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THE SHIKOKU HENRO IN THE CONTEXT OF COMPARATIVE STUDIES
OF PILGRIMAGE; LESSONS AND FUTURE DIRECTIONS

Introduction

While my academic research on pilgrimages has mainly focused on Japan, it has not done so exclusively. In recent
years I have taught general courses on pilgrimage which examine the phenomenon of pilgrimage in general terms,
seeking to identify common themes and theoretical frameworks through which one can view pilgrimage across a
number of religious traditions and geographical contexts, while also drawing attention to the particularities of
pilgrimage as it is manifest in specific religious contexts. I have been especially interested in the extent to which one
is able to make comparisons between pilgrimage practices in different cultural, historical and religious contexts, and
have tried in various publications to suggest the potential for understanding pilgrimage not as a culturally or religious
specific phenomenon but as something that is by and large a universal human characteristic- and one that, therefore,
can be analysed in cross-cultural ways."

A key clement that characterises my research and that is integral to studies of pilgrimage in general is the notion that
pilgrimage is a universal phenomenon, something that is found in cultures and religious traditions across the globe; it is
not something that is restricted to a particular tradition or that can be properly analysed only in terms of one culture or
tradition. This view has not been universally held in studies of pilgrimage. Some scholars have, for example, argued
that ‘pilgrimage’ as a term in English (and also French) is directly linked to Christian contexts (since the term

* pilgrimage * in English and French derives from Latin and originated in Christian concepts of sacred travel) and
hence they claim that the term ‘pilgrimage’ can only be studied or considered within the contexts of Christianity.”
However, I find such a narrow approach to be unhelpful.  Although the English term ‘pilgrimage’ does have initial
Christian origins, the issues it refers to (which include notions of a journey associated with sacred places, worship, and
much else) are commonly found across cultures and religious traditions. Such points have been emphasised by Jill
Dubisch, whose work on pilgrimages in Greece indicates that the Greek language (like Japanese) has a number of
different terms that approximate to and can be translated by the English word ‘pilgrimage’ . Dubisch argues that the
term ‘pilgrimage’ itself is a highly appropriate term to use for practices that can be found not just within the Christian
sphere but beyond it as well.> In my view, too, while recognising that the term ‘pilgrimage’ initially was associated
with one cultural and religious context, I see it as representing something universal and hence consider it to be usable
in contexts beyond Christianity.

The term ‘pilgrimage’ (and Japanese equivalents such as %L ) has a variety of related meanings, but in general I
regard it as referring to the practices of people (pilgrims) visiting places of special significance to them (a significance
that commonly but not always relates to religion and religious practices) and also to the wider array and network of
activities that surround the places they visit and the routes they take. Thus the activities of those who oversee the
places and sacred sites that are visited, the infrastructures that support such places and that provide services for
pilgrims, the stories, legends and other narratives that are used to endow such places with religious significance, and
the dynamics that help create and sustain such places, all come under the rubric of pilgrimage. Thus, any study of
pilgrimage as a phenomenon needs to incorporate these issues (both historically and in the present) and not be limited
just- as is often the case in pilgrimage studies- to the acts and views of those whom we term ‘pilgrims’ i #L 3 .
Indeed, in my view one cannot really understand the journeys and activities of pilgrims or what motivates them,
without knowing the context in which their travels and activities occur- and this requires being aware, for example, of
how pilgrimage sites, and those involved with creating and supporting pilgrimage centres, have sought to attract
pilgrims, and how infrastructures have developed to support and sustain pilgrimage activities. These are issues I will
discuss further later in this article.

In arguing that pilgrimage has universal dimensions, I thus consider that studies of pilgrimage in any context can be
enhanced by comparative studies and the development of theoretical frameworks that go across cultures. Thus any
pilgrimage, in any part of the world, can be valuable in enhancing our understandings of the wider phenomenon. To
that degree, I have been critical of the tendency among Western scholars of pilgrimage, who have by and large centred
their work on one particular tradition (Christianity) and who have largely developed theoretical frameworks based in
that tradition and context, while paying scant attention to other parts of the world.” Thus one aim of my studies of



pilgrimages in Japan (and particularly of the Shikoku henro) has been to inform and develop wider studies of
pilgrimage and to challenge or at least add a more fully international dimension to pilgrimage studies. This has been
especially the case also because, as a Western scholar working on pilgrimage in Japan, I am aware of the great depth of
Japanese scholarship on pilgrimage in Japan and think that it has a lot to offer to wider studies of pilgrimage and that
it should reach wider audiences. However, just as I feel that Western studies of pilgrimage have tended to operate
with a Western-centric focus, without taking note of examples and the potential of non-Western contexts to broaden
and enhance pilgrimage studies, so, too, do I feel that Japanese studies of Japanese pilgrimages have, until recently,
generally been too focused on Japan without taking note of wider theories and comparative examples from elsewhere.
As such, projects such as the study of the Shikoku henro in the context of world pilgrimages at Ehime University are
especially welcome, both as a means through which to enhance understandings of pilgrimage in Shikoku, and to
develop ways in which the study of the henro can enrich general studies of pilgrimage.

