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Abstract: This paper examines the local beliefs of the sea gods in Japan, represented by the Sumiyoshi
Sanjin 37 =, and their acceptance of the foreign culture of Mazu #5#1. While there are many
differences between the two in terms of their backgrounds, functions, and identities, the evolution of
Japanese sea god beliefs has been characterized by a gradual acceptance of Mazu culture, culminating
in the co-culturing of the two in shrines. This paper adopts an empirical research design to compare
the local beliefs of the sea gods in Japan with the culture of Mazu and to analyze the reasons for their
acceptance of Mazu culture from the perspective of the other. This article argues that the Japanese
sea gods accepted Mazu for two reasons: the tangibility of Mazu’s beliefs and the superb spirituality
of Mazu's beliefs. Superb spirituality means effective protection, both in terms of safety at sea and
swiftness in rescuing shipwrecks, and in terms of the smooth running of the fishing industry.
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1. Introduction

Mazu is a folk belief that has spread around the southeastern coast of China, but has
also been influential in East and Southeast Asia and has had a profound impact on overseas
Chinese. As an important part of maritime civilization, the belief in Mazu has prompted
scholars to explore it from a variety of perspectives, and the results have been quite fruit-
ful. A number of scholars have focused on topics related to Mazu’s beliefs and the devel-
opment of tourism resources (Shuo et al. 2009; C.-P. Lin 2021; Zhang 2021), while others
have devoted their attention to Mazu and literary production (Poceski 2015) and literary
acceptance (Lee 2016). Geographically, Mazu studies are most richly diversified in Taiwan
(Park 2018; Tischer 2020; Zhou 2022), followed by East Asia (Sang 2016), including Japan
(Ng Wai-ming 2020), South Korea (Moo 2017), and Southeast Asia (Gyeng 2022), including
Vietnam (Fraszczak 2018). However, there is little literature exploring themes related to
the exchange of Mazu beliefs between China and Japan. Chinese scholars pay more atten-
tion to the external transmission and fixation path of Mazu culture. For example, Lin (2018)
clarifies the path of transmission of Mazu’s culture to the Ryukyus, Nagasaki, East Japan,
and modern cities; Lin and Lian (2019) focus on the spread and development of Mazu’s
culture in Japan. In contrast, Japanese scholars have taken an interdisciplinary perspective
from anthropology, literature, and geography, resulting in a richer and more diversified
perspective on the study of Mazu’s beliefs, such as Fujita’s (2006) ‘ Ancient Mazu statues and
the belief in Funadama god in early modern Japan’ and Ogata’s (2021) ‘Historical anthropological
research on the reception of Mazu beliefs and belief in funadama in Japan’, from anthropology,
and Fujita’s (2007) “Sea of Japan exchange and Jurchens from documentary sources’, from the
literature. Takahashi’s (2009) ‘Historic Geographical Profiles of the Belief in Voyage Goddess’ ex-
plores different aspects of the Mazu faith from a historical and geographical perspective,
providing a broader perspective and research ideas. However, the above-mentioned lit-
erature provides the author with a sense of the problem, as there is a wealth of research
based on how the belief in Mazu was spread in Japan, but very little attention has been
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paid to the aspect of its reception by the local Japanese belief in the sea god. Moreover,
few Chinese scholars have considered why the Japanese sea gods accepted Mazu culture
from the Japanese perspective, namely from the other perspective. What is the other per-
spective? This paper argues that most Chinese scholars focus only on how Mazu culture
has spread overseas. What are the history and current status of transmission? In the posi-
tion of other countries, Mazu culture is in fact a foreign culture, so how did these countries
overcome their ‘rejection” and absorb Mazu culture? This should also be a key concern.
Only by thinking clearly about why a culture is accepted by the target country can that
culture spread more widely. Therefore, it is necessary to consider what is the reality of the
Japanese local belief in the sea gods from a Japanese perspective. What are the similarities
and differences between the two? Why did Japan’s belief in the sea gods evolve in such a
way as to accommodate the foreign culture of Mazu? In this article, these questions will
be analyzed.

This paper will adopt a comparative religious approach, first comparing the native
Japanese sea gods with Mazu. Comparison is one of the most indispensable methods in
the study of religion. As both Heraclitus and Saussure observed, meaning is constructed
through contrast (Freiberger 2019b). Specifically, this paper will be developed using a
“weak comparison” approach, a concept introduced by Bruce Lincoln. Weak comparisons
refer to “inquires that are modest in scope, but intensive in scrutiny, treating a small num-
ber of examples in depth and detail, setting each in its full and proper context” (Lincoln
2018). In this paper, Japanese sea gods are compared to Mazu, with weak comparisons
under homological/relational comparisons. The comparands in these studies are (histori-
cally, culturally, linguistically) related to each other, and they are situated in one context
(Freiberger 2019a). This paper follows a weak comparison approach, selecting only two
points of comparison between the Japanese sea gods and Mazu, namely birth and function,
and meticulously combing historical records and literature to draw more reliable conclu-
sions from them. William E. Paden (2010) pointed out that comparison can either focus
on commonality or differences relative to a point of commonality, or both. Because they
both belong to the East Asian cultural sphere and are historically and culturally closely
related, this paper focuses on the differences between them. We take this as a tangential
point to discuss the reasons for the acceptance of Mazu culture by the Japanese sea gods.
In addition, most of the writers on comparative religion adopt this way to conduct a thor-
ough study of the basic text or texts, but few authors engage in extensive dialogue with
the followers of a particular religion and conduct in-depth and extensive personal research
into the various religious practices they carry out (Tiwari 2015). Therefore, the results of
Ogata’s (2021) fieldwork are also used to add credibility to the findings.

2. The Origins of the Belief in the Japanese God of the Sea

The Japanese god of the sea and the Chinese goddess Mazu are both sea gods of the
East Asian seas, but they were born in different historical contexts and, therefore, have
different qualities.

