two, possibly as a representa-
tion of the moon and the sun.
Sometimes the smaller is red
to represent the sun and the
larger one on which it is set
is white to represent the
moon. After the ceremonies, Kagami-mochi
the mochi is generally kept for a considerable time before the
altar and then is divided into small pieces for the members
of the shrine staff and worshippers9 to eat as a kind of sacra-
mental meal in the belief that it imparts mysterious vitality to
the participants.D

Heihaku

All offerings exclusive of food were originally called mite-
gura (august-hand-offerings). Because cloth was the most
valuable object in primitive society, it became the chief offering,
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and received in time the specialized name, heihaku (literally,
offering-cloth). Since then cloth has always been the principle
article of offering although in the course of centuries, at dif-
ferent times, various other articles also became important as
offerings. According to the Manyoshu, Engi-shiki, Kokin-
wakashiiy Tosa Nikkiland other old records, heihaku in addi-
tion to cloth, included among other things, paper, money,
jewels, weapons, farm implements, hides, animals, and even
human beings. These were sometimes called heimotsu ( offering
things). Later, when the importance of cloth as offering was
restored, heihaku and heimotsu were used interchangeably.
Heihaku, however, is the more common term.2
A few words are necessary here to explain animal and
human sacrifices, although they have never played as important
a part in Shinto as in some other religions.B
Animal Sacrifices : In prehistoric times animal sacrifices were
no doubt common. White being considered an auspicious color,
such animals as white fowl, white horses and white boars were
frequently selected for sacrifice.4
l When the first historical records
were made the custom had largely
disappeared although there are
many references to animal sacri-
fices in the form of heimotsu. Dr.
N. Miyaji, former professor of
Sacred Horse the Tokyo Imperial University,
believes that by the time such offerings were called heimotsu,
the animals were no longer killed.

The Niho?igi records an incident in 642 A.D. when horses and
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cattle were offered as heimotsu in order to bring rain. Among
the oldest legends of the Nifukawakami Shrine is one con-
cerning the customary offering of either a white or black horse
to bring or stop rain, respectively. By the time of the Engi-
shiki, undoubtedly due to Buddhist influence, animal sacrifices
were condemned except in the case of horses which were left
to live in the precincts. An offering of four-footed animals
was authorized only to the kami of food, wind, road, and to
drive away maleficent kami. The Shoku Nihongi states that in
791 A.D. people were forbidden to sacrifice oxen to Chinese
kami.t®

Human Sacrifices : There is evidence that the rites of primi-
tive Shinto included human sacrifices. Moreover, certain deities
of the sea and river, which were brought into the country as
foreign beliefs, required human sacrifices.’®* For example, in
legendary times, the monkey deity of Mimasaka Shrine in
Okayama was annually appeased by the sacrifice of a virgin.”
The Kojiki and Nihongi have accounts of Kushinada-hime
who was sacrificed to Yamata-no-orochi, a monster serpent
with eight heads, on the upper stream of the Hino River in
Izumo province. Even today this incident is commemorated by
a symbolic rite when a straw dummy is thrown into the same
river.!®

Animals and humans were at one time the most valuable
hetmotsu. When the most correct or most conventional offering
was deemed the most effective, the terms heimotsu and heihaku
became synonymous.!®
Heihaku * Heihaku in the earliest days were of hemp, silk

and bark fiber, and the textiles woven from these, because the
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chief clothing of ancient Japanese consisted of asa (hemp),
kozo {or kozu, a fibre made of the inner bark of the paper
mulberry ) and silk, Heihaku were more convenient than perish-

able articles of food for sending to distant shrines, and as
1

cloth was the currency of the day, it was a convenient sub-
stitute for articles of food. The Engi- fiki mentions the
weights and lengths of cloth presented to the kami. In the
Heian period a more “specialized and conventional form,” of
cloth offering, the nwusa, came into use as a substitute for cloth
and other articles. This nusa was simply a piece of paper
offered on a tray.?’ It was in lieu of heihaku.

