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Good Mother, Bad Mother 

Reading the jojin azari no haha no sha 
through the Lens of Gender 

MONIKA DIX 

University of Colorado, Boulder 

The]ojin azari no lwha no slu1 JVt~jlliJfYJ~fi}~ (Collection of the Poems of the Mother 
of the High Priest J6jin) was compiled between ro71 and ro73 by an aristocratic 
woman known to us only as J6jin's Mother JR~£} (Jojin no haha). 1 Like all Heian 
women's diaries that preceded it, this work chronicles a woman's loneliness and 
disappointment, which results from the nature of the relationship between a mother 
and her son. In search of selfhood-in this case her identity and role as mother-the 

author explores all the ramifications of that relationship from birth to death, as well 
as the feelings of bitterness that resulted from her emotional attachment. In the 
course of the narrative we witness the author's transformation from a good mother, 
who thinks only of her son's welfare and career, into a bad mother, a selfish woman 
with a sinful excess of maternal attachment over her son's religious obligations. 

In his book Eros in Mourning: Homer to Lacan, Henry Staten discusses the West
ern philosophical response to the pain of erotic loss, which he claims is universally 
applicable. His main theme is the" 'hidden and continual grief' at the core of human 
experience as a consequence of the transitoriness of temporal things." 2 Heian litera

ture echoes this 'hidden and continual grief' in terms of the Buddhist teachings of 
impermanence and loss of fleeting beauty, which are essential elements underlying 
the aesthetic concept of "the pathos of things" (mono no aware !JYJJO)$l:h) in poetry 

(wal<a fl:llW\), fictional narratives (monogatari %llffi), and women's diaries (nil<l<i 8~2). 
Based on Staten's argument that a tradition can only be critiqued through 

the texts proper to it,3 I propose that the jojin azari no halw no shil is precisely 

The author wishes to thank )a net Walker for valuable advice related to this paper. Any errors that 
remain are naturally the author's. 
'The most comprehensive studies of the Joji11 azari 110 ha/w 110 shii within the context of Heian 
literature are Ii 1996, Ishihara et al. 1990, Hirabayashi 1977, and Shimazu 1959, In English, see 
Borgen 1996 and Mintzer 1978. 
2 Staten 1995. p. 2. 
3 Staten 1995. p. xiii. 
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such a tradition-producing text. The diary becomes a dream-space in which the 
author re-lives her relationship with her son and her pain of being separated from 
him. I will show that J6jin's Mother's act of self-writing and the resulting construc
tion of her self-images of the good mother/ bad mother serve as a unique defense 
mechanism to recover the illusion of eternal presence of the desirable object-her 
son J6jin IVG~-and in the end accept the pain of his loss. My thesis is that J6jin's 
Mother posits her love for her son as forever returning through transformations 
and variations, and that her emotional bond makes mourning itself a highly devel
oped amorous practice of worldly attachments. 

Autobiography criticism originated as a hegemonic practice which focused 
exclusively on the Western Enlightenment ideology of 'individual uniqueness.' This 
traditional viewpoint is summarized as follows by Georges Gusdorf, who empha
sized the origin of autobiographical writing, privileging a Eurocentric conception: 

It would seem that autobiography is not found outside of our cultural area; 
one would say that it expresses a concern peculiar to Western man, a con
cern that has been of good use in this systematic conquest of the universe 
and that he has communicated to men of other cultures; but those men will 
thereby have been annexed by a sort of intellectual colonizing to a menta
lity that was not their own.4 

Over the past two decades the study of autobiography has undergone a signifi
cant shift that moved away from a homogeneous to a more heterogeneous prac
tice which places greater emphasis on race, gender, class and nationality as the 
foundation for our reading and understanding of texts. This aspect is significant 
because it allows us to see outdated and misleading aspects underlying Gusdorf's 
traditional view on autobiography as limited to the West, especially when com
pared to non-Western autobiographical writing, as in the case of Japan. 