2.1. The Birth of the Japanese God of the Sea

The earliest Japanese god of the sea was Watatsumi #%7# i (God of the sea), pro-
nounced watatsumi 7 X I, wata 7 X, which is the ancient Japanese word for sea and
is described in the Manyoshu Ji %4 (Akihiro et al. 2016) (the oldest extant collection of
Japanese waka), watanosoko shizukushiratama 7z DK L D < [ & (a pearl that sank to the
bottom of the sea). The word tsu */ is an auxiliary word. Mi I includes two meanings,
either as a common name for a deity or an ancient personal name, which may have pre-
dated Kami 77 I and could, therefore, be interpreted as a being with mystical powers or a
major guardian, or means ‘presiding officer who watches over’!. Both suggest that Watat-
sumi means the god who guards the sea, the god of the sea. The earliest specific descrip-
tions of Watatsumi can be traced back to the Kojiki i S50 (Kenji 1963) (Records of Ancient
Events). Then, the god of the sea was born, named Owatatsumikami K47 FL#, and then
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Minatonokami 7K 7 #f was born, named Hayaakitsuhikonokami k¥ H ¥ ##, and then
Hayaakitsuhimenokami # &k Lt B #f was born. (Kojiki, vol. 2)

In this case, Owatatsumikami is the eighth god, the god of the sea, born to Izanagi
AR and Izanami fHAFAESE. It is said that Owatatsumikami lived in a palace at the
bottom of the sea and ruled over the treasures of the sea and used water for farming. After
Izanami died giving birth to the god of fire, Izanagi followed his wife to the land of the
Yellow Springs but was unable to bring her back, and Izanagi gave birth to Santyushin
=H:#fiwhile cleansing her body of filth.

When she washed at the bottom of the water, the gods she gave birth to were

called Sokotsuwatatsuminokami and Sokotsutsunoo. When she washed in the

middle of the water, the gods she gave birth to were Nakatsuwatatsuminokami

and Nakatsutsunoo. When she washed on the surface of the water, the gods she

gave birth to were Uwatsuwatasutsu and Uwatsutsunoo. {XJA7KIEIRRE . BT R

Ao JREAR LA R S . B BB AL L AR A R

Rz e K B, Fracehi 4. bR R Rl LR 5. bR

5. (Nihonsyoki H AR ZFAL (Taro et al. 1995))

The three gods, Sokotsuwatatsuminokami I HL#f, Nakatsuwatatsuminokami
HFEEAR I FL A, and Uwatsuwatasutsu _E 747 FL#f, are combined into the god of Watat-
sumi Kami. Itis noteworthy that at the same time as the birth of Watatsumi Kami, the other
three gods were also born, namely Sokotsutsunoo Ji& & 55 iy, Nakatsutsunoo 4 53 7, and
Uwatsutsunoo # i 53, forming the Sumiyoshi God. These three gods are collectively
known as the Sumiyoshi Sanjin and are the main gods worshipped at the Sumiyoshi Shrine
in Japan. Nihonsyoki also contains many details about the residence, form, and activities of
the Sumiyoshisanjin.

The second year of Jingu (AD202). A god resides at the bottom of the Tachibana

komon river (or sea)” in Hyuga country and is as young and full of life as seaweed.

Their names are Sokotsutsunoo, Nakatsutsunoo, Uwatsutsunoo (referring to the

Sumiyoshi Sanjin). BI¥FE: i H A BIE /NI KR E TR SR HE s 43R

@ PEY RESHCAE. .

This record reveals two important points about the Sumiyoshi gods. The first is that
the dwelling place of the three Sumiyoshi gods was at the bottom of the Tachibana Komon
in the Hyuga country, which is equivalent to the present Awakigaharacho, Miyazaki City,
Miyazaki Prefecture, Kyushu, Japan. The second is the form of the three Sumiyoshi deities,
a young and vigorous deity resembling seaweed. Here, the image of the three gods of
Sumiyoshi is entirely analogous, i.e., the gods are tangible.

The Sumiyoshi Sanjin also appear several times and play an important role in Empress
Jingu’s conquest of Silla. It is clear from this that the three Sumiyoshi gods accompanied
the army in its conquest, as Sokotsutsunoo, Nakatsutsunoo, and Uwatsutsunoo were the
army accompanying deities. When Empress Jingu wanted to invade Silla again, she asked
the gods for help, and the gods responded by saying Sumiyoshi gods. The Sumiyoshi gods
told Jingu that my soul should live in Otsu Kift Nunakura 54 & Nagasa Rk (where the
Sumiyoshi Taisha shrine is located in Osaka). Then, I can look at the ships coming and
going. So, Jingu followed the gods’ advice and sat down in the town. Then, Jingu was
able to reach the sea. When Jingu was returning from her three expeditions to Silla, she
was faced with an unpredictable situation at sea, but she accepted the teachings of the
Sumiyoshi Sanjin and crossed the sea smoothly.

It was from Sumiyoshi Taisha that Shotokutaishi #4& X (Prince Shotoku) sent Ono
Imoko /NI4T to the Sui Dynasty in AD 607 (Tono 2007), and when the Sui Dynasty fell
and the Tang Dynasty flourished. Sumiyoshi Taisha became a key point of communica-
tion between China and Japan, as well as a gateway to the Maritime Silk Road. One of
the thirty-six singers, Fujiwara Toshiyuki wrote that “Suminoeno kishiniyornami yorusaeya
yumenokayoiji hitomeyokuran fEDILD FI2 & 2 & 23 NPEOnL O AHE K587
in Ogura Hyakunin Isshu® /NS EH N—1 (Tomotaro 1966) (one hundred poets, one poem
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each). Suminoe is a place where you can see the waves on the shore of the Suminoe River,
and where you can see the people on the road. The name Sumie means Sumiyoshi Regency,
which is now the Sumiyoshi district of Osaka City, Osaka Prefecture.

2.2. The Evolution of the Function of the Sea Gods in Japan

Sumiyoshi Shrine is a shrine dedicated to the three gods (Sokotsutsunoo, Nakatsut-
sunoo, and Uwatsutsunoo). It is also a place of worship in Japan for prayers for safe sailing
and the shipbuilding industry. There are about 600 Sumiyoshi shrines in Japan, of which
the three most famous are located in Sumiyoshiku, Osaka City, Osaka Prefecture, Hakata-
ku, Fukuoka City, Fukuoka Prefecture, and Shimonoseki City, Yamaguchi Prefecture. The
Osaka Sumiyoshi Taisha Shrine is the main shrine of Sumiyoshi Shrine in the country. Ac-
cording to the Nihonsyoki, Sumiyoshi Taisha was built in 211, the 11th year of Empress
Jingu’s reign, and has a history of 1800 years.

Sumiyoshi Shrine carries different functions as a must-visit shrine for seafaring trips,
according to the Dazaifu Tenmangu Shiryo X3 i Rt & 52k (Dazaifu tenmangu historical
records).

Record 1:
Jouwa 6 (AD 839) On the 17th of July, the Dazaifu, by decree, built the Silla boat.