In recent centuries, heihaku returned to its original form and
consisted of offerings of cloth of different kinds, such as silk,
cotton, linen, etc. At major festivals of the former national
and government shrines the cloth was made up into rolls of
various sizes, depending on the grade of the shrine, and pre-
sented by special envoys of the Imperial Household Depart-
ment. At grand festivals of local recognized shrines, heihaku
were offered by the local government treasury according to
the rank of the shrine. More recently cash offerings were
substituted until cash donations have become more common
than cloth offerings. This substitute offering is still referred
to generally as heihaku or heimotsu although specifically it is
called heithaku-ryo (cloth offering money ).%

Heihaku offered by the state was an cxpression of the
sponsorship of Shinto by the government, but apart from such

a relationship, heihaku is simply a token of the worshipper’s

attitude toward the kami.
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SECONDARY SYMBOLS OF SHINTO

VIII. CRESTS

The origin of crests as symbols of kami is not known. They
are said to have been adopted generally by shrines around the
middle of the 12th century when nobles and samurai began to
use family crests.! However, crests appear to have been used
by some of the nobility even earlier than the Heian period
(794—-1190), so it is possible that crests were also used by
shrines.? '

There are three types of Shinto crests: shrine crests, shrine
crests used by worshippers, family crests depicting Shinto

symbols.?

Shrine Crests!

Shrine crests are divided into two classes: those used by
only one shrine or group of shrines and those used by shrines
in general.

CRESTS OF INDIVIDUAL SHRINES OR GROUPS OF
SHRINES : Some scholars believed that shrine crests originated
in the use of their sacred trees by shrines to represent the
shrine. Examples of crests which depict symbolic trees are the
Ippon-sugi (Single Cedar) of Miwa Shrine, Nara and the
Sambon-sugi ( Triple Cedar) of Takebe Shrine, Shiga. But

the origin of shrine crests is uncertain.
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Miwa Shrine Takebe Shrine
Crests of individual shrines5 may be classified as follows :

(1)Crests which indicate a function of a
kami or shrine. For example, the Inari
shrine uses a grain design, the enshrined
Uga™no-mitarna-no-kami being the kami
of grain. . .

Inari Shrine

(@ Crests symbolizing the name of a kami
or shrine. The Kompira Shrine uses the
first ideograph of “ Kompira ” a phonetic,
which has no other significance.

Kompira Shrine

@ Crests associated with the origin of a
kami or shrine. Examples of this are:

Michizane Sugawara, who is enshrined
at Kitano Shrine, loved plum blossoms and
is famous for his songs and poems on Kitano Shrine
plum blossoms.

From ancient times, the hollyhock was
associated with the Aoi-matstiri, Kamo
Shrine. Kamo Shrine

(@ Crests symbolizing characteristics of
shrine compounds.

The Shiogama shrine compound is
noted for its cherry-blossoms. Shiogama Shrine
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(® Crests which the enshrined kami used
when alive.

Some members of the Fujiwara family
once used a crest design of wisteria,
Later it became the crest of the Fuji-
‘vara family. Finally the Kasuga shrine,
which is dedicated to the ancestors of the Kasuga hrme
Fujiwara, adopted it.

CRESTS USED BY SHRINES IN GENERAL : Some crests,
such as the tomoe and chrysanthemum, are used by many
shrines. Of these the tomoe (picture of tomo) is the most
common. The tomo was a piece of armor which shielded the
right elbow from arrows. The name tomoe is said to
come from the resemblance between the tomo and the
design of the crest. Because of its resemblance to
swirling water, it was regarded as a protection from fire. This
may explain its frequent appearance on the roof tiles of shrines,

temples and the homes of the upper classes.6
The crest first came into common use during
the Fujiwara period (10th—11th cent}. With the
ascendancy of the samurai class in the following
three centuries, Hachiman shrines, which were especially
favored by warriors, sprang up all over the country and, since
the tomoe crest was especially liked by the samurai® probably
because it depicted a piece of armor, it is not surprising that
Hachiman shrines adoptea it. A reference in the Nihongil to
a resemblance between the tomoe and the extuberant * war-
god Emperor Ojin, the kami of Hachiman shrines, is per-
haps another reason for its being adopted by those shrines.
During the Sengoku period in the middle of the fifteenth
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century other shrines also adopted the crest. This step appears
to have been taken in order to protect their property from
armed bands, the idea being that samurai would respect pro-
perty which was marked by their favorite crest. In time the
crest was placed on shrine equipment as well as on the build-
ings until now it is as common in Shinto as the “ swastika ”
is in Buddhism.8

There are many varieties of tomoe but the triple swirl tomoe
is the most common and the one people generally have in
mind when they speak of tomoe.

Tomoe may be divided into five groups.9

() Common tomoe. These consist of crests with from one to nine
swirls with the movement either to right or left, or both.