The main shortcoming of this traditional view is a lack of what Vytautas 
Kavolis calls "individual self-understanding,"5 meaning that autobiographical 
writing can take different forms in different cultures. For example, in contrast to 
Western autobiography, which is always factual, Japanese self-writing can also be 
fictional, or can contain a combination of fact and fiction. 6 Therefore, we need to 
ask: "What does autobiography mean to the Japanese? Are there any aspects of auto
biographical writing that are unique to Japan in terms of cultural background?" 
Janet Walker has shown that Japanese autobiographical works, specifically women's 
diaries, are of three types. The first type comprises a first-or third person account 
of the author's life, the second a brief account of a specific and limited time period 

4Gusdorf 1980, pp. 28-29. 
5 Kavolis 1984, p. 59. 
6The characteristic features of Japanese diaries include 1) public and private diaries, 2) men's 
diaries which were written in Chinese (lwnji if!iCf!) and women's diaries which were mainly 
written in the indigenous Japanese syllabic script (hiragana 'Jll!iii't), 3) time as a process, and 
4) art diaries which are largely fictional. See Miner 1969, pp. 4-6. 
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of the author's life, and the third a combination of a historical and biographical 
account in order to reveal the author's personality.7 In this case, only the first type 
resembles the concept of Western autobiography as outlined by Gusdorf. 

This new focus on the dynamics of a text-dynamics referring to modes of pro
duction and consumption, reading, and interpretation-emphasizes self-writing as 
an interpretative strategy for exploring the relationship between reader and text, as 
well as a 'double-bind' which "reflects the narrator stepping outside him/herself in 
a moment of recollection and then captures that moment in writing."8 Regarding 
women's self-writing, studies by feminist critics such as Estelle Jelinek and Domna 
Stanton challenge the idea that a single, essentialist conception of the 'self' is suffi
cient to interpret narrative practices of authors who struggle to find their own voices 
from a position other than the privileged center.9 They argue that women engage 
in a much deeper, more complex 'double-bind' in their autobiographies than men 
because they must transgress into a male domain, adopting a language and narrative 
structure unfamiliar to their own literary, social, and cultural environment. There
fore, the stigmatization of women's self-writing as an ideology of sexual difference 
and binary opposition is primarily based on language, as stated by Sidonie Smith: 

Since traditional autobiography has functioned as one of those forms and 
languages that sustain sexual difference, the woman who writes autobio
graphy is doubly estranged when she enters the autobiographical contract. 
Precisely because she approaches her story telling as one who speaks from 
the margins of autobiographical discourse, thus as one who is both of the 
prevailing culture and on the outsldrts of it, she brings to her project a par
ticularly troubled relationship to her reader. 10 

In accordance with this "troubled relationship" which women face in their self
writing, I will examine the self-images of the good mother/bad mother in the]ojin 
azari no haha no shil. 

The diary begins in Enkyii @;0_ 3 (1071) when the author moves from Daiun-ji 
7\~~ in Iwakura :6~, where she lives together with her son, J6jin, to Ninna-ji 
{=fa~ in Omuro ~{V. 11 As will be revealed in the pages to come, J6jin has arranged 

7See Walker 1994, p. 209-10. 
8 Loftus 1996, p. 155. 
~•see Jelinek 1986 and Stanton 1987. 
"'Sidonie Smith 1987, p. 49. 
"Although the author's personal name is unknown, jojin's biography in the Daiun-ji engi )(~#f~~.@ 
(Origin Legend of Daiun-ji), records his mother as "the daughter of Tsutsumi Dainagon" (Tsutsumi 
dainagon no musume JJJ;l(WJ;~\-%!). Tamai Kosuke has shown that the character "tsutsumi" !Jil was 
actually a transcription error, and that the character has to be "gon" f?f,, which is a standard prefix 
indicating a limited office rank in the Heian period. Based on one of the early entries in the ]qjin 
azari 110 lialia 110 s/111, we know that she author was fourteen in Choho 1~1~ 4 (1002) which suggests 
that she was born in 988. Tamai has traced the lineage of ten individuals who fathered a daughter 
around that time, and based on the fact that the family tree of one of them reflects a large number of 
individuals' names in the ]oji11azari110 ha/Ja 110 s/1ii, he concluded that the author was very likely the 
daughter of Gon-dainagon Minamoto no Toshikata flii:kWJ-1'\"ifJ;tHn\'J: (960-1027). See Tamai 1943. 
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this relocation of his mother's residence on purpose because he has decided to 
travel to China and to leave his mother in the care of his younger brother, Risshi 
tj!giJi, who is a priest at Ninna-ji. Shortly after the move, J6jin's Mother falls ill and 
her condition takes a turn for the worse when she hears that J6jin is going to China 
to study Buddhism. Her poems express her fear of dying and her sincere wish to 
see J6jin one last time. Miraculously, J6jin, who at this time has already tried to 
leave for China, returns to his mother and she quickly recovers from her illness. 