Shikoku and comparative pilgrimage theories

In such contexts I would like to outline some aspects of my research on the Shikoku henro which have caused me to
think again about wider theories of pilgrimage, and which I consider offer challenges to some of the assumptions that
have been prevalent in pilgrimage studies thus far. Because of space limitations, I will focus on just a small number
of such issues that I have noted in Shikoku- while also emphasising that my studies of the henro have also shown me
that, while pilgrimage as a general phenomenon may have universal dimensions, it can also have particular and special
characteristics that are specially relevant to a particular pilgrimage and context. In other words, every pilgrimage has
special characteristics that may be specific to it alone- yet even so, I would argue that even such particular aspects
can tell us something about the broader phenomenon.

One issue that I find very important to emphasise with regard to the Shikoku henro is that, while it is a Japanese
pilgrimage attracting pilgrims from all over Japan and increasingly also from abroad, it is also an intensely local
pilgrimage. By that I mean that the henro is not just part of local Shikoku culture, but that it has been shaped and
formed to a great degree by local beliefs, practices and contexts. Moreover, the henro has been a formative element in
the development and nature of Shikoku's cultural, social and religious milieu. On one level, indeed, one could call
the henro a local pilgrimage centred on a local sacred figure: while Kiikai is a major figure and sect founder in
Japanese Buddhism and while Kob6 Daishi is, in Japanese Buddhist and folklore, a figure with universal dimensions
and characteristics, about whom stories appear all over Japan, they of course, have local Shikoku orientations.
Kikai was born in Shikoku and began his path of ascetic training in Shikoku. Moreover, the earliest origins of the
pilgrimage, as far as we can tell, relate to the journeys of people connected with Kiikai's holy centre of Kbyasan, while
the legends of K6bo Daishi have become deeply associated with Shikoku's folklore and traditions. In this context,
Kaneko Satoru 4 FBE has produced a striking study of the depth of local belief in K6bo Daishi and in the pilgrimage
as a feature of Shikoku’s regional and local religious life. Kaneko s study focuses on people in Shikoku who are
affiliated with Pure Land Buddhism and whose bodaiji ¥ #& 5 is a Jodo Shin temple, J6do Shin members are,
according to Shinshu doctrines, not supposed to engage in other religious practices beyond devotion to and trust in
Amida, but the Shikoku Jodo Shinshii members (¥t - E5Z#5 ), whom Kaneko studied, appeared to ignore this and,
while affirming faith in Amida, also expressed high levels of devotion to Kobo Daishi and to the performance and
support of the Shikoku henro. Indeed, it appears that A Rfi {3 {I and devotion to the henro were more important than
faith in Amida devotion in their religious lives.” Other studies of the local dimensions of the henro have similarly
shown how important it is and has been in the formation of local and regional culture and social structure; this has
been shown in Natalie Kouamé's study of the custom of settai in Shikoku, which demonstrates how settai was deeply
rooted in the social and economic structures of the island.” My own studies of the henro have also indicated how
important Shikoku residents have been in establishing, maintaining and passing on pilgrimage customs and traditions
to subsequent generations. ’

Significantly, too, Shikoku residents have proved to be among the most active pilgrims in Shikoku. Maeda Takashi's
sociological study of pilgrimage in the Tokugawa period i HH &1 FC O 81| R 4% o U 3R % O #2222 M) Fn b 2%



indicates that the majority of those doing the henro in that period were from Shikoku.® In the first half of the twentieth
century, too, the journals of Shikoku pilgrims also have indicated that many of the pilgrims have come from
Shikoku. Thus, Alfred Bohner, the German who lived in Matsuyama and who was one of the earliest Western pilgrims
to do the henro, reported, in his account of his 1927 pilgrimage, that one-third of the pilgrims he met came from
outside Shikoku- indicating thereby that two-thirds of the pilgrims were from within the island.® Hoshino Eiki’s
study of pilgrim lodge records during the 1930s and early 1940s also indicates something similar, with around 56%
of the pilgrims of that era being from Shikoku.” The surveys done by Sat6 Hisamitsu in the 1980s show that by this
period the figure was around 40%" - a figure that has fallen further more recently, as is shown by the survey carried
out by researchers from Waseda University in 1996, which indicates that that Shikoku residents accounted for just
over 20% of the pilgrims in the 1990s.” However, this gradual fall in percentage terms over the years may not mean
that the numbers of pilgrims from Shikoku have declined; since, as numerous studies have shown, pilgrim numbers
have grown significantly on the henro in the past decades, the decline in percentage terms has occurred primarily
because the overall number of pilgrims coming from outside of Shikoku has increased substantially, rather than
because Shikoku residents have stopped doing the henro.

The henro is a nationally and internationally significant pilgrimage- but, as the above comments show, it is also a
local phenomenon grounded in the island’s local culture and tradition. This point is important as a counterweight to
an assumption that frequently pervades pilgrimage discussions and theories, in which it is commonly considered that
pilgrimaée is centred on travels to ‘far places . Richard Barber, for example, has stated that pilgrimage is a ‘journey to

" while dictionary definitions of the term ‘pilgrimage’ often make similar comments. Even if this

a distant goal,
assumption about pilgrimage as being predominantly about journeys to distant places may have been criticised in some
studies of pilgrimage, little evidence has been brought forward to underpin such criticisms. Thus, for example, the
pilgrimage theorists John Eade and Michael Sallnow have spoken about the common assumption in pilgrimage
literature, that people tend not to do pilgrimages in their own area but prefer to go to more distant places if they go on
pilgrimage. While Eade and Sallnow have criticised this perspective as being superficial, they do not provide any
empirical data to challenge it, so that their criticism appears as based in assumption and speculation as are the views of

Barber and others who perceive pilgrimage as being distant from the local and associated only with far places."