Shoku Nihon Koki %t H A&4%7C, On the 20th of August (AD 839): According to a
Tyoujyou MR (circulating letter) sent by Omiwa Muneo K52/ of the Kento
Rokuji i& &% ¥ (Officials sent to the Tang Dynasty to record documents). Know-
ing that the three ships that entered Tang Dynasty did not like the incompleteness
and hired and boarded nine Silla ships in Chuzhou %!l and returned from the
southern coast of Silla, Omiwa Muneo boarded the sixth of these ships, and the
other eight ships were hidden from sight, but both before and after as they had
disappeared and had not yet arrived and were unprepared for this worrisome in-
cident, the order was given that the defenders in each direction should be heavily
guarded, the Sakimori [j \ (Defence Sergeant) should be kept up, food and wa-
ter should be stocked, the following ships should arrive peacefully, and Muneo
and others should be laid to rest in the kyakkan and wait for the ships to follow.
On that day, he ordered the fifteen great temples to read the sutras and pray
for the arrival of the ships, and to send Shenzhishaofucongwuweixia dazhongchen-
chaochen  Jishou A&/ EIGE TLAL N R EESARLEESY,  Shaoyouzhenggiweishang
dazhongchenchaochen Baishou /b #i1E-BAL F K H BRI E 75 to the country of Set-
sujin and present coins and silk to Sumiyoshi Kami {3 # ##, then also to the Kehi
Kami % LA in the country of Etizenn #f{[#land to pray for the arrival of the
ships. (Takeuchi 1964b, p. 382) /K F/N4E (AD \N=J1) -EH+-EHEH. KREHT.
s & 0. B 2GS . CHREANMASENACE (CHH) « BRE AR
PEVUAL_E Rl BT 55 4545 A DY H R P 2 38 i S o A oo 128 K 552 T Ao
AR RN =G WA AT REMPEEMILE. i LR,
NIRRT R . B\ AT, BURRER. ATRAIR. RO FIE. B8 A
FIAME S BEERETIAMIN . ANREIEK . AT, SREM. R, HoRE
SRERH, SR, 2. AT IORTREANTE. DRI, BBEC.
SR ULl N A NN S R TR S A /TGt ot VA s NG Sl R SR TS AN e
PR B AT B LR . JRTRARER 2 . (Dazaifu Tenmangu Shiryo)

On the 14th of August in the 6th year, Ninmyo Tenno 1=#] X & (Emperor Ninmyo) re-
ceived an ultimatum from the Dazaifu, sent by the dispatcher of the Tang dynasty, Omiwa
Muneo, stating that the three ships to the Tang dynasty were not complete, so he borrowed
nine Silla ships from Chuzhou and the sixth ship he was on arrived first, but the others
were nowhere to be seen. Knowing that the situation was very dangerous, the emperor
deployed a series of measures on 20 August and ordered the fifteen great temples to read
sutras and pray for the safe return of the ships by making offerings of silk to the god of the
Regency. On the 25th of August, the imperial envoy Fujita Tsunetsugu i Jii % filarrived in
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Matsuura-gun, the country of Hizen with seven ships, making a total of eight ships with
those taken by Omiwa Muneo. This shows that the prayers to the Sumiyoshi deity worked
and, therefore, it can be shown that Sumiyoshi Shrine has the function of praying for safety
at sea and protecting the safety of the sea.

Record 2:

In June, Enkei 2 (AD 1209), Fujita Kunikado, Grand Shrine Chief of Takeo Shrine
in the country of Hizen, appealed against the ruling of Chinzeibugyonin Tokit-
sura, and asked to be rewarded for praying for the surrender of a foreign country.
(Takeuchi 1964c, p. 314) ZEJE —4F (AD ——OJL) ~H . HERATBIE A A = =
JRERFT . SRV 24T NI IE- firk] O B & A& U A2 FEBE[E 5% O W
M s A %D . (Dazaifu Tenmangu Shiryo)

During the war, the Shogunate ordered temples and shrines across the country to pray
and predict victory, and as a result, the shrines were rewarded with military honors (Zhao
2018). Takeo Shrine in the country of Hizen, claiming credit for its accurate predictions
during the Bunei war and Koan war (7K 54% D 1% (Japan was attacked two times by the
Mongols), appealed to the Shogunate because it was not convinced by the predictions of
other shrines and believed that its own temple was more accurate than others in predicting
the war.

As can be seen from the The Document of Takeo Shrine submitted by Takeo Shrine’s
Grand Priest, Fujita Kunikado, the Dazaifu selected six shrines to reward the
shrines for their prayers and predictions: Takeo, Sumiyoshi, Takara, Aso, Kagami,
and Kawakami. 527k BRI 7SS B sURE 43 =5 B FT&R 8% 0 b P, SepiidiE
#t R4 3L (Dazaifu Tenmangu Shiryo)

Record 3:

On the 19th of the year, the Jinzei Tandai Ashikaga Tadafuyu awarded Chikuzen
Sumiyoshi Shrine Lord Masatada the Jidou 15 (a position of authority and con-
trol over amanor and a public domain set up during the Kamakura Shogunate pe-
riod) of Buzen and Tikugo (Takeuchi 1964d, p. 386). +/LH Z H . SE TR L F]
HA . FAMESHEEROHTh& B L <. Bl B OHIAE 85 . (Dazaifu Ten-
mangu Shiryo)

The Sumiyoshi Shrine document contains a more detailed account of the granting
of Jidou. Jinzei Tandai Ashikaga Tadafuyu awarded Chikuzen Sumiyoshi Shrine Lord
Masatada the Jidou, one in the Buzen country tagawa gun Hif £l honnijyugocho A& 45N
motomatushirogoroato A<¥A VY B T B Pfand the other in the Chikugo country fujitajiro J# H X
RRsaemonnojyo 7" fujitayarokujyoshiato i H58/N & ¥ Bryonjyucho FE4GHT. The two
records here suggest that Sumiyoshi Shrine also played a role in predicting the course of
the war and was expected to receive military honors.