However, in the Third Month of Enkyu 4 (1072) J6jin finally departs for China, and 
the occasional letters he sends to his mother are her only mementoes of him. In 
the Fifth Month of Enkyu 5 (1073) the author's health deteriorates and, though dis

tracted by both physical and psychological pain, she prays that she will attain birth 
in Amida Buddha's Pure Land Western Paradise (sai/J{i golmralmj{ido j§7'J@~ i'-ft±) 

and will eventually be reunited with her beloved son J6jin in the next life. 12 

In Heian Japan, a mother's worldly fate depended upon the success of her 
offspring, and it was incumbent upon aristocratic women to produce highly edu
cated children. By the eleventh century, the Japanese had transformed the longing 
of a mother for her child into a religious idea, and the excessive love for a child 
was seen as a sin. Heian-period hagiographies of Buddhist monks (/<{is{iden 1$f!tl 
ff,) and didactic Buddhist tales (lmi<l<y{i setsuwa {L,!J!Xil~ili'i) propagate that the salva

tion of mothers is firmly linked to the idea of 'the fall of the mother' due to her 
strong emotional attachment to her child. Among these hagiographies and didac
tic tales, the most well-known is the story of the monk Mokuren §ill! traveling to 

the underworld in order to save his mother, who due to her greedy nature and 
worldly attachment had fallen into hell. By rescuing and praying for a more favor
able rebirth, Mokuren facilitates his mother's salvation. Therefore, the child, who 
is the cause of the mother's perdition, must exert himself/herself to the utmost in 
order to rescue the mother from damnation in the afterworld. In a similar sense, 
J6jin is expected to facilitate his mother's salvation, but him traveling to China 
leaves his mother doomed. 

I will show that the act of self-writing and the resulting construction of self
images of the good mother/bad mother are closely linked to the Buddhist view of 
motherhood in Heian Japan. 13 The author's transformation from a good mother, 
who is only concerned for her son's career, into a bad mother, a selfish woman 
exhibiting a sinful excess of maternal attachment, results from J6jin's Mother pos
iting her love for her son as forever returning through transformations and varia
tions. In the end, her emotional bond makes mourning itself a highly developed 
amorous practice of worldly attachments. 

12 See Miyazaki 1979. Although her younger son, Risshi, promises to be at his mother's deathbed, 
the author only wants her son jojin at her side. Throughout the diary, there seems to be no indi
cation why the author has such strong feelings of longing for jojin but not for Risshi, and why she 
prefers the company of the former over the latter. 
•:<for a detailed study of the interrelationship between motherhood and Buddhism in pre
modern japan see Glassman 2002. 
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The diary consists of two parts. In Book One, the author is portrayed as a 

stellar mother, encouraging her son in the pursuit of his Buddhist studies. She 
proudly writes how J6jin had succeeded in attaining the honorary Buddhist title of 
"high priest" (azari lrnJ[~"J~), and describes her joyous years at Iwakura where they 

lived together: 

I have two sons, Risshi and J6jin, who are remembered for their pure hearts. 
To my happiness, day and night I have been under their care for a long time. 
The high priest (J6jin) was laboriously engaged in prayers and continued to 
do so with great devotion .... On the first of the seventh month I went to 

Iwakura. J6jin had sent a letter asking me to join him and to devote myself 
to prayers. I was overjoyed to obey his wishes. To my satisfaction, by being 
so near to each other we were able to spend much time together. '4 