0 ©

Single tomoe Double tomoe Quintuple tomoe

(@ Enclosed tomoe. Designs vary. Two are illustrated here.

Sword tomoe Horn tomoe

(@ Multiple tomoe. These are crests consisting of a group of tomoe.

Triple-triple Qmitsu-mori} tomoe Plum blossoms tomoe
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() Conventionalized tomoe

Diamond {hishi’) Twin (Jsui) Cucumber (“kyari)
tomoe tomoe tomoe

(6) Long-tail tomoe

m

® Other tomoes

©

Water tomoe Long tail tomoe
Sumiyoshi Shrine, Yuki Shrine,
Yamagucm-ken Mie-ken

Diamond-shaped flower double Tortoise shell triple
tomoe (Fidatsu-tome-ni-hanabishi) tomoe QMitsudomoe-tii-kikkO")
TaikyQ Shrine, Korea Nikko Shrine, Shimane-ken
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Flower tomoe
(Jienkei nagare-tovioe")
Aekuni Shrine
Mie-ken

SHRINE CRESTS USED BY WORSHIPPERS : Perhaps
the best known illustration of this type is the Tokugawa three-
leaved hollyhock crest which was derived from the crest of
the Kamo Shrine.D

Family Crests with Shinto Symbolsil

A different type of crest uses Shinto objects which identify
the wearer as a follower of Shinto. Examples of this are as

follows :

Chigi

ffil
Torii and Bamboo Torii 5 picket rnizugaki
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Family crests using such symbols as the above are symbolic
of Shinto but have no other religious significance.

Crests have been called secondary symbols of Shinto because
they have no religious significance in themselves but employ

designs of things which are primary symbols.

Note: The above study of Shinto Symbols was prepared during the
Occupation by the staff of the Religious Branch of Religious

and Cultural Resources Division, CIE, The compiler was Mrs.
Taka Yamada.
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Ema, Tsutomu, Nikon Fazoku-shi (History of Japanese Custom),
p- 185-187.

Koji Ruien, op. cit., p.928.
Ibid., p. 934.

Literally, honorable palanquin.
O-fuda.

Religions Research staff.
Shinté Dai Jiten, vol. 2, p.945.

Shinten : Nihon Shoki, p.311.

An historical record written by Michinori Fujiwara at the end of the
Heian Period.
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95.

97.
98.
99.
100.

101.
102.
103.
104.

105.
106.
107.
108.
109.
110.
111.
112.

113.
114.
115.
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Conference : Dr. Miyaji, 24 October 1947.

A goza-bune, literally, reed-mat-boat, another aristocratic conveyance
used when a trip by water was necessary.

Conference: Dr. Miyaji, op. cit,
Hori, IchirO YilkO Shiso {ldeas Concerning Sacred Trips'), p. 184.

Hoju.
Conference: Dr. Miyaji, op. cit.
RR staff.

Sakamoto, RR staff.
Not all shrines have mikoshi. For example Yasukuni Shrine and Meiji
Shrine do not. As a rule new shrines do not have them.

See pp. 103-104.
See pp. 93-95.
See pp. 92-94.

Kami ?iigiwai9 a technical term to differentiate popular festivals from
festivals of shrines. Chiba RR staff.

Yanagita, K. Nippon no Matsuri, p.46.

Sakamoto, RR staff.

Sakamoto, RR staff.

This is known as taru mikoshi.

See “ offerings” pp. 113-114.

Sakamoto, RR staff.

Ibid,

Literally, honorable-journey-place, called miare.sho in the case of Kamo
Shrine from this shrine’s miare shinji (sacred ritual for kami’s trip).
Shinto Dai Jiten, vol.3, p. 280.

RR staff.

In Shinto it apparently is not considered inconsistent to have the kami
invoked again or the inconsistency does not matter.

Chapter VII

.Aston, W. G., op. cit.' p. 211.

lyajiro-no-mitegura,
Chiba, RR staff.

Aga-mono, literally, ransom thing.
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5.

10.
11

13.
14.

16.

17.

18.

20.

[ R

Shinto Symbols

Azukizawa, Hideo, and Takano, YoshitarO, Shimhoku Binran (“Manual
for Priests’), p.13.

Terumoto, Atsushi, Shinsen no Tsukuri-kata (*How to Make Sacred
Food'), p. 4

Shinto Dai Jiten vol.4, p. 274, and RR staff.

lhara, Yoriaki, KOshitsu Jiten (Jmferial Household Encyclopedia) “ Ise
Jingu

Sakamoto, RR staff.