Record 4:

On the third day of the twelfth month of that year, Eisai was 27 years old and left
his parents and went to Tinzei. He went to Usa-no-miya F/£ % for seven days,
met Gen-san, and visited Aso Mountain, where the Eight Great Dragon Kings
live. On the 27th of January, he practiced praying for a trouble-free crossing of the
sea and for victory, and he arrived in Hakata on the 8th of February. Before his
departure, he went to the Anrakuji Temple (now Tenmangu Shrine in Dazaifu),
Tenjin Kamado Homan, Hakozaki Shrine, Kashii Shrine, and Sumiyoshi Shrine,
He visited all the spiritual shrines and obtained the sense of crossing the sea one
by one. He left Hakata on the 3rd of April, went out on the boat yesterday on the
18th, and arrived in Mingzhou on the 24th of the same month. (Takeuchi 1964a, p.
) Tt HELXH T A =H . BB, S eE-EH . BT =R
BT RE - MR K TEE. S CHEHEE . ——8BFR. A
INHIEMZRER . REASEEE LA, 28857, RAf- P TEAM. Bl FHE- £,
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R BALMAGEE . —— 1 RIE, BIUA = HEE. W )\HBGE. 1Y
Hgt I 2 3. 2R P8 NS 4242 =4 (AD1168) (Dazaifu Tenmangu Shiryo)

Eisai arrived in Hakata on the 8th of February in the 3rd year of Nian and visited
Anrakuji Temple (now Tenmangu Shrine in Dazaifu), Sumiyoshi Shrine, and some other
places to obtain the sense of crossing the sea. He left Hakata on the 3rd of April and arrived
in Mingzhou (the present city of Ningbo, China) on the 24th of the same month. It can be
seen that Eisai obtained his sense of crossing the sea at Sumiyoshi Shrine before entering
Tang, thus giving Sumiyoshi Shrine a certain religious dimension, and this also shows that
Sumiyoshi Shrine does have the function of protecting the safety of navigation.

One of the sacred rituals that emerged from the evolution of Sumiyoshi Taisha was
the annual Otaue matsuri fH/H 845 ¥ (rice planting festival), the purpose of which was to
pray for a good harvest. According to historical records, it was first established by Em-
press Jingu, who prescribed a new field and called for planting girls from Nagato (now
Yamaguchi Prefecture). In the Kamakura period, the festival was already quite large in
scale, and artistic expressions such as sarugaku and dengaku could be seen. After the
Meiji Restoration, the Shinto rituals were in danger of being discontinued. In 1979, it was
designated as a Japanese national important intangible folk cultural asset and has since
been preserved.

The festival begins with the awarding of rice seedlings by the Ueme f% (planting
maiden) to the Kaeueme #1# £ (substitute planting maiden), followed by the Yaotomemai
J\ &2 5§ (Shrine maiden’s ceremonial dance) performed by eight witches in the center of
the stage and the Planting Dance performed by local children. The final performance is the
Sumiyoshi Odori {£# i ¥ (Sumiyoshi dance). The Sumiyoshi Odori is a dance performed
at the time of the Otaue matsuri. The dance is said to have been performed by the inhabi-
tants of Sakai City as a gesture of blessing and welcome to the empress of Jingu when she
successfully landed on the beach from Sakai City. After the Ttyusei® H1H, the Sumiyoshi
dance spread as monks and Daidougeinin Ki&i 25 A\ (street performers) traveled around
the world praying for peace and good harvests. The dancers are dressed in distinctive
clothes and the leader sings while tapping the handle of the umbrella in the middle, while
the dancers dance to the beat while beating their fans and drawing their legs in the shape
of a heart.

3. Traceability of Mazu Culture
3.1. The Birth of Mazu Culture

Mazu was a goddess of navigation known to the general public in the East Asian and
Southeast Asian worlds, formerly known as Lin Mo Niang. Mazu was born during the
Jianlong period of the Song Dynasty, and in the Southern Song Dynasty, in Liao Pengfei’s
Shengdun Zumiao Chongjian Shunjimiaoji &3 Ji B @ HF i1 (Liao 2007) “Lin, a native
of Meizhou Island, was initially known for her witchcraft, and was able to foretell people’s
misfortunes. When she died, the people set up a temple on thisisland”. At the age of 16, she
was gifted with magical powers and performed many miracles; thus, she was also known
as the Tongxianlingnv i i R % (the spiritual woman of access and virtue), unaccounted
for at the age of 28 when she went to sea to rescue other people. Her kind and brave
qualities have been widely celebrated by future generations, and folklore related to Lin has
been widely circulated. In the Northern Song Dynasty, she was named Fei 4 (Concubine),
in the Yuan Dynasty she was named Tianfei K4, and in the Qing Dynasty she was named
Tianhou K. As a folk woman, Mazu became a figure recognized and accepted by the
imperial court in later times.

3.2. The Evolution of Mazu’s Function

According to Chen (2009), the social function of Mazu has progressed through three
stages, from “the people’s daughter” to “the sea god” to “the all-powerful god”. The term
all-powerful god refers to the transition from the sea god to an all-powerful god, such as
the god of grain, the god of commerce, the god of midwifery, and the god of conservation,
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who could seek blessings and eliminate disasters. On the other hand, Liu (2009) distills the
war-aiding functions of Mazu from the inscriptions of Mazu temples in Taiwan during the
Qing dynasty, specifically suggesting that they helped the Qing court to unify and stabilize
the general situation in Taiwan, helped local officials to resist invasion and quell local civil
unrest, and helped the Qing army to cross the sea and resist invasion by foreign enemies.
According to Chen (2003), Mazu was a relatively active ‘living culture’, and Mazu’s beliefs
became increasingly prominent as a cultural symbol, spiritual bond, or cultural accumu-
lation. As can be seen from the previous studies, Mazu began as an image of a sea god,
but developed into a multi-functional deity in later years and rose to become a cohesive
core culture.

The two chapters above have traced the birth and functional evolution of the Japanese
belief in the sea gods, represented by the Sumiyoshi Sanjin, and the belief in Mazu, respec-
tively, and I have argued that there are both similarities and differences between them and
that the differences outweigh the similarities. The similarities lie in the fact that both were
originally intended as gods of the sea, guarding the safety of navigation. The differences
can be broadly divided into the following three points. Firstly, the background of birth is
different, as the Japanese god of the sea was born out of myth and legend, with no physi-
cal support, whereas the belief in Mazu was transformed from a physical figure. Secondly,
there is a difference in identity. According to the Kojiki, the Sumiyoshi Sanjin is the general
term for the Sokotsutsunoo, Nakatsutsunoo, and Uwatsutsunoo; so, the Sumiyoshi Sanjin
is male. Mazu is known as the God of the Saints and in later times as the God of Heaven.
In later times, she was known as Tongxianlingnv and also was praised as Tianfei and Tian-
hou, so there is no doubt that the gender of Mazu was female. In later times, the Japanese
sea god gradually assumed the function of praying for a good harvest, but the god had not
yet moved away from the category of a sea god, whereas the function of Mazu changed
in many ways, from being a single sea god to an all-purpose god, rising to the level of a
cultural bond. This is incomparable to the Japanese belief in the sea god. Given the many
differences between the Japanese belief in the sea god and Mazu, why did the Japanese
belief in the sea god accept Mazu? Why has Mazu developed to the height of Japanese sea
god worship?