However, in Book Two we find that the author's enthusiasm for J6jin's religious 
success has disappeared. Following her move to Ninna-ji, the author's shock upon 

hearing about the sudden news of J6jin's departure for China, the move to the capi
tal with her younger son Riss hi shortly after, and the mere thought of dying without 
J6jin by her side all trigger her transformation from an ideal loving mother into a 
woman of maternal obsessive attachment over her son's religious devotion: 

I suffer from old age and illness. Upon this pitiful sight of me, one might 

think that J6jin would have changed his mind about his journey to China, 
and it hurts me deeply that he did not. People say that it would be wrong for 

me to hold a grudge against him, so I am trying to overcome my loneliness 
and suffering by praying for my imminent death. My misery by far surpasses 
that of King J6bon, whose son turned his back on the wish of his father to 
pass on his rank and to live in comfort. But in my case, it is a mother being 
deserted by lier son, the only person s/Je longs to be wit/J day and night, and the 
only person she can rely on. There are no words that can express my sorrow. '5 

This transformation of the author presents us with an image of mother
hood that is deeply rooted in the social context of Heian aristocratic society. In 

the late Heian period, the negative Buddhist view of women and sexuality led to 
the definition of women's sexuality in terms of motherhood, as summarized by 
Nishiguchi Junko: "Buddhism negated women, approving them only as mothers."'6 

In this way, the dominant culture has relegated female sexuality to sex for procre
ation, and women came to be seen as the 'weak sex,' and a 'feminine' and 'pas
sive' woman became the ideal. Therefore, a woman's role was only to serve as a 
'borrowed womb'; women were valued in their capacity for producing male heirs, 

'4Miyazaki 1979, p. 17. At this point, the author's husband has died and that is why she seeks 
refuge at her son's residence. Unless otherwise noted, the English translation is my own. 
'"Miyazaki 1979, p. 90. 
1nsee Nishiguchi 1987, p. 63. 
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and they accepted this ideology and identity of childbearing "within a tradition 
that has made maternal love an absolute demand of patriarchy."17 Ever since, 
Japanese women have lived under the myth of the "Respect for Motherhood" 
(bosei soncho £;1:·11~1!!). What relation does the author's self-writing have with her 
changing physical and psychological condition? I argue that through this recast
ing, the sin of J6jin's Mother becomes the driving force behind her transformation 
from a good mother to a bad mother. 

The author sldllfully intertwines both poetry and prose in order to effectively 
express her suffering. It should be mentioned that up to the point of hearing about 
J6jin's decision to travel to China, wal<a poetry predominates over prose, as sug
gested by the title of this diary. It contains a total of 174 wal<a poems-all but four 
composed by the author herself. 18 

What distinguishes the ]ojin azari no haha no sh ii from other Heian women's dia
ries and serves as a point of departure for exploring the links between psychoanaly
sis and self-writing is the fact that this work centers unusually closely on its author 
and her emotional turmoil about her son's abandonment. J6jin's Mother is unable 
to draw a clear line between herself, the speaker of the diary, and its narrator. 
Hibarayashi Fumio has shown that this unique fusion of speaker and narrator into 
one single persona results from the author's particular usage of honorific verbs, such 
as "haberi" {~I), which appears ninety-one times in this diary. Interestingly, of the 
ninety-one occurrences, sixteen are within the context of conversation, whereas the 
remaining seventy-five occur in narrative passages. 19 How does the author's usage of 
"haberi" in this context support the application of a psychoanalytical approach to 
her search for her identity as a good mother/bad mother in her self-writing? 

Book One describes the events prior to the author's knowledge of her son 
J6jin's journey, closely resembling a poetry anthology. Therefore, the usage of 
"haberi" does not strike readers as unusual: 

I read [mihaberu) in a letter to the High Priest:20 

Listening to the sound of the river 
The stream of tears I float upon 
Drowns my sorrows 
So profound I cannot keep 
My body from being washed away. 

Kawa to ldku 
Namida ni ukabu 

'7Vernon 1989, p. 168. 
'8These four exceptions are poem #22 (Intendant of Tenno-ji), poem #23 (jojin), poem #29 
(anonymous), and poem #40 (anonymous). 
•n See Hirabayashi 1977. 
20 The original Japanese text reads "Dento daihoshii" li~T:krl;flili{l'l, which refers to a high-ranking 
Buddhist rank that was bestowed by imperial edict. It refers to Jojin. 