It is in such contexts that the data provided by studies of the henro are so valuable, providing an actual example of a
significant pilgrimage that has for long attracted pilgrims from ‘far places’ within Japan and that has a national and,
recently, an increasingly international, focus, but that also is very much grounded in a local culture and with a local
clientele that has been central to its existence and development. The henro is, in effect, a local pilgrimage that is
simultaneously national and international. As such it provides a corrective to the tendency in pilgrimage studies
(based, I believe, in earlier Western studies of pilgrimage that centred on major Christian centres such as the Holy
Land and Rome, that did require extensive travel) to neglect the local dimensions of pilgrimage and to assume that
pilgrimage is innately associated only with distant places. It is not; the henro tells scholars that pilgrimage must be
understood also as a very local matter. Indeed, given the depth of local support for and participation in the henro,
one could argue that without such a local dimension, pilgrimages would rarely flourish at all.

Linked to the assumption that pilgrimage is essentially concerned with long-distance travel, is the notion that it is
something that is normally only accomplished once in a lifetime, and that it invariably involves a distinct separation
between the mundane world of everyday life, and the ‘extraordinary’ world of pilgrimage. The roots of this way of
thinking about pilgrimage derive in part from the notion mentioned above, that pilgrimage is something done to far
places, and that hence it was a very time-consuming and exceptional activity that was unlikely to be manageable, in
pre-modern times, more than once. It certainly is the case that long-distance pilgrimages such as the journey to the
Christian Holy Land in medieval Europe or the pilgrimage to Mecca for Muslims who lived far from the Middle East,
did take so long that few were likely to do them more than once in a lifetime. Likewise, in Tokugawa Japan, for
pilgrims coming from distant parts of Japan, the henro would have been an immense undertaking, requiring not just
the period to walk the henromichi but the extended period to get to and from Shikoku as well.



Another key element in the assumption that pilgrimage is a ‘once-off  event distinctly set apart from ordinary,
everyday life, is the concept of liminality, which was central to the studies by Victor Turner that have been so

influential in pilgrimage studies.”

Tuner, who drew the notion of liminality from earlier theoretical analyses of
rituals by Arnold van Gennep, argued that pilgrims in effect left the ordinary, mundane world and in so doing
entered into a temporary ‘outside’ realm in which their status was unsure, and which he termed the liminal realm. As
such, Turner emphasised pilgrimage as a practice and process connected with accessing the extraordinary, a realm that
stood in contrast to the mundane everyday realm from which pilgrims were seeking to escape. This juxtaposition and
seeming opposition of the everyday and the extraordinary is often iterated as a dichotomy of home and away, with
pilgrimage a process of leaving the home and entering the realms of the liminal. Such a dichotomy reflects the image
also of pilgrimage as a movement between the seemingly opposing realms of the sacred and the profane, and of

pilgrimage as being concerned especially with the sacred and with escape from the everyday world of home.

This analysis has been immensely influential in studies of pilgrimage, and it is common to find studies that begin from
the assumption that this pattern of liminality is the norm in pilgrimage contexts. Indeed, there is plentiful evidence to
show that pilgrims are often motivated by the drive to escape from the confines of their ordinary lives and to put a
space between their ordinary existence and that of life on the road.” When pilgrimages occur (as they often do) to
places with dramatic scenery that are obviously set apart from more heavily populated areas (such as pilgrimages to
sacred Hindu sites in the Himalayas such as Badrinath and Kedarnath, and Hindu and Buddhist pilgrimages to Mount
Kailas in Tibet), they clearly encompass this dimension of being set apart from the ordinary world.” Studies of
Shikoku, too, indicate how landscape and geography can enhance this sense of the pilgrimage realm as being
connected with the extraordinary.”

However, although these factors- the contrast of the extraordinary and the everyday, the notion of stepping outside the
borders of normal life and entering into a liminal arenas, and the concept that pilgrimage involves extraordinary
activities that are usually done just once in a lifetime- may well be present in many pilgrimage contexts, I would argue
that it is wrong to view them as necessarily always present in pilgrimages. Here again I consider that the Shikoku
henro provides us with evidence that challenges these normative views of pilgrimage that have emerged out of
Turner 's work. It also offers us new ways to think about pilgrimage theories, and provides scope for us to rethink the
standard and contrasting categories of the everyday and the extraordinary that so frequently dominate pilgrimage
studies.

As I have already mentioned, a sizeable number of the pilgrims are and have traditionally been, from Shikoku, while

the pilgrimage and its main focus of veneration, Kobo Daishi, have been closely embedded in and part of local
Shikoku culture. In such contexts, pilgrims from Shikoku are not leaving home to step into a liminal realm but are in a
real sense entering into the spiritual culture of their homeland. Rather than stepping outside their cultural boundaries
into a liminal realm, the pilgrim who comes from Shikoku is in a sense returning to the roots of his/her culture; this is
especially true of people who were originally from Shikoku who have moved away from the island but who ‘come
home’ to do the henro.” In such terms, the extraordinary nature of pilgrimage is simultaneously the ordinary nature of
Shikoku culture.