4. The Acceptance of Mazu by the Japanese Sea Gods
4.1. The Process of Mazu’s Acceptance by the Japanese Sea Gods

The belief in Mazu originated in Putian, Fujian Province, and as exchanges between
countries in the East Asian seas continued, the belief in Mazu spread out of the country to
the Ryukyus and Japan, and so on. Jing Lin (2021) concluded that Mazu was transmitted
to the Ryukyu, Nagasaki, East Japan, and modern Japan, and that this is the current con-
sensus among scholars on the path of transmission of Mazu in Japan. The earliest record of
Mazu in Japanese literature is in the Ryukyujindoki Hi¥k#fiEic. (Account of Ryukyu Shin-
toism), written by the Japanese monk Ryoujyo Taityu (1943) £+ R €, and the Ryukyu
Islands were the first place in Japan to come into contact with the Mazu faith. The belief
in Mazu was brought to the Ryukyus by the Min people, who built the Shangtianfeigong
ERICE, and later passed on to the Ryukyu royal family, who built the Xiatianfeigong
NRICH. Lin and Lian (2019) argued that during the Ming and Qing dynasties, Mazu cul-
ture spread to the heavy Okinawa region as a result of tribute trade and envoy exchanges,
while Xu and Gai (2022) pointed out that the Ryukyu Kingdom’s external development
was highly dependent on maritime activities, and that the Chinese tribute system and be-
lief in the sea gods provided economic benefits and security guarantees. The belief in
Mazu began to move north after the Ryukyu Islands were settled and then spread to south-
ern Kyushu. Mazu was spread in Nagasaki by the Tangchuanmaoyi /E##i% %) (Tang boat
trade), with the Tang people, represented by merchants and Buddhist monks, as the core of
the trade (J. Lin 2021). The migration of a large number of Tang people during this period
provided the natural conditions for the localization of Mazu. Figure 1 shows the distri-
bution of ancient Mazu statues in Japan, the most striking feature of which is the dense
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distribution of Mazu statues in the Kyushu region, with Nagasaki and Kagoshima, two
of the southern Kyushu sites, being the most densely distributed. The fact that there are
three Mazu statues in the old Tang residence in Kannaichi, Nagasaki, reinforces the idea
that the dense distribution of Mazu statues in Nagasaki was inextricably linked to the Tang
people living in Nagasaki and to the trade in Nagasaki. The southern Kyushu region has
traditionally been a key target location for Ryukyu trade, so it was mostly influenced by
the South China-Ryukyu region —Southern Kyushu route.

Hirado, Nagasaki (3) j

Kanundo, Kawachicho

Saikyoji Temple Iwanouecho Oomamachi, Amori

o5 & (Inarijinja,Ooma)
Saikyoji Temple Iwanouecho
Shichigahamamachi, Miyagi
F x _(I_{r';j\c\éo_lensakm}m_]mya
Nagasaki, Nagasaki (12) Woshidays,  Matsugahamna)

Kafuku-ji, Teramachi
taibaraki,
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Kofuku-ji, Teramachi
Soufuku-ji, Kajiyamachi
\ Mito Ibaraki
(Gion-ji,Jyusyouzan,

Soufuku-j1, Kajiyamachi
Fukusai-ji,Chikugomachi
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° Ooaraimachi.Ibaraki

(Nagasaki museum of history)
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Shofuku-ji, Tamazonomachi
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o
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Tengokyuu
s LS
Figure 1. List of ancient Mazu statues in Japan (as of June 2006). Cited in (Takahashi 2009).

The belief in Mazu continued northwards along Honshu Island, before settling in the
Eastern Japan region. So, what was the reason for the eastern transmission of the Mazu
statue? As can be seen in Figure 1, the statues of Mazu are spread all over Honshu Is-
land, reaching not only the northeastern regions of Miyagi and Ibaraki prefectures, but
also Aomori Prefecture, the northernmost point of Honshu Island. According to Akiyoshi
Fujita (2021), the eastern transmission of Mazu is linked to the Chinese Zen monk Dong-
gao Xingyue H 5. He was a native of Pujiang, Zhejiang province, the character Xin
Yue and the name Donggao, and was invited by Zen master Tyouitsu to live at Kofukuji
Temple in Nagasaki at the beginning of the Edo period, but was confined to Nagasaki be-
cause of suspicion of being a spy for the Qing court. He was later released by the Mito
clan (present-day northern Ibaraki Prefecture) on the strength of a short message from
Tokugawa Mitsukuni and moved to the Mito clan’s Tentoku Temple. The statue of Mazu,
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brought from China, was brought back to eastern Japan by Donggao Xingyue. Accord-
ing to Ng Wai-ming (2022), after Mazu was introduced to the East Japan region, the phe-
nomenon of mixing with the local Shinto patron deity, Ototachibanahime® ###%, arose
and eventually the two deities were combined. In conclusion, the distribution of the stat-
ues of Mazu can be seen to have spread throughout Japan, with the Kyushu region at the
center of the spread of Mazu belief. During the course of its history, Mazu’s influence in
Japan was expanded through the tribute system, maritime trade, the migration of the Tang
people, and the joint worship of local sea gods, gradually entering Japan’s indigenous be-
lief system and realizing the localization of Mazu’s faith. However, Sumiyoshisanjin and
Mazu were not originally the same, one being a firstcomer, the other a later one; one a na-
tive god, the other a foreign one, but both eventually entered the Japanese Shinto system
and became gods in Shinto. How was Mazu accepted by the Japanese faithful and even-
tually reached heights comparable to those of the Sumiyoshisanjin? We need to explore
the reasons.