In homes the same custom is observed with mochi offered to family kami.

Yanagita, Kunio, Shokuviotsu to ShinzO (Food and Heart), p. 66.

.Travel Journal written by Ki no Tsurayuki in 934.

Koji Ruioii op. cit” pp. 1061*1085.

RR staff.

Holtom, D. C., op. eit. p. 155.

Kato. G., A Study ofShinto, the Religion of the Japanese Nation, p.103
Ibid.

Matsuoka, Shizuo, Nihon Koytl Minzoku ShinkO ("Native Poputar Beliefs
of Japan), p. 132.

Conference: Dr. Miyaji.

Shinten : Kojiki, p. 30.

Shinten : Nihongi, pp. 208, 210.

Conference Dr. Miyaji.

Koji Ruieny op, cit” pp.1061-1085.

Except where otherwise noted.

.See Gohei, pp. 93-94.

Conference: Dr. Miyaji and RR staff.

Chapter VIII

.Numata, Yorisuke, op. cit. p.11.

Japanese Family Crests, Board ot 1'ourist Industry, Japanese Govern-
ment Railways, p.1.

lhara, Y., op. cit vol.2 p.6.

Numata, Y op. cit” pp.47, 48. 258 259.
. Ibid.

Ibid” p.110

Numata, Y” op. cit. pp. 254-256.
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7. Ibid, p.151.
8. Idid., pp.99-101.
9. Ibid., pp. 253-259.

10.
11.

Ibid., pp.110-111.
Ibid., pp. 243-246.
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Kanji Glossary

A futo tamagushi KFEHE
Ackuni G
aga-mono @ Gempei Seisuiki [JFIEKE
agatanushi 3= Genji Monogatari [FIKEE
Ameno-Iwato KEF gofu FETF
Amaterasu Omikami FKEEAE gohei  fH¥%
Ame no Kaguyama FFHFHI Gongen #£3{
Aoi-matsuri  ¥E5 Goo-hoin - F42E]
ara 3 Goo-kaji  EFEHNFE
asa  Pf goshiki-no-hata  FH & DK
Asama-no-kami {E:fi® gliji =] ;
Ashikaga 27 H *
Atsuta B Hachiman %
Azumakagami EFEHE Hachiman-gi &=

B hafuri  #
Bun’ei Ik hakomiya %%
bunrei 433 haku &%

C Hakushin-kos-bhesatsu  [H BINE i
chigi FA& hanabishi 7E%#
chigo A han-mydjin YR

D Hato-mine #§%=
Daikoku 72 Heian L%
Dakiniten ZxJIER heigushi #¢8:
Doso-shin - 4 heihaku #5813

E heithaku-ryo  #EE
ebisudana #HF (EHA) ¥ Heike Monogatari L4735
Engi-shiki  ZEZE heimotsu  #54

F henkei-nagare ZEHEGE
Fujiwara JEIR Hikohohodemi-no-mlkoto EIOK IR
{fusho 7¥3H hime-gami #f##
Futami-ga-ura —F #i# himorogl  ##f
Futara Jinja Ziefhtd Hinomoto-kyd B ZA#
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hishi %%
hitotsu-mono —-2¥%

Hizen Fudoki JEFIE-[EC
Hodaka #iE
hoju  FEIk
Honcho Seiki Asifiid
I
imishiba &
Inari  F&f7
Ippon-sugi —A%s
Jotsu Masakaki no Yaso tamagushi
HEEEM+E#
Iotsu Suzu no Yaso tamagushi
AEEENTEH
ishigami G4
Ishigami-no-yashiro FH#DH:
Isonokami A bk
Itsukushima BFE
Iwashimizu Hachiman #Fi&7K/\&
[zanagi-no-mikoto {F{EH4y
Tzumo Fudoki HFEmE-1-EC
Izushi H{A

Jimmu  #E
Jingi-kan IEE
Jing@-no-tana = O
Jingl Snusa KRR
Jinnd Shotoki #MEIEHFE
Jizo  HbEE

K
kagami-mochi #58#
Kambun %%
kami #f
kamidana

kamigaki HH
kami-matsuri %
kami-nigiwal féE
kami-no-yorishiro #Eo{ffkfk
kami-oroshi féfi&

Kamo 7%

kampei taisha ‘##iFH-
kamu-no-ko #D+
kamu-nushi g3
kannushi iz
Kashikodokoro &7
Kashima HEE;