Pilgrims in Shikoku have a tendency to perform the pilgrimage more than once, and often do it many times. This is an
important point about the henro- and it offers a very different perspective to the view widely found in comparative
studies of pilgrimage, that long-distance pilgrimages are done only once as a rule. By contrast, studies of the Shikoku
henro provide evidence of a widespread tendency to perform the henro many times, and this I would consider to be
one of its most distinctive and special characteristics. I became aware of this characteristic on my first visit to
Shikoku in 1984, when I walked the & i 18 with my wife Dorothy N 0 > —; on the way we met a pilgrim,
dressed in monk’s clothing who was pushing a handcart with all his worldly possessions in it. He informed us that he
was on his 56th circuit and that he had been doing the henro almost continuously for 19 years. He had connections
with Koyasan and occasionally visited there, but for the most part spent his time continually circuiting the pilgrimage
route. In winter he walked very slowly through Kochi, because it was warmer there, and in spring he headed north



again. Because he had been on the pilgrimage route for such a long time he knew people all around Shikoku, and was
able to stay with people in many parts of the island. Moreover, he had no intention of changing this pattern; he
appeared conient to remain on the pilgrimage route as a permanent pilgrim for the rest of his life. Meeting this
pilgrim brought home to me the reality of people who lived as permanent pilgrims on the henromichi E ¥ 38 - and 1
have come across several examples since then, from a couple whom I met who placed all ‘their possessions in a
handcart to walk around the pilgrimage and who ended up by building a small hut and living in the precincts of one of
the pilgrimage temples, to various other pilgrims who had left their homes for good and who were spending their lives
on the pilgrimage route.”

Such pilgrims in the present day are doing something that has a long and enduring history in Shikoku- and that may be
embedded in the very foundations of the henro. Many of the legends associated with the henro have created an image
of permanent itinerancy and of pilgrimage as a continuing rather practice. The idea of K6bd Daishi as a permanent
pilgrim wandering the henromichi and dispensing miracles and benefits to those he encounters, has been a key element
in the pilgrimage’s legends and beliefs, and is emphasised in various miracle texts, such as Shinnen’s 1690 text
Shikoku henro kudokuki. Indeed, the notion of Kob6 Daishi as a permanent pilgrim always travelling with and
guarding over pilgrims is intrinsic to pilgrimage beliefs, symbolised by the ideograms  [R]fT — A that are found on
pilgrims’ clothing and that feature so prominently in pilgrimage lore. The legend of Emon Saburd, too, centres
around his abandonment of his physical home and his perpetual walking around the island until he meets K6bo Daishi,
attains salvation and dies. Certainly Emon Saburd leaves his home- but in effect he makes a new home for himself on
the henromichi. The very structure of the henro facilitates this notion of continuity and permanency. Pilgrims end
their pilgrimages, if they perform oreimairi, back where they started and hence are in a position to continue onwards
on another circuit; as such there is no real separation between the end and beginning of the pilgrimage.

It is not only the legends of Shikoku that create an idea of permanency and of recurrent performance. Historically, too,
there are numerous examples of pilgrims who have spent much of their lives doing the henro, thereby following in the
legendary footsteps of Kb Daishi and Emon Saburo. Thus the Tokugawa era ascetic {7# Shinnen Yiben, who did
so much to promote and help develop the henro in the late 17th century, by writing the earliest guidebooks to the
henro and collecting miracle tales that spoke of its worth, is believed to have made 20 or so pilgrimages in Shikoku.
Likewise, later Tokugawa era pilgrims such as Tada Emon, also performed the henro many times. Tada, in fact, died
on the henromichi in 1862 after making 136 henro circuits, and he, like Shinnen, has his grave on the route. At the
end of the Tokugawa era, too, Nakatsuka Mohei began to circumambulate the island as a pilgrim. Between 1865,
when he first came to Shikoku, and 1922 when he died on the route, Nakatsuka did 282 circuits of the henromichi and
only once left the island during that period.

Pilgrims such as Nakatsuka and the others mentioned here who became permanent pilgrim are rare, but they are an
example of how pilgrims in Shikoku can engage in a continuing relationship with the henro in ways that break down
the barriers between ‘home’ and ‘away’ and between the ‘everyday and the ‘extraordinary’ ( H#tE-FEH#1)in
their lives. Indeed, Shikoku provides us with one of the most striking examples I have ever come across in the study
of pilgrimages worldwide, of a pilgrimage whose participants repeatedly engage with the pilgrimage in ways that erode
our customary understandings of pilgrimage as a liminal enterprise.

This pattern of performing the pilgrimage multiple times is indicated also by the osamefuda that pilgrims carry with
them and which they pass to those they meet as a form of calling card; I have been given numerous silver, gold and
brocade # osamefuda that indicate that the person concerned has done the henro at least 25 (silver), 50 (gold) or 100
(#%) times. Likewise, the large numbers of people who have become registered as sendatsu (a status that requires
pilgrims to do the henro at least four times) under the Shikoku Reijokai’s sendatsu system P4 [E S < O S il B

is a further indication of this tendency.” 1 have interviewed numerous pilgrims who have acquired the rank of
sendatsu and who had performed the henro dozens and even hundreds of times. One such sendatsu whom I met in
1991, for example, told me that he had done the henro 110 times; his first pilgrimage had been over 60 years earlier,
and he had made numerous circuits by foot before, as he grew older, starting to go by organised bus tours. His



experience as a pilgrim was such that he was often asked to lead pilgrimage bus tours, and at the time I met him he
was doing this around five or six times a year. By then he was in his eighties, and was spending around 60 days a
year on the road as a pilgrim. In between these circuits, he said, he spent his time engaged in activities organised by the
‘sendatsukai JC3¥22. in planning his next pilgrimage and in helping organise tours. In effect, his daily life at home
revolved around the henro as much as his activities while actually on the henro did. A colleague of his whom I also
interviewed, had taken this engagement in pilgrimage even further; besides over 30 circuits of Shikoku, he had done
the Saikoku junrei P4[E =+ =& Fri& 4L several times had done the Mount Ontake pilgrimage ({21 ) around 200
times, had been on pilgrimages to important Buddhist sites in China and India and had even visited famous Christian
pilgrimage sites in Europe such as Assisi and Lourdes.