4.2. The Reasons for the Acceptance of Mazu by Japanese Sea Gods

Chinese scholars have focused on the external spread of Mazu and the reasons for it,
but there is a lack of research on the reasons for the acceptance of the Japanese side from
an ‘other’s perspective’ and, therefore, little prior research on the subject. In this regard,
Japanese scholar Hiromi Ogata (2021) conducted a field survey of fishermen in Kagawa
and Aomori prefectures to investigate the reasons for the acceptance of Mazu, and found
that there was confusion between Mazu and the local sea gods among fishermen, who
even absorbed the two without understanding their relationship. Akiyoshi Fujita (2021)
pointed out that Mazu was accepted because she was a female figure and had been passed
down in Japan for a long time. Chen (2011) argued that there is an overlap between the
images of Mazu and the Bodhisattva, and that people in Japan regard Mazu as the draping
of the Bodhisattva, and has also suggested that one of the fundamental reasons why Mazu
is worshipped as the patron saint of navigation is because of her feminine divinity. Xu and
Gai (2022) also argued that the belief in a sister deity, who is also a goddess of patronage,
has made the belief in Mazu more acceptable to a certain extent.

However, the author believes that the reasons for the acceptance of Mazu’s image
from a gender perspective alone need to be further explored. As mentioned in Section 2,
the native Japanese sea god, Sumiyoshi Sanjin, is male. In addition, according to a survey
by Ogata (2021), the content of the gods of the sea is not uniform from mainland Japan to
Okinawa, and Kodo Island fishermen’s masters in Kagawa Prefecture are in the form of a
male and female pair of Ningyo AJ¥ (puppets made of paper, wood, clay, etc.). Therefore,
it is difficult to conclude that gender became the reason for Mazu being tolerated.

Based on the aforementioned tracing of the origins of the beliefs of the sea gods and
Mazu, I would like to suggest the following two reasons for the acceptance of Mazu.

Firstly, the tangibility of Mazu's beliefs. The beliefs of the sea gods in Japan, such as
Sumiyoshi, were born out of myths, such as Kojiki, and there were no real characters or
historical prototypes. The origin of Mazu was a real historical event, and the prototype of
the Mazu statue was Lin Mo, a seaside girl who lived in the Southern Song Dynasty. Mazu
can be described as a tangible deity, a deity with a vehicle based on a real person. The fact
that Mazu is based on a beautiful, kind-hearted woman makes her more relatable than
the gods of nature worship, animal worship, and spirit worship (Xie 2002). In addition,
Funadama i & (the god of safe navigation) originally had no principal object of worship
(Ng Wai-ming 2022). In more recent times, Japan has attempted to visualize the belief in
Funadama in human form and has used this human form, together with hair and ancient
money, in shipbuilding rituals where they are buried at the base of sail poles (Fujita 2021).
The move from no principal object of worship to seeking a physical form for worship il-
lustrates the search for tangible worship by shipping and fishermen alike. It is precisely
the origin of Mazu of the true story, and the distribution of statues throughout Japan, that
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meets the needs of shipping and fishermen. This is a strong indication that the Japanese
belief in the sea gods has taken on a tangible form.

Secondly, the superb spirituality of the Mazu beliefs. Superb spirituality means effec-
tive protection, both in terms of safety at sea and swiftness in rescuing shipwrecks, and in
terms of the smooth running of the fishing industry. The belief in Japanese sea gods is first
found in the Watatsumi in the Kojiki, but Mazu was born in the second half of the 10th cen-
tury and was a good deal later than the Japanese sea gods. However, even with the blessing
of the Japanese sea gods, the sea was still a treacherous and unforgiving place, and it took
six trips for Jianzhen to cross Japan. Abe Nakamaro, who wanted to return to Japan, was
shipwrecked in Vietnam and had no choice but to return to Tang. Sugawara Michizane,
who was the last Kentoshi i& 5§l (an ambassador dispatched to Tang) to be sent to Tang,
was afraid of the dangers of the sea and proposed the abolition of the Kentoshi, which led
to the end of the dispatch across East Asian seas. However, according to historical records,
Mazu was highly spiritual. In the Chenghua J§#{t period (AD 1465-1487) in the Ming Dy-
nasty of Geishizhong 4% " (the name of the official position), Chenxun was ordered to
Japan. When he crossed the great ocean wind and rain would overturn the boat, and there
were two lights from the sky so he could park on the island. Someone told him that they
were sent by Tianfei (Zhao 2019).

In addition, during the Tokugawa period in Japan, temple reforms were introduced
to oppose the worship of foreign gods and the removal of the statue of Mazu, resulting
in strong resentment among local fishermen and petitions from shipping and representa-
tives of the fishermen who had been experiencing maritime disasters or failed catches and
wanted the statue of Mazu returned (Ng Wai-ming 2022). These historical records also
confirm the spirituality of Mazu, namely the ability to offer effective protection. As Ogata
(2021) found in his actual investigations in Kagawa and Aomori prefectures, fishermen
need to acquire supernatural powers with greater guardianship in case of misfortune in
their sea voyages, as well as the pursuit of a more spiritual guardian of the sea. The fish-
ermen, who lived and breathed the sea, sought the more spiritual beliefs of the sea gods.
This explains why the fishermen of Kagawa and Aomori prefectures did not distinguish be-
tween Mazu and the local sea gods and absorbed them. The fishermen absorbed the belief
in Mazu for the sake of safety at sea and the pursuit of a more spiritual god of the sea.

5. Conclusions

Mazu belief, a symbol of Chinese culture, has been spread overseas since the Southern
Song Dynasty and has left a strong mark on history. Today, the history of Mazu culture
seems to have taken on an additional dimension, as it began in folklore and grew in the
official world, and its function changed from that of a sea god to that of an all-powerful
god. The belief in the god of the sea in Japan is first mentioned in Kojiki as Watatsumi, and
later developed together with the Chinese culture of Mazu. Sumiyoshi Shrine is dedicated
to the three gods of the sea, originally built as a guardian of the sea to pray for its safety,
but later its role changed to include praying for ‘peace under the sky and good harvests’
as one of its important deities. The beliefs of Mazu were adopted by the Japanese sea
gods through the drift of the East Asian seas, which I believe was not only based on the
fact that Mazu was a tangible deity, but also on the superb spirituality of the Mazu beliefs
and a choice made by the Japanese fishermen to pursue a more spiritual sea god. “He
who knows the enemy and himself, will never in a hundred battles be at risk” (Sunwu
2012). It is important to understand the path of culture spreading abroad, and even more
important to understand the reasons why the target country accepts the culture, and only
then can you better spread it.
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Notes

Kokugakuin, Shinmei Database. kojiki.kokugakuin.ac.jp/shinmei/watatsuminokami.
The original text is only expressed as underwater, which is not clear.

Ogura Hyakunin Issyu is said to have been selected by Fujiwara Teika at his villa on Mount Ogura in Kyoto. It is a collection of
one waka poem each by one hundred people, from emperor Tenchi to Juntokuin. (Digital Daijisen, Japanese dictionary published
by Shogakukan 7 ¥ X )b KEFEIR).