Kanashisa ni 
Oritatsu mi o ba 
Seld zo kanetsuru. 21 

GOOD MOTHER, BAD MOTHER 265 

Although J6jin is physically absent, the image of his persona is present in the 
poetry and prose passages throughout his mother's diary. In this poem, the usage 
of "haberi" indicates the author's respect for her son because he has attained the 
rank of high priest and, therefore, she uses the humble form to place herself on a 
level lower than that of the addressee. 22 

But then the author changes the usage of "haberi" in Book Two of her diary. 
J6jin's Mother uses the humble expression "haberi" to directly address her son
who is physically absent in the diary-as if they were engaged in a real dialogue. 
The following excerpt describes the author's feelings after a brief visit from her 

son while she was suffering from an illness. J6jin, the main character in her diary, 
becomes one with J6jin, the actual person and addressee of this work: 

You said [notamau] to me, "If we do not meet again while you live, we shall 
surely be reunited atop the same lotus." How I regret my speechlessness 
then, my surrendering to tears and grief as I bade you farewell [idashi

yarildkoyu]! There can be no greater joy in store for me than a speedy 
death. Surely, anyone would agree who knows something of my feelings. I 
too believe [omoihaberu] that we shall be together in Paradise: How then 
can I doubt your words?23 

Here, the honorific verb "to say" (notamau §~) refers to J6jin's own words, 
whereas "to bid farewell" (idashiyarildlwyu l±l tt LJi!!IJ r.111¢) is a humble expression 
describing the author's action, as is "to believe" (omoilwberu ,~'O{i'f0). 24 It is pre
cisely because the diary focuses exclusively on the author and her feelings for her 

son that she is unable to distance herself from the events she writes about, which 
allows for a composite character-recipient and narrator-author, as shown above. 

Psychoanalysis and self-writing are dialogical processes which probe a 
person's past, past selves, and memories and psychological conditions, as does 
J6jin's Mother's diary. The work successfully illustrates how psychoanalysis and 
self-representational texts allow the author to return to her past, analyze her past 
experiences, and re-evaluate them by experiencing them again, while writing in 
the present. 2s 

Brief though it might be, 
To a life too fragile 
To bear the waiting 

21 Miyazaki 1979, p. 78. 
22 0r it might simply indicate a literary convention common to walw prefaces. 
23 This is Mintzer's translation. See Mintzer 1978, p. 182. 
2 4 Hirabayashi 1977, p. 24. 
25 The other two themes of her poems are Buddhist faith and nature. 
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How sad 
This earthly parting. 

Shibashi zo to 
Matsu hodo mo naki 
Inochi ni wa 
Kono yo no kari no 
Wakareji zo uki26 

MONIKA DIX 

J6jin's Mother's use of what Aileen Gatten calls "the beauty of the moribund" 
addresses the anxiety that she articulates in the poem.27 Gatten's examination of 
death and salvation in Genji monogatari Wl(.El;;!jo/Jjjg (The Tale of Genji) shows that: 

Death in Genji is a symbolic event that can be interpreted on various levels: 
as a natural process aestheticized, a literary metaphor, or an indication of a 
character's spirituality and likelihood of rebirth in Paradise.28 

Depending on the level being used, beauty does not die with the separation of 
people; rather it withdraws from view, to return again at another occasion. In 

Genji monogatari the manner in which a character dies-including physical 
and mental conditions-reveals his/ her life within the novel. In a similar sense, 
I would argue, do J6jin's Mother's memory and obsession with her son reveal her 
struggle between staying alive until J6jin's return and dying due to the pain of 
her loss. 

Towards the end of her diary, the author is drowning in her tears. Blinded by 
her maternal pride and attachment to J6jin, she does not show the slightest under
standing as to why J6jin's journey to China is essential for his career, and considers 
his behavior as a sign of indifference to her. Several times she is torn between the 
desire to live until J6jin's return and the desire to die as soon as possible. Quite 
a few of her poems indicate that, instead of continuing to live in her misery and 
being plagued by her attachment to J6jin, she would prefer death: 

If only my life 
Would heed my heart 
Would I continue to pass 
These days on end, 

His distance ever greater. 