This pattern of multiple performances of the henro, has been widely noted by those who are involved in organising
pilgrimage tours of Shikoku. Officials of various transport companies have informed me that repeat pilgrims form a
sizeable part of the pilgrimage community and are a key part of their business - over 50% according to officials from
the Iyo Testu company with whom I discussed the matter with in 2000. The tendency for pilgrims to repeat the
journey again and again has given rise to terms such as ‘Shikoku byé’ PUEJ% to illustrate what a number of pilgrims
have described to me as the ‘addiction’ of the henro. This ‘addiction’ to the henro is evident, too, in the fact that
many who do the henro several times, also become involved in activities connected to the support of the henro: like the
man I have just described, they become registered sendatsu, take part in activities for sendatsu (such as the annual
sendatsu meetings organised by the Shikoku Reijokai) and in publicity campaigns that aim promote the henro further,
and help organise pilgrimage tours. In recent times, too, the tendency to maintain a close connection with the henro
even after one has finished one’s pilgrimage, is evident in the growing number of websites that have been set up by
pilgrims to provide information about the henro and that enable pilgrims to share their pilgrimage experiences with
each other.”

One could cite numerous other examples here. The point I want to make is that the Shikoku henro provides plentiful
evidence to counter the assumption that major pilgrimages are done only once in a lifetime. One cannot use the
argument that this pattern of repetition is a product of modernity and of mass transport systems that have made getting
to and from Shikoku quicker and easier and that have made it possible to do the pilgrimage quickly and in comfort
many times. Certainly modernity has made it (as with many other pilgrimages) easier to do, but the examples of
Tokugawa pilgrims such as Shinnen that I have cited earlier show that the pattern of making multiple pilgrimages in
Shikoku was embedded in the henro prior to the modern age. Indeed, I would argue that this tendency has been a
central aspect of henro from the outset. And certainly in the modem day we see not only evidence of multiple
performances, but also of how repeated engagement with the henro breaks down any notional barriers between home
and away, and between the everyday and extraordinary. For people such as the sendatsu mentioned earlier, who
spent 60 or so days a year actually on the pilgrimage, and the rest of his time in between pilgrimages preparing for the
next journey and engaged in pilgrimage-related activities, there appears to be little or no separation of home life from
pilgrimage life. His home has become a setting for preparing for the henro, while the henromichi appears to have
become akin to another home for him. In such terms, the boundaries so often assumed to exist in pilgrimage terms,

and the dichotomy and contrast of the H % 4 and the 3£ H %1% disappear. In such terms, too, pilgrimage ceases to
be a liminal process or experience, and becomes increasingly part of everyday existence.

I do not mean to say that this is so for all pilgrims and I am not claiming that pilgrimage is wholly devoid of notions
of the extraordinary. My point here is that the assumptions relating to distance and to separation from the everyday,
and categories so often used in pilgrimage studies, such as the notion that pilgrimage provides a contrast between the
normality of home and extraordinary nature of being apart from one’s home and in a liminal state, are themselves
shown to be highly problematic by the evidence found via studies of the henro.

Such understandings are beginning to appear elsewhere in pilgrimage studies. Simon Coleman s study at the English
pilgrimage site of Walsingham noted that many people visited there regularly so that the place became akin to a
second home for them, * while Christine King has commented on the tendency of those who made the annual



pilgrimage (as it is viewed by his fans) to Elvis Presley’s home of Graceland each August, to speak about seeing each
other ‘next year at Graceland’.” Likewise, Nancy Frey's study of pilgrims to Santiago in the modern day has shown
that some pilgrims, on returning home, feel the need to maintain a connection to the pilgrimage, and do this via
joining Santiago pilgrimage societies in their home countries.” Yet in all these cases, the scholars concerned have
largely talked about processes of recurrence (going to Graceland again every year, making annual pilgrimages to
Walsingham) rather than of the collapsing of barriers between home and away and between pilgrimage and everyday
life. I would argue that we can go a stage further than this. The Shikoku henro provides examples of how such
distinctions of home and away can collapse in the context of pilgrimage, and as such it offers the potential of taking
the discussions further than has been evident thus far in studies of Western pilgrimage. Scholars of pilgrimage should
take greater note of the Shikoku evidence and realise that some of the major notions that have guided their field- such
as the notion that pilgrimage is grounded in notions of liminality and of distinct separation between ideas of home and
away and of the everyday and extraordinary - require more subtle and sophisticated reconsideration. While repeated
performances of the pilgrimage and the notion of PU[EJ§ may be special features of the henro, they also indicate the
potential for pilgrimage to inculcate such practices in its performers that it becomes a way of life in which normally
perceived structural themes that are commonly considered to be innate aspects of pilgrimage, are no longer valid. In
such terms I consider the henro offers us a means through which we can rethink categories and aspects of pilgrimage
and come to an understanding about how pilgrimage fits into and may at times be an extension of everyday life for
some of its participants, rather than something that is almost wholly set apart from and antithetical to their everyday
existences.