Dazaifu Tenmangu Shiryo (1964) is a collection of historical materials held by Dazaifu Tenmangu. The Dazaifu Tenmangu Shiryo
is divided into the Ei# Jyosei, #11: Tyusei and ¥zt Kinsei, totaling 17 volumes. In addition to the original historical materials
held by Dazaifu Tenmangu Shrine itself, the 17 volumes include almost every period of Japanese history and temple collections,
such as the Nihonki HA4L, Nihonkoki H A% 4L, and Nihonkiryaku HZA4CE&. It also contains Chinese historical materials on
China-Japan relations from Chinese texts such as Songshi X%, Jinshi 452, Yuanshi 765, Mingshi By 52 (Zhao 2022).

The pre-modern period in Japanese history, following the Ancient Period. Tyusei refers to the Kamakura and Muromachi
periods. The Azuchi-Momoyama and Edo periods of the Early Modern period are sometimes referred to as the Late Feudal
Society, while the Kamakura and Muromachi periods are called the Early Feudal Society. (Dictionary of the Japanese Language
H A B R R REAL).

Empress of Yamatotakeru no Mikoto. When he attempted to cross the Hashirimizu Sea during his expedition to the east, he was
cursed by the sea gods and his boat was unable to proceed. The Empress took his place and threw herself into the sea, and the
boat was able to proceed (Encyclopedia Nipponica BA K AR &F = v £ = 7).

References

Akihiro, Satake, Yamada Hideo, Kudo Rikio, Otani Masao, and Yamasaki Fukuyuki. 2016. Manyoshu JiEEAE Tokyo: Iwanami Shoten.

Chen, Jiaxiu. 2011. The marine goddess in east Asia: Introduction of the Maso-belief in the Kyusyu and Ryukyu islands of Japan. The.
IUK Graduate School Journal 3: 25-35.

Chen, Xinggui. 2009. Sacred and secular: The evolution of the socio-cultural function of Mazu beliefs #fi &5 4% #4515 1142304k
TSRS, Zhongguo Zongjiao ' [E 23 121: 32-33.

Chen, Yian. 2003. Discussing with the cultural bonding role of the Mazu faith IR UGS SCALATAER. Shijie Zongjiao Yanjiu
i FoR T 3: 108-14.

Fraszczak, Grzegorz. 2018. The worship of goddess Mazu in the southwestern part of southern Vietnam. Religious Studies Review
44:120-21.

Freiberger, Oliver. 2019a. Apples and Oranges: Explorations in, on, and with Comparison. Journal of Religion 99: 574-75. [CrossRef]

Freiberger, Oliver. 2019b. The Comparative Method in the Study of Religion. In Considering Comparison: A Method for Religious Studies.
London: Oxford University Press, pp. 7—44.

Fujita, Akiyoshi. 2006. Ancient Mazu statues and the belief in Funadama god in early modern Japan HA#E 2 & 1 2 UG & A
EAHOAEAN. In Jinxiandai Ribenshehui de Tuibian JT3ACH A4 2284, Edited by Huang Zijin. Taibei: Center for Asia-Pacific
Area Studies, RCHSS, Academia Sinica, pp. 171-220.

Fujita, Akiyoshi. 2007. Sea of Japan communication and jurchens from documentary sources SCHRE L2 5 L 7z H AR M & L H. In
Medieval Studies in East Asia: Kodai and Tyusei Jb 7 ¥ 7 52 2— X & i, Edited by Maekawa Kaname. Tokyo: Hanawa
Shobo, pp. 433-66.

Fujita, Akiyoshi. 2021. Mazu worship in East Asia and Funadama worship in Japan 3 7 ¥ 7 O #§H5M & AR DM EAZI0. Bulletin
of the National Museum of Japanese History [ 378 58 RAB T B0 51 3k 35 223: 97-148.

Gyeng, Yangeun. 2022. Origins and spread of Mazuism in Southeast Asia. Dong—A Studies &} ¢77* 41: 123-59.

Kenji, Kurano. 1963. Kojiki i 4. Tokyo: Iwanami Shoten.

Lee, Junghoon. 2016. Literary acceptance of the Chinese Mazu myth in Korean marine culture. Namdo Munhwa Yongu Y%= 235} o7~
31: 293-321.

Liao, Pengfei. 2007. Shengdunzumiao chongjian shunjimiaoji I E RN EIL. In Mazuwenxian Shiliaohuibian Diyiji
UOAE SCHR 2R 4R 55 —48. Edited by Zheng Lihang and Jiang Weitan. Beijing: Zhonguodangan Press H [E#4 5 4L, p. 2.

Lin, Chien-Pang. 2021. The salience of stakeholders in religious tourism: A case study of the Dajia Mazu pilgrimage. Annals of Tourism
Research 86: 103091. [CrossRef]

Lin, Jing. 2018. Research on Mazu culture in Japanese academia in a multidisciplinary perspective-with a focus on the Japanese
CINII system % SR N H A% 556 T WA AR 58 — LA ACINIL R4 9.0, Zhongguoshi Yanjiudongtai 51 1E LA 5T 307
2: 63-69.

Lin, Jing. 2021. The Spread and Transformation of Mazu'’s Belief in Japan @415 {17 H 42 1) £ 1% 554 8. Huaginodaxue Xuebao (Zhexue
Shehuikexueban) T4 KM CE AR 142: 148-58.


kojiki.kokugakuin.ac.jp/shinmei/watatsuminokami
http://doi.org/10.1086/704837
http://doi.org/10.1016/j.annals.2020.103091

Religions 2023, 14, 361 12 of 12

Lin, Mingtai, and Chenxi Lian. 2019. A study on the spread and development of Mazu culture in Japan {3 3CAGTE B A& B £ 3% -5 K AT
Fi. Taipingyang Xuebao X124k 27: 89-99.

Lincoln, Bruce. 2018. Apples and Oranges: Explorations in, on, and with Comparison. Chicago: The University of Chicago Press.

Liu, Fuzhu. 2009. The function of Mazu in helping the war effort as seen from the inscriptions on Mazu temples in Taiwan during the
Qing Dynasty MiE X & 5 @ 5 ik #k E G 1 B AR Th RE. Guangdonghaiyangdaxue Xuebao | 7R K 2274 29: 20-25.

Moo, Kimjin. 2017. The Characteristics of Mazu ( f#H)’s seon thought and its introduction to Chungcheong province. Studies in
Philosophy East-West 83: 239-64.