Inochi dani 
Kokoro ni kanau 

26 Mintzer 1978, p. 22. 
27See Gatten 1993, p. 7. 
28 Gatten 1993, p. s. 
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Mi nariseba 
Touzakariyuku 
Hikazu hemashi ya29 

267 

Jojin's Mother is first held up as a paradigm because she insists that her son 
become a monk and her severity appears as a sacrifice, but she is then later villain
ized because she blames her son for her suffering. This reversal implies that she 
is guilty of an extreme instance of the most human and grave sin: a parent's blind 
love for his/her child. This feeling of blind parental love, called "darkness of the 
heart" (Jwlwro no yami ,C,,0)00), is a literary theme essential to any understanding of 

the construction of motherhood in Heian Japan. This self-deprecating expression 
appears in poetry and prose, and refers to a parent's love for a child that blinds 
him or her to the child's faults, clouds his or her judgment, and, most impor
tantly, signifies an emotional attachment that becomes an obstacle to Buddhist 
salvation.3° In this context, on the one hand, a parent's attachment to a child is 
given a Buddhist interpretation as sinful, but, on the other hand, a parent's 

attachment to a child is understood to be an inevitable aspect of human life. This 
is expressed in the phrase "a child is the neck fetter that keeps one bound to the 
three worlds" (/<0 wa sangai no lwbilwse rli.:::W.O)§#Jn).31 The theme of "darkness 
of the heart" refers to both fathers and mothers, but from the late-Heian period 
onward it became exclusively associated with mothers. 

In her diary, J6jin's Mother tries in vain to understand the disaster that has 

befallen her, and constantly asks herself why she did not beg her son to stay. She 
believes that her son's decision to leave her and travel to China is the result of 

some bad karma, and the diary speaks of her "secret hope" that J6jin will read it 
upon his return and know the depths of suffering he has caused his mother. The 
diary, indeed, seems to be designed to play upon J6jin's feeling of guilt, going on 
as it does about her anger over his failure to write her from China, and reminiscing 
about his infancy, when he would cry if anyone but his mother picked him up and 
how her embrace always comforted him immediately. J6jin's Mother envies Queen 

Maya, the mother of the historical Buddha Sakyamuni, who because of her death 
following her son's birth was spared the pain of parting: 

I have heard that shortly after giving birth, the Buddha's mother, Queen 
Maya, passed away, leaving King J6bon, the father, to raise the child and 
to carry on the family lineage. No matter what, a mother's feelings toward 
her child differ from those of a father. All the while that the child is in 
the womb, a mother experiences physical discomfort, but she does not 
think about bringing comfort to herself. Rather, she turns her mind only to 
thoughts of her child; of the suffering which comes in giving birth she also 

2
!1Miyazaki 1979, p. 62. 

30 The majority of references to "the darkness of the heart" appear in poetry, however. 
:11see Glassman 2002, p. 14. 



268 MONIKA DIX 

seems unaware. From the very moment a child is born, one must pour out 
one's love upon it; perhaps because of this, I particularly doted upon this 
)ojin of mine, paying no heed to my own suffering of the heart.32 

Despite her invective, she makes it clear that all of her anger grows out of 
a love that is too deep. She blames her own indulgence of )ojin for his callous 
treatment of her. The text becomes a dream-space in which )ojin's Mother can 
re-live her life and relationship with her son in the way she wished she had. Self
writing is thus a result of pre-text. It arises from the author's own life before the 
text, a life which the writer and reader read as the text. Self-writing also becomes 
the pre-text for the construction of the self-image of the good mother/bad mother 
by the author and the reader. The self-conscious and careful selection of events, 
people, and memories within the diary, either "fictive" or "deliberate," re-orders 
the past and can generate more memories, becoming a form of dreaming and 
wish-fulfillment. Instead of seeing fiction as a reflection of reality, we might 
consider self-writing as equally an ordering of the "tentative unfinished" raw 

material of the real in a metaphoric and symbolic creation of self. The living hell 
that she is caught in and prays repeatedly to be freed from through death is a hell 
of her own making; it is the hell of "the darkness of the heart." 