As such, while it is important to locate the Shikoku henro within the wider context of pilgrimage studies and to use
comparative examples and existing theories as a way to help us to further develop our understandings of the Shikoku
henro, it is also important to understand that the henro itself can present challenges to existing theories and notions that
have thus far been seen as integral to the study of pilgrimage. While it is important for scholars studying the Shikoku
henro (and other Japanese pilgrimages) to take note of existing pilgrimage theories, therefore, it is also important for
them to use the example of the henro to critique and enhance those theories in ways that can move the field forward.

New directions in the study of pilgrimage

Besides the issues I have outlined above, there are other areas in which studies of Japanese pilgrimages such as the
Shikoku henro can help us move forward the agenda of pilgrimage studies, and where the field of comparative
pilgrimage studies can offer new suggestions for studies of Japanese pilgrimages. In particular I want to draw attention
to the ways in which pilgrimages are marketed, and in which they intersect with the dynamics of the commercial
world. This area- which also relates to the ways in which pilgrimages are produced, consumed and made into
commodities- is one that in my view has been essential to the development and ability of pilgrimage sites and routes to
attract and maintain clienteles over the ages. Likewise, the commercial infrastructures of pilgrimages are critical to
their development; when one visits pilgrimage centres, one cannot help but note the extent to which they are normally
embedded in a network of businesses and facilities that provide support to pilgrims and make their journeys possible.

I became aware of this in practical terms when I went on my first-ever pilgrimage, to the Hindu pilgrimage centre of
Amarnath 7 ¥ —7F A in Kashmir ] 3 2 — )}, northern India. This is a cave high in the mountains, sacred to the
Hindu deity Shiva; the cave contains a stalagmite that represents the lingam or sacred symbol of Shiva. In summer,
when the snows have melted and the cave becomes accessible, pilgrims flock there for an annual pilgrimage. In 1971

I was travelling in the region and, interested in hiking in the mountains, decided to walk to Amarnath. Amarnath was
in the mountains and the only way to reach it was by foot across mountain passes; there were no towns and no

facilities such as food, shelter and so on, once one entered the mountains. I walked the pilgrimage trail- a journey of
three days- right at the start of the pilgrimage season and what struck me was that, along with the various Hindu
pilgrims and ascetics walking the route, there were also numerous merchants with pack animals laden with tents and
other equipment and food, who were going the same way. They were on their route not as pilgrims but in order to
benefit from the needs of the pilgrims; along the way they set up temporary shops selling tea, food and basic
overnight accommodation. Gradually the open spaces and valleys along the route were turned into temporary villages



that provided food and shelter for the pilgrims. And although the Hindu pilgrims I was with, grumbled about the price
that these tea shops were charging, and complained about the mercenary nature of those who had come to benefit
financially from the pilgrims, they also depended on those merchants to keep them fed and sheltered from the
elements. As noted, the area around Amarnath was in the mountains; it was cold at night and there was nowhere to get
food or shelter. The transient villages of the merchants thus provided a service; more than that, they made the
pilgrimage possible for the pilgrims. Without such infrastructures, without lodgings, food and the commercial
activities of the merchants who provided the food and shelter and who benefited financially from it, the pilgrimage
would have been impossible for all but the most hardy and fearless.

Yet, although (as my experience in Amarnath showed me) the commercial realm is an intrinsic and essential part of
pilgrimage, it tends to be neglected or treated as a disjunctive aspect of pilgrimage. In general terms, questions of
why and how places come to be viewed as sacred and as centres of worship and pilgrimage cults, have tended to
focus around issues such as miracles and sacred apparitions. They have tended to focus on theories such as those
posited by Victor and Edith Turner, who argued that pilgrimage sites emerge because of apparitions and the ‘rumour
of miracles’ which cause ordinary people to flock to such places, thereby creating a dynamic that leads to the
formation of pilgrimage centres.” Such theories either suggest or assume that pilgrimage is something that emerges
rather spontaneously and that it is centred wholly around the manifestations or perceptions of the sacred. Similarly,
many studies of pilgrimage have followed a perception found in the works of historians of religion such as Mircea
Eliade, who viewed all sacred places as similar, with each representing what Eliade called a ‘hierophany’ & .11
7 = or place where supernatural or holy power was manifest and where the physical realm formed a conduit
into the sacred realms. Such conceptualisations suggest that such sacred, hierophanic, power was not created or
manufactured by people but was implicit in a place, to be ultimately discovered by human beings. This notion- which
divides the world into two contrasting spheres, the sacred and the profane - has often led to the assumption that certain
places are especially ‘sacred’ and that their emergence as such is largely a process of recognition of an existing reality.
This notion has been given added impetus in recent times by the argument put forward by James Preston that certain
places posses ‘spiritual magnetism’, - a concept that has been widely used as an explanation for the sanctity and

attraction of pilgrimage places.”

Such views have led scholars of pilgrimage to pay little attention to the processes whereby places emerge as pilgrimage
centres, except via reporting the apparent miracles that give rise to their emergence as sacred places. In such terms,
there has been a frequent tendency in studies and portrayals of pilgrimage sites, to consider any manifestation of
commerce or any act of publicity relating to a site, to be a gross materialistic and profane intrusion into the realms of
the sacred. This has also affected the ways in which pilgrimage sites are described in popular literature, with the
commercial dimensions of such places — including the sales of souvenirs and pilgrimage trinkets- being widely
antithetical to the ‘true’ nature of pilgrimage, and as gross commercial intrusions into the realms of the sacred.”