Ng Wai-ming, Benjamin. 2020. The shintoization of Mazu in tokugawa Japan. Japanese Journal of Religious Studies 47: 225-46.

Ng Wai-ming, Benjamin. 2022. Hehunhanshen (The Localization of Chinese Folk Beliefs in Tokugawa Japan) FZRIH (B R [AMFAILERE )]
HAIA+A4L) . Beijing: SDX Joint Publishing Company.

Ogata, Hiromi. 2021. Historical anthropological research on the reception of Mazu beliefs and belief in funadama in Japan
HAW 68 2 @GO 2% & EEMC B 3 2 BEsE N2 L. Asian Historical Reports 7 ¥ 7 FE i k45 3, 101-17.

Paden, Walliam E. 2010. Comparative religion. In The Routledge Companion to Study of Religion. Edited by John R. Hinnells. London
and New York: Routledge.

Park, Sookyung. 2018. The meaning of folk religious landscapes in Taiwan as spiritual healing through a case study of the goddess of
Mazu. Journal of the Korean Geographical Society 4: 549—68.

Poceski, Mario. 2015. The Records of Mazu and the Making of Classical Chan Literature. Oxford: Oxford University Press.

Sang, Keysook. 2016. The spread of maritime cultures Mazu in east Asia. The Journal of Sinology 49: 123-41.

Shuo, Yeh (Sam) Shih, Ryan Chris, and Liu Ge (Maggie). 2009. Taoism, temples, and tourists: The case of Mazu pilgrimage tourism.
Tourism Management 30: 581-88. [CrossRef]

Sunwu. 2012. Sun-Tzu: The Art of Warfare. Translated by Li Ling, and Roger T. Ames. Beijing: Zhonghua Book Company, p. 31.

Taityu, Ryoujyo. 1943. Ryukyu Jindoki Fi¥R#HiEFC. Tokyo: Meiseido Shoten.

Takahashi, Seiichi. 2009. Historic geographical profiles of the belief in voyage goddess (tenpi) in Japan HAZ & 1 2 RIEEFEM O JEk &
Z O JE SR 22 WA . Journal of East Asian Cultural Interaction Studies 7 ¥ 7 AW IT 2: 121-44.

Takeuchi, Rizo. 1964a. Dazaifu Tenmangu Shiryo Hoi K5 i Rty = LB G il Fukuoka: Dazaifu Tenmangu, p. 42.

Takeuchi, Rizo. 1964b. Dazaifu Tenmangu Shiryo Vol. 1 K5 i 52k 4 —. Fukuoka: Dazaifu Tenmangu, p. 382.

Takeuchi, Rizo. 1964c. Dazaifu Tenmangu Shiryo Vol. 9 K5 i it 5 k4 /L. Fukuoka: Dazaifu Tenmangu, p. 314.

Takeuchi, Rizo. 1964d. Dazaifu Tenmangu Shiryo Vol. 12 K= Rl = RS . Fukuoka: Dazaifu Tenmangu, p. 386.

Taro, Sakamoto, Ienaga Saburo, Inoue Mitsusada, and Ono Susumu. 1995. Nihonsyoki H A& 4C. Tokyo: Iwanami Shoten.

Tischer, Jacob Friedemann. 2020. The invisible hand of the temple (manager): Gangsters, political power, and transfers of spiritual
capital in Taiwan’s Mazu pilgrimages. Review of Religion and Chinese Society 8: 61-91. [CrossRef]

Tiwari, Kedar Nath. 2015. Comparative Religion. New Delhi: Motilal Banarsidass.

Tono, Haruyuki. 2007. Kentoshi &% #. Tokyo: Iwanami Shoten.

Tomotaro, Suzuki. 1966. Ogura Hyakunin Isshu /& A—1. Tokyo: Sarubia Shuppan.

Xie, Chongguang. 2002. Discussing the social functions of Mazu beliefs i 1& @M F MW+ ThRE. Zhonggong Fujian Shengweidangxiao
Xuebao HHAREE IR FAR 1: 67-71.

Xu, Yihua, and Hanyue Gai. 2022. An Examination of the Overseas Spread of Mazu’s Beliefs and Humanistic Exchanges between
China and Japan @ AE 1 #IMERE 5+ B A SR 18, Fuzhoudaxue Xuebao (Zhexue Shehuikexueban) 8 MM KSR (F 4o
FRERRD  36: 21-28.

Zhang, Yanchao. 2021. Transnational religious tourism in modern China and the transformation of the cult of Mazu. Religions 12: 221.
[CrossRef]

Zhao, Yi. 2019. Gaiyu Congkao B4 )% Beijing: Zhonghua Book Company.

Zhao, Yingbo. 2018. Yuanrizhanhou liancangmufu zhangongenshang luanxiangkao 7t H /% J5 # G R DI B B EL R 5. In The Silk
Road Cultural Studies Disanji 223 LA FU 55 =%, Edited by Lai Yonghai. Beijing: The Commercial Press, pp. 75-88.

Zhao, Yingbo. 2022. Official missionary monks and illegal immigrating monks under Japan’s sea ban in Song ¥R AR AR # H 4~
T 84 NI IRERS” 5 A", Historical Review S 5: 153-61+221.

Zhou, Yong. 2022. Locality from hybridization to integration: Cultural politics and space production of Taiwan Mazu temples in
mainland China. Religions 13: 836. [CrossRef]

Disclaimer/Publisher’s Note: The statements, opinions and data contained in all publications are solely those of the individual au-
thor(s) and contributor(s) and not of MDPI and/or the editor(s). MDPI and/or the editor(s) disclaim responsibility for any injury to
people or property resulting from any ideas, methods, instructions or products referred to in the content.


http://doi.org/10.1016/j.tourman.2008.08.008
http://doi.org/10.1163/22143955-20200001
http://doi.org/10.3390/rel12030221
http://doi.org/10.3390/rel13090836

	Introduction 
	The Origins of the Belief in the Japanese God of the Sea 
	The Birth of the Japanese God of the Sea 
	The Evolution of the Function of the Sea Gods in Japan 

	Traceability of Mazu Culture 
	The Birth of Mazu Culture 
	The Evolution of Mazu’s Function 

	The Acceptance of Mazu by the Japanese Sea Gods 
	The Process of Mazu’s Acceptance by the Japanese Sea Gods 
	The Reasons for the Acceptance of Mazu by Japanese Sea Gods 

	Conclusions 
	References