Previous studies have suggested that the deep psychological dependence on 
the mother-son relationship resulted from the fact that men's respect for women 
was limited to the respect for women as mothers.33 This reliance of women upon 
their children-particularly sons-came to be extended from life to the world 
beyond death, and women felt that the presence of their priestly sons at their 
deathbed was necessary for their salvation. J6jin's Mother's separation from her 

son caused her such great suffering that at moments in the diary she realized 
that the bitterness engendered in her by J6jin's decision to go to China could be 
harmful to him, but she was powerless to control her emotions. At one point, 

after describing Sakyamuni's awakening to the suffering of human beings upon 
his encounter with an old, sick, and dead person, )6jin's Mother applied this 
parable to herself and her son: 

I suffer from old age and illness. Upon this pitiful sight of me, one might 
think that J6jin would have changed his mind about his journey to China, 
and it hurts me deeply that he did not. People say that it would be wrong for 
me to hold a grudge against him, so I am trying to overcome my loneliness 
and suffering by praying for my imminent death.34 

J6jin's Mother's feelings of bitterness escalate even more, and she uses words such 
as "to bear a grudge" (uramu 'l:ll!<ts) when describing her feelings towards her son 

' 12 Miyazaki 1979, p. 74. 
""See Glassman 2002. 

:14 Miyazaki 1979, p. II4. 



GOOD MOTHER, BAD MOTHER 269 

who abandoned her. After recovering from an illness, she expresses her anger 

toward Sakyamuni Buddha: 

I bear a grudge against the Buddha and the Buddha alone. I prayed day 
and night with a single steady mind that he would let me die quickly, but I 
recovered!35 

Finally, having realized that there is no cure for her suffering, the author 
begins to concentrate her thoughts on rebirth in the next world and sighs: "Death 
now seems to be the only thing that would bring me happiness."36 Seeking to turn 
her mind away from tormenting thoughts of her departed son, she composes a 
series of twelve poems based on doctrines from Buddhist sutras, drawing comfort 
from her holy sentiments, as shown in the following passage from her diary: 

Words cannot express the pain I feel knowing that I shall not live to see 

)ojin again. As I wait for the time to come when we shall repose together on 
the same lotus, my eyes bleary with crimson tears, flowing without cease, 
soaking my sleeves like a pond that has overflowed its banks. I am drawn 
toward Amida's paradise; how sad it is to wander as I do in this dreamlike 
state on earth.37 

Minamoto Junko states that "women led a life of constant self-effacement," and as 
a result women's procreative sex and the birth of children alone can strengthen 
their identity as women.38 Thus, a mother who bore a son who became a high 

priest was certainly saved and respected. According to 6goshi Aiko, it was believed 
that "in order to bear a son to be a high priest, a woman had to be strong emotion
ally and psychologically, and the life of self-sacrifice was forced."39 To gain respect, 
a woman had to bear and raise a child, and a mother's self-sacrifice for her child 
became an ideal. Thus, Ogoshi argues that a woman's salvation existed only by 

denying her own sexuality and becoming a mother. Her own sexuality was limited 
to sex for procreation and the life of a mother. 

It is rare for a woman in her eighties to keep a diary devoted exclusively to 
her son, who occupies her thoughts not only in reality but also in dreams. In the 
Join azari 110 lwlw no sha, the damning sin of the mother is transformed from one 
of action to one of mind. With this psychologization of her sin, this diary recasts 
J5jin's Mother as a deeply sympathetic character. Originally a concerned woman 
looking out for her son's career advancement, she becomes one who is guilty only 
of that most human of crimes-" the darkness of the heart"-an excessive love for 

her child that blinds her judgment. 

:l'>Jbid., p. 149. 

:lfiJbid., p. 149. 

:17 Ibid., p. 150. 

:i8 see Minamoto 1993, p. 96. 
:•!•See Ogoshi 1997, p. 89. 
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