These are issues that I believe need to be rethought. The problem in my mind is that while such images (of miracles
and the sacred) help us understand the possible origins of some pilgrimage sites, they do not fully explain either why
pilgrimage sites are able to continue to attract pilgrims year after year, nor why it is that some places become popular
as pilgrimage centres, while others do not. Nor do they help us really understand why certain places emerge with the
image of the sacred attached to them. Yet we are aware that not every place that lays claim to being a pilgrimage site,
or that gives rise to stories or rumours of miracle, develops into a pilgrimage centre that continues to attract people
over an extended period of time. Thus, studies of medieval English pilgrimage sites have shown that miraculous
stories and rumours of miracles may have helped give rise to various pilgrimage cults that flourished briefly- but that
few of them survived for very long.” Those that do so, require something else to maintain the flow of pilgrims- and
they also (as my example of Amarnath illustrates) need the world of commerce to provide the succour that pilgrims
need to support their journeys.

Likewise the notion that somehow certain places are innately ‘sacred’ is another notion that requires reconsideration,
and here I wish to draw attention to some interesting recent works that have been produced about European pilgrimage



sites and their development. One is by Mart Bax <)l I « /N>y 77 Z on the Catholic pilgrimage shrine of Medjugorje
AT ad—2 xA, sacred to the Virgin Mary, that first developed in Croatia in the 1980s and that has since
attracted a worldwide Catholic following. In his study Bax criticises the common tendency in pilgrimage studies to
commence with the assumption that a place is somehow inherently sacred and hence to pay little attention to the
processes through which it might emerge as a centre of pilgrimage. As Bax shows, Medjugorje was not the only place
in Croatia where apparitions of Mary began to be seen by local people in the early 1980s (a period of fraught
political, social and cultural turmoil in the region). However, it was Medjugorje- where influential local priests and
Catholic orders seized on the apparitions as a means of promoting faith, their own political cause and the local
economy, and were supported in this by various local interest groups- that emerged as the national pilgrimage centre,
while rival sites lost out. Bax's study is important in showing how a variety of factors, including local politics, the
actions of priests and commercial enterprises- provided the stimulus which helped Medjugorje emerge, from among a
number of sites, as the prominent pilgrimage centre of the region, and for also indicating why other pilgrimage sites in
the region, did not manage to do this.”

Similarly Suzanne Kaufmann A4 27 « 51 7 < 2  has produced a study of the French Catholic shrine of
Lourdes )V )V I | showing that (as with Croatia) the apparitions of Mary at Lourdes were by no means the only ones in
the region at the time. Indeed, the mid-19" century was a period in which Marian apparitions were common - and it
was a time when the French Catholic church was keen to promote such apparitions as a way of revitalising faith among
French Catholics in an era in which the state was advancing policies that were highly secular in nature and in which the
Catholic Church was rapidly losing support because of the secularising tendencies of the time. Why Lourdes became
the main focus of their efforts, and how a variety of other factors helped turn Lourdes into the most prominent French
pilgrimage site of the age (and why other nearby places with apparitions were largely ignored)is the focus of
Kaufman s work. She shows that the impetus came not just from the Catholic Church (which saw Bernadette, the
young girl who claimed she had seen visions of Mary at Lourdes, as the most malleable and credible of the various
young girls who had had visions of Mary at the time) but also from local politicians and commercial agencies and
merchants who were seeking new ways to develop a local economy that had been dependent on agriculture and that
was in severe decline. Moreover, Lourdes was aided also by the development of new transport systems, with a new
railway line in the recently developed French railway network passing through the area. The railways were a novel
invention of the era and strategies were needed by the newly formed French National railway company to persuade
people to use this invention. Pilgrimage was one such strategy, and the railway company quickly latched onto visions
of Lourdes and the emerging pilgrimage site there to this end. By promoting (often in conjunction with Catholic
interest groups) the wonders of Lourdes as a pilgrimage destination and by running trains from distant places such as
Paris, it not only increased its own custom but helped transform Lourdes into a pilgrimage site known and accessible
throughout France. These factors were key to Lourdes becoming the prominent site of its age.”

I will not go further into this issue here, save to say that these recent studies of European pilgrimage sites have drawn
attention to the importance of practical and commercial elements in the emergence and development of pilgrimage.
Here I would argue that pilgrimage has always had links to the worlds of publicity and commerce; temples and shrines
in Japan have been successful in promoting themselves as pilgrimage sites through publicising miracle stories that
draw visitors to them. Sarah Thal's /5 + % — )l recent study of how the Shinto pilgrimage centre of Konpira £ FL#E
maintained its popularity over the centuries, shows how that shrine’s priests repeatedly had an eye on new popular
trends and consistently put on various acts of entertainment and encouraged commercial development around the
shrine in order to sustain high numbers of pilgrims over the ages- and to make the shrine more attractive as a
destination than its rivals.” Studies of the pilgrimage to Ise {7 2% % ) 1) likewise show how the commercial and
promotional activities of shrine agents were important in maintaining a flow of pilgrims there over the centuries.
Buddhist temples and pilgrimage centres, too, operated in similar ways; practices such as kaicho, B I for example,
were commonly used by regional pilgrimage routes such as the Chichibu Kannon pilgrimage # & = - & Fr i 1L
very successfully to draw in pilgrims both in the Tokugawa and in more recent times as well. As Sato Hisamitsu has
shown, too, such enterprises as Bk have proved very successful for the Chichibu temples.™



This is an area that needs further discussion, and here I consider that studies of the Shikoku henro can help us further
understand the importance of the commercial world, or publicity and of the promotional activities of priests who run
pilgrimage centres. The Shikoku henro, indeed, offers an interesting case study (which I have described to some
degree in earlier writings) of a pilgrimage that has flourished in the very modern era. However, it is also clear, from
my interviews with people who knew Shikoku in the period immediately after the end of the Pacific War in 1945, that
at that time, the henro and its temples were in a very precarious state. There were almost no pilgrims; many of the
temples had no priests and many were in a state of disrepair. The economy was shattered, so that people could not
afford to give settai to pilgrims. It was by no means certain, at that time, according to some people I have spoken to,
if the pilgrimage would survive.