Kasuga #H

Kasuga Mandala FHE%EE
Kasugano #H¥
kata-ishi BR({§)F

Katori FHE

katsuogi ERHFUR
Kayano-hime ¥
Kayano-hime-no-kami  #%545 iy
Keiko 17

kikko #H
Kinomitama-no-matsuri AfHEHEZ
Kiso Yoshinaka >K&zE{h
Kofuku-ji B

Kitano Ar%f

koishi-gami -5
Kogoshti LB &
Kojiki HHiD

Kojindana 58l
Kokinshn &t
Kokin-wakasht &4 FniksE
Koka

kokuhei taisha [E¥ K%k
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kokuzs [FEik

koma-inu gk

Kompira &R

Konjaku Monogatari 4&H4#iE

Konohana-no-Sakuya-hime-no-mikoto

FRAEDABIE 5
koshi g

Kotohiki Hachiman-ga  Zfi \ h&E

kozo #%
Kudara &
Rujiki o
Kumano #ETF
Kurikara-toge (L& {1 zg0:
Kusano-kami Zigh
Kusano-oya Ei#
Kushinada-hime #i%mH-7
kyari #HM

M
mamorifuda FfL
Manyosha HdE
masakaki  ZLH
matsurl  £%
Meiji  HE
meimotsu 4
Meio B
Meoto-iwa et
Mibu F4
mike i
Miketsu-kami i e
Mikkve #5#;
miko A
mikoshi 5

Mikura Tana-no-kami {fifhzs b

=l

mimuro {fz

Mimasaka 2&{g

Minamoto Masanobu [FRIF{Z
Minamoto Sanetomo JEZEE]
Minamoto Takakuni [EiZE
Minkan-keishin-ron ER[E¥irha
Mitake 153

Mitake-kyo  f54%%
mitegura A%

mizugaki FE (KE)

mochi fif

Munakata 5z

Murasaki Shikibu Z53%;
Muromachi =H7

E N

N

Myojin-taisha

Naiji  R#

Naishaten Py

Nakatomi-barai %

naga ()

nakime $i#&

Nantai HE{&

Natsutakatsuhi-no-kami H g 2%
negi W
Nenchagydji-emaki #p{TEL%
Nifukawakami J34:)I[ F
Nihongi HEA&f2

Nihon Rys-iki HAZERD
Ninigi-no-mikoto Z¥¥I#réy
Ninomiya =%
Nippon Ryé-iki see Nihon Ryo-iki
Niwa @i (Fi47)
Niwatakatsuhi-no-kami JE5idt H b
norito  Hii

Nozuchi g7fy
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nusa
0 seikibutsu
o-fuda Seiwa
6hafuri Sengenjin
Oharai Sengoku
O jin shibasashi-no-shinji
okagami shida
Okuninushi-no-mikoto shide
omamori Shigoma
Omiwa ( shimboku N
Omoikane-no-kami shimboku-dOza
Onamuchi-no-katmsh kam no-yashirc shimboku-juraku
shimenawa
Ontake shimpu
onusa Shin-kokin-wakashu
Ony0dO shinrei
otabisho shinsen
OtentC-sama shintai
Oyama-tsu-mi-no-kami shinza
Oeyama-emaki Shirakawa Shinto
R shiri—-kume-nawa
ryobu Shitateru-hime-no-kami
S Shoku Nihongi
saiin Sukuna-hikona-no-kann-no-kataishi-
Sai-no—kami kami-no-yashiro L
saishu suzu
saishu-no-miya Suzuki
sakaidate
sakaki | tai
sake taima
Sambon-sugi TaikyQ
samurai Takachiho
Sandai Jitsuroku T akahi-no*Kami
Savari'masu-vomido-no-Okami Takama-ga-hara
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Takebe
tama
tamagushi
tamuke
Tendai

6dai—ji ,
tokonoma
tomo
tomoe
torii
Tosa Nikki
toshitokuclana
Toshitoku-jin ®
toya
tsui
tsukimachi
Tsukiyomi—-no-mikoto

Tsurugaoka Hachiman
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U

Uga-no-mitama-no-kami

ujigami
ujiko
Urabe

W
Wakamiya

Y
Ya-hato

Yamata—no-orochi
Yamato

Y amato-takeru-no-mikoto
Yasukuni
Yomi-no-kuni
yorimashi

Yoshida Shinto

YOzei

y fiki

P