However, over subsequent decades, of course, the henro has flourished- and among the factors that have brought this
about have been the engagement of local transport and commercial firms, the formation and activities of the Shikoku
Reijokai, which has helped promote and develop an image of the pilgrimage which has become widely popular, and
also"the engagement of the mass media (notably NHK) which has produced many documentaries and travel
programmes about the henro over the years. Here is not the time to discuss these issues in detail (and I have written
about them in previous publications, while Mori Masato ZX1E. A\ has examined the role of media and modermnity in the
development of the henro in the twentieth century”) except to say that in my view the contemporary position of the
henro cannot be dissociated from such things as publicity campaigns, promotional activities, and the involvement of
interest groups such as regional transport and similar companies, whose main focus is on conducting business and
making commercial gains, and which have become heavily involved in promoting the henro as a result. *

This process of publicizing pilgrimages has also led to various exhibitions of pilgrimages at museums and department
stores around the country- not just by the Shikoku temples but by other pilgrimage routes as well. In the case of the
henro, most recently there has also been the campaign to have the henro declared a UNESCO World Heritage site -
something that has happened also with the pilgrimage route to Santiago in Spain and that helped boost pilgrim
numbers there and that clearly (according to interviews I conducted with interested parties in Shikoku in 2008) is an
aim of the current Shikoku World Heritage campaign.

Although there are clear indications that pilgrimages can be bound up with various have = commercial, media-related
and promotional issues- and that these are often vital to their continuity and success- this is an area that has been barely
researched - or at least that has not been researched as an integral aspect of pilgrimage. The tendency, as I have said
earlier, has been for scholars and others to dismiss or regard the commercial and promotional issues associated with
pilgrimage, as distractions and departures from its “true nature” as something grounded wholly in concepts of the
sacred, and in assumptions about a separation of the worldly and profane from the sacred. Yet, as I have suggested
here, such assumptions and conceptualisations do not really fit with the reality, which is that pilgrimage sites need to
sustain themselves and that they are innately embedded in the realms of the commercial. Indeed, and this is another
issue that requires greater attention in future, pilgrimages are also grounded in the world of competition, in which not
every site that is seen or portrayed as sacred or about which a rumour of miracle occurs, can succeed as a pilgrimage
site. The numbers of pilgrims at any era are not infinite, and there is always going to be competition between
different sites as a result, in which some will get more pilgrims and some will not. I have already indicated that sites
such as Medjugorje and Lourdes emerged at times when there were other places with claims to being sacred pilgrimage
centres. The success of Medjugorje and Lourdes meant that these rivals failed to attract a major following and either
disappeared or were reduced to being minor and local rather than major pilgrimage centres. Finucane's study of
medieval English pilgrimage sites and miracle stories indicates a similar pattern of some places emerging as successful
and able to attract pilgrims over a long period while others quickly faded in popularity. It is likely, in my view
(although this is an issue that needs more research) that the success of the Shikoku henro over recent years, has
impacted on other pilgrimage routes in Japan and taken custom away from them; indeed, conversations with priests
involved with a number of regional pilgrimage routes in Japan indicate that many such routes are facing a decline in
pilgrim numbers- and leading to these routes following the example of Shikoku, by engaging in publicity activities and
putting on pilgrimage exhibitions at museums and in other public places.”



These are areas that I consider are critical to the field of pilgrimage studies. Especially in a modern media-dominated
age, focused as it is on consumerism, in which it is clear that issues such as the mass media, advertising and
consumerism are dominant factors in our lives, we need to pay attention to how these themes impact on areas such as
pilgrimage. Likewise, we need to pay more attention to studies such as those by Kaufman and Bax, that show how
pilgrimage cannot be dissociated from the workings of the everyday world and that indicate how deeply grounded in
the world of the mundane and commercial pilgrimage is. As I have said here, studies of pilgrimage should not
continue to set pilgrimage and the ‘sacred’ apart from other aspects of life. More attention needs to be paid to
those interest groups that play a role in stimulating and promoting pilgrimage, even as they are associated with the
realms of the commercial. Seeking to portray such issues as antithetical to the ‘true nature’ of pilgrimage is not
appropriate. Indeed, such an attitude makes it hard for us to properly study and gain a full understanding of the
dynamics and realities of pilgrimage.

This is an area that I believe has to be central to the future agenda of pilgrimage studies. It is here that studies of
pilgrimages such as Shikoku, especially in its modern developments, in its public portrayals in the media, and now in
its associations with images of World Heritage, can be of benefit to the wider field. This I believe is an area in which
studies of the Shikoku henro - and of pilgrimages in Japan in general- need to develop and in which studies of
Shikoku and of Japanese pilgrimages, can further increase their value to the wider field of the study of pilgrimage in
comparative contexts.
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